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ויקרא אל משה וגו׳
“And He called to Moshe”
The small alef of Vayikra is a calling: a contracted light drawn from the cloud of “He made darkness His hiding place,” so high that no created angel could carry it, so G-d Himself called and spoke. In every person this happens through the mitzvos, which lift the soul (“I am the One who calls”), and through Torah study, which turns the hidden “darkness” into light (“I am the One who speaks”).
Each section: the Hebrew, then the translation, then a short explanation under a gold rule. Small numbers in the Hebrew are the notes at the end.

The maamar in brief
Why is the alef of Vayikra small, why is the caller unnamed, and how can the Zohar call him the Angel of the Covenant when the Midrash says G-d Himself called? Moshe could not enter the Tent because the cloud was the encompassing light of “He made darkness His hiding place,” beyond all grasp; the glory was first filled from its root in the higher Chochmah and then revealed in the Mishkan. The calling was an illumination that enabled Moshe to enter, as the angels “call,” that is, receive from, one another. This illumination is the small alef: Keser contracted. An agent must be related to its source, so with Avraham, whose prophecy came through Elokim, an angel could call, but Moshe’s came from Havayah itself and from the cloud, so G-d both called and spoke. The “angel” of the Zohar is Malchus as an emissary: melech with an alef. Today the same happens in each person: the mitzvos, G-d’s agents, lift the soul, prayer is the ladder, and Torah study draws the encompassing light inward, making the soul a Tent of Meeting.

Outline
	1The questions; the cloud and the “full” gloryThe small alef, the unnamed caller and the Zohar’s Angel of the Covenant. The cloud that kept Moshe out was the Infinite Light that encompasses all worlds, “He made darkness His hiding place,” beyond even the radiance of G-d’s Name; the glory was first filled from its source, the higher Chochmah, and then revealed in the Mishkan.¶1–5
	2Calling means drawing down: the angels and the small alefAs the Targum renders the angels’ “calling” as receiving, so that each says “Holy” three times, the calling of Moshe was an illumination that let him enter. It is the small alef, the light of Keser contracted, as against the large alef of Keser itself and of Adam before the sin.¶6–11
	3“I am the One who calls”: agency, Avraham and MosheIsrael can call the weekdays to holiness because their souls are rooted in it, for an agent must be like the sender. An angel, related to Elokim, could call Avraham, but Moshe’s calling came from Havayah itself and from the cloud, so G-d Himself, “first” and “last,” called and spoke; the Angel of the Covenant is Malchus as an emissary, melech with an alef.¶12–19
	4Torah study: from shade to lightTorah is eternal. Its words make a “shade,” a makif like the sukkah and the cloud, and understanding them “reveals deep things out of darkness,” drawing that light inward, as Shemini Atzeres brings inward the light of Sukkos.¶20–25
	5The Moshe in every personEvery person has an extension of Moshe: bittul and Daas, which make him a Tent of Meeting where G-d is known. The animal soul hides it, and it comes into revelation through an arousal from above drawn down by the mitzvos.¶26–29
	6The mitzvos call, the Torah speaksThe mitzvos are G-d’s agents and spell His Name; they rise on the ladder of prayer, not as created angels but as G-d Himself calling. Then Torah study, joined with charity and kindness, brings “I am the One who speaks” into the soul.¶30–36


Key concepts
	“He made darkness His hiding place”ישת חשך סתרו
	The level of G-d that is beyond all comprehension, called “darkness” because nothing in it can be grasped; the Raaya Mehemna identifies it with Keser Elyon, and the cloud over the Tent came from it.

	The small alefאל״ף זעירא
	The alef of Vayikra, written small: the light of Keser as it is contracted and drawn down so that Moshe could receive it, as against the large alef, Keser in its own essence.

	Calling (kri’ah)קריאה
	Not a mere summons but a drawing of light and influence to the one called, which raises him so that he can receive; the angels’ “calling” to one another is their receiving from one another.

	Agency (shelichus)שליחות
	“A person’s agent is like himself”: an agent through whom light is drawn must be related to its source, so a created angel could not be the agent of a calling from Havayah itself.

	Encompassing light (makif)מקיף
	Light that surrounds rather than enters, like the shade of the sukkah and the cloud; Torah study first brings it as a makif and, when understood, draws it inward.

	The extension of Mosheאתפשטותא דמשה
	The share of Moshe’s soul in every Jew: bittul and Daas, the power to know G-d and bind one’s thought to Him, which makes a person a Tent of Meeting.


Section 1 · ¶1–5
The questions; the cloud and the “full” glory
1ויקרא אל משה12 וגו׳. אל״ף דויקרא זעירא.3 ובד״ה כתיב אדם4 באל״ף רבתי.56 ולהבין זה. והנה7 ארז״ל [אמרו רבותינו זכרונם לברכה] במדרש ויקרא רבה פ״א ויקרא אל משה ולא כאברהם.
“And He called to Moshe,” etc. The alef of Vayikra is small, while in Divrei HaYamim “Adam” is written with a large alef. To understand this: our Sages, of blessed memory, said in the Midrash, Vayikra Rabbah, chapter 1: “‘And He called to Moshe’: and not as with Avraham.
The maamar opens with the first verse of Leviticus and a detail of the Torah scroll: the alef at the end of the word Vayikra is written small, while the first word of Divrei HaYamim (Chronicles), “Adam,” is written with an oversized alef. To understand this, the Alter Rebbe brings the Midrash that contrasts the way G-d called Moshe with the way Avraham was called.


באברהם כתיב ויקרא מלאך89 ה׳ אל אברהם המלאך קורא והדבור מדבר. ברם הכא אמר הקב״ה אני הוא הקורא ואני הוא המדבר.
Of Avraham it is written, ‘And an angel of G-d called to Avraham’: the angel calls, and the [Divine] speech speaks. But here, the Holy One, blessed be He, said: ‘I am the One who calls, and I am the One who speaks.’”
At the binding of Yitzchak, an angel called to Avraham, and only then did G-d’s own speech address him. With Moshe, the Midrash says, G-d Himself both called and spoke, with no intermediary.


וכן הוא בזוהר פ׳ בלק (דף רי״ש ע״ב) ויקרא אל משה קלא דמלכא ולא ע״י שליחא אחרא.10
So too it is in the Zohar, Parshas Balak (folio 200b): “‘And He called to Moshe’: the voice of the King, and not through another messenger.”
The Zohar says the same: the call to Moshe was the King’s own voice, not sent through any messenger.


וצ״ל לפ״ז [לפי זה] למה לא נאמר ויקרא11 ה׳ אל משה. ומדוע לא נזכר כלל בפסוק מי היה הקורא.12
According to this, we must understand why it does not say, “And G-d called to Moshe.” And why is it not mentioned at all in the verse who the caller was?
This raises a question. If G-d Himself called, why does the verse not say so, “And G-d called to Moshe,” instead of leaving the caller unnamed?


גם צ״ל דבזוהר פ׳ וירא (דק״ב סע״ב [סוף עמוד ב]) כ׳ [כתב] ויקרא אל משה ולא קאמר מאן הוה כו׳ אלא בכל הני מלאכא דברית הוה וכולא בקב״ה [בקודשא בריך הוא] אתמר.13
We must also understand [this]: in the Zohar, Parshas Vayera (end of folio 102b), it is written: “‘And He called to Moshe,’ and it does not say who it was, etc. Rather, in all of these it was the Angel of the Covenant, and all of it is said of the Holy One, blessed be He.”
A second difficulty: the Zohar in Parshas Vayera says that wherever the Torah says “and he called” or “and he said” without naming the speaker, as in this verse, it was the Angel of the Covenant, and yet it is all said of G-d. This seems to contradict the Midrash, which says that no angel called Moshe; the maamar will later explain who this “angel” is.


והענין כי הנה לעיל מיניה כתיב ולא יכול משה לבוא14 אל אוהל מועד כי שכן עליו הענן וכבוד ה׳ מלא את המשכן פי׳ שכן עליו
The explanation is this. Just before it, it is written, “And Moshe could not come into the Tent of Meeting, because the cloud rested upon it, and the glory of G-d filled the Mishkan.” The meaning of “there rested upon it
The answer begins with the last verse of the book of Exodus, just before Vayikra: Moshe could not enter the Tent of Meeting, because the cloud rested on it and G-d’s glory filled the Mishkan. The Alter Rebbe now explains what that cloud was.


הענן הוא המשכת והשראת אור א״ס ב״ה ממקום עליון ונורא מאד שנאמר בו ישת חשך סתרו15 שהוא בחי׳ אור א״ס ב״ה הסוכ״ע שלא שייך בו שום גילוי השגה
the cloud” is the drawing down and resting of the Infinite Light (Or Ein Sof), blessed be He, from an exceedingly high and awesome place, of which it is said, “He made darkness His hiding place.” This is the level of the Infinite Light, blessed be He, that encompasses all worlds (sovev kol almin), to which no revelation of comprehension whatsoever applies,
The cloud was G-d’s Infinite Light coming to rest from an exceedingly lofty level, the one described in Psalms as “He made darkness His hiding place.” This is the light that “encompasses all worlds” (sovev kol almin): it transcends the worlds, and no created mind can grasp it.


כי לית מחשבה תפיסא16 ביה כלל17 ואנת חכים ולא בחכמה ידיעא18 הוא היודע19 והוא המדע כו׳
for “no thought can grasp Him at all,” and “You are wise, but not with a known wisdom”; “He is the Knower and He is the Knowledge,” etc.
Two well-known teachings show that this level is beyond comprehension. The Tikkunei Zohar says that no thought can grasp G-d at all and that He is wise, but not with a wisdom that can be known; and G-d’s knowledge is not separate from Him, for He is the Knower and the Knowledge, which, as the Tanya says, no person can fully understand.


ולכן על זה נאמר ישת חשך סתרו חשך הוא דבר שאין נראה בו שום תפיסא והשגה כלל.20212223
Therefore it is said of this, “He made darkness His hiding place”: darkness is something in which no grasp or comprehension whatsoever is seen.
That is why this level is called “darkness.” The word does not mean something evil or lacking; it means that nothing in it can be seen or grasped by created beings.




2וביאור הענין הוא כי הנה אנו אומרים אתה קדוש ושמך קדוש24 פי׳ שגם בחינת שמו הוא נשגב לבדו25 שאין ערוך להעולמות עם שמו ית׳ כלל עד
The explanation of the matter is this. We say, “You are holy, and Your Name is holy.” This means that even the level of His Name “alone is exalted”: the worlds bear no comparison at all to His Name, may He be blessed, to the point
To explain the “darkness,” the Alter Rebbe turns to the words of the Amidah prayer: “You are holy, and Your Name is holy.” A name is how one is known to others, yet even G-d’s Name “alone is exalted” (Psalms 148:13): the worlds bear no comparison to it.


שהוא26 ית׳ קדוש ומובדל מהעולמות רק הודו וזיוו של שמו נמשך על ארץ ושמים כו׳ דהיינו הארה בעלמא מבחינת שמו
that He, may He be blessed, is holy and separate from the worlds; only the splendor and radiance of His Name extend “over earth and heaven,” etc., that is, a mere illumination from the level of His Name.
So the Name itself is “holy,” that is, set apart from the worlds. What reaches the worlds is only its splendor, as the verse continues, “His splendor is over earth and heaven”: a mere illumination from His Name.


אך פי׳ אתה קדוש דהיינו הקדוש ברוך הוא בכבודו ובעצמו שלמעלה מבחינ׳ [מבחינת / מבחינה] שמו היינו שאפילו בבחי׳ זיו והוד לא היו העולמות יכולים לקבל ממנו כלל וכמ״ש בד״ה לכן אמור לבני27 ישראל בפ׳ וארא.
But the meaning of “You are holy” is the Holy One, blessed be He, in His own glory and essence, which is above the level of His Name: that is, even as radiance and splendor the worlds could not receive from Him at all. [This is] as is explained in the discourse beginning “Therefore say to the Children of Israel,” in Parshas Vaera.
“You are holy” goes further: it speaks of G-d Himself, above even His Name, and from this level the worlds cannot receive even radiance. The Alter Rebbe refers to his fuller discussion in Torah Ohr, in the discourse “Therefore say to the Children of Israel” in Parshas Vaera.




3ועד״ז יובן פי׳ ישת חשך סתרו. דהיינו כיון שאפילו זיו והארה ממנו ית׳ אין העולמות יכולים לקבל כלל לכך נקרא אצלם בשם חשך.
Along these lines we will understand the meaning of “He made darkness His hiding place.” That is: since the worlds cannot receive even radiance and illumination from Him, may He be blessed, at all, it is therefore called, in relation to them, by the name “darkness.”
Now the verse “He made darkness His hiding place” can be understood. G-d is called “darkness” not in Himself but in relation to the worlds, because they cannot receive even a glimmer of radiance from Him.


והזיו שיכולים לקבל זהו מבחינת שמך קדוש ונקרא זיו השכינה וכמ״ש מזה ע״פ וידבר משה28 אל ראשי המטות29 כו׳ ע״ש.
And the radiance that they can receive is from the level of “Your Name is holy,” and it is called the radiance of the Shechinah (Divine Presence), as is explained concerning this on the verse “And Moshe spoke to the heads of the tribes,” etc.; see there.
What the worlds can receive comes from the level of “Your Name is holy,” and it is called the radiance of the Shechinah. The Alter Rebbe refers to his discourse on “And Moshe spoke to the heads of the tribes” (Likkutei Torah, Mattos), where he explains that this radiance comes from G-d’s Malchus, while He Himself is beyond all thought.


וברע״מ [וברעיא מהימנא] פ׳ פינחס (דרכ״ה ע״א) איתא דישת חשך סתרו הוא כתר עליון.30 ועל המשכה זו נאמר כי שכן עליו הענן31.
In the Raaya Mehemna, Parshas Pinchas (folio 225a), it is stated that “He made darkness His hiding place” is Keser Elyon (the Supernal Crown). And of this drawing down it is said, “because the cloud rested upon it.”
The Raaya Mehemna, a section of the Zohar, says that the “darkness” of this verse is Keser Elyon, the Supernal Crown, the highest of all levels. The cloud that rested on the Tent of Meeting was a drawing down of this level.


וענין וכבוד32 ה׳ מלא את המשכן ופי׳ בזוהר פ׳ נח (דס״ז ע״א)33 ור״פ ויקרא (ד״ב ע״ב) מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא.3435
And as for “and the glory of G-d filled the Mishkan,” the Zohar explains, in Parshas Noach (folio 67a) and at the beginning of Parshas Vayikra (folio 2b): “Why malei [‘full’], and not milei [‘filled’]? Rather, it is surely malei, for it was filled from everything.”
The second half of the verse also needs explaining. The Zohar notes that the Torah writes malei, “full,” and not the verb milei, “filled,” and says that the glory was “full” because it was filled from everything.


והענין דאי כפשטיה דקרא שכבוד ה׳ מלא למשכן אם כן מָלֵא מיבעי ליה. דהיה הפי׳ רק שבחי׳ הכבוד מלא את המשכן.
The explanation: if [it meant] as the plain sense of the verse, that the glory of G-d filled the Mishkan, then it should have said milei [‘filled’]; for the meaning would be only that the level of the glory filled the Mishkan.
Had the verse meant only that G-d’s glory filled the Mishkan, it would have used the verb “filled.” That would describe only what the glory did to the Mishkan.


אבל מדכתיב מָלֵא משמע עוד זאת שבחי׳ כבוד ה׳ נשלמה ונתמלאה ואחר כך נמשך ונתגלה כבוד ה׳ שבבחינה זו במשכן.36373839
But since it is written malei, this implies something more: that the level of the glory of G-d was completed and filled, and afterwards the glory of G-d at this level was drawn down and revealed in the Mishkan.
The word “full” teaches more. First the glory of G-d itself was completed and filled, and only then was this filled glory drawn down and revealed in the Mishkan.




4והענין כי פי׳ כבוד ה׳ היינו בחינת ממכ״ע [ממלא כל עלמין] כבודו היינו זיו יקריה. שהיא בחי׳ מדת מלכותו ית׳ שנקרא ג״כ חכמה תתאה שהיא מקור דבי״ע.
The explanation: the meaning of “the glory of G-d” is the level of the light that fills all worlds (memalei kol almin). “His glory” means “the radiance of His glory.” This is the level of the attribute of His Malchus (sovereignty), may He be blessed, which is also called the lower Chochmah (wisdom), the source of [the Worlds of] Beriah, Yetzirah and Asiyah (Creation, Formation and Action).
The “glory of G-d” that filled the Mishkan is the light that fills the worlds (memalei kol almin), “the radiance of His glory.” This is G-d’s Malchus, His sovereignty, also called the “lower Chochmah,” because it is the source from which the three lower worlds come into being.


אך שרשה ומקורה מבחינת חכמה עילאה שהיא הנק׳ כבוד עילאה ובה הוא השראת אור א״ס
Its root and source, however, is from the level of the higher Chochmah, which is called the higher glory, and in it is the resting of the Infinite Light (Or Ein Sof),
Malchus has a higher root: the “higher Chochmah,” called the “higher glory.” Within this Chochmah the Infinite Light itself rests.


ב״ה ממש שעל זה נאמר הראני נא את כבודך40 [עי׳ [עיין] בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ במדבר דקי״ח ע״א41 בד״ה ישראל מאן אתר אתברכאן]42
blessed be He, itself. Of this it is said, “Show me, please, Your glory” [see the commentary of the Ramaz on the Zohar, Parshas Bamidbar, folio 118a, on the passage beginning “Israel: from what place are they blessed?”].
This higher glory is what Moshe asked to see when he said, “Show me, please, Your glory.” The bracketed reference is to the Ramaz (Rabbi Moshe Zacuto), who explains there, as the Kehot note quotes, that “glory” is Chochmah, the inner garment of Arich Anpin.


ועל זה נאמר ברוך כבוד43 ה׳ ממקומו פי׳ שבחי׳ מדת מלכותו יתברך הממכ״ע [הממלא כל עלמין] יהיה מתברך מבחי׳ מקומו ושרשו הוא חכמה עילאה ראש ומקור כל הברכות44 והוא ההמשכה מבחי׳ סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין].
And of this it is said, “Blessed be the glory of G-d from His place.” This means that the level of the attribute of His Malchus, may He be blessed, the light that fills all worlds, is to be blessed from the level of its place and root, which is the higher Chochmah, the head and source of all blessings. And this is the drawing down from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds.
The angels’ words “Blessed be the glory of G-d from His place” are read the same way: Malchus, the light that fills the worlds, is blessed from “its place,” its root in the higher Chochmah, the source of all blessings. This blessing is the flow of the transcendent, encompassing light into the light that fills the worlds.




5וזהו פי׳ וכבוד ה׳ מלא דפי׳ הזהר שהכבוד נתמלא ממקורו מבחי׳ כבוד עילאה והיינו לפי ששכן עליו הענן על המשכן
This is the meaning of “and the glory of G-d was full (malei)”: as the Zohar explains it, the glory was filled from its source, from the level of the higher glory. And this is because “the cloud rested upon it,” upon the Mishkan,
This is the Zohar’s point about the word “full”: the glory, Malchus, was first filled from its source, the higher glory. That happened because the cloud rested on the Mishkan.


שהוא המשכת בחי׳ מקיף העליון ועי״ז נמשך ג״כ התגלות סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין] בבחינת א״פ [אור פנימי] והוא מלא את המשכן ממש
which is the drawing down of the level of the supernal encompassing light (makif). Through this there was also drawn down the revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin), as inner light (or pnimi), and it actually filled the Mishkan.
The cloud drew down the supernal encompassing light (makif). Through it the transcendent light (sovev) was revealed within the light that fills the worlds (memalei) as an inner light (or pnimi), one that is taken in and felt, and so the glory actually filled the Mishkan.


(ועמ״ש ע״פ כי על כל כבוד חופה4546 וע״פ לבבתני אחותי כלה.4748 מענין התגלות סכ״ע [סובב כל עלמין] בממכ״ע [בממלא כל עלמין]. ועמ״ש על פסוק כי שבעת ימים ימלא49 כו׳).
(See what is written on the verse “For over all the glory shall be a canopy,” and on the verse “You have captured my heart, my sister, [my] bride,” concerning the revelation of sovev kol almin within memalei kol almin. And see what is written on the verse “For seven days he shall fill,” etc.)
In parentheses the Alter Rebbe refers to other discourses on the revelation of sovev within memalei: on “For over all the glory shall be a canopy” (Isaiah 4:5) and on “You have captured my heart, my sister, bride” (Song of Songs 4:9). He also refers to a discussion of “For seven days he shall fill,” said of the seven days of the priests’ installation (Leviticus 8:33).


ולכן ולא יכול משה לבוא50 אל המשכן כי לא היה ביכולתו לקבל מבחינה זו דישת
Therefore “Moshe could not come” into the Mishkan, for it was not within his ability to receive from this level of “He made
This is why Moshe could not enter: he could not receive from a level as high as the “darkness” that is G-d’s hiding place.


חשך סתרו שלמעלה מאד הגם שבהר סיני נאמר ויבא משה בתוך הענן51 ויעל אל ההר תירץ בזוהר ר״פ ויקרא52 דתרי ענני53 הוו כו׳:54
darkness His hiding place,” which is exceedingly high. Although at Mount Sinai it is said, “And Moshe came into the midst of the cloud and went up onto the mountain,” the Zohar, at the beginning of Parshas Vayikra, resolves [this]: there were two clouds, etc.
Yet at Sinai Moshe did enter the cloud. The Zohar at the beginning of Vayikra answers that there were two clouds: one that Moshe entered on the mountain, and one that rested on the Mishkan.




Section 2 · ¶6–11
Calling means drawing down: the angels and the small alef
6ב והנה לכן נאמר ויקרא אל משה55 פי׳ ענין קריאה זו היינו הארה והשפעה למשה כדי שעי״ז יוכל לעלות ולבוא אל אהל מועד וכן פי׳ בע״מ [בעשרה מאמרות] (מאכ״ח [מאמר אם כל חי] ח״ב [חלק ב׳] סימן ל״ו).
2. Now, therefore it is said, “And He called to Moshe.” The meaning of this calling is an illumination and a bestowal upon Moshe, so that through this he would be able to ascend and come into the Tent of Meeting. So too it is explained in Asarah Maamaros (Maamar Em Kol Chai, Part 2, chapter 36).
Section 2 explains what the calling was. “And He called” was an illumination and a flow of influence given to Moshe, which gave him the power to rise and enter the Tent he could not enter before; the Kabbalist Rabbi Menachem Azariah of Fano explains it the same way in his Asarah Maamaros, in the essay Maamar Em Kol Chai.


דהנה בפסוק וקרא זה אל זה ואמר קדוש קדוש קדוש תרגם יונתן ומקבלין דין מן דין ואמרין קדיש56 כו׳.
For on the verse “And one called to the other and said, ‘Holy, holy, holy,’” [Targum] Yonasan translates: “And they receive from one another and say, ‘Holy,’” etc.
The proof comes from the angels in Isaiah’s vision, who “called one to another” and said “Holy, holy, holy.” The Aramaic translation of Yonasan ben Uziel renders “called” as “receive”: the angels receive from one another, and then they say “Holy.”


שתרגם ענין קריאה קבלה שהוא ע״י המשכה שממשיכים זה לזה וכל אחד מקבל המשכה זו.57
He translated [the idea of] calling as receiving, which is through a drawing down that they draw down to one another, and each one receives this drawing down.
So “calling” means receiving: each angel draws influence to the other, and each receives what is drawn to it. The maamar will apply this to G-d’s calling to Moshe.




7והדין עמו. דא״א לפרש כפשוטו. דא״כ אין לזה הבנה למה צריך מיכאל לקרוא את גבריאל בשעה שיאמר קדוש וכן גבריאל למיכאל.
And he is right, for it is impossible to explain it according to its plain meaning: if so, it makes no sense why Michael needs to call Gavriel at the time he is to say “Holy,” and likewise Gavriel [to call] Michael.
The Alter Rebbe agrees with the Targum: the verse cannot mean simply that one angel called out to another. Why would Michael need to summon Gavriel before saying “Holy,” or Gavriel Michael?


אלא הענין כי פי׳ קריאה זו הוא ענין קבלה שמקבלים זה מזה על ידי ההמשכה וההשפעה מזה לזה.
Rather, the explanation is that this “calling” means receiving: they receive from one another through the drawing down and the bestowal from one to the other.
So “calling” must mean receiving: each angel receives from the other through the influence that is drawn from one to the other.


והיינו שעל ידי זה יוכל לומר כל מלאך ג׳ פעמים קדוש. כי ענין אמירת קדוש זהו הכלות הנפש58 שלו לאור א״ס ב״ה שהוא כענין יוצאין בשיר59 כו׳.
That is, through this each angel is able to say “Holy” three times. For saying “Holy” is the expiring of his soul (klos hanefesh) into the Infinite Light (Or Ein Sof), blessed be He, which is like “they go out with song,” etc.
This receiving is what enables each angel to say “Holy” three times. Saying “Holy” is the angel’s klos hanefesh, the soul’s yearning to expire into G-d’s Infinite Light; the Alter Rebbe compares it to the Mishnah’s phrase “they go out with a shir,” where shir means an animal’s collar but is read here as “song”: the soul goes out of itself in song.




8והנה מיכאל הכלות הנפש שלו הוא באהבה. וגבריאל ביראה. וא״כ לא היה מיכאל יכול לומר קדוש רק פעם א׳ דהיינו כלות הנפש בבחינת אהבה.
Now, Michael’s expiring of the soul is in love, and Gavriel’s in awe. If so, Michael could say “Holy” only once, that is, the expiring of the soul at the level of love,
The angels serve in different ways: Michael’s yearning is in love, Gavriel’s in awe. On his own, Michael could therefore say “Holy” only once, in his own way, love.


ועד״ז גבריאל פ״א קדוש ביראה. וכדי שיאמר כל א׳ ג״פ [ג׳ פעמים] קדוש היינו ע״י וקרא זה אל זה60 שנמשך ההשפעה מזה לזה.
and likewise Gavriel [could say] “Holy” once, in awe. For each one to say “Holy” three times is through “And one called to the other,” whereby the bestowal is drawn from one to the other.
Gavriel too could say it only once, in awe. They can say it three times because “one called to the other”: each draws influence to the other.


שהוא בחי׳ התכללות המדרגות זו בזו כי דרך כלל הם ג׳ בחי׳ חג״ת [חסד גבורה תפארת] מיכאל גבריאל ורפאל.
This is the level of the inter-inclusion of the levels in one another, for in general they are three levels, Chesed, Gevurah and Tiferes (kindness, restraint and beauty): Michael, Gavriel and Refael.
This is the inter-inclusion (hiskallelus) of the levels, each coming to include the others. In general the angels are three, corresponding to Chesed, Gevurah and Tiferes: Michael (kindness and love), Gavriel (restraint and awe) and Refael (the harmony between them).




9וע״י שמקבלין דין מן דין יכול כל אחד לומר ג׳ פעמים קדוש. [ועי״ז מתעלים יותר ממה שהיה מצד בחי׳ המדרגה שלו לבד וע״ד שנתבאר במ״א סד״ה שניך כעדר הרחלים6162 כו׳
And through their receiving from one another, each one is able to say “Holy” three times. [Through this they ascend higher than they would be from the side of their own level alone. This is along the lines of what is explained elsewhere, at the end of the discourse beginning “Your teeth are like a flock of ewes,” etc.,
Receiving from one another allows each angel to say “Holy” three times. In a bracketed aside the Alter Rebbe adds that through this inclusion each angel rises higher than its own level alone, and refers to the end of his discourse on “Your teeth are like a flock of ewes” (Likkutei Torah, Shir HaShirim).


שכולם מתאימות כו׳ ועמ״ש בפ׳ בראשית ע״פ יבל הוא6364 כו׳ בענין שיר משולש. ובד״ה נאוו לחייך בתורים.6566
“all of which bear twins,” etc. And see what is written in Parshas Bereishis on the verse “Yaval was,” etc., concerning the threefold song; and in the discourse beginning “Your cheeks are comely with rows [of jewels].”
That verse continues “all of which bear twins,” things matched with one another, as the angels are included in one another. He also refers to Torah Ohr, Bereishis, on the verse about Yaval, on the “threefold song,” and to the discourse “Your cheeks are comely with rows [of jewels].”


ועי׳ [ועיין] ברע״מ [ברעיא מהימנא] פ׳ עקב (דרע״א סע״ב [סוף עמוד ב])67 מענין וקרא זה אל זה68 ובפי׳ הרמ״ז [הרב משה זכות] שם ובע״ח [ובעץ חיים] שער ט״ו ספ״ו ועמ״ש בד״ה כה תברכו את בני ישראל6970 בפי׳ ויקרא האדם שמות71 כו׳
And see the Raaya Mehemna, Parshas Eikev (end of folio 271b), concerning “And one called to the other,” and the commentary of the Ramaz there; and Etz Chaim, Sha’ar 15, end of chapter 6. And see what is written in the discourse beginning “Thus shall you bless the Children of Israel,” on the meaning of “And the man called names,” etc.,
Further references: the Raaya Mehemna on “And one called to the other,” with the Ramaz’s commentary; the Etz Chaim of the Arizal (Sha’ar 15, end of chapter 6); and the discourse “Thus shall you bless the Children of Israel” (Likkutei Torah, Nasso), which explains Adam’s “calling” names to the animals.


שהוא גם כן המשכה כו׳ ע״ש ועיין בזוהר בראשית (די״ו סע״ב [סוף עמוד ב]) ע״פ ויקרא אלקים לאור יום7273 כו׳
that it too is a drawing down, etc.; see there. And see the Zohar, Bereishis (end of folio 16b), on the verse “And G-d called the light day,” etc.,
There too, calling names is explained as a drawing down. The Zohar explains “And G-d called the light day” in the same way: “called” means that He called forth and invited, drawing out a light.


שהוא ג״כ עד״ז ע״ש ועד״ז י״ל [יש לומר] פי׳ קרא לשמש ויזרח אור]74 וכמ״כ [וכמו כן] פי׳ ויקרא אל משה75 היינו המשכת הארה אל משה. והארה זו הוא ענין אל״ף זעירא דויקרא.
that it too is along these lines; see there. Along these lines one may explain “He called to the sun, and light shone forth.”] So too, the meaning of “And He called to Moshe” is the drawing down of an illumination to Moshe. And this illumination is the small alef of Vayikra.
So too the Shabbos morning prayer “He called to the sun, and light shone forth” can be read this way: the calling drew light into the sun. Returning to the verse, “And He called to Moshe” was an illumination drawn to Moshe, and that illumination is the small alef of Vayikra.


כי הנה אלף אותיות פלא76 שהוא מה שלמעלה מההשגה וגם אלף מלשון אאלפך חכמה.77 כלומר שהוא מקור שממנו תמצא החכמה.
For alef has the letters of pele (wonder), which is what is above comprehension. Alef is also from the expression “I will teach you (a’alefcha) wisdom,” that is, it is the source from which Chochmah (wisdom) is found.
Why an alef? The letters of alef (אלף) also spell pele (פלא), “wonder,” what is beyond understanding; and alef also means teaching, as in Job’s “I will teach you (a’alefcha) wisdom.” So the alef is the source from which wisdom itself comes.




10והיינו כי האלף הוא בכתר78 שלמעלה מהחכמה ועמ״ש בפ׳ צו79 בענין אשר עשה עמכם להפליא.80
That is, the alef is in Keser (the Crown), which is above Chochmah (wisdom). And see what is written in Parshas Tzav concerning “who has dealt wondrously with you.”
The alef stands for Keser, the Crown, the level above Chochmah. The Alter Rebbe refers to his discussion in Parshas Tzav of “who has dealt wondrously (lehafli) with you,” another form of pele, “wonder.”


ועי׳ [ועיין] בזוהר בראשית בהקדמה ד״ג ע״ב אך יש א׳ מאתוון רברבן8182 היינו בחי׳ הכתר כמו שהוא במהותו ועצמותו ושמה לא יכול משה לבא.
And see the Zohar, Bereishis, in the Introduction, folio 3b. However, there is an alef of the large letters, that is, the level of Keser as it is in its own being and essence, and there Moshe could not enter.
The introduction to the Zohar speaks of large “upper” letters and small “lower” letters. The large alef is Keser as it is in its own essence, and that is the level Moshe could not enter.




11וא׳ מאתוון זעירין היינו הארת הכתר כמו שנמשך למטה על ידי צמצום ומבחינה זו הוא שויקרא אל משה83 ונמשך לו הארה84 שעל ידי זה יוכל אחר כך לבוא אל אהל מועד אשר שכן עליו הענן כו׳.
And [there is] an alef of the small letters, that is, the illumination of Keser as it is drawn down below through tzimtzum (contraction). From this level is “And He called to Moshe”: an illumination was drawn to him, through which he would afterwards be able to come into the Tent of Meeting, upon which the cloud rested, etc.
The small alef is the light of Keser as it is drawn down through tzimtzum, contracted so that it can be received. From this level came “And He called to Moshe”: the illumination that later enabled him to enter the Tent of Meeting covered by the cloud.


ובד״ה נאמר אדם85 באלף מאתוון רברבן86 והוא בחי׳ אדה״ר [אדם הראשון] כמו שהיה לפני החטא שהיה במדרגה גבוה מאד נעלה כמ״ש בספר הגלגולים פי״ט.
And in Divrei HaYamim, “Adam” is said with an alef of the large letters. This is the level of Adam, the first man, as he was before the sin, when he was at an exceedingly high and lofty level, as is written in Sefer HaGilgulim, chapter 19.
The large alef of “Adam” in Chronicles stands for Adam before the sin, when he stood on an exceedingly lofty level, as Sefer HaGilgulim, a Kabbalistic work on the souls, describes.


ועי׳ [ועיין] מענין ויקרא אל משה ביומא (דף ד׳ ע״ב) לימדך תורה כו׳ ובשמות רבה פי״ט אלא אם קורא אותי87 כו׳
And on “And He called to Moshe,” see Yoma (folio 4b): “The Torah has taught you,” etc.; and Shemos Rabbah, chapter 19: “unless he calls me,” etc.;
The Alter Rebbe then lists other places that discuss “And He called to Moshe.” The Talmud in Yoma learns from it that one should call a person before speaking to him, and in Shemos Rabbah Moshe reasons that he could not enter the Tent of Meeting unless G-d called him.


ובכי תשא פמ״ו ובבמדבר רבה (פ׳ ב׳ דרי״א ד׳) נשא ס״פ י״ד (דרס״ב ג׳ ד׳ דרס״ג א׳) ובקהלת רבה (דצ״ט ג׳)
and in Ki Sisa, chapter 46; and Bamidbar Rabbah (chapter 2, folio 211d), Nasso, end of chapter 14 (folio 262c–d, folio 263a); and Koheles Rabbah (folio 99c),
Further Midrashim on the subject: Shemos Rabbah in Ki Sisa, Bamidbar Rabbah and Koheles Rabbah.


בפסוק מה שהיה כבר נקרא שמו88 (ועיין בזח״א [בזהר חלק א] דק״ב סע״ב [סוף עמוד ב]89 ודקל״ח א׳ ודקע״ג ב׳. ובחלק ב׳ דקל״ח א׳ ודקנ״ז א׳ ח״ג [חלק ג׳] דנ״ג ע״ב) והוא מובן ע״ד שנתבאר:
on the verse “Whatever has been, its name has already been called” (and see the Zohar, Part I, end of folio 102b, folio 138a and folio 173b; Part II, folio 138a and folio 157a; Part III, folio 53b). It is understood along the lines of what has been explained.
Koheles Rabbah discusses it on the verse “Whatever has been, its name has already been called.” The Alter Rebbe also lists passages of the Zohar, and says that all of these can be understood along the lines explained here.




Section 3 · ¶12–19
“I am the One who calls”: agency, Avraham and Moshe
12ג ומעתה יובן ענין מ״ש המדרש ברם הכא אני הוא הקורא ואני הוא המדבר ויש להקדים מ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] בפסוק אלה מועדי ה׳ מקראי קדש אשר תקראו אותם.9091
3. From this we will understand what the Midrash says, “But here: I am the One who calls, and I am the One who speaks.” We must first preface what is explained elsewhere, on the saying of our Sages, of blessed memory, on the verse “These are the appointed festivals of G-d, holy convocations, which you shall proclaim them (osam).”
Section 3 explains the Midrash “I am the One who calls and I am the One who speaks.” First the Alter Rebbe brings a teaching of the Sages on the festivals: “These are the appointed festivals of G-d, holy convocations (mikra’ei kodesh), which you shall proclaim them.”


וקרי ביה תקראו אתם. שקידוש המועדות בקריאת ב״ד [בית דין] תלאו הכתוב. וכמו שאנו אומרים מקדש ישראל והזמנים92 ישראל אינהו דקדשינהו לזמנים.93
And read it as “you (atem) shall proclaim”: Scripture made the sanctification of the festivals depend on the proclamation of the court. And as we say, “Who sanctifies Israel and the seasons”: it is Israel who sanctify the seasons.
The verse spells “them” (osam) without a vav, so the Sages read it as atem, “you”: the holiness of the festivals depends on the court that proclaims them. So the festival blessing says “Who sanctifies Israel and the seasons”: G-d sanctifies Israel, and Israel sanctify the seasons.


וענין זה הוא כמבואר בזוהר בפ׳ אמור (דף צ״ד א׳) למלכא דזמין אושפיזין כו׳ תלתא אינון זמינין מקדש94 כו׳. כי המועדים הם חלים ע״פ רוב בשית יומין דחול.
This matter is as explained in the Zohar, Parshas Emor (folio 94a): “[It is like] a king who invites guests,” etc.; “Three are the ones invited from Kodesh (holiness),” etc. For the festivals mostly fall on the six weekdays.
The Zohar compares a festival to a king who invites guests, and says that three festivals are “invited from Kodesh,” holiness: Pesach, Shavuos and Sukkos. The festivals usually fall on ordinary weekdays.


ואז היום דחול95 כשחל בו יו״ט [יום טוב] היינו שהוא נקרא ונזמן לבחי׳ הקדש שהוא ח״ע [חכמה עילאה] ולכן נקרא מקרא קדש96 וזהו המשל למלכא דזמין אושפיזין כו׳.
Then, when Yom Tov (the festival) falls on the weekday, it means that [the day] is called and invited to the level of Kodesh (holiness), which is the higher Chochmah. Therefore it is called mikra kodesh, a “calling of holiness.” This is the parable of “a king who invites guests,” etc.
When a festival falls on a weekday, that day is “called” and invited to the level of Kodesh, holiness, which is the higher Chochmah. That is why it is called mikra kodesh, a “calling of holiness,” like the guests the king invites.


אך כדי שיוכלו היומין דחול שהם חיצונית המדות חו״ג [חסד וגבורה] כו׳ לעלות למעלה לבחי׳ חכמה עילאה שהיא בחי׳ קדש העליון.
But in order that the weekdays, which are the outer dimension (chitzoniyus) of the emotive attributes (middos), Chesed and Gevurah (kindness and restraint), etc., can ascend on high to the level of the higher Chochmah (wisdom), which is the level of the supernal Kodesh,
But the weekdays belong to the outer dimension of the emotive attributes, such as Chesed and Gevurah. For such a day to rise to the higher Chochmah, the supernal holiness, something more is needed.


צ״ל תחלה המשכת הארה מלמעלה למטה מבחי׳ חכמה עילאה לאותו יום שאז עי״ז יוכל לעלות.
there must first be a drawing down of an illumination from above to below, from the level of the higher Chochmah, to that day, so that then, through this, it can ascend.
Light must first be drawn down from the higher Chochmah into that day. Only through this illumination from above can the day ascend.




13והמשכה זו היא ע״י נש״י [נשמות ישראל] וע״ז נאמר אשר תקראו אתם97 דייקא. והטעם ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] בענין שליחות דשלוחו של אדם כמותו.98
This drawing down is through the souls of Israel, and of this it is said, “which you (atem) shall proclaim,” specifically. The reason is along the lines of the saying of our Sages, of blessed memory, about agency, that “a person’s agent is like himself.”
The light is drawn down by the souls of Israel, which is why the verse stresses “you shall proclaim.” The reason rests on the law of agency: “a person’s agent is like himself.”


ולכן אין שליחות לחש״ו [לחרש שוטה וקטן]99 שאינן כמותו דהמשלח. אבל כשהוא בר שליחות הרי הוא כמותו דהמשלח ממש100 עד שהאיש מקדש בו ובשלוחו101 כו׳
Therefore a deaf-mute, a person not of sound mind and a minor cannot act as agents, for they are not like the sender. But when one is fit to be an agent, he is truly like the sender, to the point that “a man betroths [a woman] himself or through his agent,” etc.
That is why a deaf-mute, a person not of sound mind or a minor cannot serve as an agent: they lack the standing of the sender. But a proper agent is fully like the sender, so that, as the Mishnah says, a man may betroth a woman himself or through his agent.


וע״כ עד״ז השליח מקדש העליון להזמין היומין דחול שיהיו מקראי קדש. א״א כ״א שהשליח102 הוא כמותו דהמשלח.
Therefore, in the same way, for the agent from the supernal Kodesh to invite the weekdays so that they become holy convocations, it is impossible unless the agent is like the sender.
So too above: an agent sent from the supernal holiness to “invite” the weekdays can do so only if he is like the One who sends him. The next paragraph explains why Israel can be that agent.




14והיינו אתם דנש״י [דנשמות ישראל] נאמר עליהם קדש ישראל לה׳.103104 ששרשם מבחי׳ ח״ע [חכמה עילאה] ועיין בזהר פ׳ פקודי דרכ״ה ע״ב
That is [the meaning of] “you” (atem): of the souls of Israel it is said, “Israel is holy (kodesh) to G-d,” for their root is from the level of the higher Chochmah (wisdom). And see the Zohar, Parshas Pekudei, folio 225b.
Israel can be this agent because of the verse “Israel is holy (kodesh) to G-d”: the souls of Israel are rooted in the higher Chochmah, the supernal Kodesh. The Zohar in Pekudei says the same, that Israel are kodesh and come from the side of kodesh.


לכן יכולים להיות בהם ועל ידם המשכת האור מבחי׳ קדש העליון אל היום שחל בו היו״ט [היום טוב] שעי״ז שתקראו אתם105 דייקא נעשים מקראי קדש.
Therefore in them and through them there can be the drawing down of the light from the level of the supernal Kodesh to the day on which Yom Tov falls, so that through this, through “you (atem) shall proclaim” specifically, they become holy convocations,
Because their root is in that holiness, the light of the supernal Kodesh can be drawn through them into the day on which the festival falls. That is how, through “you shall proclaim,” the days become holy convocations.


להיות אח״כ עולים לבחי׳ קדש העליון. ועמ״ש בד״ה צו את בנ״י [בני ישראל]106 כו׳ בפ׳ פינחס בענין להקריב לי במועדו.107
so that afterwards they ascend to the level of the supernal Kodesh. And see what is written in the discourse beginning “Command the Children of Israel,” etc., in Parshas Pinchas, concerning “to offer to Me in its appointed time.”
Once the light has been drawn down, the days can rise to the supernal holiness. The Alter Rebbe refers to his discourse “Command the Children of Israel” (Likkutei Torah, Pinchas), on offering the sacrifice “in its appointed time.”


נמצא מובן מזה בענין השליחות שלמעלה שהוא מה שנמשך הארה ע״י אמצעות איזה בחינה.108 צ״ל השליח מתייחס בערך מה לגבי המקור שממנו נמשך ההארה. ואם לאו אינו שליח כו׳.
It follows from this, concerning agency above, that is, when an illumination is drawn through the medium of some level, that the agent must stand in some relation to the source from which the illumination is drawn. If not, he is not an agent, etc.
A general rule follows. Whenever light from above is drawn through some intermediate level, that level, the “agent,” must bear some relation to the source of the light; otherwise it cannot serve as its agent.




15והנה המלאכים הם ג״כ שלוחים כי פי׳ מלאך היינו שליח.109 דהיינו שהם שלוחי ההשפעה וכמ״ש במ״א בד״ה באתי לגני110 גבי אכלתי יערי כו׳
Now, the angels too are agents, for the meaning of malach (angel) is “messenger”: they are the messengers of the bestowal, as is explained elsewhere, in the discourse beginning “I have come into my garden,” on “I have eaten my honeycomb,” etc.
The angels too are agents: the Hebrew word malach means “messenger.” They are the channels through which G-d’s flow reaches the worlds, as explained in the discourse “I have come into my garden,” on the words “I have eaten my honeycomb.”


ויותר מזה נתבאר בד״ה מה יפו פעמיך בנעלים.111112 בענין מט״ט [מטטרון] שנק׳ נעל כו׳ ועיין בע״ח [בעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ד׳ מענין המלאכים.
More than this is explained in the discourse beginning “How beautiful are your steps in sandals,” concerning Metatron, who is called a “sandal,” etc. And see Etz Chaim, Sha’ar Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), Derush 4, concerning the angels.
The discourse “How beautiful are your steps in sandals” explains more, concerning the angel Metatron, who is called a “sandal.” The Alter Rebbe also cites the Etz Chaim’s discussion of the angels, in its gate on the “feminine and masculine waters.”




16ועיין באגה״ק [באגרת הקודש] קרוב לסופו.113 שיש הפרש גדול במעלת המלאך בשעה שהוא שליח מלמעלה שאזי נקרא114 בשם
And see Iggeres HaKodesh, near its end: there is a great difference in the rank of an angel. At the time that he is an emissary from above, he is then called by the Name
The text says “Iggeres HaKodesh, near its end”; the passage is in the Kuntres Acharon, which follows it in the Tanya, and it speaks of the difference in an angel’s rank. When an angel is sent on a mission from above, it is called by G-d’s own Name.


ה׳ ממש השוכן בקרבו משא״כ כשאינו שליח יש לו שם אחר כפי עבודתו ואזי קורא קדוש קדוש קדוש115 ה׳ כו׳ כלומר ששם ה׳ מובדל ממנו.
Havayah itself, which dwells within him; whereas when he is not an emissary, he has another name, according to his service, and then he calls, “Holy, holy, holy is G-d,” etc., meaning that the Name Havayah is separate from him.
The Name Havayah then dwells within the angel. When it is not on a mission, the angel has its own name, according to its service, and it says “Holy, holy, holy is G-d”: it proclaims that the Name is holy and separate from it.




17ועיין בפרדס שער אבי״ע [אצילות בריאה יצירה עשיה] רפ״ד. ונחזור לענינינו לדברי המדרש דבאברהם כתיב ויקרא מלאך116 כו׳ המלאך קורא והדבור מדבר.117 והענין דהנה כתיב וארא אל אברהם118 כו׳ באל שדי.
And see Pardes, the Gate of Atzilus, Beriah, Yetzirah and Asiyah, beginning of chapter 4. Let us return to our subject, the words of the Midrash, that of Avraham it is written, “And an angel called,” etc.: “the angel calls and the [Divine] speech speaks.” The explanation is this. It is written, “And I appeared to Avraham,” etc., “as Kel Sha-dai,
After a reference to Pardes Rimonim on the four worlds, the Alter Rebbe returns to the Midrash about Avraham. The explanation begins with G-d’s words to Moshe: He appeared to the Patriarchs as Kel Sha-dai.


ושמי הוי׳ לא נודעתי להם. ועיין מ״ש מזה בפ׳ וארא על פסוק זה סד״ה וידבר אלקים כו׳ וארא119 שהשגת האבות היה מבחי׳ שם הוי׳ כשכבר נמשך בבחינת אלקים
but [by] My Name Havayah I was not known to them.” See what is written about this in Parshas Vaera, on this verse, at the end of the discourse beginning “And Elokim spoke,” etc., [on] “And I appeared”: that the apprehension of the Patriarchs was of the level of the Name Havayah once it has already been drawn down into the level of Elokim,
By His Name Havayah, however, He was not known to them. As the Alter Rebbe explains in Torah Ohr, Vaera, the Patriarchs grasped Havayah only as it is already drawn down and clothed in Elokim, the Name of G-d as concealed within nature.


אבל ושמי הוי׳ דהיינו קודם שמתלבש בשם אלקים לא נודעתי להם רק משם היה השגת משה כו׳.
but “My Name Havayah,” that is, before it is enclothed in the Name Elokim, “I was not known to them”; only from there was the apprehension of Moshe, etc.
Havayah as it is before it is clothed in Elokim was not known to them. Only Moshe’s apprehension came from that level.


ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר פ׳ וארא דכ״ג ע״א ע״ש היטב ובזח״א [ובזהר חלק א] פ׳ וירא (דצ״ח ע״א).
And see the commentary of the Ramaz on the Zohar, Parshas Vaera, folio 23a; study it well there; and the Zohar, Part I, Parshas Vayera (folio 98a).
For more on this he refers to the Ramaz’s commentary on the Zohar at the beginning of Vaera, and to the Zohar in Vayera.


ועל כן באברהם המלאך קורא והדבור מדבר שהמלאך יוכל להיות שליח להביא המשכת השפע בתחלה שזהו ענין הקריאה שעי״ז יוכל לעלות ולקבל הדבור
Therefore, with Avraham, “the angel calls and the [Divine] speech speaks”: the angel can be an agent to bring the drawing down of the flow first, which is the “calling,” through which he could ascend and receive the speech.
This explains why an angel called Avraham first. An angel could serve as the agent of the first drawing down, the “calling,” which raised Avraham so that he could then receive G-d’s speech.


והיינו לפי שהדבור נמשך מבחי׳ התלבשות בשם אלקים ממש ולכך המלאכים שנקראים ג״כ אלקים בפסוק כמ״ש כי ה׳ אלקיכם הוא אלהי האלקים ופי׳ בפרדס בעה״כ [בערכי הכינויים] דר״ל [דרוצה לומר] שהוא אלקי המלאכים.120
That is because the speech was drawn from the level of enclothement in the actual Name Elokim. Therefore the angels, who are also called elokim in Scripture, as it is written, “For G-d your G-d, He is the G-d of the elokim,” and Pardes explains in Erchei HaKinuyim that this means that He is the G-d of the angels,
An angel could do this because the speech to Avraham came through the Name Elokim, and angels too are called elokim. Scripture calls G-d “the G-d of the elokim,” which Pardes explains as “the G-d of the angels.”




18וגם נקראים המלאכים בני אלקים.121 על כן המלאך הוא בר שליחות מהדבור המדבר. ברם הכא במשה שהנבואה והדבור נמשך משם הוי׳ ממש קודם שמתלבש בשם אלקים וגם שמקור המשכה זו הוא מבחי׳ הענן דישת חשך סתרו.
and the angels are also called “sons of Elokim”: therefore the angel is fit to be an agent of the speech that speaks. “But here,” with Moshe, whose prophecy and [Divine] speech were drawn from the Name Havayah itself, before it is enclothed in the Name Elokim, and the source of this drawing down is also the level of the cloud of “He made darkness His hiding place,”
Angels are also called “sons of Elokim,” so an angel is fit to be the agent of speech that comes through Elokim. With Moshe, however, the prophecy came from Havayah itself, before it is clothed in Elokim, and its source was the cloud of “He made darkness His hiding place.”


ע״כ גם הקריאה והמשכה שמתחלה מבחי׳ זו לא יוכל להיות ע״י מלאך שהוא נברא יש מאין.
therefore the calling too, the drawing down that comes first from this level, could not be through an angel, who is a created being, brought into existence from nothing.
Therefore even the first step, the calling, could not come through an angel. An angel is a created being, brought into existence from nothing, and by the rule of agency it bears no relation to so high a source.


אלא אני הוא הקורא ואני הוא המדבר.122 פי׳ כמ״ש אני ראשון ואני אחרון123 וע״ז נאמר לע״ל [לעתיד לבוא] ראו עתה כי אני אני הוא.124
Rather, “I am the One who calls, and I am the One who speaks.” The meaning is as it is written, “I am first and I am last,” and of this it is said of the Time to Come, “See now that I, I am He.”
So G-d says, “I am the One who calls, and I am the One who speaks,” as in the verse “I am first and I am last.” Of the Future it is said, “See now that I, I am He,” with “I” said twice.


ופי׳ בזהר פ׳ לך לך (דפ״ז [דפרק ז׳] ע״ב) לאחזאה דלא הוה פרודא בין עילא ותתא125 כו׳
The Zohar, Parshas Lech Lecha (folio 87b), explains [it]: “to show that there is no separation between above and below,” etc.
The Zohar explains the doubled “I” as showing that there is no separation between above and below: the same G-d is present in both.


והיינו כי אני אחרון זהו מדת מלכותו ית׳ סופא דכל דרגין המתלבשת בבי״ע ומשם יפרד126 שמהוה היש ודבר נפרד.
That is: “I am last” is the attribute of His Malchus (sovereignty), may He be blessed, “the end of all levels,” which is enclothed in [the Worlds of] Beriah, Yetzirah and Asiyah, “and from there it divides,” for it brings into being the yesh (created existence), something separate.
“I am last” is Malchus, “the end of all levels,” which is clothed in the three lower worlds and is the source of separate created existence, as the verse says of the river that goes out of Eden, “and from there it divides.”


אבל אני ראשון הוא בחי׳ אין והחכמה מאין תמצא127 שהחכמה היא בחי׳ ביטול ולעתיד יהיה הגילוי למטה
But “I am first” is the level of ayin (nothingness), “and Chochmah (wisdom) is found from ayin,” for Chochmah is the level of self-nullification (bittul). In the Time to Come the revelation will be below
“I am first” is ayin, “nothing”: the verse “and wisdom, where (me’ayin) is it found?” is read as “wisdom is found from ayin,” for Chochmah is self-nullification before G-d. In the Future the revelation below will be as it is above.


כמו למעלה וזהו ראו עתה כי אני אני הוא שלע״ל [שלעתיד לבוא] יהיה גילוי זה גם בראיה שלנו כמ״ש עין בעין יראו128 כו׳.
as it is above. This is “See now that I, I am He”: in the Time to Come this revelation will be in our own sight as well, as it is written, “For eye to eye they shall see,” etc.
That is “See now that I, I am He”: then we will see it with our own eyes, as Isaiah says, “for eye to eye they shall see.”




19ועמ״ש מזה ע״פ נאוו לחייך בתורים.129130 אך במשה שנאמר וירא ראשית לו131 שהוא בחי׳ חכמה עילאה שנק׳ ראשית שנמשכת מבחי׳ אין אני ראשון ע״כ ע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] אני הוא הקורא ואני הוא המדבר132 כו׳
And see what is written about this on the verse “Your cheeks are comely with rows.” But with Moshe, of whom it is said, “And he saw the first portion (reishis) for himself,” which is the level of the higher Chochmah (wisdom), called reishis (“first”), drawn from the level of ayin, “I am first,” therefore of this our Sages, of blessed memory, said, “I am the One who calls, and I am the One who speaks,” etc.
After another reference to the discourse on “Your cheeks are comely with rows,” the Alter Rebbe turns to Moshe. The verse “He saw the first portion (reishis) for himself” ties Moshe to reishis, the higher Chochmah, drawn from ayin, “I am first”; therefore the Sages could say of him, “I am the One who calls and I am the One who speaks.”


פי׳ אני הוא הקורא היינו מדת מלכותו ית׳ שנק׳ אני אחרון והוא ענין אני והו הושיעה נא.133
The meaning: “I am the One who calls” is the attribute of His Malchus (sovereignty), may He be blessed, which is called “I am last,” and this is [the meaning of] “Ani vaho, please save.”
“I am the One who calls” is Malchus, “I am last.” This is the meaning of the Hoshanos prayer “Ani vaho, please save,” where ani, “I,” is Malchus.


ואני הוא המדבר היינו בחי׳ והחכמה מאין תמצא שבחכמה134 עילאה מלובש אור א״ס ב״ה ממש כמ״ש הוי׳ בחכמה.
And “I am the One who speaks” is the level of “and Chochmah is found from ayin,” for in the higher Chochmah the Infinite Light (Or Ein Sof), blessed be He, is truly enclothed, as it is written, “Havayah with Chochmah.”
“I am the One who speaks” is Chochmah, “found from ayin,” for the Infinite Light itself is clothed in the higher Chochmah, as in “Havayah with Chochmah founded the earth.”


וגילוי זה הוא נקרא אני ראשון כו׳. ומ״ש בזהר פ׳ וירא (דק״ב סע״ב [סוף עמוד ב]) דויקרא אל משה הוא מלאך הברית.135
This revelation is called “I am first,” etc. As for what is said in the Zohar, Parshas Vayera (end of folio 102b), that “And He called to Moshe” is the Angel of the Covenant,
This revelation of Chochmah is “I am first.” Now the Alter Rebbe answers the second question, from the Zohar that says the caller in “And He called to Moshe” was the Angel of the Covenant.


הענין הוא כי המל׳ עצמה הנק׳ מלך לפעמים נקראת מלאך כמ״ש בזוהר פ׳ בלק דקפ״ז א׳ כד איהי שליחא מלעילא וקבילת זהרא136 כו׳ והיינו
the explanation is that Malchus itself, which is called “king” (melech), is sometimes called “angel” (malach), as is said in the Zohar, Parshas Balak, folio 187a: “when she is an emissary from above and receives radiance,” etc. That is,
Malchus itself, called melech, “king,” is sometimes called malach, “angel.” The Zohar in Balak says that it is called an angel when it is an emissary from above and receives radiance from the mirror above.


כמו שהמלאך הנברא כשהוא שליח מלמעלה הוא אז בבחי׳ גבוה יותר מכשאינו שליח כמבואר למעלה כך עד״ז בבחי׳ מל׳ הגם דאיהי וגרמוהי חד מ״מ כד איהי שליחא מלעילא כו׳
just as the created angel, when he is an emissary from above, is then at a higher level than when he is not an emissary, as explained above, so too, in the same way, with the level of Malchus: although “she and her vessels are one” (ihi vegarmohi chad), nevertheless “when she is an emissary from above,” etc.,
A created angel is on a higher level when it is on a mission from above, as explained earlier, and the same is true of Malchus. Although Malchus is one with her vessels, she is raised higher still when she is “an emissary from above.”


הוא בבחי׳ גבוה יותר וכדפירש הרמ״ז [הרב משה זכות] בפ׳ בלק שם ועד״ז הוא ענין אלף זעירא דויקרא שהוא הארה והמשכה שמבחי׳ כי שכן עליו הענן דישת חשך סתרו137 ונק׳ מלאך מלך אלף כו׳.
she is at a higher level, as the Ramaz explains in Parshas Balak there. In the same way is the small alef of Vayikra: it is an illumination and drawing down from the level of “because the cloud rested upon it,” of “He made darkness His hiding place,” and it is called malach (angel): melech (king) [and] alef, etc.
So the Angel of the Covenant is Malchus as an emissary from above, not a created angel, and this fits with the Midrash. The small alef of Vayikra is this same light, drawn from the cloud of “He made darkness His hiding place,” and the word malach (מלאך) is melech (מלך) with an alef.


ועיין בזהר ס״פ וירא (דק״כ ע״ב) ע״פ ומלאך פניו הושיעם138139 ועיין בזהר פ׳ ויחי (דרמ״ו ע״ב) ע״פ נפתלי אילה שלוחה140141 וע׳ בפרדס בעה״כ [בערכי הכינויים] ערך מלאך:
And see the Zohar, at the end of Parshas Vayera (folio 120b), on the verse “and the angel of His presence saved them”; and see the Zohar, Parshas Vayechi (folio 246b), on the verse “Naftali is a hind let loose”; and see Pardes, in Erchei HaKinuyim, the entry malach (angel).
Further references: the Zohar on “the angel of His presence saved them” (Isaiah 63:9), the Zohar on “Naftali is a hind let loose” (Genesis 49:21), and the entry malach in Pardes Rimonim.




Section 4 · ¶20–25
Torah study: from shade to light
20ד והנה התורה היא נצחית142 ושייך בחינות אלו גם עכשיו. כי הנה בעסק התורה כתיב ואשים דברי בפיך143 ובצל ידי כסיתיך צל
4. Now, the Torah is eternal, and these levels apply now as well. For of the study of Torah it is written, “And I have put My words in your mouth, and in the shadow of My hand I have covered you.” “Shadow”
Section 4 applies all this to every generation, since the Torah is eternal. Of Torah study G-d says, “I have put My words in your mouth, and in the shadow of My hand I have covered you”: the words of Torah bring a “shadow.”


היינו בחי׳ מקיף עליון וכנודע מענין סוכות צלא דמהימנותא144 שהוא המשכת מקיפים עליונים וסוכה שחמתה מרובה145 מצלתה פסולה
is the level of a supernal encompassing light (makif), as is known concerning Sukkos, “the shade of faith,” which is the drawing down of supernal makifim; and “a sukkah whose sunlight is more than its shade is invalid,”
A “shadow” is a supernal makif, an encompassing light that surrounds a person rather than entering him. So the Zohar calls the sukkah “the shade of faith,” and the Mishnah rules that a sukkah with more sunlight than shade is invalid.


כי זהו כענין המשכה מבחי׳ ישת חשך סתרו שאינו נמשך רק בבחי׳ צל ומקיף ולא בבחי׳ אור וגילוי וזהו ענני כבוד כענין
for this is like the drawing down from the level of “He made darkness His hiding place,” which is drawn down only as shade and makif, and not as light and revelation. This is [the meaning of] the Clouds of Glory, like
This shade is like the cloud of “He made darkness His hiding place”: it comes only as shade and makif, not as open light. The Clouds of Glory in the desert were of this kind, like the cloud that rested on the Tent of Meeting.


כי שכן עליו הענן146 אלא שכוכבים נראים מתוכה שהארת המקיף נמשך בפנימיות וכענין א׳ זעירא כו׳ ועד״ז בעסק התורה נאמר ג״כ ובצל ידי כסיתיך
“because the cloud rested upon it.” But “the stars are seen through it”: the illumination of the makif is drawn inward, like the small alef, etc. In the same way, of the study of Torah it is also said, “and in the shadow of My hand I have covered you,”
Yet the stars should be visible through the roof of the sukkah: something of the makif’s light does shine inward, like the small alef. Torah study is likewise described as “the shadow of My hand.”


כי הוא מבחי׳ מקיף כמ״ש במ״א בד״ה ביום השמיני עצרת147148 שהענין לפי שמהבל הדבור נעשה מקיף לנשמה כו׳ ע״ש ובד״ה וארשתיך לי149150 שזהו ענין את ה׳ האמרת היום151 כו׳.152
for it is from the level of makif, as is explained elsewhere, in the discourse beginning “On the eighth day, a solemn assembly”: the point is that from the breath of speech a makif is made for the soul, etc.; see there. And in the discourse beginning “And I will betroth you to Me,” that this is [the meaning of] “You have affirmed G-d today,” etc.
Torah is a makif because, as the Alter Rebbe explains in a discourse for Shemini Atzeres, the breath of the spoken words of Torah becomes an encompassing light for the soul. He also refers to his discourse “And I will betroth you to Me,” on “You have affirmed G-d today.”




21ועיין מזה בד״ה וידבר דבמדבר סיני באהל מועד.153 אך ע״י השגת ועיון התורה שמשיג ג״כ וקולט ההלכה במוחו ותבונתו על זה נאמר מגלה עמוקות מני חשך.154
And see about this in the discourse beginning “And He spoke … in the Wilderness of Sinai, in the Tent of Meeting.” But through the comprehension and study of Torah, in which one also grasps and takes in the halachah with his mind and understanding, of this it is said, “He reveals deep things out of darkness.”
Study brings more than a makif. When a person understands the Torah and grasps a halachah with his mind, the verse “He reveals deep things out of darkness” applies. The Alter Rebbe refers to his discourse on “in the Wilderness of Sinai, in the Tent of Meeting” (Likkutei Torah, Bamidbar).


דהיינו שממשיך מבחי׳ המקיף דישת חשך סתרו שהוא חשך והעלם להיות נמשך בבחי׳ אור וגילוי וע״ז נאמר ותורה אור.155
That is, he draws from the level of the makif of “He made darkness His hiding place,” which is darkness and concealment, so that it is drawn down as light and revelation. Of this it is said, “and Torah is light,”
Through understanding, the hidden makif of “He made darkness His hiding place” is drawn down as open light. That is why the Torah is called light: “and Torah is light.”


להיות אור א״ס ב״ה שורה למטה כמו למעלה כמ״ש אני ראשון ואני אחרון156 כו׳ כמ״ש כ״ז [כל זה] בד״ה המגביהי לשבת157158 כו׳ ע״ש.
so that the Infinite Light (Or Ein Sof), blessed be He, rests below as above, as it is written, “I am first and I am last,” etc., as all this is explained in the discourse beginning “Who is enthroned on high,” etc.; see there.
The Infinite Light then rests below as it does above, as in “I am first and I am last.” The Alter Rebbe refers to his discourse “Who is enthroned on high” in Torah Ohr.




22וזהו ענין וידבר ה׳ אליו מאהל מועד159 כו׳ דכתיב ביה באהל מועד כי שכן עליו הענן וכבוד ה׳ מלא כו׳
This is the meaning of “And G-d spoke to him from the Tent of Meeting,” etc., for of the Tent of Meeting it is written, “because the cloud rested upon it, and the glory of G-d filled,” etc.
This is why G-d spoke to Moshe “from the Tent of Meeting”: it was the place where the cloud rested and the glory filled the Mishkan.


וכל בחי׳ אלו הם בעסק התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] משחרב ביהמ״ק [בית המקדש] אין להקב״ה בעולמו אלא ד׳ אמות של הלכה160 א״כ יש בעסק התורה מבחי׳ הנ״ל שהיה שורה במשכן ובהמ״ק [ובית המקדש]
And all these levels are in the study of Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” If so, there is in the study of Torah [something] of the levels mentioned above, which rested in the Mishkan and in the Holy Temple,
All these levels are present in Torah study. The Talmud says that since the Temple was destroyed G-d has in His world only “the four cubits of halachah,” so Torah study holds what once rested in the Mishkan and the Temple.


כי אין כבוד אלא תורה161162 כי אורייתא מחכמה נפקת163164 וזהו כבוד עילאה ל״ב נתיבות חכמה.
for “there is no glory but Torah,” since “the Torah comes forth from Chochmah (wisdom),” and this is the higher glory, the thirty-two paths of Chochmah.
The Mishnah says “there is no glory but Torah,” and the Zohar says that the Torah comes forth from Chochmah. So Torah is the “higher glory,” Chochmah with the thirty-two paths of wisdom of which Sefer Yetzirah speaks.


אך בחכמה זו מלובש אור א״ס ממש מגלה עמוקות מני חשך מבחי׳ ישת חשך סתרו וכדפי׳ הרמ״ז [הרב משה זכות] בפ׳ במדבר דקי״ח הנזכר לעיל בפי׳ הראני נא את כבודך.165
But in this Chochmah the Infinite Light (Or Ein Sof) itself is enclothed, “revealing deep things out of darkness,” from the level of “He made darkness His hiding place,” as the Ramaz explains in Parshas Bamidbar, folio 118, mentioned above, on the meaning of “Show me, please, Your glory.”
The Infinite Light itself is clothed in this Chochmah, and so the Torah “reveals deep things out of darkness.” This is the Ramaz’s explanation, cited in paragraph 4, of Moshe’s request “Show me, please, Your glory.”




23ועמ״ש בפ׳ בשלח בד״ה לסוסתי166167 וזהו וכבוד ה׳ מלא מלא לא כתיב אלא מלא כמבואר למעלה.
And see what is written in Parshas Beshalach, in the discourse beginning “To a mare.” This is [the meaning of] “and the glory of G-d was full (malei)”: it is not written milei [“filled”] but malei [“full”], as explained above.
This is the meaning of the Zohar’s reading of malei, “full,” discussed in paragraph 3. The Alter Rebbe refers to his discourse “To a mare” in Torah Ohr, Beshalach.


ואפשר לומר שזהו בחי׳ גבוה יותר מכוכבים נראים מתוכה דסוכה שהוא רק כוכבים וניצוצים לבד מהמקיף
It may be said that this is a higher level than “the stars seen through” the sukkah, which are only stars and sparks of the makif alone;
He suggests that the Torah is higher than the sukkah. Through the sukkah’s roof only stars show: mere sparks of the encompassing light.


אבל בתורה שהיא בחי׳ ותורה אור168 ממש היינו שמעצמיות המקיף מאיר הארה גדולה ועצומה בבחי׳ פנימית.169
but in the Torah, which is truly the level of “and Torah is light,” from the very essence of the makif there shines a great and mighty illumination, in an inward way.
In the Torah, which is truly “light,” a great and powerful illumination shines inward from the very essence of the makif.




24ועיין מ״ש במ״א גבי קי״ס [קריעת ים סוף] דכתיב ויהי הענן והחשך ויאר170 שהענן דישת חשך סתרו בעצמו ממש נמשך בבחי׳ אור וגילוי. ועד״ז י״ל [יש לומר] בענין בענין פי׳ מגלה עמוקות מני חשך דגבי תורה.
And see what is written elsewhere concerning the Splitting of the Sea of Reeds, where it is written, “And there was the cloud and the darkness, and it gave light”: the cloud of “He made darkness His hiding place,” itself, was drawn down as light and revelation. Along these lines one may explain the meaning of “He reveals deep things out of darkness,” said of the Torah.
A parallel is the Splitting of the Sea, where “there was the cloud and the darkness, and it gave light”: the cloud of “darkness” itself became light. In the same way the Torah “reveals deep things out of darkness.”




25וכעין זה מצינו בשמיני עצרת שהוא שמחת תורה שהמקיפים דסוכות נמשכים בבחי׳ פנימית וכמ״ש במ״א ע״פ בצלו חמדתי171 וישבתי ופריו מתוק לחכי.
Something like this we find on Shemini Atzeres, which is Simchas Torah: the makifim of Sukkos are drawn inward, as is explained elsewhere on the verse “In his shade I delighted and sat, and his fruit was sweet to my palate,”
Something similar happens on Shemini Atzeres, which is Simchas Torah: the encompassing lights of Sukkos are drawn inward. The Alter Rebbe refers to his explanation of “In his shade I delighted and sat, and his fruit was sweet to my palate.”


שזהו ענין סוכות ושמע״צ [ושמיני עצרת]. ובזהר פ׳ לך לך דפ״ה ע״ב פי׳ פסוק זה על עסק התורה בצלו דא קב״ה [קודשא בריך הוא]172 כו׳
that this is [the meaning of] Sukkos and Shemini Atzeres. And the Zohar, Parshas Lech Lecha, folio 85b, explains this verse as speaking of the study of Torah: “‘In his shade’: this is the Holy One, blessed be He,” etc.;
The “shade” is Sukkos and the “fruit” is Shemini Atzeres. The Zohar reads the verse as speaking of Torah study: “In his shade” is the Holy One, blessed be He.


ופריו מתוקלחכי אלין מלין דאורייתא דכתיב בהו ומתוקים מדבש173 כו׳ והיינו שהפרי היא המשכה בבחי׳ פנימית שנמשך מבחי׳ הצל והמקיף (ועיין בזהר פ׳ נח דע״ב סע״ב [סוף עמוד ב]):
“‘and his fruit was sweet to my palate’: these are the words of Torah, of which it is written, ‘and sweeter than honey,’” etc. That is, the fruit is a drawing down in an inward way, drawn from the level of the shade and the makif. (And see the Zohar, Parshas Noach, end of folio 72b.)
And “his fruit” is the words of Torah, “sweeter than honey.” The fruit is the inward drawing down that comes from the shade, the makif.




Section 5 · ¶26–29
The Moshe in every person
26והנה אתפשטותא דמשה בכל דרא174175 היא בחי׳ הביטול שיש בכל אדם שהוא מבחי׳ משה ונחנו מ״ה [מה]176 כו׳ כמ״ש במ״א סד״ה משה ידבר.177178
Now, “the extension of Moshe in every generation” is the level of self-nullification (bittul) that is in every person, which is from the level of Moshe: “and what (mah) are we,” etc., as is explained elsewhere, at the end of the discourse beginning “Moshe would speak.”
The Tikkunei Zohar speaks of “the extension of Moshe in every generation.” In every Jew this is his capacity for bittul, self-nullification, the quality Moshe expressed when he said, “and what are we?”


שעיקר עסק התורה צ״ל בבחי׳ ביטול ומשה הוא בחי׳ דעת179 שהוא הממשיך בחי׳ יחוד אור א״ס ב״ה למטה שיהא שורה ומתגלה בנפש האדם שיהא בבחי׳ אהל מועד מלשון ונועדתי לך180 שמה כו׳
For the essence of Torah study must be in the way of bittul. And Moshe is the level of Daas (knowledge), which draws down the level of the unity of the Infinite Light (Or Ein Sof), blessed be He, below, so that it rests and is revealed in the soul of a person, so that he is in the state of a “Tent of Meeting” (ohel mo’ed), from the expression “and I will meet (venoadti) with you there,” etc.,
Torah study must rest on bittul. Moshe is Daas, the faculty that draws the unity of the Infinite Light down into a person’s soul, so that the person becomes a “Tent of Meeting,” from “I will meet (venoadti) with you there.”


אותיות ונודעתי דהיינו לידע את ה׳ שהוא חיי החיים ואין עוד מלבדו181 ע״ד מ״ש ראו עתה כי אני אני הוא.182
which has the letters of venodati (“I will be known”): that is, to know G-d, who is the Life of all life, and there is nothing else besides Him, in the manner of what is written, “See now that I, I am He.”
The word venoadti has the same letters as venodati, “I will be known”: in this “tent” the soul comes to know G-d, the Life of all life, besides whom there is nothing, in the spirit of “See now that I, I am He.”


דהגם שמקרא זה נאמר על לעתיד כנ״ל מ״מ כח זה יש בכל נפש מישראל ביניקתה מנשמת183 משרע״ה [משה רבינו עליו השלום] לקשר מחשבתו בה׳ בקשר אמיץ וחזק כמו שהיא מקושרת בדבר גשמי שרואה לעיני בשר כו׳.
For although this verse was said of the Time to Come, as mentioned above, nevertheless this power is in every soul of Israel, through its drawing [nurture] from the soul of Moshe our teacher, peace be upon him: to bind his thought to G-d with a strong and firm bond, as it is bound to a physical thing that he sees with eyes of flesh, etc.
That verse speaks of the Future, yet every Jewish soul already has this power through its bond with the soul of Moshe, as the Tanya explains in chapter 42: to bind its thought to G-d as firmly as to something seen with physical eyes.




27והנה עד״ז יובן ג״כ פי׳ לבוא אל אהל מועד היינו כי צריך להיות על דרך בא לכאן ותלמודו בידו184 כי הרי התורה שלפנינו נתלבשה בגשמיות.
Now, along these lines we will also understand the meaning of “to come into the Tent of Meeting”: it must be in the manner of “he who comes here with his learning in his hand,” for the Torah before us is enclothed in physicality.
“To come into the Tent of Meeting” applies to every person as well. One must come “with his learning in his hand,” as the Talmud says of those who come to the World to Come, because the Torah we study is clothed in physical matters.


וכמ״ש ואנכי תרגלתי לאפרים185 פי׳ בחי׳ אנכי מי שאנכי186 תרגלתי והשפלתי בבחי׳ רגל הם כל ענינים גשמיים שבתורה שבע״פ [שבעל פה] כו׳
As it is written, “And I (Anochi) taught Ephraim to walk (tirgalti),” meaning: the level of Anochi, “Who I am,” I made to walk and lowered to the level of a foot (regel); these are all the physical matters in the Oral Torah, etc.;
So the verse says, “I (Anochi) taught Ephraim to walk”: G-d’s very self, Anochi, lowered itself to the level of a “foot,” the physical subjects of the Oral Torah.


וצ״ל קחם על זרועותיו בחי׳ אהבה ויראה כו׳ וזהו בחי׳ בא לכאן שהוא השתפכות הנפש למקורה ושרשה וכמ״ש בד״ה
and there must be “taking them upon His arms,” the level of love and awe, etc. This is the level of “coming here,” which is the outpouring of the soul to its source and root, as is explained in the discourse beginning
There must also be “taking them upon His arms”: love and awe, the two arms. This is “coming here,” the soul pouring itself out toward its source, as the Alter Rebbe explains in his discourse “When you come into the land” (Likkutei Torah, Behar).


כי תבאו אל הארץ187188 בפ׳ בהר ועמ״ש בד״ה יונתי189 בענין קומי לך190 כדי שתהיה רעיתי כו׳ ע״ש.
“When you come into the land,” in Parshas Behar. And see what is written in the discourse beginning “My dove,” concerning “Arise (kumi lach),” in order that she be “My beloved,” etc.; see there.
He also refers to his discourse “My dove,” on “Arise, go forth” (kumi lach), so that the soul may be “My beloved.”




28והנה במשה ממש הפי׳ ולא יכול משה לבוא191 כו׳ מבואר למעלה דהיינו מפני שהענן היה מבחי׳ ישת חשך סתרו כנ״ל.
Now, with Moshe himself, the meaning of “And Moshe could not come,” etc., was explained above: it was because the cloud was from the level of “He made darkness His hiding place,” as mentioned above.
For Moshe himself, “could not come” meant that the cloud came from the unreachable level of “He made darkness His hiding place.”


אך בבחי׳ אתפשטותא דמשה שבכל אדם דהיינו הדעת שבנפש אלקית הפי׳ כפשוטו שלא יכול לבא ולהתגלות באדם בחי׳ דעת זה מחמת הסתר נה״ב [נפש הבהמית].
But in the level of “the extension of Moshe” that is in every person, that is, the Daas (knowledge) in the G-dly soul, the meaning is as it plainly reads: this level of Daas cannot come and be revealed in the person because of the concealment of the animal soul.
For the “Moshe” in every person, the Daas of the G-dly soul, the words mean just what they say: this Daas cannot come and be revealed in the person, because the animal soul conceals it.




29וכדי שיבא ויתגלה בחי׳ משה שבכל אדם להיות בחי׳ בא לכאן צריך לזה המשכת אתעדל״ע [אתערותא דלעילא] מלמעלה והיינו ע״י המצות שעי״ז נאמר קחם על זרועותיו192
In order that the level of Moshe that is in every person come and be revealed, to be at the level of “coming here,” this requires the drawing down of an arousal from above, and this is through the mitzvos, through which it is said, “taking them upon His arms,”
For the inner Moshe to come and be revealed, an arousal from above is needed, and it comes through the mitzvos. Through them G-d “takes them upon His arms.”


כי צדקה תרומם193 וכמ״ש ע״פ ועתה יגדל נא194 כח אד׳195 שע״י קיום המצות נמשך כח עליון ומקיפים עליונים להעלות הנפש ולקשרה בה׳.
for “charity uplifts,” as is explained on the verse “And now, let the power of Ado-nai be great, please”: through fulfilling the mitzvos a supernal power and supernal makifim are drawn down to raise up the soul and bind it to G-d.
As the verse says, “charity uplifts.” The Alter Rebbe refers to his discourse on “And now, let the power of Ado-nai be great”: keeping the mitzvos draws down a supernal power and encompassing lights that lift the soul and bind it to G-d.




Section 6 · ¶30–36
The mitzvos call, the Torah speaks
30וזהו ענין ויקרא אל משה.196 אני הוא הקורא197 שהמצות נק׳ מצות המלך ואיתא במדרש תנחומא פ׳ ויגש198 היו מכבדין את המצות שהן שלוחי ושלוחו של אדם כמותו199
This is the meaning of “And He called to Moshe”: “I am the One who calls.” For the mitzvos are called “the commands of the King,” and it is stated in Midrash Tanchuma, Parshas Vayigash: “Honor the mitzvos, for they are My agents,” and “a person’s agent is like himself.”
Now the calling of Moshe is applied to every person. “I am the One who calls” refers to the mitzvos, which are called “the commands of the King”; the Midrash Tanchuma says in G-d’s name, “Honor the mitzvos, for they are My agents,” and since a person’s agent is like himself, honoring them is honoring Him.


והענין כמ״ש במ״א ע״פ וזכרתם את כל מצות200 הוי׳ ועשיתם אותם. כי הנה מצוה הוא מ״צ בא״ת ב״ש י״ה.
The explanation is as is written elsewhere on the verse “And you shall remember all the commandments of Havayah and do them.” For [the word] mitzvah is mem-tzaddi, which in At-bash is yud-hei.
The Alter Rebbe refers to his explanation of “And you shall remember all the commandments of Havayah and do them.” The first two letters of mitzvah (מצוה), mem and tzaddi, become yud and hei in At-bash, the cipher that exchanges the first letter of the alphabet with the last, the second with the second-to-last and so on; with the remaining vav and hei, the word spells the Name Havayah.




31והרי א״כ מצוה היא שם הוי׳ והיינו שנקראו המצות רמ״ח אברים דמלכא שהיא בחי׳ כלי לאור א״ס ממש. ולפעמים נקראו מצות המלך כי מצות מלך היא בחי׳ ציווי המלך שהוא מל׳ דאצילות.
So, then, mitzvah is the Name Havayah. That is why the mitzvos are called “the 248 limbs of the King,” which is the level of a vessel for the Infinite Light (Or Ein Sof) itself. And sometimes they are called “the commands of the King,” for “the command of a king” is the level of the King’s commanding, which is Malchus (sovereignty) of the World of Atzilus (Emanation).
Since mitzvah contains the Name Havayah, the mitzvos are called “the 248 limbs of the King”: as the limbs are vessels for the soul, the mitzvos are vessels for the Infinite Light itself. They are also called “the commands of the King,” and this is Malchus of Atzilus, the level of G-d’s sovereignty that issues commands.




32והענין כי המצות כמו שנמשכו למטה הוא בחי׳ מצות המלך אך שרשן למעלה הוא בחי׳ אברים דמלכא.
The explanation is that the mitzvos, as they are drawn down below, are the level of “the commands of the King,” but their root above is the level of “limbs of the King.”
The mitzvos as they come down to us are “commands of the King,” but their root above is the “limbs of the King.”


והיינו ע״י אתעדל״ת [אתערותא דלתתא] של האדם ממשיך להיות המצוה אברין דמלכא כו׳. וזהו שבתחלה נק׳ המצות שלוחי ה׳.
That is, through a person’s arousal from below he draws [it] down, so that the mitzvah becomes “limbs of the King,” etc. And this is why at first the mitzvos are called “agents of G-d,”
When a person does a mitzvah, his arousal from below draws it down so that it becomes a “limb of the King,” a vessel for the Infinite Light. Before that, at first, the mitzvos are called G-d’s “agents.”




33והיינו כמו שהן תחלה בבחי׳ מל׳ וזהו ענין והנה סולם מוצב201 כו׳ ומלאכי אל קים עולים כו׳
that is, as they are at first, at the level of Malchus (sovereignty). This is [the meaning of] “And behold, a ladder set up,” etc., “and the angels of Elokim were ascending,” etc.
At first the mitzvos are at the level of Malchus. This is Yaakov’s dream of a ladder set on the earth, with “angels of Elokim” going up on it.


פי׳ מלאכי אלקים הם המצות שהן מתעלים למעלה ע״י הסולם היא בחי׳ תפלה כמ״ש במ״א גבי ענין יוהכ״פ [יום הכפורים]. אך מ״מ גם אז אינן שלוחים כמלאכים.
The meaning: “the angels of Elokim” are the mitzvos, which ascend on high by means of the ladder, which is the level of prayer, as is explained elsewhere concerning Yom Kippur. Nevertheless, even then they are not agents like the angels,
The “angels of Elokim” are the mitzvos, which rise on the ladder of prayer, as the Alter Rebbe explains elsewhere in connection with Yom Kippur. Yet even then they are not agents like the created angels.


שהמלאך הוא בחי׳ נברא יש מאין. אלא על דרך אני הוא הקורא.202 אני ממש. והיינו המשכת הכח בנפש שעי״ז תרומם הנפש להיות בבחי׳ בא לכאן.
for an angel is the level of a created being, brought into existence from nothing. Rather, it is in the manner of “I am the One who calls”: “I” Myself. That is, it is the drawing of power into the soul, through which the soul is uplifted to be at the level of “coming here.”
An angel is a created being, brought into existence from nothing. In the mitzvos, rather, it is “I am the One who calls,” G-d Himself: He draws a power into the soul that lifts it, so that it can “come here,” into the Tent of Meeting.




34וזהו ואני תפלה203 והנה זו היא ג״כ הכנה להיות אח״כ בעסק התורה בחי׳ ואשים דברי בפיך ובצל ידי204 כו׳
This is [the meaning of] “And I am prayer.” And this is also a preparation, so that afterwards, in the study of Torah, there will be the level of “And I have put My words in your mouth, and in the shadow of My hand,” etc.,
This is what King David meant by “And I am prayer.” Prayer, lifted by the mitzvos, prepares a person for Torah study, where “I have put My words in your mouth, and in the shadow of My hand I have covered you.”


וכמאמר קדשנו במצותיך205 תחלה ואח״כ ותן חלקנו בתורתך וכמ״ש מזה בד״ה וידבר אלקים כו׳ אנכי כו׳ ע״ש.
as in the saying [of the prayer]: first “Sanctify us with Your mitzvos,” and afterwards “and grant our portion in Your Torah.” As is explained about this in the discourse beginning “And G-d spoke,” etc., “I (Anochi),” etc.; see there.
The words of the prayer say the same: first “Sanctify us with Your mitzvos,” and afterwards “grant our portion in Your Torah.” The Alter Rebbe refers to his discourse on the Ten Commandments, “And G-d spoke … I (Anochi).”




35וזהו ענין וידבר ה׳ אליו מאהל מועד206 ועמ״ש מכ״ז [מכל זה] בפ׳ במדבר ע״פ במדבר סיני באהל מועד207208 דפי׳ אהל מועד מלשון ונועדתי209 כו׳ על דרך מ״ש ראו עתה כי אני אני הוא210 כו׳ וכנז״ל [וכנזכר לעיל].
This is the meaning of “And G-d spoke to him from the Tent of Meeting.” See what is written about all this in Parshas Bamidbar, on the verse “in the Wilderness of Sinai, in the Tent of Meeting”: that the meaning of “Tent of Meeting” (ohel mo’ed) is from the expression “and I will meet (venoadti),” etc., in the manner of what is written, “See now that I, I am He,” etc., as mentioned above.
This is “And G-d spoke to him from the Tent of Meeting.” As the Alter Rebbe explains in Likkutei Torah, Bamidbar, mo’ed (meeting) is from venoadti, which has the letters of venodati, “I will be known,” so the inner Tent of Meeting is the soul’s knowledge of G-d, as in “See now that I, I am He.”




36והמשכה זו הוא ע״י עסק התורה וכמ״ש סד״ה המגביהי לשבת211 המשפילי לראות בשמים ובארץ212 תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] שאז הוא לראות בחי׳ ראייה והתגלות.
This drawing down is through the study of Torah, as is explained at the end of the discourse beginning “Who is enthroned on high, who lowers [Himself] to look in heaven and on earth”: [heaven and earth are] the Written Torah and the Oral Torah, for then it is “to look,” the level of sight and revelation.
This revelation comes through Torah study, as explained at the end of the discourse “Who is enthroned on high, who lowers Himself to look in heaven and on earth”: heaven and earth are the Written and the Oral Torah, through which G-d “looks,” that is, is seen and revealed.


והיינו ע״י בחי׳ אני הוא הקורא ואני הוא המדבר213 וזהו אני מדבר בצדקה214 פי׳ ע״י צדקה וגמ״ח [וגמילות חסדים] שהאדם עושה נמשך להיות בעסק תורתו בחי׳ אני מדבר
That is, through the level of “I am the One who calls and I am the One who speaks.” And this is “I speak with charity (tzedakah)”: through the charity and acts of kindness (gemilus chassadim) that a person does, there is drawn into his Torah study the level of “I speak,”
It comes through both “I am the One who calls” and “I am the One who speaks.” So the verse says, “I speak with charity”: the charity and kindness a person does draw G-d’s own speech, “I speak,” into his Torah study.


והיינו כמ״ש ודברי אשר שמתי בפיך215 כו׳ וכתיב בכל המקום אשר אזכיר216 את שמי כו׳ וכמ״ש במ״א ע״פ ששים המה מלכות217 כו׳:
as it is written, “and My words that I have put in your mouth,” etc., and it is written, “In every place where I cause My Name to be mentioned,” etc. And as is explained elsewhere on the verse “There are sixty queens,” etc.
That is the meaning of “My words that I have put in your mouth,” and of “In every place where I cause My Name to be mentioned, I will come to you and bless you.” The Alter Rebbe closes with a reference to his discourse on “There are sixty queens.”



In one’s avodah
Every person has the “Moshe” within him, his bittul and Daas, but the animal soul keeps it from “coming into the Tent of Meeting.” The way in, as the maamar draws it, is first the mitzvos, especially charity, through which G-d Himself calls and draws a supernal power that lifts the soul; then prayer, the ladder on which the mitzvos rise; and then Torah study, learned with understanding, so that its encompassing light becomes revealed and G-d’s own speech, “I am the One who speaks,” enters one’s learning.
Questions for discussion
	Why could an angel call Avraham but not Moshe? What does the rule of agency, “a person’s agent is like himself,” add to the answer?
	How does the maamar reconcile the Midrash (“I am the One who calls”) with the Zohar (“it was the Angel of the Covenant”)?
	What is the difference between the “shade” that Torah study brings and the light of “He reveals deep things out of darkness”? How does the sukkah illustrate it?
	What is “the extension of Moshe” in every person, and what keeps it hidden?
	Why do the mitzvos and prayer come before Torah study in the order the maamar describes?

Sources and references
Notes
Paragraph 1
1ויקרא אל משה
Another transcript (hanachah) of this same maamar, printed from a manuscript in the Tzemach Tzedek’s own hand.
Kehot’s noteהנחה אחרת במאמרי אדה״ז — פרשיות ע׳ תקה (נדפס שם מגוכי״ק כ״ק אדמו״ר הצ״צ בבוך 1116 הכולל הנחות מהשנים תקע״א-ב ועוד). לכללות מאמר זה ראה במאמרי אדה״א ויקרא-א ע׳ א שמיוסד על מאמר זה. ראה גם סה״מ תקס״ח-ב ע׳ תרסח. ועם הגהות בביאה״ז להצ״צ-א ע׳ קעו. אוה״ת ויקרא ע׳ ריז (ביאור על מאמר זה). וראה גם ד״ה זה דש״פ ויקרא תש״מ. תשמ״ג. תשמ״ז. חלק נתבאר בשיחת ש״פ ויקרא תנש״א.
2ויקרא אל משה
“And He called to Moshe, and G-d spoke to him from the Tent of Meeting, saying.” The whole maamar is an explanation of this first verse of Leviticus.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אלף דויקרא זעירא
The Zohar asks why the alef of Vayikra is small and answers that it shows who called: the One who dwells in the Sanctuary, inviting Moshe as one invites a guest. It contrasts it with the large alef of “Adam, Shes, Enosh.”
Zohar I, 239aזח״א רלט, א
Zohar III, 53bזח״ג נג, ב
Kehot’s noteראה זח״א רלט, א. זח״ג נג, ב. בחיי, פענח רזא, ובעה״ט כאן. אוה״ת ויקרא ע׳ תשכד.
4אדם
“Adam, Shes, Enosh”: the opening words of Chronicles, where “Adam” is written with a large alef.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ובד״ה כתיב . . רבתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתחלתו. וראה מנחת שי שם.
6אדם באל״ף רבתי
The Minchat Shai records that the alef of “Adam” at the start of Chronicles is larger than every other alef in Scripture. The Alter Rebbe contrasts it with the small alef of Vayikra.
Minchat Shai on I Chronicles 1:1:1מנחת שי על דברי הימים א א׳:א׳:א׳
אדם. אל״ף של אדם רבתי מכל אלפין שבמקרא שבו התחיל הקב״ה לברא את הכל ובו גמר את הכל ועיין בס׳ אות אמת סוף מדרש רות וזוהר פרשה מצורע סוף דף נ״ג ובפענח רזא ריש פ׳ בראשית ומסורס הברית הגדול ריש ד״ה:
Minchat Shai (Public Domain)
7ולהבין — והנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
8ויקרא מלאך ה׳ אל אברהם
“And an angel of G-d called to Avraham a second time from heaven,” after the binding of Yitzchak. The Midrash brings it as the example of a calling through an angel.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, טז.
9Kehot’s note points to Genesis 22:15 for these words.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ויקרא אל משה קלא דמלכא ולא ע״י שליחא אחרא
Contrasting Bilam with Moshe, the Zohar says that of Moshe it is written “And He called to Moshe”: the King’s own voice, not through another messenger, from the holy chamber of the Tent of Meeting.
Zohar, Balak 23:288–24:295ספר הזהר, בלק כ״ג:רפ״ח-כ״ד:רצ״ה
So when Balaam, who was rejected of men like a leper, called at the gate of the King, the latter, on hearing, said: The unclean leper shall not enter and defile my palace. It is necessary for me to go and threaten him so that he shall not approach the gate of my son and not defile him. Therefore it says, “G-d came to Balaam”. He said to him: Leper, leper, “thou shalt not go with them, thou shalt not curse the people for he is blessed”. You shall not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11למה לא נאמר ויקרא ה׳ אל משה
Rabbeinu Bachya notes that the verse should have said “And G-d called to Moshe,” and explains that the unnamed “He called” refers back to the glory that filled the Mishkan in the previous verse; therefore the alef of Vayikra is small.
Rabbeinu Bahya, Vayikra 1:1:6רבנו בחיי, ויקרא א׳:א׳:ו׳
ודע כי היה הכתוב ראוי לומר ויקרא ה׳ אל משה וידבר אליו, ומה שאמר ויקרא אל משה סתם להורות כי אע״פ שספר ויקרא הוא ספר בפני עצמו הכל מחובר ודבק עם מה שכתוב למעלה, כי כל התורה כולה בנין אחד וקשר אחד, ומלת ויקרא חוזרת אל הכבוד הנזכר וכבוד ה׳ מלא את המשכן והכבוד הקורא הוא הה״א של בהבראם שהיא זעירא, ולכך האל״ף של ויקרא היא זעירא, וזה מבואר. ומה שאמר מאהל מועד דרשו רבותינו ז״ל בתורת כהנים שהיה הקול נפסק ולא היה יוצא חוץ לאהל, יכול מפני שהקול נמוך, …
Know that actually the Torah should have written ויקרא ה' אל משה ויאמר אליו; the fact that the subject of who was speaking i.e. the L-rd, was not mentioned indicates that although the Book of Leviticus is a Book in its own right, it is an integral part of what came before it; the entire Torah is one continuous document, a single structure. The word ויקרא is simply a reference to the attribute of כבוד which was last mentioned in Exodus 40,35 when the Torah wrote that this attribute filled …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
12ומדוע לא נזכר . . מי הוא הקורא
According to the note, the Rebbe discusses there why the verses “Vayikra el Moshe” and “Adam ki yakriv” are explained here in two separate discourses, while in the discourses of the Tzemach Tzedek and the Mitteler Rebbe the two subjects come in one continuous discourse.
Kehot’s noteראה ד״ה ויקרא אל משה — תשמ״ז. ושם למה כאן מבאר ב׳ הפסוקים ויקרא אל משה גו׳ אדם כי יקריב גו׳ בב׳ דרושים נפרדים, ובדרושי הצ״צ ואדה״א באים ב׳ הענינים בהמשך אחד. ע״ש.
13ולא קאמר מאן הוה כו׳ אלא בכל הני מלאכא דברית הוה וכולא בקב״ה אתמר
The Zohar teaches that wherever Scripture says “and he said” or “and he called” without naming the speaker, it is the Angel of the Covenant, and it lists “And He called to Moshe” among them; yet all of it is said of the Holy One, blessed be He. The Alter Rebbe asks how this fits with the Midrash.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
He observed so strictly the laws regarding clean and unclean that no man in a state of ritual impurity was allowed to serve in his house until he had duly cleansed himself by bathing before nightfall or by abstention for seven days, according to the degree of his defilement. And as Abraham prepared the means of purification for men in such a state, so did Sarah for women. The reason why Abraham did this was because he was himself pure and is designated “pure” (as it is written, “Who can …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14ולא יכול משה לבא
The last verses of Exodus, just before Vayikra: Moshe could not enter the Tent of Meeting, because the cloud rested on it. The calling in the next verse is explained as what enabled him to enter.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות מ, לה.
15ישת חשך סתרו
“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe uses the verse for the level of G-d that is beyond all grasp, from which the cloud came.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
16לית מחשבה תפיסא . . ולא בחכ׳ ידיעא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
17לית מחשבה תפיסא ביה כלל
From the prayer of Eliyahu (Patach Eliyahu) in the introduction to the Tikkunei Zohar: “You are higher than all the high, hidden beyond all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10תקוני הזהר י״ז א:י׳
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל.
Constantinople, 1740 (CC-BY-NC)
18ואנת חכים ולא בחכמה ידיעא
Also from Patach Eliyahu: “You are wise, but not with a known wisdom; You understand, but not with a known understanding.” G-d’s wisdom is not a wisdom that the mind can grasp.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
19הוא היודע
In chapter 2 of the Tanya the Alter Rebbe uses the same words, “He is the Knowledge and He is the Knower,” and adds that this is something a person cannot fully understand.
Kehot’s noteע׳ סש״ב ח״א (רפ״ב) וש״נ [לקוטי הגהות לתניא ע׳ יו״ד]. [כ].
20The Midrash contrasts the calling of Moshe with the calling of Avraham: there the angel called and the Divine speech spoke, but here G-d said, “I am the One who calls, and I am the One who speaks.” This is the teaching the maamar sets out to explain.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
21Kehot’s note points to Zohar, Balak 23:291 for these words.
Zohar, Balak 23:291ספר הזהר, בלק כ״ג:רצ״א
22Kehot’s note points to Zohar, Vayera 7:140 for these words.
Zohar, Vayera 7:140ספר הזהר, וירא ז׳:ק״מ
23Kehot’s note points to Tikkunei Zohar 17a:2 for these words.
Tikkunei Zohar 17a:2תקוני הזהר י״ז א:ב׳
בראשית ברא אלקים וגו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 2
24אתה קדוש ושמך קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח התפלה.
25שמו נשגב לבדו
“Let them praise the Name of G-d, for His Name alone is exalted; His splendor is over earth and heaven.” The Alter Rebbe reads it to say that even G-d’s Name is beyond the worlds, and only its splendor reaches them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קמח, יג.
26שמו — שהוא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
27בד״ה לכן אמור לבנ״י
On the printed column the note names, the Alter Rebbe writes in nearly the same words that even G-d’s Name is exalted “alone,” with no comparison to the worlds, and only its splendor shines “over earth and heaven,” the lower and upper Gan Eden.
Kehot’s noteתו״א נז, ג.
Paragraph 3
28“And Moshe spoke to the heads of the tribes of the Children of Israel.” The Alter Rebbe names his discourse on this verse, in Likkutei Torah, Mattos, where the same subject is explained.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ע״פ וידבר משה אל ראשי המטות
There the Alter Rebbe explains that the worlds receive only a radiance and illumination, drawn from G-d’s Malchus, while “no thought can grasp” G-d Himself; of this it is said, “He made darkness His hiding place,” for the worlds cannot receive radiance from His very essence, since He is holy and separate.
Kehot’s noteלקו״ת מטות פא, ב. וראה בלקו״ת שה״ש ד, ג שמציין לכאן. ועיין מה שכתוב על זה באוה״ת ויקרא-א ע׳ ריז.
30ישת חשך סתרו הוא כתר עליון
The Raaya Mehemna says that no light can look upon G-d without being darkened, and that even of Keser Elyon, whose light is the strongest of all levels, it is said, “He made darkness His hiding place.”
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
31“And the glory of G-d filled the Mishkan.” The Zohar reads its word malei as “full,” and the Alter Rebbe builds his explanation on that reading.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32וענין וכבוד ה׳ מלא את המשכן
The note points there for a further discussion of “and the glory of G-d filled the Mishkan.”
Kehot’s noteראה אוה״ת שלח ע׳ תקיא.
33ופי׳ בזהר פ׳ נח (דס״ז ע״א)
The note quotes the Zohar as Or HaTorah gives it: on “The earth is G-d’s and its fullness” and “the glory of G-d filled the Mishkan,” the glory is malei because it was filled from everything, filled from the sun, the moon complete on every side.
Kehot’s note”ע״פ לה׳ הארץ ומלואה, וכבוד ה׳ מלא את המשכן, אמאי מלא ולא כתיב מילא, אלא מלא ודאי דאתמליא מן כולא דאתמליא מן שמשא, סיהרא שלים מכל סטרין” — אוה״ת תרומה ע׳ א׳תו. הזהר נתבאר גם באוה״ת נ״ך-ג ע׳ א׳רפז.
34מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא
On “The earth is G-d’s and its fullness,” the Zohar asks why the verse says malei and not milei, and answers that it is surely “full,” filled from everything: filled from the sun, the moon complete on every side.
Zohar, Noach 21:162–24:175ספר הזהר, נח כ״א:קס״ב-כ״ד:קע״ה
R. Simeon said: ‘There is no sin in the world which so much provokes the anger of the Almighty as the sin of neglecting the covenant, as we read, “a sword that shall execute the vengeance of the covenant” (Lev. 26, 25). The proof is that in the generation of the Flood the measure of sin was not filled up until mankind became (sexually) perverted and destroyed their seed. And although they defrauded each other, as it is written, “And the earth was filled with violence”,1lit. ‘fraud’, ‘overreaching’. and again …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35מאי מָלֵא ולא מִלָא אלא מלא ודאי דאתמליא מכולא
At the beginning of Vayikra the Zohar says the same of this verse: it is not written milei but malei, for it was complete above and below.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
36“He made darkness His hiding place.” Here the Alter Rebbe explains it: G-d is called darkness because the worlds cannot receive even radiance from Him.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37Kehot’s note points to Zohar, Pinchas 40:226 for these words.
Zohar, Pinchas 40:226ספר הזהר, פנחס מ׳:רכ״ו
38Kehot’s note points to Zohar, Noach 23:169 for these words.
Zohar, Noach 23:169ספר הזהר, נח כ״ג:קס״ט
39Kehot’s note points to Zohar, Vayikra 1:8 for these words.
Zohar, Vayikra 1:8ספר הזהר, ויקרא א׳:ח׳
Paragraph 4
40הראני נא את כבודך
Moshe’s request after the sin of the Golden Calf: “Show me, please, Your glory.” The Alter Rebbe reads it as a request to see the higher glory, Chochmah, in which the Infinite Light rests.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יח.
41ע׳ בפי׳ הרמ״ז בזהר פ׳ במדבר דקי״ח ע״א
The note quotes the Ramaz’s comment from there: “glory” is Chochmah, the inner garment of Arich Anpin, so Arich Anpin is called “the King of glory”; and “Show me, please, Your glory” means its being drawn into the chamber of the Holy of Holies, which is in Binah, where Atik is revealed.
Kehot’s noteפי׳ כי כבוד הוא חכמה והוא מלבוש פנימי לא״א. וא״כ א״א נק׳ מלך הכבוד ועז״נ הראיני נא את כבודיך והיינו שנמשך בהיכל קדה״ק שהוא בבינה שבה התגלות עתיק” — יהל אור ע׳ פט. ובמילואים לשם ע׳ תרכא. ראה לקמן פ׳ אמור לד, ג. פ׳ שלח לט, ב. שה״ש מז, ב. אוה״ת במדבר ע׳ קלד.
42ישראל מאן אתר אתברכאן
The Ramaz’s commentary on the Zohar passage “Israel: from what place are they blessed?” There he calls Abba (Chochmah) the glory of the supernal King and the inner garment of Arich Anpin, the source the text refers to here.
Mikdash Melekh, RaMaZ Commentary on Zohar 3:118a:1מקדש מלך, פירוש הרמ"ז על ספר הזהר ג׳:קי״ח א:א׳
ישראל מאן אתר מתברכאן כוונתו שהנה בעו״הז הגם שמלא כל הארץ כבודו מ״מ ידענו שיש לו מקום פרטי הנבחר למושב לו. ושם אוצר כל חמדת העולם. וכמו כן ידוע שעולם האצילות הוא מלא אור הא״ס בהדרגות שונות ושם מקור השפע שלכל העולמות. בין המחיה את כולם הנק׳ אצלנו בחי׳ העולמות. ובין הנבחר והזך שהוא של הפנימיו׳ והוא הוא מקור ישראל שנק׳ ראשית. פי׳ הראש והמעולה. ושרשם מושרש בכל עשר ספי׳ וכן ר״ת שלהם כח״ב גג״ת נה״ים גי׳ ישר״אל. ולכן שאל איזו היא הבחינה או המדה העצמית שממנה תבוא הברכה לישראל. …
Zholkva, 1864 (Public Domain)
43ברוך כבוד ה׳ ממקומו
In Ezekiel’s vision the angels say, “Blessed be the glory of G-d from His place.” The Alter Rebbe reads “His place” as the root of the glory, the higher Chochmah, from which Malchus is blessed.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
44ראש ומקור כל הברכות
The note points there for the phrase “the head and source of all blessings,” after the Tikkunei Zohar; the place was not resolved on Sefaria.
Kehot’s noteת״ז (ת״ע) קב, ב. ועל״ק תזריע כב, ג. וש״נ. [כ].
Paragraph 5
45ע״פ כי על כל כבוד חופה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש מז, א.
46כי על כל כבוד חופה
“For over all the glory shall be a canopy.” The Alter Rebbe names his discourse on this verse, where the revelation of sovev kol almin within memalei kol almin is explained.
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47וע״פ לבבתני אחותי כלה
In the passage given, the Alter Rebbe distinguishes will (ratzon), which can be mere consent even to what one does against one’s wishes, from desire (chefetz), which is in the innermost point of the heart, the seat of delight.
Kehot’s noteלקו״ת שה״ש כח, ד.
48לבבתני אחותי כלה
“You have captured my heart, my sister, bride.” Another discourse of the Alter Rebbe, on this verse, discusses the same revelation of sovev within memalei.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49“For seven days he shall fill your hands,” said of the seven days of the priests’ installation. The Alter Rebbe refers to what he wrote on this verse, whose “fill” echoes the “full” of the Mishkan.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50“And Moshe could not come into the Tent of Meeting, because the cloud rested upon it.” The Alter Rebbe explains that Moshe could not receive from the level of the cloud.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ויבא משה בתוך הענן
At Sinai “Moshe came into the midst of the cloud and went up onto the mountain.” This seems to contradict the statement that he could not enter the cloud over the Mishkan.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, יח.
52בזהר ר״פ ויקרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב, ב.
53ויקרא דתרי ענני הוו
At the beginning of Vayikra the Zohar answers that there were two clouds, one that Moshe entered and one that rested on the Mishkan.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
54Kehot’s note points to Zohar, Vayikra 1:8 for these words.
Zohar, Vayikra 1:8ספר הזהר, ויקרא א׳:ח׳
Paragraph 6
55ויקרא אל משה
“And He called to Moshe.” Here the calling is explained as an illumination that enabled Moshe to enter the Tent of Meeting.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ומקבלין דין מן דין ואמרין קדיש
The Targum renders “and one called to another” as “and they receive from one another and say, ‘Holy.’” From this the Alter Rebbe learns that calling is receiving.
Targum Jonathan on Isaiah 6:3תרגום יונתן על ישעיהו ו׳:ג׳
וּמְקַבְּלִין דֵין מִן דֵין וְאָמְרִין קַדִישׁ בִּשְׁמֵי מְרוֹמָא עִלָאָה בֵית שְׁכִנְתֵּיהּ קַדִישׁ עַל אַרְעָא עוֹבַד גְבוּרְתֵּיהּ קַדִישׁ לְעָלַם וּלְעָלְמֵי עָלְמַיָא יְיָ צְבָאוֹת מַלְיָא כָל אַרְעָא זִיו יְקָרֵיהּ:
And one cried unto another, and they were saying, Holy in the highest and exalted heavens is the house of His Shekinah, holy upon the earth is the work of His might, holy for ever, world without end, is the L-rd of hosts, the whole earth is full of the brightness of His glory.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
57וקרא זא״ז ואמר
In Isaiah’s vision the seraphim “called one to another and said, ‘Holy, holy, holy is G-d of hosts; the whole earth is full of His glory.’” The Alter Rebbe uses the Targum’s reading of “called.”
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 7
58זהו כלות הנפש
The note quotes a passage there that cites this place in Likkutei Torah: saying “Holy” is the soul’s expiring into the Infinite Light; each of the angels of the camps of Michael, Gavriel and Refael, which are Chesed, Gevurah and Tiferes, says “Holy” according to its own level, and because they are included in one another each says it three times.
Kehot’s noteמובא באוה״ת שבועות ע׳ קמה ומציין ”ובלק״ת פ׳ ויקרא כ׳ דמ״ש קדוש זהו הכלות הנפש שלו לאוא״ס ב״ה ולהיות כאו״א מהמלאכים שהם מחנה מיכאל וגבריאל רפאל שהם חג״ת, כלות הנפש שלהם כאו״א לפי בחינתו אומר כ״א קדוש לפי ערכו ולהיותם כלולים זה מזה אומר ג״פ קדוש כו׳” (המאמר הנ״ל הוא להרה״ק ר׳ הלל).
59יוצאין בשיר
The Mishnah says, “All animals that wear a shir (a collar) go out with the shir and are led by the shir.” The Alter Rebbe reads shir as “song”: the angel’s soul goes out of itself in song.
Shabbat 51b:8–10שבת נ״א ב:ח׳-י׳
וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִין בְּשֵׁיר וְנִמְשָׁכִין בְּשֵׁיר. וּמַזִּין עֲלֵיהֶן, וְטוֹבְלָן בִּמְקוֹמָן. גְּמָ׳ מַאי ״נָאקָה בַּחֲטָם״? אָמַר רַבָּה בַּר בַּר חָנָה: נָאקְתָּא חִיוָּרְתִּי בִּזְמָמָא דְפַרְזְלָא. ״וְלוּבְדְּקִים בִּפְרוּמְבְּיָא״ — אָמַר רַב הוּנָא: חֲמָרָא לוּבָא בְּפַגֵּי דְפַרְזְלָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת נא, ב.
Paragraph 8
60וקרא זה אל זה
“And one called to the other and said, ‘Holy, holy, holy.’” The Alter Rebbe reads the calling as the angels drawing influence to one another.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
61סד״ה שניך כעדר הרחלים
There the Alter Rebbe reads “Your teeth” (shinayich) through the letter shin: its three heads are three vavs, the three “holy”s, which the Tikkunei Zohar calls three flocks of sheep and three Patriarchs.
Kehot’s noteלקו״ת שה״ש לח, א.
62שניך כעדר הרחלים
“Your teeth are like a flock of ewes that have come up from the washing, all of which bear twins.” The Alter Rebbe refers to his discourse on this verse for the inclusion of levels in one another.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ע״פ יבל הוא
In this discourse, on “Yaval was the father of those who dwell in tents,” the Alter Rebbe explains three kinds of song: a simple song is plain self-nullification; a double song includes one attribute, love or awe; and a threefold song is when the attributes, love and awe together, are included in the self-nullification.
Kehot’s noteתו״א ז, ג.
64יבל הוא
“And Adah bore Yaval; he was the father of those who dwell in tents and keep cattle.” The Alter Rebbe refers to his discourse on this verse in Torah Ohr, Bereishis, concerning the threefold song.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65נאוו לחייך בתורים
There the “rows” (torim) are two lines, from below upward and from above downward, the Written and the Oral Torah, and the “cheeks” are the place from which the breath of speech goes out.
Kehot’s noteלקו״ת שה״ש יג, א.
66נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels], your neck with strings of beads.” Another discourse the Alter Rebbe refers to on this subject.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ועיי׳ ברע״מ פ׳ עקב (דרע״א סע״ב) ובפי׳ הרמ״ז שם
The note points there for a discussion of this passage of the Raaya Mehemna and the Ramaz’s commentary on it.
Kehot’s noteראה אוה״ת שמות ע׳ רנג.
68וקרא זה אל זה
In the Raaya Mehemna, Parshas Eikev, the faithful shepherd speaks of the twelve faces of the living creatures and says that this is “And one called to the other and said.”
Zohar, Eikev 1:12–2:20ספר הזהר, עקב א׳:י״ב-ב׳:כ׳
69בד״ה כה תברכו את בני ישראל
The passage given speaks of Israel as a sowing of G-dliness: drawn down into the physical world and hidden in the animal soul like a seed in the earth, so that it grows and multiplies, and the powers of the soul rise and are included in the One in the Shema and in prayer.
Kehot’s noteלקו״ת נשא כו, ב.
70כה תברכו את בני ישראל
“Thus shall you bless the Children of Israel.” The Alter Rebbe names his discourse on this verse, in Likkutei Torah, Nasso.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71ויקרא האדם שמות
“And the man gave names to all the cattle.” In the discourse on “Thus shall you bless” this calling of names is explained as a drawing down.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ויקרא אלקים לאור יום
“And G-d called the light day, and the darkness He called night.” The Zohar reads this calling, too, as a drawing forth.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73ויקרא אלקים לאור יום
The Zohar asks, “What is ‘and He called’? He called and invited, to bring forth from this complete light” a radiance that is the foundation of the world.
Zohar, Bereshit 5:28–38ספר הזהר, בראשית ה׳:כ״ח-ל״ח
74קרא לשמש ויזרח אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
75ויקרא אל משה
“And He called to Moshe.” In the same way, this calling is the drawing of an illumination to Moshe.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76אלף אותיות פלא
The note points there, after the Tikkunei Zohar, for the teaching that the letters of alef are the letters of pele, “wonder.”
Kehot’s noteראה ת״ז ת״ע (קלה, א). הקדמת הראב״ד לס״י (ירושלים תשכ״ב) יא, א נתיב הא׳. וראה בספר הערכים-חב״ד כרך אותיות אות א׳ בתחלתו.
77אאלפך חכמה
“If not, listen to me; be silent, and I will teach you wisdom.” The word a’alefcha, “I will teach you,” comes from the same root as alef. The Kehot note points out that the verse spells it with a vav (va’a’alefcha).
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לג, לג. ושם כתיב ואאלפך בו׳. [כ]. ראה סה״מ תקס״ח ע׳ שמה. אוה״ת נצבים ע׳ א׳רלה.
Paragraph 10
78האלף הוא בכתר
After the Tikkunei Zohar (Tikkun 49), the note sends the reader to the sources listed at this page of the other transcript of the maamar, on the alef as Keser.
Kehot’s noteראה ת״ז תמ״ט, ובהנסמן במאמרי אדה״ז-פרשיות לע׳ תקו.
79ועמ״ש בפ׳ צו
There the Alter Rebbe reads “who has dealt wondrously (lehafli) with you” as the revelation of the Future, when Malchus will rise to Keser and “the end of action” will be first, at the level of pele, “wonder.” This is the same tie between pele and Keser that the alef shows here.
Kehot’s noteלקו״ת צו ז, ג.
80אשר עשה עמכם להפליא
“And you shall praise the Name of G-d your G-d, who has dealt wondrously with you.” The Alter Rebbe refers to his discussion of this verse in Parshas Tzav, where wonder (pele) is tied to the level above comprehension.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81א׳ מאתוון רברבן . . זעירין . . משה . . אדם
The note says that a teaching of the Alter Rebbe printed there speaks of the large and small alefs of Moshe and Adam, explained there in a different way.
Kehot’s noteראה תורת רבנו הזקן ממחרת יוהכ״פ, תקנ״ג (נדפסה בס׳ השיחות קיץ ה׳ש״ת, ע׳ 68). ושם באו״א.
82מאתוון רברבן
In the introduction to the Zohar, the Holy One, blessed be He, made upper letters that are large and lower letters that are small: two alefs and two beis, from the upper world and from the lower world.
Zohar, Introduction 6:38–9:48ספר הזהר, הקדמה ו׳:ל״ח-ט׳:מ״ח
The letter Aleph remained in her place without presenting herself. Said the Holy One, blessed be His name: Aleph, Aleph, wherefore comest thou not before Me like the rest of the letters? She answered: Because I saw all the other letters leaving Thy presence without any success. What, then, could I achieve there? And further, since Thou hast already bestowed on the letter Beth this great gift, it is not meet for the Supreme King to take away the gift which He has made to His servant and give it …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 11
83The Talmud asks why the verse puts calling before speaking, and answers that the Torah teaches proper conduct: a person should not speak to his fellow without first calling him.
Yoma 4b:11יומא ד׳ ב:י״א
״וַיִּקְרָא אֶל מֹשֶׁה וַיְדַבֵּר״, לָמָּה הִקְדִּים קְרִיאָה לְדִיבּוּר? לִימְּדָה תּוֹרָה דֶּרֶךְ אֶרֶץ, שֶׁלֹּא יֹאמַר אָדָם דָּבָר לַחֲבֵירוֹ אֶלָּא אִם כֵּן קוֹרֵהוּ. מְסַיַּיע לֵקהּ לְרַבִּי חֲנִינָא. דְּאָמַר רַבִּי חֲנִינָא: לֹא יֹאמַר אָדָם דָּבָר לַחֲבֵירוֹ אֶלָּא אִם כֵּן קוֹרֵהוּ. ״לֵאמֹר״, אָמַר רַבִּי (מוּסְיָא בַּר בְּרֵיהּ דְּרַבִּי מַסְיָא מִשְּׁמֵיהּ דְּרַבִּי מוּסְיָא) רַבָּה: מִנַּיִין לָאוֹמֵר דָּבָר לַחֲבֵירוֹ שֶׁהוּא בְּבַל יֹאמַר עַד שֶׁיֹּאמַר לוֹ: לֵךְ אֱמוֹר — שֶׁנֶּאֱמַר: ״וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
84ונמשך לו הארה
The note points to the Rebbe’s talk there for the idea that the calling drew an illumination to Moshe.
Kehot’s noteראה לקו״ש חי״ז ע׳ 333 הערה 15.
85אדם
“Adam, Shes, Enosh”: the first word of Chronicles, written with a large alef.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86מאתוון רברבן . . זעירין
The introduction to the Zohar speaks of upper letters that are large and lower letters that are small. The Alter Rebbe identifies the small alef with Keser’s light as it is contracted to come down below.
Zohar I, 3bזח״א ג, ב
Kehot’s noteראה זח״א ג, ב. וראה לקו״ש חי״ז ע׳ 48 הערה *47.
87Among three things Moshe reasoned out and G-d agreed with: “How can I enter the Tent of Meeting unless the Holy One, blessed be He, calls me?” G-d agreed, as it says, “And He called to Moshe.”
Shemot Rabbah 19:3שמות רבה י״ט:ג׳
אמרו רבותינו: שלשה דברים עשה משה והסכימה דעתו לדעת המקום. בהר סיני דרש ואמר: אם ישראל, שאינן מועדים לדברות, אמר להם (שמות יט, טו): אל תגשו אל אשה, אני, שאני מועד לדבור, אינו דין שאפריש עצמי מן האשה?! והסכים הקדוש ברוך הוא עמו, שנאמר ( דברים ה, כח): ואתה פה עמוד עמדי. והשניה דרש באהל מועד ואמר: ומה אם סיני שלא היתה קדושתו אלא לשעת מתן תורה, לא עליתי אלא ברשות, שנאמר (שמות שם, ג): ויקרא אליו ה׳ מן ההר לאמר, אהל מועד, שהוא לדורות היאך יכול אני להכנס לתוכו?! …
Our Rabbis said: Moses did three things in which his judgment was [later] confirmed by the judgment of the Omnipresent. At Mount Sinai he expounded, saying: If Israel, who have not been designated [to hear divine] speech, He [nevertheless] said to them: “Do not come near a woman” (Exodus 19:15), I, who is designated [to hear divine] speech, is it not logical that I separate myself from woman? The Holy One blessed be He agreed with him, as it is stated: “But you, stand here with Me” (Deuteronomy 5:28). The …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88מה שהיה כבר נקרא שמו
“Whatever has been, its name has already been called.” Koheles Rabbah discusses the calling of Moshe on this verse.
Ecclesiastes 6:10קהלת ו׳:י׳
מַה־שֶּׁהָיָה כְּבָר נִקְרָא שְׁמוֹ וְנוֹדָע אֲשֶׁר־הוּא אָדָם וְלֹא־יוּכַל לָדִין עִם שֶׁתַּקִּיף מִמֶּנּוּ:
Whatsoever cometh into being, the name thereof was given long ago, and it is foreknown what man is; neither can he contend with Him that is mightier than he.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בזח״א דק״ב סע״ב
Later in this maamar (paragraph 18) the Alter Rebbe explains why the calling of Moshe could not come through an angel: its source is the cloud of “He made darkness His hiding place,” so “I am the One who calls and I am the One who speaks,” as in “I am first and I am last.” The note quotes the Zohar here: “‘And He called to Moshe,’ and it does not say who it was.”
Kehot’s note”ויקרא דכתיב ויקרא אל משה ולא קאמר מאן הוה”. וראה לקמן א, ד.
Paragraph 12
90אשר תקראו . . אתם
“These are the appointed festivals of G-d, holy convocations, which you shall proclaim at their appointed times.” The word “them” is written without a vav, which allows the reading “you.”
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Rosh Hashanah 24a:12–13ראש השנה כ״ד א:י״ב-י״ג
וְכׇל הָעָם עוֹנִין אַחֲרָיו ״מְקוּדָּשׁ מְקוּדָּשׁ״. מְנָלַן? אָמַר רַב פָּפָּא: אָמַר קְרָא ״אֲשֶׁר תִּקְרְאוּ אוֹתָם״, קְרִי בֵּקהּ אַתֶּם. רַב נַחְמָן בַּר יִצְחָק אָמַר: ״אֵלֶּה הֵם מוֹעֲדָי״, הֵם יֹאמְרוּ מוֹעֲדָי. ״מְקוּדָּשׁ מְקוּדָּשׁ״ תְּרֵי זִימְנֵי לְמָה לִי? דִּכְתִיב: ״מִקְרָאֵי קוֹדֶשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteויקרא כג, ד. ר״ה כד, א. וע״ש כה, א.
91תקראו אתם
Rabbi Akiva points out that the word “you” (atem) is said three times: even if the court acts unwittingly, even deliberately, even when misled, the festivals it fixes are the festivals. The holiness of the festivals depends on Israel’s court.
Rosh Hashanah 25a:4ראש השנה כ״ה א:ד׳
הָלַךְ וּמְצָאוֹ רַבִּי עֲקִיבָא מֵיצֵר, אָמַר לוֹ: יֵשׁ לִי לִלְמוֹד שֶׁכׇּל מַה שֶּׁעָשָׂה רַבָּן גַּמְלִיאֵל עָשׂוּי, שֶׁנֶּאֱמַר: ״אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר תִּקְרְאוּ אֹתָם״, בֵּין בִּזְמַנָּן בֵּין שֶׁלֹּא בִּזְמַנָּן — אֵין לִי מוֹעֲדוֹת אֶלָּא אֵלּוּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
92מקדש ישראל והזמנים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת וקידוש יו״ט.
93מקדש ישראל . . דקדשינהו לזמנים
The Talmud discusses the festival blessing “Who sanctifies Israel and the seasons”: the festival is fixed by Israel, who intercalate the months and fix the years.
Pesachim 117b:13–14פסחים קי״ז ב:י״ג-י״ד
אָמַר רָבָא: אַשְׁכַּחְתִּינָא לְסָבֵי דְפוּמְבְּדִיתָא דְּיָתְבִי וְקָאָמְרִי: בְּשַׁבְּתָא — בֵּין בִּצְלוֹתָא בֵּין בְּקִידּוּשָׁא: ״מְקַדֵּשׁ הַשַּׁבָּת״. בְּיוֹמָא טָבָא — בֵּין בִּצְלוֹתָא וּבֵין בְּקִידּוּשָׁא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״. וְאָמֵינָא לְהוּ אֲנָא: אַדְּרַבָּה, דִּצְלוֹתָא — בֵּין בְּשַׁבְּתָא בֵּין בְּיוֹמָא טָבָא: ״מְקַדֵּשׁ יִשְׂרָאֵל״, בְּקִידּוּשָׁא דְשַׁבְּתָא: ״מְקַדֵּשׁ הַשַּׁבָּת״, בְּיוֹמָא טָבָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַזְּמַנִּים״. וַאֲנָא אָמֵינָא טַעְמָא דִידִי וְטַעְמָא דִידְכוּ. טַעְמָא דִידְכוּ: שַׁבָּת, דִּקְבִיעָא וְקַיְימָא — בֵּין בִּצְלוֹתָא וּבֵין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Beitzah 17a:3ביצה י״ז א:ג׳
תָּנֵי תַּנָּא קַמֵּיהּ דְּרָבִינָא: ״מְקַדֵּשׁ יִשְׂרָאֵל וְהַשַּׁבָּת וְהַזְּמַנִּים״. אֲמַר לֵקהּ: אַטּוּ שַׁבָּת יִשְׂרָאֵל מְקַדְּשִׁי לֵקהּ? וְהָא שַׁבָּת מִקַּדְּשָׁא וְקָיְימָא. אֶלָּא אֵימָא: ״מְקַדֵּשׁ הַשַּׁבָּת, יִשְׂרָאֵל וְהַזְּמַנִּים״. אָמַר רַב יוֹסֵף: הֲלָכָה כְּרַבִּי, וְכִדְתָרֵיץ רָבִינָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע׳ פסחים קיז, ב. ביצה יז, א.
94תלתא אינון זמינין מקדש
The Zohar compares the festivals to a king who invites an honored guest and tells his household to set aside their work and prepare a feast; three festivals are invited “from Kodesh”: Pesach, Shavuos and Sukkos.
Zohar, Emor 24:104–111ספר הזהר, אמור כ״ד:ק״ד-קי״א
There are three that are invited from Holiness, and no more-the Feast of Unleavened Bread, the Feast of Weeks, and the Feast of Tabernacles.’ ‘But’, said R. Abba to him, ‘is not Sabbath also invited from Holiness?’ ‘No,’ he replied, ‘for two reasons. One is that Sabbath is itself called holiness, and the other is that Sabbath has the right of entry by inheritance. Hence all the rest are invited and link themselves with Sabbath and crown themselves with it, but the Sabbath is not invited.
The Zohar; London, Soncino Press, 1933 (Public Domain)
95ואז היום דחול
The note points to the Rebbe’s talk there on a festival that falls on a weekday and raises it to holiness.
Kehot’s noteראה לקו״ש ח״ט ע׳ 235.
96מקרא קודש
“On the first day you shall have a holy convocation.” The Alter Rebbe reads mikra kodesh as a “calling” of the day to holiness.
Leviticus 23:7ויקרא כ״ג:ז׳
בַּיּוֹם הָרִאשׁוֹן מִקְרָא־קֹדֶשׁ יִהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
In the first day ye shall have a holy convocation; ye shall do no manner of servile work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ז.
Paragraph 13
97אשר תקראו אתם
“Which you shall proclaim”: read as “you,” it teaches that the festivals are proclaimed through Israel.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98דשלוחו של אדם כמותו
The Mishnah says that if a prayer leader errs it is a bad sign for those who sent him, “because a person’s agent is like himself.”
Berakhot 34b:12ברכות ל״ד ב:י״ב
מַתְנִי׳ הַמִּתְפַּלֵּל וְטָעָה — סִימָן רַע לוֹ. וְאִם שְׁלִיחַ צִבּוּר הוּא — סִימָן רַע לְשׁוֹלְחָיו, מִפְּנֵי שֶׁשְּׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אָמְרוּ עָלָיו עַל רַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָיָה מִתְפַּלֵּל עַל הַחוֹלִים, וְאוֹמֵר: ״זֶה חַי, וְזֶה מֵת״. אָמְרוּ לוֹ: מִנַּיִן אַתָּה יוֹדֵעַ? אָמַר לָהֶם: אִם שְׁגוּרָה תְּפִלָּתִי בְּפִי — יוֹדֵעַ אֲנִי שֶׁהוּא מְקוּבָּל. וְאִם לָאו — יוֹדֵעַ אֲנִי שֶׁהוּא מְטוֹרָף.
MISHNAH If one errs while saying the Tefillah, it is a bad omen for him; and should he be the messenger of the congregation, it is a bad omen for those who deputed him, since a man's deputy is similar to himself. They declared concerning R. Hannina b. Dosa that when praying on behalf of the sick, he would say, "This one will live, that one will die." They asked him, "How knowest thou?" He replied, "If my prayer is fluent in my mouth, I know that he is accepted; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב וש״נ. וראה בלקו״ש חכ״ד ע׳ 291 הערה 16.
99אין שליחות לחש״ו
Kehot’s note points to Meilah 21a for these words.
Meilah 21aמעילה כ״א א
Kehot’s noteעיין מעילה כא, א.
100כמותו דהמשלח ממש
According to the note, vol. 13 explains that the Alter Rebbe’s words here, that Israel are “truly like the sender,” are connected with the Tanya’s words that the second soul in Israel is “truly a part of G-d above.” Vol. 25 (note 31) refers further to the Shulchan Aruch of the Alter Rebbe and to Lekach Tov.
Kehot’s noteשמ״ש אדה״ז בלקו״ת שם [כאן] שישראל הם ”כמותו דהמשלח ממש” הוא בקשר למ״ש בתניא (רפ״ב) שנפש השנית בישראל היא ”חלוק אלו-ה ממעל ממש” — לקו״ש חי״ג ע׳ 281. ”וכ״ה הלשון (כמותו ממש) בתשובות הריב״ש סרכ״ח” — משיחות ש״פ תולדות תנש״א הערה 82. לקו״ש חכ״ה ע׳ 329. ושם ע׳ 362 הערה 31 ושם מציין ”וראה שו״ע אדה״ז או״ח סי׳ רסג סכ״ה בקו״א: כעושה בעצמו ממש וכו׳ ה״ז כאילו אוחז ידו של חבירו כו׳ שנעשית כידו אריכתא. וראה בארוכה לקח טוב (להר״י ענגיל) כלל א”. לקו״ש חל״ג ע׳ 114 הערה 13.
101האיש מקדש בו ובשלוחו
The Mishnah: “A man betroths [a woman] himself or through his agent.” The agent acts with the full force of the sender.
Kiddushin 41a:3–4קידושין מ״א א:ג׳-ד׳
הָאִישׁ מְקַדֵּשׁ בּוֹ וּבִשְׁלוּחוֹ. הָאִשָּׁה מִתְקַדֶּשֶׁת בָּהּ וּבִשְׁלוּחָהּ. הָאִישׁ מְקַדֵּשׁ אֶת בִּתּוֹ כְּשֶׁהִיא נַעֲרָה, בּוֹ וּבִשְׁלוּחוֹ. גְּמָ׳ הַשְׁתָּא בִּשְׁלוּחוֹ מְקַדֵּשׁ, בּוֹ מִיבַּעְיָא?! אָמַר רַב יוֹסֵף: מִצְוָה בּוֹ יוֹתֵר מִבִּשְׁלוּחוֹ. כִּי הָא דְּרַב סָפְרָא מְחָרֵיךְ רֵישָׁא, רָבָא מָלַח שִׁיבּוּטָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקדושין מא, א.
102שהשליח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
Paragraph 14
103קדש ישראל לה׳
“Israel is holy to G-d, the first of His harvest.” The Alter Rebbe reads “holy” (kodesh) as the higher Chochmah, the root of the souls of Israel.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104קדש ישראל לה׳
The Zohar says that Israel are kodesh and come from the side of kodesh, as it is written, “Israel is holy to G-d.”
Zohar, Pekudei 14:88–96ספר הזהר, פקודי י״ד:פ״ח-צ״ו
Said R. Abba: ‘Behold, we have learned that wherever the holy side hovers, there, despite its association with any act of numbering, blessings will never cease.’ Said R. Eleazar: ‘Assuredly it is so.’ ‘Now’, rejoined R. Abba, ‘behold, Israel is holy and comes from the side of holiness, as we read: “Israel is the L-rd’s hallowed portion” (Jer. 2, 3); also, “ye shall be holy, for I the L-rd your G-d am holy” (Lev. 19, 2). Why, then, when David took a census of Israel did death rage among the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
105תקראו אתם
“Which you shall proclaim”: read as “you,” the festivals become holy convocations through Israel.
Leviticus 23:4ויקרא כ״ג:ד׳
אֵלֶּה מוֹעֲדֵי ה׳ מִקְרָאֵי קֹדֶשׁ אֲשֶׁר־תִּקְרְאוּ אֹתָם בְּמוֹעֲדָם:
These are the appointed seasons of the L-RD, even holy convocations, which ye shall proclaim in their appointed season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106בד״ה צו את בנ״י
In the passage given, the Alter Rebbe speaks of the fire of the animal soul, which is to be subdued and transformed, and of a fire that comes down from above, from sovev kol almin, to raise it.
Kehot’s noteלקו״ת פנחס עו, ב.
107להקריב לי במועדו
“Command the Children of Israel and say to them: My offering, My bread for My fires... you shall take care to offer to Me in its appointed time.” The Alter Rebbe refers to his discourse on this verse.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108מה שנמשך הארה ע״י אמצעות איזה בחינה
The note quotes it: this holds at every level above, even the most exalted, for every drawing down, bestowal and light outside G-d’s very essence is drawn through the medium of some level.
Kehot’s note”וענין זה הוא בכל הדרגות שלמעלה, עד לדרגות הכי נעלות, כי כל המשכה והשפעה ואור כו׳ מחוץ לעצמותו ית׳ היא המשכה ע״י אמצעות איזה בחינה” — לקו״ש-כה ע׳ 329 הערה 2.
Paragraph 15
109פי׳ מלאך היינו שליח
The note points there for the explanation that malach, “angel,” means a messenger.
Kehot’s noteראה ביאה״ז לכ״ק אדמו״ר האמצעי קמו, ג.
110באתי לגני
“I have come into my garden, my sister, bride... I have eaten my honeycomb with my honey.” The Alter Rebbe refers to his discourse on this verse, where the angels are explained as messengers of the divine flow.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111בד״ה מה יפו פעמיך בנעלים
The passage given explains that before G-d’s essence above and below are equal, so His providence reaches every detail, as in “He who is enthroned on high, who lowers [Himself] to look in heaven and on earth”; Bilam erred in thinking that creation comes only through the chain of descending worlds.
Kehot’s noteלקו״ת שה״ש מג, א.
112מה יפו פעמיך בנעלים
“How beautiful are your steps in sandals, O prince’s daughter.” In his discourse on this verse the Alter Rebbe explains the angel Metatron, who is called a “sandal.”
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
113ועיין באגה״ק קרוב לסופו
There the Alter Rebbe writes, in almost the same words, that every angel that is an emissary from above is then called by the very Name of G-d that dwells within it, while one that is not an emissary has another name according to its service and says “Holy, holy, holy.” He applies this there to the way the Talmud is enclothed.
Kehot’s noteבקו״א סד״ה להבין מ״ש בפע״ח [קנט, א [כ]].
114שאזי נקרא
The note records that the Kuntres Acharon reads אזי (“then”) where this text has שאזי (“that then”).
Kehot’s noteבקו״א שם ”אזי” וראה בליקוט פי׳ שם.
115קדוש קדוש קדוש ה׳
“Holy, holy, holy is G-d of hosts.” The angel that is not on a mission praises the Name as holy, separate from itself.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
116ויקרא מלאך
“And an angel of G-d called to Avraham a second time from heaven.” Here the calling came through an angel.
Genesis 22:15בראשית כ״ב:ט״ו
וַיִּקְרָא מַלְאַךְ ה׳ אֶל־אַבְרָהָם שֵׁנִית מִן־הַשָּׁמָיִם:
And the angel of the L-RD called unto Abraham a second time out of heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117המלאך קורא והדבור מדבר
The Midrash: with Avraham “the angel calls and the speech speaks.” This paragraph explains why that was possible with Avraham.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
118וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov as Kel Sha-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe uses it to distinguish the prophecy of the Patriarchs from that of Moshe.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
119סד״ה וידבר אלקים כו׳ וארא
There the Alter Rebbe explains that the Torah is above “a sun and a shield is Havayah Elokim,” that is, above Havayah as it is drawn into Elokim.
Kehot’s noteתו״א נו, ד.
120כי ה׳ אלקיכם הוא אלקי האלקים
“For G-d your G-d, He is the G-d of the elokim and the L-rd of lords.” Pardes reads elokim here as the angels, who are therefore also called by this Name.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יז.
Paragraph 18
121המלאכים בני אלקים
“And the sons of Elokim came to stand before G-d.” The angels are called sons of Elokim, which shows that they belong to the level of that Name.
Job 1:6איוב א׳:ו׳
וַיְהִי הַיּוֹם וַיָּבֹאוּ בְּנֵי הָאֱלֹקִים לְהִתְיַצֵּב עַל־ה׳ וַיָּבוֹא גַם־הַשָּׂטָן בְּתוֹכָם:
Now it fell upon a day, that the sons of G-d came to present themselves before the L-RD, and Satan came also among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב א, ו.
122אני הוא הקורא ואני הוא המדבר
The Midrash: with Moshe, G-d said, “I am the One who calls, and I am the One who speaks.” This paragraph explains why no angel could be involved.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
123אני ראשון ואני אחרון
“I am first and I am last, and besides Me there is no G-d.” The Alter Rebbe reads “first” as Chochmah and “last” as Malchus.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו. ראה אוה״ת ויחי דף שסד, ב. שפט, א. ובהנסמן בסה״מ תקס״ח ח״ב לע׳ תרסח.
124ראו עתה כי אני אני הוא
“See now that I, I am He, and there is no G-d with Me.” The doubled “I” is read as the revelation of the Future, when below will be as above.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, לט.
125לאחזאה דלא הוה פרודא בין עילא ותתא
The Zohar says of “See now that I, I am He” that the doubled “I” is “to show that there is no separation between above and below.”
Zohar, Lech Lecha 24:248–259ספר הזהר, לך לך כ״ד:רמ״ח-רנ״ט
He said: ‘The word “I” occurs here twice: once in reference to Sinai (cf. “I am the L-rd thy G-d”, Ex. 20, 2), and the other in reference to the creation of the world (cf. “I have made the earth and created man upon it”, Is. 45, 12), to show that there is no division between the upper and lower worlds.
The Zohar; London, Soncino Press, 1933 (Public Domain)
126ומשם יפרד
“And a river goes out from Eden to water the garden, and from there it divides and becomes four heads.” The Alter Rebbe applies “from there it divides” to Malchus, the source of separate creations.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
127והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “wisdom is found from ayin, nothingness”: Chochmah is self-nullification.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
128עין בעין יראו
“For eye to eye they shall see when G-d returns to Zion.” In the Future G-dliness will be seen openly.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, ח.
Paragraph 19
129ועמ״ש ע״פ נאוו לחייך בתורים
There the “rows” (torim) are two lines, from below upward and from above downward, the Written and the Oral Torah, and the “cheeks” are the place from which the breath of speech goes out.
Kehot’s noteלקו״ת שה״ש יג, ב.
130נאוו לחייך בתורים
“Your cheeks are comely with rows [of jewels].” The Alter Rebbe refers again to his discourse on this verse.
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131וירא ראשית לו
From Moshe’s blessing of Gad: “And he saw the first portion for himself.” The Alter Rebbe reads reishis, “first,” as the higher Chochmah, the source of Moshe’s level.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כא.
132אני הוא הקורא ואני הוא המדבר
The Midrash on the calling of Moshe, now explained: the One who calls is Malchus and the One who speaks is Chochmah, both G-d Himself.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
133אני והו הושיעה נא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסדר הושענות.
134הוי׳ בחכמה
“G-d founded the earth with wisdom.” The Alter Rebbe brings it to show that the Infinite Light is clothed in Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135דויקרא אל משה הוא מלאך הברית
The Zohar says that the unnamed caller in “And He called to Moshe” was the Angel of the Covenant. The Alter Rebbe explains that this “angel” is Malchus as an emissary from above.
Zohar, Vayera 6:105–7:140ספר הזהר, וירא ו׳:ק״ה-ז׳:ק״מ
136כד איהי שליחא מלעילא וקבילת זהרא
On “the angel who redeemed me” the Zohar asks why it is called an angel, and answers: when it is an emissary from above and receives radiance from the mirror above, it is called an angel.
Zohar, Balak 6:41–51ספר הזהר, בלק ו׳:מ״א-נ״א
He then began to discourse on the verse: “The angel which hath redeemed me from all evil bless the lads” (Gen. 48, 16). ‘These words’, he said, ‘were uttered by Jacob in the spirit of holiness, and therefore they must contain some mystery of wisdom.”Angel” is here one of the names of the Shekinah, applied to her when she is a messenger from on high and receives radiance from the supernal mirror, for then she is blessed by the Father and Mother, who say to her: Daughter, go, mind thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137ישת חשך סתרו
“He made darkness His hiding place.” The small alef is a light drawn from this level, the cloud that rested on the Tent of Meeting.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ומלאך פניו הושיעם
“In all their affliction He was afflicted, and the angel of His presence saved them.” The Alter Rebbe refers to the Zohar on this verse.
Isaiah 63:9ישעיהו ס״ג:ט׳
בְּכׇל־צָרָתָם לוֹ צָר וּמַלְאַךְ פָּנָיו הוֹשִׁיעָם בְּאַהֲבָתוֹ וּבְחֶמְלָתוֹ הוּא גְאָלָם וַיְנַטְּלֵם וַיְנַשְּׂאֵם כׇּל־יְמֵי עוֹלָם:
In all their affliction He was afflicted, and the angel of His presence saved them; in His love and in His pity He redeemed them; And He bore them, and carried them all the days of old. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
139ומלאך פניו הושיעם
At the end of Vayera the Zohar reads “the angel of His presence saved them” as the Shechinah, which is with Israel in exile.
Zohar, Vayera 35:506–36:513ספר הזהר, וירא ל״ה:תק״ו-ל״ו:תקי״ג
R. Judah further discoursed on the verse: In all their affliction he was afflicted, and the angel of his presence saved them (Is. 63, 9). He said: ‘This is the translation of the k’ri, hut according to the k’thib we should translate, “He was not afflicted.” The lesson to be derived from this variation is that Israel’s affliction reaches the Holy One even in the place above which is beyond affliction or perturbation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
140נפתלי אילה שלוחה
“Naftali is a hind let loose; he gives words of beauty.” The Alter Rebbe refers to the Zohar on this verse for the idea of being sent.
Genesis 49:21בראשית מ״ט:כ״א
נַפְתָּלִי אַיָּלָה שְׁלֻחָה הַנֹּתֵן אִמְרֵי־שָׁפֶר:
Naphtali is a hind let loose: He giveth goodly words.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141נפתלי אילה שלוחה
The Zohar reads the verse as the voice that is sent from a deep place above to lead the speech, for there is no voice without speech and no speech without voice.
Zohar, Vayechi 73:761–75:771ספר הזהר, ויחי ע״ג:תשס״א-ע״ה:תשע״א
WHO GIVETH GOODLY WORDS. The Voice speaks to the Utterance, there being no voice without utterance. This Voice is sent from a deep recess above in order to guide the Utterance, the two being related as general and particular. The Voice issues from the south and speaks to the west, inheriting two sides, and therefore Moses said to Naphtali: “Possess thou the west and the south” (Deut. 33, 23).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
142התורה היא נצחית
In chapter 17, on “For the matter is very near to you,” the Alter Rebbe adds in brackets that the Torah is eternal: the verse must hold true for everyone, even though turning one’s heart seems far from easy.
Tanya, Likkutei Amarim 17:2תניא, חלק ראשון; ליקוטי אמרים י״ז:ב׳
דְּלִכְאוֹרָה, הוּא – ״בִּלְבָבְךָ״ – נֶגֶד הַחוּשׁ שֶׁלָּנוּ [וְהַתּוֹרָה הִיא נִצְחִית], שֶׁאֵין קָרוֹב מְאֹד הַדָּבָר לְהַפֵּךְ לִבּוֹ מִתַּאֲווֹת עוֹלָם הַזֶּה לְאַהֲבַת ה׳ בֶּאֱמֶת, וּכְמוֹ שֶׁכָּתוּב בַּגְּמָרָא: ״אָטוּ יִרְאָה מִילְּתָא זוּטַרְתִּי הִיא״? וְכָל שֶׁכֵּן אַהֲבָה. וְגַם אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה דְּ״צַדִּיקִים – דַּוְקָא – לִבָּם בִּרְשׁוּתָם״.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פי״ז. קו״א ס״ה. לקו״ש ח״ה ע׳ 241 הערה 14. לקו״ש חי״ג ע׳ 39 הערה 3.
143ואשים דברי בפיך
“And I have put My words in your mouth, and in the shadow of My hand I have covered you.” The Alter Rebbe reads “the shadow of My hand” as the encompassing light that Torah study brings.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז. קטע מכאן מובא בד״ה כי תשא תרל״ח ע׳ נח.
144סוכות צלא דמהימנותא
The Zohar calls the shelter of the Clouds of Glory, and the sukkah that recalls them, “the shade of faith.”
Zohar III, 103aזח״ג קג, א
Kehot’s noteראה זח״ג קג, א. סדור עם דא״ח רנז, א. מאמרי אדה״א דברים ח״ד ע׳ א׳רל. א׳שלה. סה״מ תרל״ח ע׳ נח.
145וסוכה שחמתה מרובה
The Mishnah: a sukkah whose sunlight is more than its shade is invalid. The Alter Rebbe uses it to show that the sukkah’s essence is shade, the makif.
Sukkah 2a:2–3סוכה ב׳ א:ב׳-ג׳
וְשֶׁאֵינָהּ גְּבוֹהָה עֲשָׂרָה טְפָחִים, וְשֶׁאֵין לָהּ (שְׁלֹשָׁה) דְּפָנוֹת, וְשֶׁחֲמָתָהּ מְרוּבָּה מְצִלָּתָהּ — פְּסוּלָה. גְּמָ׳ תְּנַן הָתָם: מָבוֹי שֶׁהוּא גָּבוֹהַּ מֵעֶשְׂרִים אַמָּה — יְמַעֵט. רַבִּי יְהוּדָה אוֹמֵר: אֵינוֹ צָרִיךְ.
One which is not ten handbreadths high, or which does not have three walls, or which has more sun than shade, is not valid. GEMARA. We have learned elsewhere : [The crossbeam] of an alley [whose entrance] is more than twenty cubits high should be lowered. Rabbi Judah says: this is unnecessary.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteסוכה ב, א.
146כי שכן עליו הענן
“Because the cloud rested upon it.” The Clouds of Glory and the shade of the sukkah are compared to this cloud.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147בד״ה ביום השמיני עצרת
There the Alter Rebbe explains “I have put My words in your mouth, and in the shadow of My hand I have covered you”: Torah makes a sukkah, a shade, for from the breath of speech a makif is made for the soul, “the utterance of the mouth of Havayah.” This makif gives strength to the arousal from below in action.
Kehot’s noteלקו״ת שמע״צ פד, ב.
148ביום השמיני עצרת
“On the eighth day you shall have a solemn assembly.” The Alter Rebbe names his discourse on this verse.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ובד״ה וארשתיך לי
The passage given explains “And I will betroth you to Me forever”: while the Temple is not standing, the Congregation of Israel is “the fallen sukkah of David,” rising and falling, but in the Future it will stand forever.
Kehot’s noteלקו״ת במדבר ח, ד.
150וארשתיך לי
“And I will betroth you to Me forever.” The Alter Rebbe names his discourse on this verse.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151את ה׳ האמרת היום
“You have affirmed G-d today to be your G-d.” In the discourse “And I will betroth you” this verse is connected with the encompassing light of Torah.
Deuteronomy 26:17דברים כ״ו:י״ז
אֶת־ה׳ הֶאֱמַרְתָּ הַיּוֹם לִהְיוֹת לְךָ לֵאלֹקִים וְלָלֶכֶת בִּדְרָכָיו וְלִשְׁמֹר חֻקָּיו וּמִצְוֺתָיו וּמִשְׁפָּטָיו וְלִשְׁמֹעַ בְּקֹלוֹ:
Thou hast avouched the L-RD this day to be thy G-d, and that thou wouldest walk in His ways, and keep His statutes, and His commandments, and His ordinances, and hearken unto His voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, יז.
152שורה המתחלת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכו׳: ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
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153במדבר סיני באהל מועד
“And G-d spoke to Moshe in the Wilderness of Sinai, in the Tent of Meeting.” The Alter Rebbe refers to his discourse on this verse.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154מגלה עמוקות מני חושך
“He reveals deep things out of darkness.” The Alter Rebbe applies it to understanding the Torah, which brings the hidden “darkness” into revelation.
Job 12:22איוב י״ב:כ״ב
מְגַלֶּה עֲמֻקוֹת מִנִּי־חֹשֶׁךְ וַיֹּצֵא לָאוֹר צַלְמָוֶת:
He uncovereth deep things out of darkness, And bringeth out to light the shadow of death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יב, כב.
155ותורה אור
“For a mitzvah is a lamp, and Torah is light.” Torah that is understood becomes revealed light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
156אני ראשון ואני אחרון
“I am first and I am last.” As explained in section 3, the first and the last become one, so that the light rests below as above.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
157בד״ה המגביהי לשבת
There the Alter Rebbe reads hamagbihi as raising the yud in the hei: the dalet, which has nothing of its own, becomes a hei through the yud within it, as tzedek becomes tzedakah through the mitzvah.
Kehot’s noteתו״א לח, ג.
158המגביהי לשבת
“Who is enthroned on high, who lowers [Himself] to look.” The Alter Rebbe names his discourse on this verse.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
159וידבר ה׳ אליו מאהל מועד
“And G-d spoke to him from the Tent of Meeting.” The speech came from the place where the cloud rested and the glory filled the Mishkan.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160משחרב ביהמ״ק . . ד״א של הלכה
“From the day the Holy Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” Torah study now holds what rested in the Temple.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
161אין כבוד אלא תורה
Kehot’s note points to Zohar III, 81b for these words.
Zohar III, 81bזח״ג פא, ב
Kehot’s noteאבות ו, ג. זח״ג פא, ב.
162אין כבוד אלא תורה
The Mishnah: “There is no glory but Torah.” The Alter Rebbe identifies the “glory” of the Mishkan with the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
163אורייתא מחכמה נפקת
The Zohar: “The Torah comes forth from Chochmah,” from the place called kodesh, holiness.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
164אורייתא מחכמה נפקת
The Zohar: “The Torah comes forth from the supernal Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
165הראני נא את כבודך
“Show me, please, Your glory.” As explained in paragraph 4, the glory Moshe asked to see is the higher Chochmah.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
166בפ׳ בשלח בד״ה לסוסתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, ד.
167לסוסתי
“To a mare among Pharaoh’s chariots I have compared you, my beloved.” The Alter Rebbe names his discourse on this verse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ותורה אור
“And Torah is light.” The Torah brings the encompassing light inward in full.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169וכבוד ה׳ מלא
“And the glory of G-d filled the Mishkan,” read with the Zohar as “the glory was full.”
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
170ויהי הענן והחשך ויאר
At the Sea, the pillar of cloud stood between the camps: “there was the cloud and the darkness, and it lit up the night.” The same cloud was darkness and light.
Exodus 14:20שמות י״ד:כ׳
וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִם וּבֵין מַחֲנֵה יִשְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשֶׁךְ וַיָּאֶר אֶת־הַלָּיְלָה וְלֹא־קָרַב זֶה אֶל־זֶה כׇּל־הַלָּיְלָה:
and it came between the camp of Egypt and the camp of Israel; and there was the cloud and the darkness here, yet gave it light by night there; and the one came not near the other all the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כ.
Paragraph 25
171ע״פ בצלו חמדתי
“Like an apple tree among the trees of the forest... in his shade I delighted and sat, and his fruit was sweet to my palate.” The shade is the makif and the fruit is the light drawn inward.
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ג. וראה בד״ה כתפוח בעצי היער — תקע״א ע׳ דש ואילך. באוה״ת שה״ש-א ע׳ קצה. וראה שם כרך-ג ע׳ תתסו.
172בצלו דא קב״ה
The Zohar reads the verse: “In his shade” is the Holy One, blessed be He, and “I delighted and sat” is the day He was revealed at Sinai and Israel received the Torah.
Zohar, Lech Lecha 21:199–22:212ספר הזהר, לך לך כ״א:קצ״ט-כ״ב:רי״ב
According to another explanation, the words “the apple tree”, “my beloved”, and “in his shadow” all equally indicate the Holy One, blessed be He. “I delighted and sat”: to wit, on the day when G-d revealed Himself on Mount Sinai and Israel received the Torah and said, “We will do and we will hearken” (Ex. 24, 7).
The Zohar; London, Soncino Press, 1933 (Public Domain)
173ומתוקים מדבש
Of the words of Torah: “more desirable than gold... and sweeter than honey.” The Zohar uses it for the “sweet fruit” of the verse.
Psalms 19:11תהילים י״ט:י״א
הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב וּמְתוּקִים מִדְּבַשׁ וְנֹפֶת צוּפִים:
More to be desired are they than gold, yea, than much fine gold; sweeter also than honey and the honeycomb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, יא.
Paragraph 26
174אתפשטותא דמשה בכל דרא
Kehot’s note points to Zohar III, 216b for these words.
Zohar III, 216bזח״ג רטז, ב
Bereshit Rabbah 56בראשית רבה נ״ו
Kehot’s noteת״ז תס״ט (קיב, א. קיד, א). ועייג״כ זח״ג רטז, ב. רעג, א. ת״ז תכ״א (נ, ב). ת״ע (קלח, א). ב״ר פנ״ו. ז.
175אתפשטותא דמשה בכל דרא
The Tikkunei Zohar teaches that Moshe’s extension is in every generation, in every righteous and wise person who occupies himself with Torah, up to six hundred thousand.
Tikkunei Zohar 112a:13–14תקוני הזהר קי״ב א:י״ג-י״ד
… אָמַר רַבִּי אֶלְעָזָר אִשְׁתַּמוֹדָע מֵהָכָא דְמשֶׁה מֵאַתְווֹי מַשְׁמַע דְּאִיהוּ הֶבֶל וְאִיהוּ שֵׁת וְאִיהוּ משֶׁה, וְאִתְפַּשְׁטוּתֵיהּ דְּמשֶׁה בְּכָל דָּרָא וְדָרָא וּבְכָל צַדִּיק וְצַדִּיק, וְאִיהוּ אָזִיל בִּתְלַת תְּלַת, וּבְכָל תְּלַת דְאִיהוּ רָכִיב אִתְּמַר בְּהוֹן לֹא יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זְרַע זַרְעֲךָ, מֵהָכָא אִשְׁתְּמוֹדָע דְּאִיהוּ לָא אִשְׁתַּכַּח אֶלָּא בַּאֲתַר דְּאִית בֵּקהּ אוֹרַיְיתָא, וּבְגִין דָּא זִכְרוּ תּוֹרַת משֶׁה עַבְדִּי. אָמַר לֵקהּ רַבִּי יְהוּדָה אִתְפַּשְׁטוּתָא דִילֵיהּ בִּבְנֵי נָשָׁא אִית לֵקהּ שִׁעוּרָא, אָמַר לֵקהּ אִין, עַד שִׁתִּין רִבּוֹא, …
Tikkunei Zohar - Vocalized (Public Domain)
176ונחנו מה
Moshe and Aharon said, “And what are we, that you complain against us?” The words express Moshe’s bittul.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
177סד״ה משה ידבר
The note also points there for a discussion related to this subject.
Kehot’s noteתו״א סט, א. ראה גם ספר החקירה עד, א.
178משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The Alter Rebbe names his discourse on this verse.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179ומשה . . דעת
The note points to the Rebbe’s talk there on Moshe as the level of Daas.
Kehot’s noteראה לקו״ש ח״ו ע׳ 244.
180ונועדתי לך
“And I will meet with you there, and I will speak with you from above the cover.” Ohel mo’ed, the Tent of Meeting, comes from the same root.
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, כב.
181אין עוד מלבדו
“G-d is the G-d; there is nothing else besides Him.” This is the knowledge of G-d that the inner “Tent of Meeting” brings.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ראו עתה כי אני אני הוא
“See now that I, I am He.” Said of the Future, but its power is already in every soul.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ביניקתה מנשמת משה
There the Alter Rebbe explains that every soul of Israel has something of Moshe, who is the sum of the “seven shepherds” and the “faithful shepherd” drawing Daas to all Israel, so that each can know G-d according to its root, drawing from the root of Moshe’s soul in the supernal Daas.
Tanya, Likkutei Amarim 42:5תניא, חלק ראשון; ליקוטי אמרים מ״ב:ה׳
וְכֹחַ זֶה וּמִדָּה זוֹ לְקַשֵּׁר דַּעְתּוֹ בַּה׳, יֵשׁ בְּכָל נֶפֶשׁ מִבֵּית יִשְׂרָאֵל, בִּינִיקָתָהּ מִנִּשְׁמַת מֹשֶׁה רַבֵּינוּ עָלָיו הַשָּׁלום. רַק מֵאַחַר שֶׁנִּתְלַבְּשָׁה הַנֶּפֶשׁ בַּגּוּף, צְרִיכָה לִיגִיעָה רַבָּה וַעֲצוּמָה כְּפוּלָה וּמְכוּפֶּלֶת. הָאַחַת – הִיא יְגִיעַת בָּשָׂר, לְבַטֵּשׁ אֶת הַגּוּף וּלְהַכְנִיעוֹ שֶׁלֹּא יַחְשִׁיךְ עַל אוֹר הַנֶּפֶשׁ, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַזֹּהַר, דְּ״גוּפָא דְּלָא סָלִיק בֵּקהּ נְהוֹרָא דְנִשְׁמְתָא מְבַטְּשִׁין לֵקהּ״, וְהַיְינוּ, עַל יְדֵי הִרְהוּרֵי תְשׁוּבָה מֵעוֹמֶק הַלֵּב, כְּמוֹ שֶׁנִּתְבָּאֵר שָׁם.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא פמ״ב. לקו״ת במדבר ג, א.
Paragraph 27
184בא לכאן ותלמודו בידו
“Happy is he who comes here with his learning in his hand.” The Alter Rebbe applies it to coming into the inner “Tent of Meeting.”
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א. וש״נ.
185ואנכי תרגלתי לאפרים
“And I taught Ephraim to walk, taking them upon His arms.” The Alter Rebbe reads Anochi as G-d’s essence lowered into the “foot,” the physical matters of the Oral Torah, and the arms as love and awe.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ג.
186אנכי מי שאנכי
The note sends the reader to the sources listed on that page for the phrase “Anochi, Who I am.”
Kehot’s noteראה בהנסמן לפקודי ה, א.
187בד״ה כי תבאו אל הארץ
The discourse opens with “When you come into the land… the land shall rest” and explains it through “Open for Me, My sister, My beloved”: G-d asks the Congregation of Israel to open, so that this level, which is sometimes revealed and sometimes covered, will be revealed.
Kehot’s noteלקו״ת בהר לט, ג ואילך.
188כי תבאו אל הארץ
“When you come into the land that I give you.” The Alter Rebbe names his discourse on this verse.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189בד״ה יונתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש טז, ג ואילך.
190קומי לך
“Arise, my beloved, my fair one, and go forth.” The Alter Rebbe refers to his discourse on these words.
Song of Songs 2:10שיר השירים ב׳:י׳
עָנָה דוֹדִי וְאָמַר לִי קוּמִי לָךְ רַעְיָתִי יָפָתִי וּלְכִי־לָךְ:
My beloved spoke, and said unto me: ‘Rise up, my love, my fair one, and come away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
191ולא יכול משה לבוא
“And Moshe could not come into the Tent of Meeting.” Read now of the Daas in every person, which the animal soul keeps from being revealed.
Exodus 40:35שמות מ׳:ל״ה
וְלֹא־יָכֹל מֹשֶׁה לָבוֹא אֶל־אֹהֶל מוֹעֵד כִּי־שָׁכַן עָלָיו הֶעָנָן וּכְבוֹד ה׳ מָלֵא אֶת־הַמִּשְׁכָּן:
And Moses was not able to enter into the tent of meeting, because the cloud abode thereon, and the glory of the L-RD filled the tabernacle.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
192קחם על זרועותיו
“Taking them upon His arms”: the mitzvos lift the soul as one lifts a child in one’s arms.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193צדקה תרומם
“Charity uplifts a nation.” The Alter Rebbe reads it as the mitzvos raising the soul.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
194ע״פ ועתה יגדל נא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שלח לט, א.
195ועתה יגדל נא כח אד׳
Moshe’s prayer after the spies: “And now, let the power of Ado-nai be great, please.” The Alter Rebbe refers to his discourse on this verse.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
196ויקרא אל משה
“And He called to Moshe.” In every person, the One who calls is G-d through the mitzvos.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197אני הוא הקורא
“I am the One who calls.” Here the calling is identified with the mitzvos.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
198ואיתא במדרש תנחומא פ׳ ויגש
The note says that this teaching of the Midrash Tanchuma is explained there.
Kehot’s noteנתבאר בסה״מ תרנ״ה ע׳ נו.
199היו מכבדין את המצות שהן שלוחי ושלוחו של אדם כמותו
Rabbi Shimon bar Yochai: the Holy One, blessed be He, said to Israel, “Honor the mitzvos, for they are My agents, and a person’s agent is like himself: if you honor them, it is as if you honored Me.”
Midrash Tanchuma, Vayigash 6:2מדרש תנחומא, ויגש ו׳:ב׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן יוֹחַאי, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, הֱיוּ מְכַבְּדִין אֶת הַמִּצְוֹת, שֶׁהֵן שְׁלוּחַי, וּשְׁלוּחוֹ שֶׁל אָדָם כְּמוֹתוֹ. אִם כִּבַּדְתָּ אוֹתָן, כְּאִלּוּ לִי כִבַּדְתָּנִי. וְאִם בָּזִיתָ אוֹתָן, כְּאִלּוּ לִכְבוֹדִי בָזִיתָ. אֵין לְךָ אָדָם שֶׁכִּבֵּד אֶת הַמִּצְוֹת וְעָשָׂה אֶת הַתּוֹרָה כְּיַעֲקֹב, שֶׁנֶּאֱמַר: וְיַעֲקֹב אִישׁ תָּם ישֵׁב אֹהָלִים (בראשית כה, כז), וְנִתְיַסֵּר בִּבְנוֹ. אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא, חַיֶּיךָ, אִבַּדְתָּ אֶחָד, תִּמְצָא שְׁלֹשָׁה, יוֹסֵף מְנַשֶּׁה וְאֶפְרָיִם. כֵּיוָן שֶׁבָּאוּ, בִּשְּׂרוּ אוֹתוֹ שֶׁיּוֹסֵף חָי. שָׁלַח …
R. Simeon the son of Yohai declared: The Holy One, blessed be He, said to Israel: Honor the commandments, for they are My emissaries, and a man’s emissary must be honored no less than the man himself. If you honor them, it is as though you honor Me, and if you are disrespectful toward them, it is as though you are disrespectful toward Me. No man revered the commandments and fulfilled the law as meticulously as Jacob, as it is said: And Jacob was a quiet man, dwelling in tents …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
200וזכרתם את כל מצות הוי׳ ועשיתם אותם
From the passage of tzitzis: “And you shall remember all the commandments of G-d and do them.” The Alter Rebbe refers to his discourse on this verse.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
201והנה סולם מוצב ארצה
Yaakov’s dream: “And behold, a ladder set up on the earth, its top reaching heaven, and behold, angels of Elokim ascending and descending on it.” The Alter Rebbe reads the angels as the mitzvos and the ladder as prayer.
Genesis 28:12בראשית כ״ח:י״ב
וַיַּחֲלֹם וְהִנֵּה סֻלָּם מֻצָּב אַרְצָה וְרֹאשׁוֹ מַגִּיעַ הַשָּׁמָיְמָה וְהִנֵּה מַלְאֲכֵי אֱלֹקִים עֹלִים וְיֹרְדִים בּוֹ:
And he dreamed, and behold a ladder set up on the earth, and the top of it reached to heaven; and behold the angels of G-d ascending and descending on it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, יב.
202אני הוא הקורא
“I am the One who calls”: in the mitzvos, G-d Himself calls, not a created angel.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
Paragraph 34
203ואני תפלה
“In return for my love they hate me, but I am prayer.” The Alter Rebbe uses it for the ascent of the soul through prayer.
Psalms 109:4תהילים ק״ט:ד׳
תַּחַת־אַהֲבָתִי יִשְׂטְנוּנִי וַאֲנִי תְפִלָּה:
In return for my love they are my adversaries; But I am all prayer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קט, ד.
204ואשים דברי בפיך ובצל ידי
“And I have put My words in your mouth, and in the shadow of My hand I have covered you,” the level of Torah study explained in section 4.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205קדשנו במצותיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שבת.
Paragraph 35
206וידבר ה׳ אליו מאהל מועד
“And G-d spoke to him from the Tent of Meeting.” Read now of the speech that comes to every soul.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207ע״פ במדבר סיני באהל מועד
There the Alter Rebbe explains that mo’ed is from “and I will meet with you there,” and that venoadti has the letters of venodati, an expression of bonding and joining: the unity of the Infinite One is drawn down to rest and be revealed in a person’s soul, how He fills all worlds equally and is the Life of all life, besides whom there is nothing, until the soul rejoices in G-d.
Kehot’s noteלקו״ת במדבר ב, ד.
208במדבר סיני באהל מועד
“In the Wilderness of Sinai, in the Tent of Meeting.” The Alter Rebbe refers to his discourse on this verse.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
209ונועדתי
“And I will meet with you there.” Mo’ed, “meeting,” comes from this word.
Exodus 25:22שמות כ״ה:כ״ב
וְנוֹעַדְתִּי לְךָ שָׁם וְדִבַּרְתִּי אִתְּךָ מֵעַל הַכַּפֹּרֶת מִבֵּין שְׁנֵי הַכְּרֻבִים אֲשֶׁר עַל־אֲרוֹן הָעֵדֻת אֵת כׇּל־אֲשֶׁר אֲצַוֶּה אוֹתְךָ אֶל־בְּנֵי יִשְׂרָאֵל:
And there I will meet with thee, and I will speak with thee from above the ark-cover, from between the two cherubim which are upon the ark of the testimony, of all things which I will give thee in commandment unto the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210ראו עתה כי אני אני הוא
“See now that I, I am He”: the knowledge of G-d’s unity revealed in the soul.
Deuteronomy 32:39דברים ל״ב:ל״ט
רְאוּ עַתָּה כִּי אֲנִי אֲנִי הוּא וְאֵין אֱלֹקִים עִמָּדִי אֲנִי אָמִית וַאֲחַיֶּה מָחַצְתִּי וַאֲנִי אֶרְפָּא וְאֵין מִיָּדִי מַצִּיל:
See now that I, even I, am He, And there is no god with Me; I kill, and I make alive; I have wounded, and I heal; And there is none that can deliver out of My hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
211סד״ה המגביהי לשבת
There the Alter Rebbe explains that “who is enthroned on high” is the ascent through the mitzvos, while “Torah is light” is a drawing down from above: “who lowers [Himself] to look in heaven,” the Written Torah, “and on earth,” the Oral Torah, where there is “seeing,” the revelation of the Infinite Light below as above.
Kehot’s noteתו״א לח, ד.
212המשפילי לראות בשמים ובארץ
“Who lowers [Himself] to look in heaven and on earth.” The Alter Rebbe reads heaven and earth as the Written and the Oral Torah.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213אני הוא הקורא ואני הוא המדבר
“I am the One who calls, and I am the One who speaks”: in every person, through the mitzvos and the study of Torah.
Vayikra Rabbah 1:9ויקרא רבה א׳:ט׳
214אני מדבר בצדקה
“I speak with charity, mighty to save.” Charity draws G-d’s speech into a person’s Torah.
Isaiah 63:1ישעיהו ס״ג:א׳
מִי־זֶה בָּא מֵאֱדוֹם חֲמוּץ בְּגָדִים מִבׇּצְרָה זֶה הָדוּר בִּלְבוּשׁוֹ צֹעֶה בְּרֹב כֹּחוֹ אֲנִי מְדַבֵּר בִּצְדָקָה רַב לְהוֹשִׁיעַ:
’Who is this that cometh from Edom, with crimsoned garments from Bozrah? This that is glorious in his apparel, stately in the greatness of his strength?’— ’I that speak in victory, mighty to save.’—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, א.
215ודברי אשר שמתי בפיך
“And My words that I have put in your mouth shall not depart from your mouth.” G-d’s own words are in the mouth of the one who studies.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
216בכל המקום אשר אזכיר
“In every place where I cause My Name to be mentioned, I will come to you and bless you.”
Exodus 20:21שמות כ׳:כ״א
מִזְבַּח אֲדָמָה תַּעֲשֶׂה־לִּי וְזָבַחְתָּ עָלָיו אֶת־עֹלֹתֶיךָ וְאֶת־שְׁלָמֶיךָ אֶת־צֹאנְךָ וְאֶת־בְּקָרֶךָ בְּכׇל־הַמָּקוֹם אֲשֶׁר אַזְכִּיר אֶת־שְׁמִי אָבוֹא אֵלֶיךָ וּבֵרַכְתִּיךָ:
An altar of earth thou shalt make unto Me, and shalt sacrifice thereon thy burnt-offerings, and thy peace-offerings, thy sheep, and thine oxen; in every place where I cause My name to be mentioned I will come unto thee and bless thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, כא.
217ששים המה מלכות
“There are sixty queens and eighty concubines.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Vayikra · Maamar 2
אדם כי יקריב מכם וגו׳
“A man, when he brings near of you”
Leviticus 1:2 describes two movements: “A man, when he brings near of you” is the Supernal Man, G-d clothed in the Sefiros, drawing the G-dly soul near with an arousal from above, and “from the animals you shall bring near your offering” is each person’s own refinement of his animal soul. Inspiration from above lasts only when it is answered at once by that work from below.
The maamar in brief
The maamar asks why Leviticus 1:2 moves from third person to second, from singular to plural, and places “of you” after “when he brings near.” Every Jew has two souls, the G-dly soul rooted in the “Adam” on Ezekiel’s Throne and the animal soul rooted in the Chariot’s face of the ox, and the soul descends to refine the animal soul through its root. An arousal from below draws one from above and lasts; an arousal from above that comes first, like a sudden inspiration in prayer, fades when the light withdraws, as “when the man emits seed first, she bears a female.” So the verse’s singular first half is the Supernal Man bringing near “of you,” the G-dly soul, while its plural second half is Israel’s offering from the “cattle” of anger and the “flock” of desire. “Draw me, we will run” teaches that one must respond at once. Torah, itself “Adam,” draws the arousal from above, and the mitzvos raise the animal soul. Pesach, the Omer and Shavuos follow the same order.

Outline
	1Three questions and two soulsThe verse’s shifts of person and number and its placement of “of you” are questions. Every Jew has a G-dly soul rooted in the “man” on the Throne and an animal soul rooted in the Chariot; refining the animal soul through its root, as the blessings before the Shema do, raises the G-dly soul and draws an arousal from above.¶1–4
	2When the arousal from above comes firstAs creation began in free kindness, G-d also sends arousals from above to wake a person. A love won by toil endures; a sudden inspiration from above fades, “the man emits seed first, she bears a female,” which is why the devoted find their elation lasts only weeks.¶5–10
	3The Supernal Man brings near “of you”“Adam” is the Ten Sefiros, in which the Infinite One clothes Himself. “A man, when he brings near,” singular, is the Supernal Man drawing the soul near; “you shall bring near,” plural, is Israel’s offering. One must answer the arousal at once, “Draw me, we will run,” and that answer, like the Amen, draws light from “not a man.”¶11–14
	4The offering from the animalsThe arousal from above reveals the G-dly soul’s hidden love but does not touch the animal soul, which only man’s own labor can refine. The work moves from subjugation to transformation; “cattle” is the angry nature and “flock” the desiring one, and each must subdue his own trait so that both souls “run.”¶15–21
	5Torah and mitzvos“The King has brought me into His chambers,” the Torah taught to the soul before birth, makes “Draw me” possible. Torah, itself “Adam” and called “truth” and “peace,” draws G-d near and brings the far near; the mitzvos then raise the animal soul, as “charity exalts.”¶22–24
	6Pesach, the Omer and ShavuosPesach is an arousal from above to the G-dly soul, so the people “fled”; the barley Omer and the counting refine the animal soul; Shavuos is the descent at Sinai. Torah study after this work draws a new light from “not a man” into “Adam.”¶25–28


Key concepts
	Arousal from above (isarusa dile’eila)אתערותא דלעילא
	A divine initiative, unprompted by man. When it comes first, as a sudden inspiration, it reaches only the G-dly soul and fades when the light withdraws, unless it is answered at once.

	Arousal from below (isarusa dilesata)אתערותא דלתתא
	Man’s own initiative through toil, contemplation and a broken heart. It draws an arousal from above that is received inwardly and endures.

	The Supernal Man (Adam HaElyon)אדם העליון
	The Ten Sefiros as a human form, the “man” on Ezekiel’s Throne, in which G-d, who is none of these attributes, clothes Himself. In the maamar He is the subject of “A man, when he brings near.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The two stages of refining the animal soul: first controlling thought, speech and action, then changing its very nature so that it too loves G-d.

	Time of favor (eis ratzon)עת רצון
	A moment when light from above shines unbidden. The maamar’s counsel is to begin one’s own work immediately at such a moment.

	Ratzoרצוא
	The soul’s yearning to run toward G-d. On Pesach it is awakened from above in the G-dly soul while the animal soul is not yet transformed.


Section 1 · ¶1–4
Three questions and two souls
1אדם כי יקריב1 מכם2 וגו׳. להבין החילו שלא לנוכח אדם כי יקריב לשון נסתר וסיים תקריבו את קרבנכם לשון נוכח.
“A man, when he brings near of you,” etc. To understand: [the verse] began not in direct address — “A man, when he brings near,” in the third person — and concluded, “you shall bring near your offering,” in the second person.
The maamar opens with Leviticus 1:2, the first law of the offerings, and asks about its grammar. Yakriv means “bring near,” from the same root as korban, “offering,” and the verse begins in the third person (“when he brings near”) but ends by addressing the people directly (“you shall bring near your offering”).


וגם דכי יקריב לשון יחיד ותקריבו את קרבנכם לשון רבים. וגם דהל״ל [דהוה ליה למימר] מלת מכם קודם כי יקריב היינו אדם מכם כי יקריב3 כו׳.
Also, “when he brings near” is in the singular, and “you shall bring near your offering” is in the plural. And also, it should have said the word “of you” before “when he brings near,” that is, “A man of you, when he brings near,” etc.
Two more questions follow. The verb at the start is singular and the one at the end plural, and the word mikem (“of you”) seems misplaced: the natural order would be “a man of you, when he brings near,” but the verse puts “of you” after the verb.


אך הנה נודע שיש בכל אחד ב׳ נפשות.4 נפש האלקית ונפש הבהמית. אשר נפש האלקית שרשה מבחי׳ אדם כמ״ש ויברא אלקים את האדם5 בצלמו.
But it is known that in each one there are two souls, the G-dly soul and the animal soul. The G-dly soul has its root in the level of “Adam” (man), as it is written, “And G-d created man in His image.”
The answer begins with a principle taught in Tanya: every Jew has two souls, a G-dly soul and an animal soul. The G-dly soul is rooted in the level called “Adam,” the divine image in which man was created (Genesis 1:27).




2וכתיב ועל דמות הכסא דמות כמראה אדם6 וכמ״ש במ״א בד״ה ותחת רגליו7 כמעשה לבנת8 כו׳,
And it is written, “And upon the likeness of the throne, a likeness like the appearance of a man,” as is explained elsewhere, in the discourse beginning “And under His feet, like the work of the brick,” etc.;
The second proof-text is Ezekiel 1:26: above the Chariot the prophet saw a throne, and upon it “a likeness like the appearance of a man.” The Torah Ohr discourse on “And under His feet” (Exodus 24:10) explains how a human form can be spoken of in G-dliness at all.


והשתלשלות שלה למטה הוא ע״י בחי׳ פני אדם שבמרכבה. ונפש הבהמית היא נלקחה משמרי האופנים ושרשה מבחי׳ פני שור.9
and the chain of its descent below is through the level of the face of a man in the Chariot (Merkavah). And the animal soul was taken from the dregs of the Ofanim, and its root is from the level of the face of an ox.
The G-dly soul descends to this world by way of the “face of a man,” one of the four faces of the Chayos, the angels who bear Ezekiel’s Chariot (Ezekiel 1:10). The animal soul was taken from the “dregs,” the lowest residue, of the Ofanim, another order of angels, and its root is the “face of an ox.”




3ותכלית ירידת הנשמה לעוה״ז הוא כדי לברר נה״ב [נפש הבהמית] להיות בבחי׳ אתכפייא ואתהפכא והיינו ע״י נפש האלקית המתלבשת בה ומתבוננת בה׳ אחד בק״ש [בקריאת שמע] שמע ישראל כו׳
The purpose of the soul’s descent into this world is to refine the animal soul, so that it be at the level of subjugation and transformation (iskafya and is’hapcha). This is through the G-dly soul, which clothes itself in it and contemplates [that] G-d is One, in the recital of the Shema, “Hear, O Israel,” etc.;
The soul comes down into this world to refine the animal soul: first by subjugation (iskafya), overpowering it, and finally by transformation (is’hapcha), turning its drives themselves toward holiness. The tool is the G-dly soul, which is clothed in the animal soul and contemplates G-d’s oneness in the Shema.


ועי״ז ואהבת10 בכל לבבך11 בשני יצריך1213 כו׳. אך קודם ק״ש [קריאת שמע] תקנו חכמים שתים לפניה14 לקיום הק״ש [הקריאת שמע].15
and through this, “And you shall love… with all your heart” — with both your inclinations, etc. But before the Shema the Sages instituted “two [blessings] before it,” for the fulfillment of the Shema.
Through that contemplation one fulfills “You shall love… with all your heart,” which the Mishnah reads as “with both your inclinations,” the good and the evil one. Yet the Sages placed two blessings before the Shema so that it could be fulfilled, and the next part explains why.


כי א״א להכניע ולכבוש את רוח הנה״ב [הנפש הבהמית] תחת ממשלת הנה״א [הנפש האלקית] כ״א ע״י שרשה של הנה״ב [הנפש הבהמית] שמקור חוצבה הוא מחיות הקדש שבמרכבה פני אריה פני שור16 כו׳
For it is impossible to subdue and conquer the spirit of the animal soul under the rule of the G-dly soul except through the root of the animal soul, the source from which it is hewn, which is from the holy Chayos in the Chariot, “the face of a lion,” “the face of an ox,” etc.;
The G-dly soul cannot subdue the animal soul directly, only through the animal soul’s own root. That root is in the holy Chayos of Ezekiel’s Chariot, the face of the lion and the face of the ox, and these are the angels the blessings before the Shema describe (¶17).


כי אין הדינין נמתקין אלא בשרשן17 וכמ״ש מזה בד״ה כי תצא למלחמה על אויביך18 ובד״ה ונתתי לך מהלכים.1920
for severities (dinim) are sweetened only at their root, as is explained on this in the discourse beginning “When you go out to war against your enemies,” and in the discourse beginning “And I will give you places to walk.”
This follows the Kabbalistic rule that severities (dinim) are sweetened only at their root: a harsh force is softened by being brought back to its source. The Alter Rebbe refers to two discourses where this is explained, on “When you go out to war” and on “And I will give you places to walk.”




4והנה עי״ז נעשה עלייה גם לנפש האלקית ע״ד והחיות נושאות את הכסא.21 וכמ״ש מזה בד״ה זכור ושמור בדבור אחד22 נאמרו.
Now, through this an ascent comes about for the G-dly soul as well, in the manner of “and the Chayos carry the Throne,” as is explained on this in the discourse beginning “‘Remember’ and ‘Keep’ were said in a single utterance.”
When the animal soul is refined, the G-dly soul rises too. The image is “the Chayos carry the Throne”: the angels in whom the animal soul is rooted lift up the Throne and the “man” upon it, the root of the G-dly soul (¶14 says this explicitly).


והנה ע״י העלאת מ״ן [מיין נוקבין] ואתעדל״ת [ואתערותא דלתתא] נמשך אתעדל״ע [אתערותא דלעילא] וזהו ענין שנאמר בקרבנות ריח ניחוח להוי׳23 וכמ״ש בד״ה והקרבתם עולה אשה.24
And through the raising of mayin nukvin (feminine waters) and an arousal from below (isarusa dilesata), an arousal from above (isarusa dile’eila) is drawn down. This is the meaning of what is said of the offerings, “a pleasing fragrance to Havayah,” as is explained in the discourse beginning “And you shall bring near a burnt-offering, a fire-offering.”
Raising mayin nukvin, “feminine waters,” is the Kabbalistic term for the arousal from below, the initiative of the receiver that calls forth the giver’s response. That response, the arousal from above, is what the Torah means when it calls an offering “a pleasing fragrance to Havayah” (Leviticus 1:9).




Section 2 · ¶5–10
When the arousal from above comes first
5והנה בחינה זו זהו ענין מה שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] אך יש ג״כ אתעדל״ע [אתערותא דלעילא] מלמעלה הנמשך לעורר אתעדל״ת [אתערותא דלתתא]
Now, this level is the matter of “through an arousal from below, an arousal from above.” But there is also an arousal from above, drawn from above to awaken an arousal from below,
So far the pattern has been “through an arousal from below, an arousal from above”: man acts first and G-d responds. But there is a second pattern, in which G-d acts first, sending an arousal from above in order to awaken the person to respond.


דהיינו לעורר את האדם להקיצו משנתו בהבלי העולם דכמו שבתחלת בריאת העולם היה ההמשכה בחסד חנם כי חפץ חסד הוא.25
that is, to awaken the person, to rouse him from his sleep in the vanities of the world. For as at the beginning of the creation of the world, the drawing-down was in gratuitous kindness, “for He desires kindness.”
Such an arousal comes to wake a person from the “sleep” of absorption in the world’s vanities. Its model is creation itself, which flowed from free kindness before any creature had done anything, as Micah says, “for He desires kindness.”




6ואח״כ תולה במעשה התחתונים26 כמ״ש ויניחהו בג״ע [בגן עדן]27 לעבדה ולשמרה. אבל מ״מ עם היות שצ״ל אתעדל״ת [אתערותא דלתתא] דוקא
And afterwards it depends on the deeds of the lower beings, as it is written, “And He placed him in the Garden of Eden, to work it and to guard it.” But nevertheless, even though there must specifically be an arousal from below,
After the first, unearned gift, the world’s continuation depends on the deeds of the lower beings: Adam was placed in Eden “to work it and to guard it” (Genesis 2:15). The part ends by conceding that an arousal from below is indeed required.


אבל עכ״ז [עם כל זה] נמשך אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] וכמ״ש מזה בד״ה ועשית בגדי קדש2829 ועמ״ש סד״ה ואתחנן אל30 הוי׳ וסד״ה וישכם לבן3132 וסד״ה אני ישנה33 בענין שראשי נמלא טל.3435
yet even so an arousal from above is drawn down to awaken an arousal from below, as is explained on this in the discourse beginning “And you shall make holy garments.” And see what is written at the end of the discourse beginning “And I pleaded to Havayah,” and at the end of the discourse beginning “And Lavan rose early,” and at the end of the discourse beginning “I am asleep,” on the subject of “for my head is filled with dew.”
Even so, G-d still sends arousals from above to awaken a response. The Alter Rebbe points to four discourses on this: in Torah Ohr, on “And you shall make holy garments” and “And Lavan rose early,” and in Likkutei Torah, on “And I pleaded” and on “I am asleep,” the last on the dew that fills the head.




7ויובן זה בעבודת ה׳ דהנה אנו רואים שיש ב׳ מדרגות בעבודה. הא׳ בחי׳ אתעדל״ת [אתערותא דלתתא] ביגיעת נפש ויגיעת בשר בהעמקת הדעת בהתבוננות ולב נשבר שעי״ז יבא בנפשו גילוי אור קרבת אלקים והיינו באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא].
This can be understood in the service of G-d. For we see that there are two levels in divine service. The first is the level of an arousal from below, with toil of the soul and toil of the flesh, by deepening the mind (daas) in contemplation, and with a broken heart, through which there comes into his soul a revelation of the light of nearness to G-d. This is “through an arousal from below, an arousal from above.”
The two patterns are now shown in a person’s own divine service. In the first, the person works: he toils with soul and body, contemplates G-d’s greatness deeply and has a broken heart, and in response a revelation of G-d’s nearness enters his soul.




8ומדרגה הב׳ היינו שלפעמים יוכל להיות התפעלות בנפש שלא ע״י הכנה ויגיעה כלל וכמו שאנו רואים שיש הרבה
The second level is that sometimes there can be an emotional stirring in the soul not through any preparation and toil at all, as we see that there are many
The second level is a stirring that comes with no preparation or effort at all. The Alter Rebbe appeals to common experience.


אנשים שמתעוררים פתאום ויתלהב לבם ומוחם בתפלה משך זמן מה בלי נודע להם הסבה מאין בא אליהם התעוררות זאת ובמעט זמן יכלה כח התעוררות זאת.
people who are suddenly aroused, and their heart and mind are set aflame in prayer for some period of time, without their knowing the cause, from where this arousal came to them; and in a short time the force of this arousal is spent.
Many people are suddenly moved in prayer, heart and mind aflame for a while, without knowing where it came from. In a short time the feeling fades.




9והיינו שהיא באמת הערה מלמעלה רק אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] ועמ״ש בד״ה שיר השירים3637 בענין פי׳ התהללו בשם קדשו.
That is, it is in truth an awakening from above, only an arousal from above to awaken an arousal from below. See what is written in the discourse beginning “The Song of Songs,” on the meaning of “Glory in His holy Name.”
Such a sudden inspiration is really an awakening from above, sent to rouse the person to respond. The Shir HaShirim discourse referred to describes the same experience: sometimes prayer needs great toil, and sometimes the heart is drawn of itself and one wonders where it came from.


והנפקותא בין מה שבאתעדל״ת [שבאתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] ובין האתעדל״ת [האתערותא דלתתא] הנמשך רק מצד אתעדל״ע [אתערותא דלעילא] שכאשר יש אתעדל״ת [אתערותא דלתתא] ממש ע״י יגיעת נפש
And the practical difference between “through an arousal from below, an arousal from above” and the arousal from below that is drawn forth only on account of an arousal from above is this: when there is a real arousal from below, through toil of the soul,
The Alter Rebbe now states the practical difference between the two patterns. In the first, the arousal from below is genuine, the fruit of real toil of the soul.


אזי הוא דבר שיכול להתקיים לעד שהרי ע״י אתעדל״ת [אתערותא דלתתא] נתעורר אתעדל״ע [אתערותא דלעילא] והיא המאירה ומתגלה בנפש בבחי׳ פנימית כיון שהכין לבו לזה תחלה,
then it is something that can endure forever. For through the arousal from below the arousal from above was awakened, and it is what shines and is revealed in the soul, at an inward level (pnimiyus), since he prepared his heart for it beforehand;
What comes from such toil can last forever. The light it drew from above is received at an inward level, absorbed into the person, because he prepared his heart for it beforehand.


ולכן עי״ז יתן כח ועוז בנפשו להיות עוד אתעדל״ת [אתערותא דלתתא] משא״כ כשאין יגיעת נפש ויגיעת בשר מלמטה רק מה שנתעורר נפשו ע״י ההערה מלמעלה ולא הכין לבו לעורר אח״כ נפשו
and therefore, through this, it will give strength and might in his soul for there to be a further arousal from below. Whereas when there is no toil of the soul and toil of the flesh from below, but only that his soul was aroused by the awakening from above, and he did not prepare his heart to arouse his soul afterwards,
That lasting light in turn gives the person strength for further arousals from below. In the second case he did not toil, and did not afterwards make the effort to stir his own soul; he was simply moved from above.


הנה יוכל להיות חולף ועובר ההתפעלות ואין לה קיום כי בהסתלק הארה עליונה זו שאינה מאירה רק בעת רצון
then the stirring can pass and go away, and it has no permanence. For when this supernal illumination, which shines only at a time of favor (eis ratzon), departs,
Then the feeling can pass and has no permanence. The illumination from above shines only at a “time of favor” (eis ratzon), a moment of special grace, and then it withdraws.


אזי היה כלא היה ההתפעלות מאחר שלא היתה רק בסיבת הערה והארה עליונה לכן בהסתלק האור בטילה האהבה שנסתעף ממנה, וזהו ענין איש מזריע תחלה38 יולדת נקבה.
then the stirring is as though it never was, since it came only by reason of an awakening and illumination from above. Therefore, when the light departs, the love that branched out from it ceases. And this is the meaning of “When the man emits seed first, she gives birth to a female.”
When it withdraws, the feeling is as though it never existed, because it was caused only by the light from above, and the love that branched from that light ceases. The Talmud’s “if the man emits seed first, she bears a female” is the image: when the giver, here the arousal from above, initiates, what is born is the lesser, “female” love.




10ונשים דעתן קלות39 ותוכל להתפתות אחר התפלה לתאוות העולם. אבל אם אשה מזרעת תחלה40 להיות באתעדל״ת [באתערותא דלתתא] אתעדל״ע [אתערותא דלעילא] אזי יולדת זכר שהוא דעת חזק בעבודה כו׳,
And “women’s minds are light,” and [this love] can be enticed after prayer by the desires of the world. But if “the woman emits seed first,” so that it is “through an arousal from below, an arousal from above,” then “she gives birth to a male,” which is a strong daas (knowledge) in divine service, etc.;
Continuing the image, the Alter Rebbe applies the Talmud’s saying “women’s minds are light,” meaning easily swayed, to this “female” love: after prayer it can be drawn to worldly desires. When the soul initiates, as in “the woman emits seed first,” what is born is “male”: a strong, settled mind (daas) in divine service.


ועמ״ש מענין איש מזריע תחלה סד״ה והיה מספר41 בנ״י [בני ישראל]42 גבי בת קול מכרזת ומ״ש בד״ה שוש תשיש ותגל.
and see what is written on the subject of “the man emits seed first” at the end of the discourse beginning “And the number of the children of Israel shall be,” regarding the heavenly voice (bas kol) that proclaims, and what is written in the discourse beginning “Surely rejoice and exult.”
Two discourses treat this theme further. One, on “And the number of the children of Israel shall be” (Hosea 2:1), speaks of the heavenly voice that calls people to return; the other, on “Surely rejoice and exult” (Sos tasis vesagel), explains how even the soul whose love was initiated from above can come to bear a “male.”


וזהו הסבה למה שקובלים א״ע [את עצמו]43 בעלי העבודה על היות בהם רוח טהרה והתעוררות לעבודת ה׳ על כמה שבועות ואח״כ פוסקת לגמרי כו׳.
And this is the reason for what those devoted to divine service complain of in themselves: that there is in them a spirit of purity and an arousal to the service of G-d for a number of weeks, and afterwards it stops completely, etc.
This explains a common complaint of people devoted to divine service. For some weeks they feel a spirit of purity and a desire to serve G-d, and then it stops completely.


והסבה לזה הוא לפי שהתעוררות זו היתה מלמעלה לבד לכן אחר הפסק והסתלקות אור האתעדל״ע [האתערותא דלעילא] נשאר על עמדו וטבעו. ועמ״ש ע״פ היינו כחולמים:4445
The reason for this is that this arousal was from above alone; therefore, after the light of the arousal from above stops and departs, he remains where he stood, and in his nature. And see what is written on the verse “We were like dreamers.”
The reason is that the inspiration came from above alone, so when that light withdraws the person is left where he was, with his old nature. The Alter Rebbe refers to his discourse on “We were like dreamers” (Psalms 126:1).




Section 3 · ¶11–14
The Supernal Man brings near “of you”
11ב וזהו אדם כי יקריב מכם כי הנה בחי׳ אדם הוא כמ״ש ועל דמות הכסא דמות כמראה אדם46
2. And this is [the meaning of] “A man, when he brings near of you.” For the level of “Adam” is as it is written, “And upon the likeness of the throne, a likeness like the appearance of a man”;
Section 2 returns to the verse. “Adam” here is the “man” upon the Throne in Ezekiel’s vision, the divine order in the form of a man.


כי באמת לאו מכל אלין מדות47 איהו כלל48 אלא שמתלבש בע״ס [בעשר ספירות] ונק׳ רמ״ח אברים דמלכא כדי להאיר עי״ז לנש״י [לנשמות ישראל] וכל העולמות
for in truth He is not of these attributes at all, but He clothes Himself in the Ten Sefiros, and they are called “the 248 limbs of the King,” in order to shine, through this, to the souls of Israel and all the worlds;
In truth G-d is not any of these attributes at all, as the Tikkunei Zohar says. He clothes Himself in the Ten Sefiros, which are then called “the King’s 248 limbs,” in order to shine through them to the souls of Israel and to all the worlds.


ואזי נקרא כמראה אדם וזהו ענין שיעור קומה ועמ״ש בד״ה צאינה וראינה49 בענין שיעור קומה חסד דרועא ימינא וגבורה דרועא שמאלא50 כו׳
and then He is called “like the appearance of a man.” This is the matter of shiur komah (the “measure of the stature”). And see what is written in the discourse beginning “Go out and gaze” on the subject of shiur komah: “Chesed is the right arm, and Gevurah the left arm,” etc.;
Clothed in the Sefiros, He is called “like the appearance of a man,” and this is shiur komah, the “measure of the stature,” the Sefiros pictured as a body. The Tikkunei Zohar maps them in this way: Chesed is the right arm, Gevurah the left arm, and so on.


ועמ״ש בד״ה מה טוב חלקנו51 ובד״ה ואלה המשפטים5253 בענין אדם אדמה לעליון54 ועמ״ש בד״ה ויאכילך את המן.5556
and see what is written in the discourse beginning “How good is our portion,” and in the discourse beginning “And these are the ordinances,” on the subject of “Adam,” [as in] “I will be like (adameh) the Most High”; and see what is written in the discourse beginning “And He fed you the manna.”
Further references follow: Tanya’s Iggeres HaKodesh 7 (“How good is our portion”), the Torah Ohr discourse “And these are the ordinances,” and the Likkutei Torah discourse on the manna. The second reads Adam as adameh le’elyon, “I will be like the Most High” (Isaiah 14:14): the Adam of Atzilus is the hidden One made revealed.




12ועל זה נאמר אדם כי יקריב57 היינו המשכת אתעדל״ע [אתערותא דלעילא] מבחי׳ אדם העליון להקריב לב האדם שלמטה לה׳ וכמ״ש כמים הפנים לפנים58 כן לב האדם לאדם.
And of this it is said, “A man, when he brings near”: that is, the drawing-down of an arousal from above from the level of the Supernal Man (Adam HaElyon), to bring the heart of the man below near to G-d, as it is written, “As water [reflects] face to face, so is the heart of man to man.”
The first half of the verse is now read on the higher plane. “A man, when he brings near” is the Supernal Man drawing down an arousal from above to bring the heart of the man below close to G-d; as Proverbs 27:19 says, the heart answers the heart as a face in water answers a face.


ועמ״ש סד״ה כי תצא.59 ועמ״ש בביאור ע״פ אחרי ה׳ אלקיכם תלכו60 בענין פי׳ שכפה עליהם הר61 שהוא המשכת אהבה רבה מלמעלה שעי״ז ממילא נתעוררו ג״כ באהבה רבה.
See what is written at the end of the discourse beginning “When you go out.” And see what is written in the explanation of the verse “After Havayah your G-d shall you walk,” on the meaning of “He held the mountain over them”: that it is the drawing-down of a great love from above, through which they were, of themselves, also aroused with a great love.
Two references develop this. One is the end of the Likkutei Torah discourse “When you go out [to war]”; the other explains the Talmud’s statement that at Sinai G-d held the mountain over Israel as a great love drawn from above, which of itself aroused a great love in them.


וזהו ענין כי יקריב מכם. ועיין ברבות (סדר במדבר פ׳ ג׳) ע״פ אשרי תבחר ותקרב.6263
And this is the meaning of “when he brings near of you.” And see in the Midrash Rabbah (Seder Bamidbar, chapter 3) on the verse “Happy is the one You choose and bring near.”
This is the meaning of “when he brings near of you.” The Midrash on Psalms 65:5, “Happy is the one You choose and bring near,” speaks of those G-d chose and those He brought near (Bamidbar Rabbah 3:2).


וזהו כי יקריב מכם מכם ממש שיקריב את נפש האדם שלמטה לה׳.64 ולכן אמר תיבת מכם אחר אומרו כי יקריב.
And this is “when he brings near of you”: “of you” literally, that He will bring the soul of the man below near to G-d. That is why it says the word “of you” after saying “when he brings near.”
“Of you” is meant literally: the Supernal Man brings near something of you, your own soul. That is why “of you” stands after the verb, as the object of His bringing near.


ולא אמר אדם מכם כי יקריב שא״כ היה הפירוש רק כפשוטו לבד שאדם הגשמי שלמטה יקריב.
And it did not say, “A man of you, when he brings near,” for then the meaning would be only according to its plain sense alone: that the physical man below brings [an offering] near.
Had the verse said “A man of you, when he brings near,” it could mean only the plain sense. A physical person would be bringing an animal offering.


אבל באומרו כי יקריב מכם בא לרמז אל ענין הנ״ל ולכן נאמר כי יקריב לשון יחיד דקאי על אדם העליון שהוא אחד, וע״ד מ״ש ברבות
But in saying “when he brings near of you,” it comes to allude to the matter mentioned above. That is why “when he brings near” is said in the singular: it refers to the Supernal Man, who is One. And it is along the lines of what is said in the Midrash Rabbah
The verse’s word order hints at the deeper reading, and the singular verb fits it, since it refers to the Supernal Man, who is One. A Midrash, quoted in the next part, supports this.


(בראשית פכ״א)65 ע״פ הן האדם היה כאחד ממנו66 כיחידו של עולם67 דהיינו כמו בחי׳ אדם העליון.
(Bereishis, chapter 21) on the verse “Behold, the man has become like one of us”: “like the Only One of the world,” that is, like the level of the Supernal Man.
Bereishis Rabbah 21:5 reads “Behold, the man has become like one of us” (Genesis 3:22) as “like the Only One of the world,” citing “Havayah is One.” The Alter Rebbe takes this as describing the Supernal Man.


ואח״כ נאמר מן הבהמה כו׳ תקריבו את קרבנכם זהו בחי׳ הקרבן שהאדם שלמטה יקריב, ולכן נאמר תקריבו לשון רבים לפי דקאי על בנ״י [בני ישראל].
And afterwards it says, “from the animals, etc., you shall bring near your offering”: this is the level of the offering that the man below brings near. That is why “you shall bring near” is said in the plural, since it refers to the children of Israel.
The second half of the verse, “from the animals… you shall bring near your offering,” is the offering that the person below brings: his own animal soul. It is plural because it refers to all the children of Israel.




13וזהו עצה טובה ממנו ית׳ שמיד בעת רצון זה אשר נמשך מלמעלה התעוררות להעיר את נפש האדם תומ״י [תכף ומיד] תתחילו אתם ג״כ לעורר אתעדל״ת [אתערותא דלתתא] ג״כ
And this is good counsel from Him, may He be blessed: that at once, at this time of favor when an arousal is drawn from above to awaken the soul of man, immediately you too should begin to awaken an arousal from below as well,
From this reading comes good counsel. At the very moment of favor when an inspiration comes from above, a person should immediately begin his own arousal from below.


דהיינו לאכפיא ולאהפכא את מדות נה״ב [נפש הבהמית] והוא ענין תקריבו את קרבנכם68 שהוא מן הבהמה מן הבקר כו׳ כדלקמן.
that is, to subdue and to transform the emotive attributes (middos) of the animal soul. This is the meaning of “you shall bring near your offering,” which is “from the animals, from the cattle,” etc., as [will be explained] below.
That means subduing and transforming the emotive attributes of the animal soul. This is “you shall bring near your offering from the animals,” which the maamar goes on to explain.




14וזהו כמ״ש משכני אחריך נרוצה69 פי׳ כאשר תמשכני באתעדל״ע [באתערותא דלעילא] אזי מיד אחריך נרוצה, אבל אם לא יתאמץ לעבוד עבודתו לברר נה״ב [נפש הבהמית]
And this is as it is written, “Draw me, we will run after You.” The meaning is: when You draw me with an arousal from above, then at once “we will run after You.” But if one does not exert himself to do his work of refining the animal soul,
Song of Songs 1:4 teaches the same: when G-d draws the soul with an arousal from above, “we will run after You” should follow at once. The part ends by raising the case of a person who does not exert himself to refine his animal soul.


אזי אף שנמשך אתעדל״ע [אתערותא דלעילא] לעורר הנה״א [הנפש האלקית] לא יהיה לזה קיום והתמדה. אבל כאשר מיד שאדם העליון יקריב מכם קרבן70 דהיינו כשיהי׳ [כשיהיה] אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא].
then, even though an arousal from above is drawn down to awaken the G-dly soul, it will have no permanence and constancy. But when, as soon as the Supernal Man “brings near of you an offering,” that is, when there is an arousal from above to awaken an arousal from below,
For such a person even an arousal from above that awakens the G-dly soul will not last. The alternative is to respond the moment the Supernal Man “brings near of you,” that is, when the arousal from above comes to awaken one from below.


אזי תומ״י [תכף ומיד] תתחילו גם אתם להקריב את קרבנכם מן  [כבוד קדושת] [אדוננו מורנו ורבנו]ה
then immediately you too should begin to bring near your offering “from the animals,” etc.;
The response is to begin at once to bring one’s own offering. The offering is “from the animals,” the work on the animal soul.


בהמה כו׳ אזי יהיה דבר המתקיים (ועמ״ש סד״ה משה ידבר71 בענין והאלקים יעננו72 שבחי׳ יחודא תתאה יענה להמשכה זו של משה שהמשיך מבחינת יחודא עילאה להיות מלמטה למעלה
then it will be something that endures. (See what is written at the end of the discourse beginning “Moshe would speak,” on the subject of “and Elokim would answer him”: that the level of the lower unity (yichuda tata’ah) answers this drawing-down of Moshe, who drew down from the level of the higher unity (yichuda ila’ah), so that it be from below to above
Done this way, the inspiration becomes something lasting. A parenthesis compares Exodus 19:19, “Moshe would speak, and Elokim would answer him,” as Torah Ohr explains it: Moshe drew down from the higher unity, and the lower unity, the Name Elokim, “answered” it from below.


כמו מלמעלה למטה, ועד״ז יובן כאן ענין אדם כי יקריב הוא ההמשכה מלמעלה למטה מיחודא עילאה ומן הבהמה תקריבו הוא כענין יעננו כו׳ וגדול העונה אמן.73
as from above to below. In the same way the matter here can be understood: “A man, when he brings near” is the drawing-down from above to below, from the higher unity, and “from the animals you shall bring near” is like “would answer him,” etc.; and “greater is the one who answers Amen.”
So here “A man, when he brings near” is the drawing from above, from the higher unity, and “from the animals you shall bring near” is the answer from below. The Talmud says that the one who answers Amen is greater than the one who blesses, so the answer from below is the greater.


כי יתרון האור74 הוא מן החושך שע״י בירור נה״ב [נפש הבהמית] נמשך להיות והחיות נושאות את הכסא75 וכמראה אדם שעליו76 לבחי׳ כי לא אדם77 הוא78 וכמ״ש מזה בד״ה זכור ושמור הנ״ל).
For the advantage of light is from darkness: through the refinement of the animal soul it comes about that “the Chayos carry the Throne,” and “the appearance of a man” upon it, [rising] to the level of “for He is not a man,” as is explained on this in the discourse beginning “‘Remember’ and ‘Keep,’” mentioned above.)
The reason is that light has an advantage when it comes out of darkness. Refining the animal soul, whose root is in the Chayos, makes the Chayos carry the Throne and the “man” on it up to the level of “He is not a man” (I Samuel 15:29), beyond the human-like order of the Sefiros.


והנה קרבן זה שתקריבו אתם הוא מן הבהמה כו׳. משא״כ אדם כי יקריב הנה הקרבן הוא מכם והיינו כמש״ל [כמה שכתוב לעיל] שבכל א׳ יש בחי׳ נפש האלקית ונפש הבהמית.
Now, this offering that you bring near is “from the animals,” etc. Whereas with “A man, when he brings near,” the offering is “of you.” That is as explained above: that in each one there is the level of the G-dly soul and the animal soul.
The offering you bring is “from the animals,” the animal soul. In “A man, when he brings near,” by contrast, the offering is “of you” itself; as said at the start, each person has both souls, and ¶16 identifies “of you” with the G-dly soul.


והנה בענין אדם כי יקריב שהוא האתעדל״ע [האתערותא דלעילא] הנמשך מלמעלה לעורר ולהקריב נפש האדם שלמטה הנה הערה זו מגיע לנפש האלקית לבד
Now, as for “A man, when he brings near,” which is the arousal from above drawn down from above to awaken and to bring near the soul of the man below: this awakening reaches the G-dly soul alone,
The arousal from above that draws the soul near reaches only the G-dly soul. It does not touch the animal soul, as ¶15 explains.


שהוא חלק אלוה ממעל ונק׳ נר הוי׳ נשמת אדם79 שהיא בחי׳ אדם נעשה אדם בצלמנו80 כדמותנו, עמ״ש בד״ה אלה מסעי.8182
which is “a part of G-d above” and is called “the lamp of Havayah, the soul of man,” which is the level of “Adam”: “Let us make man in Our image, after Our likeness.” See what is written in the discourse beginning “These are the journeys.”
The G-dly soul is “a part of G-d above” (Job 31:2) and “the lamp of Havayah, the soul of man” (Proverbs 20:27); it is the “Adam” of “Let us make man in Our image” (Genesis 1:26). The Alter Rebbe refers to his discourse on “These are the journeys” (Numbers 33:1).




Section 4 · ¶15–21
The offering from the animals
15ויש בה אהבה טבעית מצד שרשה ומקור חוצבה רק שהיא מוסתרת וצריך להוציאה מן ההעלם אל הגילוי ע״כ ע״י הגילוי והאתערותא דלעילא תצא אהבה זו מההעלם אל הגילוי להיות בטל לה׳ כנר בפני האבוקה
And there is in it a natural love, by virtue of its root and the source from which it is hewn, only it is hidden and must be brought out from concealment into revelation. Therefore, through the revelation and the arousal from above, this love comes out from concealment into revelation, to be nullified (batel) to G-d like a candle before a torch.
The G-dly soul has a natural love for G-d because of its root and source, but the love is hidden. The arousal from above brings it into the open, and then the soul is nullified to G-d “like a candle before a torch,” its small light lost in a great one.


אבל הנפש הבהמית שכבר ירדה וכלולה מטוב ורע רובה ככולה83 רע כו׳ לא שייך בה לומר כן
But the animal soul, which has already descended and is composed of good and evil, “its majority like its whole” being evil, etc. — this cannot be said of it.
This cannot be said of the animal soul. It has already descended, it is a mixture of good and evil, and since its evil is the greater part it counts, by the legal rule that a majority is as the whole, as evil.


ולכן אף אם נמשך אתעדל״ע [אתערותא דלעילא] אין זה שייכות לנפש הבהמית והגוף כי הגם שרוח האדם העולה היא84 למעלה עכ״ז [עם כל זה] היא בהמה ויורדת למטה אלא שזהו עבודת האדם דוקא לברר נפשו הבהמית ונק׳ עובד אלקים85
Therefore, even if an arousal from above is drawn down, this has no bearing on the animal soul and the body. For although “the spirit of man ascends upward,” nevertheless it [the animal soul] is an animal and “descends downward.” Rather, this is specifically the work of man: to refine his animal soul. And he is called “one who serves G-d (oved Elokim),”
So an arousal from above does not reach the animal soul and the body. Even if the human spirit rises, the animal soul is the animal spirit that goes down (Ecclesiastes 3:21), and refining it is the person’s own work; that is why he is called “one who serves (oved) G-d” (Malachi 3:18).


כמו עורות עבודין שמעבד אותן ומתקנן וכמ״ש במ״א בביאור ע״פ אני ישנה86 בענין אחותי רעיתי87 ועמ״ש כה״ג [כהאי גוונא] כמ״ש כאן בד״ה וספרתם לכם88 בפ׳ אמור.89
like tanned hides (oros avudin), which one works and makes fit; as is explained elsewhere, in the explanation of the verse “I am asleep,” on the subject of “my sister, my beloved.” And see what is written in a similar vein to what is written here, in the discourse beginning “And you shall count for yourselves,” in Parshas Emor.
The word oved recalls the tanning of hides (oros avudin), in which raw skins are worked until they are usable; so the animal soul must be worked until it is fit. The Alter Rebbe refers to his explanation of “I am asleep” (Song of Songs 5:2) and to the Emor discourse “And you shall count for yourselves.”




16וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במלאך הממונה על ההריון ששואל טפה זו מה תהא עליה90 כו׳ ואילו צדיק או רשע לא קאמר.
This is as our Sages, of blessed memory, said of the angel appointed over conception, who asks, “This drop — what will become of it?” etc., whereas “righteous or wicked” he does not say.
The Talmud (Niddah 16b) says the angel appointed over conception asks of each drop, “What will become of it?” — strong or weak, wise or foolish, rich or poor — but does not ask whether it will be righteous or wicked. That, the Talmud explains, is left to man: “everything is in the hands of Heaven except the fear of Heaven.”


וזהו כי יקריב מכם,91 כלומר לשון מכם היינו הנה״א [הנפש האלקית] לבד. אבל קרבנכם הוא מן הבהמה כו׳
And this is “when he brings near of you”: that is, the expression “of you” means the G-dly soul alone. But “your offering” is “from the animals,” etc.:
So too here, “of you” refers to the G-dly soul alone, which G-d Himself draws near. But “your offering,” “from the animals,” is left to the person.


היינו לברר הנפש הבהמית להיות בבחי׳ אתכפיא ואתהפכא ע״י ההתבוננות בגדולת ה׳ כפי אשר שכלו יוכל שאת להוליד מזה אהבה עזה גם בנפש הבהמית.
that is, to refine the animal soul so that it be at the level of subjugation and transformation, through contemplating the greatness of G-d as far as his intellect can bear, to give birth from this to a fierce love in the animal soul too.
That offering is the refinement of the animal soul, subduing and then transforming it, by contemplating G-d’s greatness as deeply as one’s mind can bear. The aim is to give birth to an intense love for G-d even in the animal soul.




17ומתחלה צ״ל אתכפיא בשלשה לבושי הנפש מחשבה דבור ומעשה בסור מרע ועשה טוב ואח״כ יבוא לבחי׳ אתהפכא.
At first there must be subjugation (iskafya) in the three garments of the soul, thought, speech and action, in “turn from evil and do good”; and afterwards he will come to the level of transformation (is’hapcha).
The work has an order. First comes subjugation, controlling the soul’s three garments, thought, speech and action, by “turning from evil and doing good”; transformation of the animal soul’s nature comes later.


גם פי׳ מן הבהמה היינו כמבואר לעיל שכדי להכניע ולברר נה״ב [נפש הבהמית] הוא דוקא ע״י שרשה ומקורה מבחי׳ פני שור שבמרכבה
Also, the meaning of “from the animals” is as explained above: that in order to subdue and refine the animal soul, it is specifically through its root and source, from the level of the face of the ox in the Chariot.
“From the animals” also recalls ¶3: the animal soul can be subdued and refined only through its root, the “face of the ox” in the Chariot.


וזהו שמזכירים בשתים שלפניה92 דק״ש [דקריאת שמע] איך שהמלאכים וחיות הקודש מקדישים וממליכים כו׳ שמזה דוקא תתפעל הנה״ב [הנפש הבהמית].
And this is why, in the two [blessings] before the Shema, we mention how the angels and the holy Chayos sanctify and proclaim [His] kingship, etc.: for by this specifically the animal soul will be stirred.
That is why the blessings before the Shema describe the angels and the holy Chayos sanctifying G-d and accepting His kingship. Hearing of its own root standing in awe of G-d, the animal soul is moved.




18וזהו מן הבהמה תקריבו היינו בחי׳ פני שור שבמרכבה. ופי׳ מן הבקר ומן הצאן93 היינו שני מדרגות חלוקות שיש ב נפשות הבהמיות.
And this is “from the animals you shall bring near”: that is, the level of the face of the ox in the Chariot. And the meaning of “from the cattle and from the flock” is two distinct levels that there are in animal souls.
“From the animals” is the face of the ox in the Chariot. The two kinds the verse names, “cattle” and “flock,” are two types of animal soul.


יש מי שהוא מבחי׳ בקר כי שור נגח הוא בחי׳ גבורות קשות94 והיינו מי שהוא כעסן בטבעו שמדה רעה זו היא בו בתגבורת יותר ויכונה בשם בקר ע״ש [על שם] הרתחנות כו׳.
There is one who is of the level of cattle, for a goring ox is the level of harsh severities (gevuros): that is, one who is irascible by nature, in whom this bad trait is more dominant. He is called by the name “cattle” on account of the hot temper, etc.
The first type is like cattle, for “a goring ox” stands for harsh severities (gevuros): a person whose nature is anger, in whom that trait dominates. Such a person is called “cattle” because of his hot temper.




19ויש מי שאינו רתחן בטבעו וחלק הרע שבו הוא היותו בעל תאוה והוא שנפשו הבהמית היא מבחי׳ צאן שאינן נגחני׳ [נגחניות] אדרבה קולם ברחמנות. אלא שהם בעלי תאות כו׳, הנה כל אלה צריך לאכפיא.
And there is one who is not hot-tempered by nature, and the evil part in him is his being a person of desire. That is, his animal soul is of the level of sheep, which do not gore; on the contrary, their voice is plaintive. But they are creatures of desire, etc. Now, all of these must be subdued.
The second type is not hot-tempered; its evil is desire. Such an animal soul is like sheep, which do not gore and whose bleating evokes pity, but which are creatures of appetite; both types must be subdued.




20וז״ש [וזהו שכתוב] מן הבקר ומן הצאן תקריבו את קרבנכם95 כל א׳ לפי מה דידע בנפשו מהותו וטבעו כך יראה לאכפיא מדה זו ואז יהי׳ [יהיה] דבר המתקיים כו׳.
And this is [the meaning of] what is written, “from the cattle and from the flock you shall bring near your offering”: each one, according to what he knows in his soul of his essential character and his nature, so should he see to subdue this trait. And then it will be something that endures, etc.
So “from the cattle and from the flock you shall bring near your offering” is personal: each person must know his own nature and work to subdue its particular trait. That is what makes the result lasting.


וזהו משכני אחריך נרוצה.9697 משכני לשון יחיד הוא אתעדל״ע [אתערותא דלעילא] לעורר האהבה הטבעית שבנפש האלקית.
And this is “Draw me, we will run after You.” “Draw me,” in the singular, is the arousal from above to awaken the natural love that is in the G-dly soul.
The maamar returns to Song of Songs 1:4. “Draw me” is singular because it is the arousal from above that awakens the natural love in the G-dly soul alone.




21ועמ״ש מענין משיכה גבי בהמ״ז [ברכת המזון] בפ׳ עקב בד״ה שייכות ברית ותורה לבהמ״ז [לברכת המזון],98 והנה עי״ז הנה״א [הנפש האלקית] מבררת ג״כ הנה״ב [הנפש הבהמית] כנ״ל.
And see what is written on the subject of drawing (meshichah), regarding Grace after Meals, in Parshas Eikev, in the discourse beginning “The connection of covenant and Torah to Grace after Meals.” And through this the G-dly soul also refines the animal soul, as mentioned above.
The Eikev discourse on Grace after Meals compares this “drawing” (meshichah) to the way a buyer acquires an object, by drawing and lifting it into his own domain: so the soul is drawn and lifted up to G-d, which is “Draw me, we will run after You.” Once drawn near, the G-dly soul in turn refines the animal soul, as explained above.


וזהו אחריך נרוצה99 לשון רבים בשני הרצונות דנה״א [דנפש האלקית] ונה״ב [ונפש הבהמית],100 וזהו יפה את רעיתי כתרצה101 עמ״ש בד״ה הנך יפה רעיתי.102
And this is “after You we will run,” in the plural: with the two wills (retzonos) of the G-dly soul and the animal soul. And this is “You are beautiful, my beloved, as Tirtzah”; see what is written in the discourse beginning “Behold, you are beautiful, my beloved.”
That is why “we will run” is plural: both souls run, each with its will (ratzon), a play on narutzah. Song of Songs 6:4, “You are beautiful, my beloved, as Tirtzah,” makes the same play, and the discourse on “Behold, you are beautiful” explains that the light is drawn by the will in the mind together with the desire of the heart.




Section 5 · ¶22–24
Torah and mitzvos
22ואח״כ נאמר הביאני המלך חדריו103104105 לשון יחיד כי חדריו היינו שיתא סדרי משנה שהן בחי׳ חג״ת [חסד גבורה תפארת] חסד דין רחמים ר״ת [ראשי תיבות] חדר שמהם נמשך כשר ופסול טמא וטהור חייב וזכאי, והביאני לשון עבר
And afterwards it says, “The King has brought me into His chambers,” in the singular. For “His chambers” are the six orders of the Mishnah, which are the level of Chesed, Gevurah and Tiferes — chesed, din, rachamim (kindness, judgment, compassion), the initials of cheder (chamber) — from which flow [the rulings of] fit and unfit, impure and pure, liable and innocent. And “has brought me” is in the past tense:
The verse continues, “The King has brought me into His chambers,” in the singular and the past tense. “His chambers” (chadarav) are the six orders of the Mishnah, corresponding to Chesed, Gevurah and Tiferes, that is, chesed, din and rachamim, whose initials spell cheder; from them come the Mishnah’s rulings of fit and unfit, impure and pure, liable and innocent.


דהיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] כשהתינוק בבטן אמו106 מלמדין אותו התורה כולה דהיינו בעוד הנשמה בבחי׳ עיבור למעלה, ועמ״ש מזה בד״ה והיה לכם לציצית107108 ובד״ה ראה אנכי109 נותן,110
that is, as our Sages, of blessed memory, said, when the infant is in its mother’s womb they teach it the entire Torah — that is, while the soul is still at the level of gestation above. And see what is written on this in the discourse beginning “And it shall be for you as tzitzis,” and in the discourse beginning “See, I set before you,”
The past tense refers to the Talmud’s teaching that a child in the womb is taught the whole Torah (Niddah 30b), read here as the soul being taught while still “in gestation” above. Two more discourses discuss this: on tzitzis (Numbers 15:39) and on “See, I set before you” (Deuteronomy 11:26).


ומזה נמשך הכח אח״כ שיאיר לו אור ה׳ וכח האהבה ויראה להיות משכני דהיינו לפי שמכבר הביאני המלך חדריו.
and from this comes the power, afterwards, for the light of G-d to shine for him, and the power of love and awe, so that there be “Draw me”: that is, because already “the King has brought me into His chambers.”
Because the soul was already brought into the King’s chambers, it later has the power for G-d’s light to shine upon it, with love and awe. This is what makes “Draw me” possible.


(ועיין מענין משכני אחריך נרוצה111112113114115116 בפ׳ אחרי דנ״ט ע״א, ובפ׳ ויחי דרכ״ט ב׳. ומענין חדריו בפ׳ ויקרא דף ד׳ ע״א ובפ׳ לך לך ד״צ ע״א ועיין מענין משכני בגמרא חגיגה דט״ו סע״ב [סוף עמוד ב] וברבות וישב ר״פ פ״ו בשלח ס״פ כ״ד. אמור פכ״ז כנרשם בספר בית אהרן).117
(And see on the subject of “Draw me, we will run after You” in [the Zohar,] Parshas Acharei, 59a, and in Parshas Vayechi, 229b; and on the subject of “His chambers,” in Parshas Vayikra, 4a, and in Parshas Lech Lecha, 90a. And see on the subject of “Draw me” in the Gemara, Chagigah, at the end of 15b, and in the Midrash Rabbah: Vayeshev, at the beginning of chapter 86; Beshalach, at the end of chapter 24; Emor, chapter 27, as recorded in the book Beis Aharon.)
A parenthesis lists further sources: the Zohar on “Draw me, we will run” (3:59a, 1:229b) and on “His chambers” (3:4a, 1:90a), the Talmud on Rabbi Akiva, of whom “Draw me” was said (Chagigah 15b), and three passages of Midrash Rabbah. The list is “as recorded in the book Beis Aharon.”


והנה להמשיך אתעדל״ע [אתערותא דלעילא] זו דאדם כי יקריב הוא ע״י עסק התורה שהיא בחינת אדם רמ״ח פקודין רמ״ח איברין ושס״ה ל״ת [לא תעשה] שס״ה גידים וכמ״ש בד״ה ויאכילך את המן.118119 ולכן ע״י עסק התורה נמשך להיות כי יקריב.
Now, drawing down this arousal from above of “A man, when he brings near” is through engaging in the Torah, which is the level of “Adam”: 248 commands, 248 limbs, and 365 prohibitions, 365 sinews, as is explained in the discourse beginning “And He fed you the manna.” Therefore, through engaging in the Torah it comes about that “He brings near.”
To draw down the arousal from above of “A man, when he brings near,” one engages in Torah. The Torah is itself “Adam”: its 248 positive commandments correspond to the body’s 248 limbs and its 365 prohibitions to the 365 sinews, so Torah study draws the Supernal Man’s bringing near.




23וכמ״ש קרוב ה׳ לכל קוראיו120 לכל אשר יקראוהו באמת ואין אמת אלא תורה.121122123 ועמ״ש בד״ה רני ושמחי124125 גבי
As it is written, “Havayah is near to all who call upon Him, to all who call upon Him in truth,” and “truth” is nothing but Torah. And see what is written in the discourse beginning “Sing and rejoice,” regarding
Torah study brings G-d near, as Psalms 145:18 says: He is near to all who call upon Him “in truth,” and the Sages say “truth” means only Torah. The Alter Rebbe refers to his discourse “Sing and rejoice” (Zechariah 2:14).


כי אתה נרי126 א״ת הם בחינת אותיות התורה כו׳ ומ״ש מזה בד״ה ואתה תצוה127128 גבי מאת בני ישראל
“For You (atah) are my lamp”: the letters alef-tav are the level of the letters of the Torah, etc.; and what is written on this in the discourse beginning “And you shall command,” regarding “from (me’es) the children of Israel.”
There, “For You are my lamp” (II Samuel 22:29) is read through its word atah, “You”: its letters alef and tav, the first and last of the alphabet, stand for all the letters of the Torah. The Tetzaveh discourse reads me’es, “from” the children of Israel, which contains the same letters, in the same way.


וזהו שבעסק התורה נאמר או יחזק במעוזי129 יעשה שלום לי שלום יעשה לי ב׳ פעמים שלום והיינו כמ״ש שלום שלום לרחוק ולקרוב130 וכמ״ש במ״א בד״ה ביום השמע״צ [השמיני עצרת].131
And this is why, of engaging in the Torah, it is said, “Or let him take hold of My strength; he will make peace with Me, peace he will make with Me”: “peace” twice. That is as it is written, “Peace, peace, to the far and to the near,” as is explained elsewhere, in the discourse beginning “On the day of Shemini Atzeres.”
That is why of Torah study it is said, “Let him take hold of My strength, that he may make peace with Me; peace he shall make with Me” (Isaiah 27:5), with “peace” twice. The two are the “peace, peace, to the far and to the near” of Isaiah 57:19, explained in the Shemini Atzeres discourse.




24וכיון שכן נמשך מזה ג״כ בחי׳ שלום דלרחוק שיהיה נעשה קרוב. וזהו אדם כי יקריב132 מכם
And since this is so, there is drawn from this also the level of the “peace” of “to the far,” so that he becomes near. And this is “A man, when he brings near of you.”
The double peace means that the “peace” of “the far” is drawn down too, so that one who is far becomes near. That is “A man, when he brings near of you”: through the Torah, G-d brings the distant soul close.


וזהו תשמרו להקריב לי133 שמור זו משנה שעי״ז נמשך להיות להקריב לי. ועמ״ש מזה סד״ה צו את בנ״י [בני ישראל]134 ואמרת אליהם את קרבני.
And this is “You shall guard to bring near to Me”: “guard” — this is Mishnah, through which it comes about that there be “to bring near to Me.” See what is written on this at the end of the discourse beginning “Command the children of Israel and say to them: My offering.”
Numbers 28:2, “You shall guard to bring near to Me,” says the same: “guarding” is read as Mishnah study, and through it comes “to bring near to Me.” The Alter Rebbe refers to the end of the Pinchas discourse on the same verse.


וברבות בקהלת ע״פ אדם אחד מאלף מצאתי135 זה משה שבא לאלף דור136 כו׳. הה״ד [הדא הוא דכתיב] דבר צוה לאלף דור. ועז״נ [ועל זה נאמר] ג״כ אדם כי יקריב דהיינו ע״י התורה.
And in the Midrash Rabbah on Koheles, on the verse “One man (adam) in a thousand have I found”: this is Moshe, who came for a thousand generations, etc.; as it is written, “The word He commanded to a thousand generations.” And of this too it is said, “A man (adam), when he brings near”: that is, through the Torah.
Koheles Rabbah reads “One man (adam) in a thousand have I found” (Ecclesiastes 7:28) as Moshe, who came for a thousand generations, with the verse “the word He commanded to a thousand generations.” So “A man (adam), when he brings near” refers to this too: the bringing near is through the Torah.


ועמש״ל [ועיין מה שכתוב לעיל] בענין משה ידבר137 כו׳ (וע׳ עוד מענין אדם כי יקריב כו׳ ברבות סדר בא פי״ז138 ויקרא פ׳ ב׳139 ור״פ בלק)140
And see what is written above on the subject of “Moshe would speak,” etc. (And see further on the subject of “A man, when he brings near,” etc., in the Midrash Rabbah: Seder Bo, chapter 17; Vayikra, chapter 2; and the beginning of Parshas Balak.)
The Alter Rebbe recalls the reading of “Moshe would speak” in ¶14 and lists three Midrashim on this verse: Shemos Rabbah 17:1, that G-d created the animals on the sixth day for His glory, to be offered; Vayikra Rabbah 2:4, that Israel cleave to G-d like a king’s garment to his body; and Bamidbar Rabbah 20:5, that G-d asked offerings only from animals in one’s own possession.


וזהו דבר אל בני ישראל ואמרת אליהם141 אדם כי יקריב142 כו׳ ועי״ז ג״כ אח״כ מן הבהמה תקריבו143 וכנ״ל
And this is “Speak to the children of Israel and say to them: A man, when he brings near,” etc.; and through this, afterwards, also “from the animals you shall bring near,” as mentioned above.
So the verse opens “Speak to the children of Israel… A man, when he brings near”: first G-d draws the soul near through the Torah. Through this, afterwards, “from the animals you shall bring near” follows.


והוא ע״י קיום המצות שהמצוה יש לה סגולה פרטית להעלות את נה״ב [נפש הבהמית] ולקשרה באור א״ס ב״ה כי צדקה תרומם גוי.144 וכמ״ש במ״א בד״ה המגביהי לשבת:145146147148
And this is through fulfilling the mitzvos, for a mitzvah has a particular special power to raise up the animal soul and bind it to the Infinite Light (Or Ein Sof), blessed be He; for “charity (tzedakah) exalts a nation (goy).” As is explained elsewhere, in the discourse beginning “Who is enthroned on high.”
That second stage is done by keeping the mitzvos, each of which has its own power to lift the animal soul and bind it to the Infinite Light. The maamar reads Proverbs 14:34, “Charity (tzedakah) exalts a nation (goy),” this way, and the Torah Ohr discourse “Who is enthroned on high” explains how a mitzvah turns tzedek into tzedakah and so raises it up into the Infinite Light.




Section 6 · ¶25–28
Pesach, the Omer and Shavuos
25והנה ע״פ כל הנ״ל יובן ג״כ ענין פסח וספירת העומר כי בפסח הוא אתעדל״ע [אתערותא דלעילא] לעורר אתעדל״ת [אתערותא דלתתא] והאתעדל״ע [והאתערותא דלעילא] הוא לעורר הרצוא בנפש האלקית אבל הנה״ב [הנפש הבהמית] לא נתהפכה עדיין ולכן נאמר כי ברח העם149150 וכמ״ש בסש״ב [בספר של בינונים] ס״פ ל״א.
Now, according to all the above, the matter of Pesach and the Counting of the Omer can also be understood. For on Pesach there is an arousal from above to awaken an arousal from below, and the arousal from above is to awaken the ratzo (running forth) in the G-dly soul; but the animal soul has not yet been transformed. That is why it says, “that the people had fled,” as is explained in Sefer Shel Beinonim (Tanya), at the end of chapter 31.
This explains Pesach and the Counting of the Omer. On Pesach G-d initiated: an arousal from above stirred the G-dly soul’s ratzo, its yearning to run toward G-d, but the animal soul was not yet transformed, which is why Exodus 14:5 says “the people had fled,” as Tanya ch. 31 explains.




26וזהו כענין אדם כי יקריב מכם וכמ״ש קול דודי כו׳ מדלג על ההרים151 שהוא בזכות התורה שנק׳ הר כמ״ש ישאו הרים שלום לעם152 כמ״ש במ״א,153
And this is like the matter of “A man, when he brings near of you,” as it is written, “The voice of my beloved,” etc., “leaping over the mountains,” which is by the merit of the Torah, which is called a mountain, as it is written, “The mountains will bear peace to the people,” as is explained elsewhere;
Pesach is “A man, when he brings near of you”: “The voice of my beloved… leaping over the mountains” (Song of Songs 2:8) is G-d coming to Israel by the merit of the Torah, which is called “mountains,” as in “The mountains will bear peace to the people” (Psalms 72:3).


לכן אח״כ תומ״י [תכף ומיד] ביום שני הוא קרבן העומר שעורים שהוא מאכל בהמה, להיות בירור נפש הבהמית וספירת העומר וספרתם לכם154 בחינת בירור ז׳ מדות דנה״ב [דנפש הבהמית].
therefore, afterwards, immediately, on the second day, there is the Omer offering of barley, which is animal food, so that there be the refinement of the animal soul. And the Counting of the Omer, “And you shall count for yourselves,” is the level of refining the seven emotive attributes (middos) of the animal soul.
Therefore, immediately afterwards, on the second day of Pesach, the Omer offering is brought, of barley, which is animal fodder, for the refinement of the animal soul. The Counting of the Omer, “And you shall count for yourselves” (Leviticus 23:15), refines the seven emotive attributes of the animal soul.




27והוא כענין מן הבהמה מן הבקר155 כו׳ תקריבו דהיינו אתעדל״ת [אתערותא דלתתא] ואזי עי״ז אח״כ בשבועות מתן תורה הוא בחי׳ אתעדל״ע [אתערותא דלעילא] שאחר אתעדל״ת [אתערותא דלתתא] התגלות רצונו וחכמתו למטה כי
And this is like the matter of “from the animals, from the cattle,” etc., “you shall bring near,” which is an arousal from below. And then, through this, afterwards on Shavuos, the Giving of the Torah is the level of an arousal from above that comes after an arousal from below: the revelation of His will and His wisdom below. For
The Omer is like “from the animals… you shall bring near,” an arousal from below. Through it, on Shavuos, comes the Giving of the Torah, an arousal from above that follows an arousal from below: the revelation of G-d’s will and wisdom below.


הנה בחינת כי יקריב ותקריבו זהו העלאה ממטה למעלה אבל במ״ת [במתן תורה] כתיב וירד ה׳ על הר סיני156 להיות המשכה למטה ועיין ברבות פ׳ ואתחנן ע״פ אשר לו אלקים קרובים אליו.157
the level of “when he brings near” and “you shall bring near” is an elevation from below to above, whereas at the Giving of the Torah it is written, “And Havayah descended upon Mount Sinai,” so that there be a drawing-down below. And see in the Midrash Rabbah, Parshas Va’eschanan, on the verse “that has G-d so near to it.”
Bringing near, whether begun by G-d or by man, raises things from below upward; at Sinai, by contrast, “Havayah descended upon Mount Sinai” (Exodus 19:20), a drawing-down. The Alter Rebbe refers to Devarim Rabbah on Va’eschanan, which expounds “that has G-d so near to it” (Deuteronomy 4:7).




28וההפרש שבין בחי׳ עסק התורה שקודם הרצוא דהיינו בחי׳ אדם כי יקריב לבחי׳ עסק התורה שאחר הרצוא ובירור נה״ב [נפש הבהמית]
And the difference between the level of engaging in the Torah that precedes the ratzo — that is, the level of “A man, when he brings near” — and the level of engaging in the Torah that comes after the ratzo and the refinement of the animal soul
Finally, a distinction between two kinds of Torah study. One comes before the ratzo, at the level of “A man, when he brings near”; the other comes after the ratzo and the refinement of the animal soul.


היינו שע״י זה הרצוא ובירור נה״ב [נפש הבהמית] נמשך בעסק התורה מבחי׳ כי לא אדם הוא158 להמשיך משם המשכה חדשה בבחי׳ אדם וכמ״ש במ״א:
is that, through this ratzo and the refinement of the animal soul, there is drawn into the engagement in the Torah from the level of “for He is not a man,” to draw down from there a new drawing-down into the level of “Adam,” as is explained elsewhere.
After that work, Torah study draws from the level of “for He is not a man” (I Samuel 15:29), beyond the human-like order of the Sefiros, and brings a new light from there into the level of “Adam.” This matches ¶14, where light that comes out of darkness reaches “not a man.”



In one’s avodah
When an unexpected inspiration comes in prayer, do not rest on it: at once begin your own work, subduing and then transforming your own dominant trait, anger or desire, so that the inspiration becomes something that endures. Prefer the steady toil of contemplation, whose love lasts, and draw G-d near through Torah study and the mitzvos.
Questions for discussion
	Why does the maamar say that the arousal from above reaches only the G-dly soul and not the animal soul?
	What is the difference between a love that comes from one’s own toil and a sudden inspiration in prayer, and why does only the first endure?
	How do the singular “when he brings near” and the plural “you shall bring near” map onto the Supernal Man and the people of Israel?
	Why must each person know whether his animal soul is of the “cattle” or of the “flock,” and what does that change in his service?
	How do Pesach, the Counting of the Omer and Shavuos follow the order of “A man, when he brings near” and “from the animals you shall bring near”?

Sources and references
Notes
Paragraph 1
1אדם כי יקריב
The note points to another transcript (hanachah) of this maamar, preserved in a manuscript written by the Tzemach Tzedek.
Kehot’s noteהנחה אחרת במאמרי אדה״ז-פרשיות ע׳ תקו (מגוכי״ק אדהצ״צ בבוך 1116 הכולל הנחות מהשנים תקע״א-ב ועוד). הגהות אחרות באוה״ת ויקרא-ג ע׳ תשכא. תשכח. וראה בהנסמן לעיל רד״ה ויקרא (א, א) למאמר זה מאדהאמ״צ. בלקו״ש-יז ע׳ 335 מבאר התחלת הלקו״ת והסיום. ע״ש.
2אדם כי יקריב מכם
“Speak to the children of Israel and say to them: A man, when he brings near of you an offering to Havayah, from the animals, from the cattle and from the flock you shall bring near your offering.” The whole maamar is a reading of this verse.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ב. — ראה גם ד״ה באתי לגני תש״י פ״ב (ובהנסמן בהערה שם). סה״מ קונטרסים ח״ב תנ, א. סה״מ אידיש ע׳ 141. ד״ה באתי לגני תשי״ב. לקו״ש-א ע׳ 205.
3אדם מכם כי יקריב
The note points there on the word order the maamar asks about, “a man of you, when he brings near.”
Kehot’s noteראה גם סה״מ תרס״ט ע׳ קנז.
4ב׳ נפשות
Tanya’s first chapter sets out that every Jew, righteous or wicked, has two souls.
Tanya, Likkutei Amarim 1תניא, חלק ראשון; ליקוטי אמרים א׳
Kehot’s noteראה תניא פ״א.
5ויברא אלקים את האדם
“And G-d created man in His image; in the image of G-d He created him.” It is cited to show that the G-dly soul is rooted in the divine “Adam.”
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כז.
Paragraph 2
6ועל דמות הכסא דמות כמראה אדם
“And above the firmament… the likeness of a throne, and upon the likeness of the throne a likeness like the appearance of a man upon it above.” The “man” on the Throne is the root of the G-dly soul.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
7בד״ה ותחת רגליו
The discourse explains “under His feet” through “a likeness like the appearance of a man,” since hands and feet apply only to that human-like level.
Kehot’s noteתו״א עו, ד.
8ותחת רגליו כמעשה לבנת
“And they saw the G-d of Israel, and under His feet was like the work of a sapphire brick.” The verse names the Torah Ohr discourse the Alter Rebbe refers to.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9פני שור
“And the likeness of their faces: the face of a man, and the face of a lion on the right… and the face of an ox on the left.” The faces of the Chayos are the roots of the two souls.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
10שמע ישראל . . ואהבת
“Hear, O Israel, Havayah is our G-d, Havayah is One.” Contemplating this oneness is the G-dly soul’s work within the animal soul.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד-ה.
11ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בכל לבבך בשני יצריך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״ט, מ״ה.
13בכל לבבך בשני יצריך
“With all your heart: with both your inclinations, the good inclination and the evil inclination.” The love of the Shema must include the animal soul too.
Mishnah Berakhot 9:5משנה ברכות ט׳:ה׳
חַיָּב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁהוּא מְבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר (דברים ו) וְאָהַבְתָּ אֵת יְיָ אֱלֹקֶיךָ בְּכָל לְבָבְךָ וּבְכָל נַפְשְׁךָ וּבְכָל מְאֹדֶךָ. בְּכָל לְבָבְךָ, בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר רָע. וּבְכָל נַפְשְׁךָ, אֲפִלּוּ הוּא נוֹטֵל אֶת נַפְשֶׁךָ. וּבְכָל מְאֹדֶךָ, בְּכָל מָמוֹנֶךָ. דָּבָר אַחֵר בְּכָל מְאֹדֶךָ, בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ בִּמְאֹד מְאֹד. לֹא יָקֵל אָדָם אֶת רֹאשׁוֹ כְּנֶגֶד שַׁעַר הַמִּזְרָח, שֶׁהוּא מְכֻוָּן כְּנֶגֶד בֵּית קָדְשֵׁי הַקָּדָשִׁים. לֹא יִכָּנֵס לְהַר הַבַּיִת בְּמַקְלוֹ, וּבְמִנְעָלוֹ, …
One must bless [G-d] for the evil in the same way as one blesses for the good, as it says, “And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might” (Deuteronomy 6:5). “With all your heart,” with your two impulses, the evil impulse as well as the good impulse. “With all your soul” even though he takes your soul [life] away from you. “With all your might” with all your money. Another explanation, “With all your might” whatever treatment …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
14שתים לפניה
“In the morning one says two [blessings] before it and one after it.” The Alter Rebbe uses the Mishnah’s own words for the blessings before the Shema.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
15תקנו חכמים שתים לפניה לקיום הק״ש
Tanya ch. 12 explains that the G-dly soul rules a person fully only at set times, such as the Shema and prayer with the blessings before it, when he binds his mind to G-d and kindles love in his heart; after prayer the evil reawakens and desires the pleasures of this world.
Kehot’s noteראה תניא פרק יב. ופרק מט.
16פני אריה פני שור
The faces of the Chayos in Ezekiel’s Chariot: “the face of a lion on the right… the face of an ox on the left.” Here they are the source from which the animal soul is hewn.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17אין הדינין נמתקין אלא בשרשן
Tanya ch. 31 applies the same rule to the animal soul: at times one must arouse the holy gevuros to sweeten the severities, which are the animal soul and the evil inclination, “for severities are sweetened only at their root.”
Tanya, Likkutei Amarim 31:7תניא, חלק ראשון; ליקוטי אמרים ל״א:ז׳
וְהִנֵּה, לְעִתִּים צָרִיךְ לְעוֹרֵר בְּחִינַת גְּבוּרוֹת הַקְּדוֹשׁוֹת כְּדֵי לְהַמְתִּיק הַדִּינִים, שֶׁהֵם בְּחִינַת נֶפֶשׁ הַבַּהֲמִית וְיֵצֶר הָרָע כְּשֶׁשּׁוֹלֵט חַס וְשָׁלוֹם עַל הָאָדָם, כִּי אֵין הַדִּינִים נִמְתָּקִין אֶלָּא בְּשָׁרְשָׁן. וְלָכֵן אָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר הַטּוֹב״, וְהַיְינוּ, בְּכָל עֵת שֶׁרוֹאֶה בְּנַפְשׁוֹ שֶׁצָּרִיךְ לְכָךְ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה פע״ח שער השופר פ״א. לקו״ת להאריז״ל וישב לט, א. תניא פל״א.
18כי תצא למלחמה על אויביך
“When you go out to war against your enemies.” The verse names the Likkutei Torah discourse referred to, which reads the war as the struggle with the desires of the animal soul (see ¶12, note 2:63).
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ובד״ה ונתתי לך מהלכים
The discourse reads “I will give you places to walk (mahalchim)” as two kinds of movement given to Israel, from below to above and from above to below, through which even the angels receive.
Kehot’s noteתו״א ל, ב.
20ונתתי לך מהלכים
“And I will give you places to walk among these who stand.” The verse names the Torah Ohr discourse referred to.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
21והחיות נושאות את הכסא
On the Song at the Sea the Midrash says that “the Chayos that carry the Throne” do not recognize the divine Likeness, while those who crossed the sea saw it. The maamar uses the phrase for the animal soul’s root lifting what is above it.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמו״ר כג, טו. ע״ל פקודי ח, א. וש״נ. [כ].
22בד״ה זכור ושמור בדבור אחד
The Alter Rebbe refers to this discourse for how the refinement of the animal soul lifts the G-dly soul, “as the Chayos carry the Throne.” The note gives its place in Torah Ohr, Parshas Yisro, by page number in the edition it cites.
Kehot’s noteתו״א יתרו ע׳ תב.
23ריח ניחוח לה׳
“And the Kohen shall burn it all on the altar, a burnt-offering, a fire-offering, a pleasing fragrance to Havayah.” The “pleasing fragrance” is the arousal from above that the offering draws.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ט.
24בד״ה והקרבתם עולה אשה
The discourse asks why on Pesach the Torah says “a fire-offering, a burnt-offering, a pleasing fragrance” and on Sukkos “a burnt-offering, a fire-offering.” It explains that for G-d to contract Himself into the Name Havayah an arousal from below is needed, the souls’ bittul of their own will, through which He contracts Himself to shine in small measure.
Kehot’s noteלקו״ת שמע״צ צב, ד.
Paragraph 5
25כי חפץ חסד הוא
“Who is a G-d like You… He does not keep His anger forever, for He desires kindness.” Creation flowed from this free kindness, before any deed of the creatures.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 6
26ואח״כ תולה במעשה התחתונים
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שער דרושי הנקודות ספ״ו.
27ויניחהו בג״ע
“And Havayah G-d took the man and placed him in the Garden of Eden, to work it and to guard it.” From then on the flow depends on man’s work.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
28וכמ״ש בד״ה ועשית בגדי קדש
The discourse asks about the three makings of Aharon’s garments, by Moshe, by the wise-hearted and by all Israel.
Kehot’s noteתו״א פב, א.
29ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” The verse names the Torah Ohr discourse referred to.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30סד״ה ואתחנן אל ה׳
The passage reads “And I pleaded (va’eschanan) to Havayah” as Moshe drawing from the level of “gracious” (chanun), above the Name Havayah; as the Sages say, va’eschanan means “a free gift,” drawn from far above the level of the mitzvos.
Kehot’s noteלקו״ת ואתחנן ג, א.
31וסד״ה וישכם לבן
The passage reads Lavan of holiness as the supernal whiteness, the light of the essence of the Infinite One, which, like white, has no color of its own; from there comes a compassion beyond the order of descent that can change even what has descended.
Kehot’s noteתו״א כד, ב.
32וישכם לבן
“And Lavan rose early in the morning.” The verse names the Torah Ohr discourse referred to.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33וסד״ה אני ישנה
The passage given is the end of the discourse, where the dew, from the supernal will, is drawn into and clothed in “my head,” the level of Chochmah, followed by the Midrash and Zohar sources on “I am asleep.”
Kehot’s noteלקו״ת שה״ש לה, א.
34“And I pleaded to Havayah at that time.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 3:23דברים ג׳:כ״ג
וָאֶתְחַנַּן אֶל־ה׳ בָּעֵת הַהִוא לֵאמֹר:
And I besought the L-RD at that time, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35שראשי נמלא טל
“I am asleep but my heart is awake… for my head is filled with dew.” In the discourse referred to, the dew is the supernal will drawn into Chochmah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
36בד״ה שיר השירים
The discourse explains “Glory (hishalelu) in His holy Name” as a passive form: praise drawn into Israel.
Kehot’s noteלקו״ת שה״ש ב, ג.
37שיר השירים
“The Song of Songs, which is Solomon’s.” The verse names the Likkutei Torah discourse referred to.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38איש מזריע תחלה . . אשה מזרעת תחלה
Rav Yitzchak son of Rav Ami: “If the man emits seed first, she gives birth to a female; if the woman emits seed first, she gives birth to a male.” The maamar applies this to the two kinds of arousal.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות ס, א. נדה לא, א.
Paragraph 10
39ונשים דעתן קלות
The Mishnah forbids a man to be secluded with two women, and the Gemara explains, in the name of the school of Eliyahu, “because women’s minds are light,” easily swayed. The maamar applies the phrase to the love that comes from above only.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב. קדושין פ, ב. וראה לקוטי שיחות חי״ז ע׳ 149 הערה 14.
40אשה מזרעת תחלה
“If the woman emits seed first, she gives birth to a male.” Here: when the soul initiates, a strong love is born.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
41והיה מספר
“And the number of the children of Israel shall be like the sand of the sea.” The verse names the Likkutei Torah discourse referred to.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42סד״ה והיה מספר בנ״י
The passage explains “the man emits seed first, she bears a female”: an arousal from above that comes first, in the time when the Temple does not stand, yields “number” and contraction, the female level of judgment.
Kehot’s noteלקו״ת במדבר ו, ג.
43שו״ה מכרזת — א״ע
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on this passage from “proclaims” to “themselves.” What the Rebbe’s note says is not given here.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
44ע״פ היינו כחולמים
The discourse on “When Havayah returns the captivity of Zion, we were like dreamers” explains that a dream joins two opposites in one subject, because in sleep the discerning intellect withdraws and only the imagination remains.
Kehot’s noteתו״א כח, ג.
45היינו כחולמים
“A song of ascents: When Havayah returns the captivity of Zion, we were like dreamers.” The verse names the Torah Ohr discourse referred to.
Psalms 126:1תהילים קכ״ו:א׳
שִׁיר הַמַּעֲלוֹת בְּשׁוּב ה׳ אֶת־שִׁיבַת צִיּוֹן הָיִינוּ כְּחֹלְמִים:
A Song of Ascents. When the L-RD brought back those that returned to Zion, We were like unto them that dream.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
46ועל דמות הכסא דמות כמראה אדם
The “man” on the Throne in Ezekiel’s vision: here, the Ten Sefiros as the Supernal Man.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47לאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה (פתח אלי׳).
48לאו מכל אלין מדות איהו כלל
From Eliyahu’s prayer in the introduction to the Tikkunei Zohar: the Sefiros show how the world is conducted, “but not that You have a known righteousness, which is judgment… and not of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
49צאינה וראינה
“Go out and gaze, daughters of Zion, upon King Solomon.” The verse names the discourse referred to on shiur komah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50חסד דרועא ימינא וגבורה דרועא שמאלא
In the same prayer the Sefiros are arranged as a body: “Chesed, the right arm; Gevurah, the left arm; Tiferes, the torso,” and so on.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
51בד״ה מה טוב חלקנו
Iggeres HaKodesh 7, which opens “How good is our portion,” explains that the Torah above is called “Adam,” “upon the likeness of the throne a likeness like the appearance of a man,” and that its 613 commandments are drawings of light for the soul made of 248 limbs and 365 sinews.
Kehot’s noteאגה״ק סי׳ ז. ראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
52ובד״ה ואלה המשפטים
The passage distinguishes the “man” in the Chariot of Beriah, the Daas vested in Beriah, from the Adam of Atzilus, which is adameh le’elyon, “I will be like the Most High”: for Atzilus is only the Infinite One brought from concealment into revelation.
Kehot’s noteתו״א עו, ב.
53ואלה המשפטים
“And these are the ordinances that you shall set before them.” The verse names the Torah Ohr discourse referred to.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54אדמה לעליון
“I will ascend above the heights of the clouds; I will be like (adameh) the Most High.” Chassidus reads the name Adam as adameh: the Sefiros of Atzilus are a “likeness” of the One above them.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בד״ה ויאכילך את המן
The passage, at the end of the discourse on the manna, says that the manna, the “dew” that “your fathers did not know,” became so physical that it was ground in a mortar.
Kehot’s noteלקו״ת עקב יד, א.
56ויאכילך את המן
“And He afflicted you and let you hunger, and fed you the manna.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
57אדם כי יקריב
The verse being read: here its first half is the Supernal Man drawing the soul near, its second half man’s own offering.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58כמים הפנים לפנים
“As water [reflects] face to face, so is the heart of man to man.” Love from above awakens love below, as a face in water answers the face that looks into it.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
59סד״ה כי תצא
The passage reads “When you go out to war against (al) your enemies” as the war on the soul’s desiring power, which must be raised “above” to its root in the holy Chariot.
Kehot’s noteלקו״ת תצא לה, ב.
60אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d shall you walk, and Him shall you fear.” The verse names the explanation referred to.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61שכפה עליהם הר
On “And they stood at the foot of the mountain,” Rav Avdimi bar Chama: “This teaches that the Holy One, blessed be He, held the mountain over them like a barrel.” Here it is read as a great love from above that aroused their love.
Shabbat 88a:5שבת פ״ח א:ה׳
״וַיִּתְיַצְּבוּ בְּתַחְתִּית הָהָר״, אָמַר רַב אַבְדִּימִי בַּר חָמָא בַּר חַסָּא: מְלַמֵּד שֶׁכָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא עֲלֵיהֶם אֶת הָהָר כְּגִיגִית, וְאָמַר לָהֶם: אִם אַתֶּם מְקַבְּלִים הַתּוֹרָה מוּטָב, וְאִם לָאו — שָׁם תְּהֵא קְבוּרַתְכֶם. אָמַר רַב אַחָא בַּר יַעֲקֹב: מִכָּאן מוֹדָעָא רַבָּה לְאוֹרָיְיתָא. אָמַר רָבָא: אַף עַל פִּי כֵן הֲדוּר קַבְּלוּהָ בִּימֵי אֲחַשְׁוֵרוֹשׁ, דִּכְתִיב: ״קִיְּמוּ וְקִבְּלוּ הַיְּהוּדִים״ — קִיְּימוּ מַה שֶּׁקִּיבְּלוּ כְּבָר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א. וש״נ.
62אשרי תבחר ותקרב
“Happy is the one You choose and bring near to dwell in Your courts.”
Psalms 65:5תהילים ס״ה:ה׳
אַשְׁרֵי תִּבְחַר וּתְקָרֵב יִשְׁכֹּן חֲצֵרֶיךָ נִשְׂבְּעָה בְּטוּב בֵּיתֶךָ קְדֹשׁ הֵיכָלֶךָ:
Happy is the man whom Thou choosest, and bringest near, that he may dwell in Thy courts; may we be satisfied with the goodness of Thy house, the holy place of Thy temple!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63אשרי תבחר ותקרב
On “Bring near the tribe of Levi,” the Midrash cites “Happy is the one You choose and bring near”: happy is the one whom G-d chose though He did not bring him near, and the one whom He brought near though He did not choose him.
Bamidbar Rabbah 3:2במדבר רבה ג׳:ב׳
64שיקריב את נפש האדם שלמטה לה׳
The note points to a footnote of the Rebbe in Likkutei Sichos on this reading, that the Supernal Man brings the soul of the man below near to G-d.
Kehot’s noteראה לקו״ש חט״ז ע׳ 294 הע׳ 21.
65ברבות (בראשית פכ״א)
In Shelach the Midrash is quoted in full: Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world,” as it says, “Hear, O Israel… Havayah is One.” The Alter Rebbe explains there that the power drawn into Adam came straight from the Name Havayah itself, through no chain of descent and no intermediaries.
Kehot’s noteהלשון נעתק לקמן בפ׳ שלח מ, ג. ונזכר גם לקמן פ׳ צו ח, ג. שה״ש נא, ד.
66הן האדם היה כאחד ממנו
“And Havayah G-d said: Behold, the man has become like one of us, knowing good and evil.”
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כיחידו של עולם
Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world,” as it says, “Hear, O Israel, Havayah is our G-d, Havayah is One.” The maamar applies this to the Supernal Man, who is One.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… דרך החיים, ודרך המות, ובירר לו דרך אחרת. רבי יהודה בר סימון אמר: כיחידו של עולם, שנאמר (דברים ו): שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 13
68תקריבו את קרבנכם
“From the animals, from the cattle and from the flock you shall bring near your offering”: the person’s own work on his animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
69משכני אחריך נרוצה
“Draw me, we will run after You; the King has brought me into His chambers.” “Draw me” is the arousal from above; “we will run” is the response that must follow.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
70יקריב מכם קרבן
“A man, when he brings near of you an offering”: here, the Supernal Man’s arousal from above.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71סד״ה משה ידבר
The passage explains “Moshe would speak, and Elokim would answer him”: to “answer” is to repeat what the speaker says, so the lower unity repeats, from below to above, the drawing-down that Moshe brought from the higher unity.
Kehot’s noteתו״א סח, ג.
72והאלקים יעננו
“Moshe would speak, and G-d would answer him with a voice.” In Torah Ohr the answer is the lower unity responding to what Moshe drew down from the higher unity.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וגדול העונה אמן
Rabbi Yosei: “Greater is the one who answers Amen than the one who recites the blessing.” The answer from below is greater than what is drawn from above.
Berakhot 53b:27–28ברכות נ״ג ב:כ״ז-כ״ח
לְמֵימְרָא דִּמְבָרֵךְ עֲדִיף מִמַּאן דְּעָנֵי ״אָמֵן״? וְהָתַנְיָא רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל הָעוֹנֶה ״אָמֵן״ יוֹתֵר מִן הַמְבָרֵךְ. אֲמַר לֵקהּ רַבִּי נְהוֹרַאי: הַשָּׁמַיִם, כֵּן הוּא. תִּדַּע — שֶׁהֲרֵי גּוּלְיָירִין יוֹרְדִין וּמִתְגָּרִין בַּמִּלְחָמָה, וְגִבּוֹרִים יוֹרְדִין וּמְנַצְּחִין!
That is to say, he who says Grace is superior to him who just responds "Amen" ; but lo, there is a teaching : R. Jose says : Greater is he who responds "Amen" than he who says Grace! R. Nehorai said to him : By Heaven it is so. Thou canst prove it ; for behold the common soldiers go down to open the fight but the veterans go down to win the victory.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נג, ב.
74כי יתרון האור מן החושך
“I saw that wisdom excels folly as light excels darkness.” Chassidus reads it: the advantage of light comes from darkness, light drawn out of darkness being the greater.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, יג.
75והחיות נושאות את הכסא
“The Chayos that carry the Throne”: here, the animal soul’s root lifting the Throne and the “man” upon it.
Shemot Rabbah 23:15שמות רבה כ״ג:ט״ו
76וכמראה אדם שעליו
“A likeness like the appearance of a man upon it above”: the Supernal Man, raised by the refinement of the animal soul to what is beyond him.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77אזי יהיה דבר המתקיים . . שע״י בירור נה״ב נמשך . . בחי׳ כי לא אדם
The note quotes the Rebbe: apparently the intent here is that the arousal from below has more permanence not only because through the service the person becomes a vessel for the light, but also because of the superiority of the light it draws, the level of “not a man,” to which changes do not apply.
Kehot’s noteלכאורה הכוונה שם [בלקו״ת כאן], שהטעם מה שבחי׳ אתעדל״ת יש לה קיום יותר, היא [לא רק שע״י העבודה, נעשה האדם כלי להאור, אלא] גם, מצד מעלת בחי׳ האור הנמשך על ידה (ראה לעיל [שם בלקו״ש ח״ט ע׳ 28] הערה 20), בחי׳ ”לא אדם” שאין שייך בו שינויים (ראה תו״א עב, ג. ובכ״מ) — לקו״ש ח״ט ע׳ 28 הערה 26.
78כי לא אדם הוא
“And the Eternal One of Israel does not lie or relent, for He is not a man, that He should relent.” In Chassidus, the level above the human-like order, where there is no change.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט.
79נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man, searching all the chambers of the belly.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
80נעשה אדם בצלמנו
“And G-d said: Let us make man in Our image, after Our likeness.” The G-dly soul is this divine “Adam.”
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
81חלק אלו-ה ממעל
“And what is the portion of G-d from above?” Chassidus reads it as describing the G-dly soul, “a part of G-d above.”
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, ב.
82אלה מסעי
“These are the journeys of the children of Israel.” The verse names the Likkutei Torah discourse referred to.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
83ככולה — כו׳
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on the words “its majority like its whole… etc.” What the Rebbe’s note says is not given here.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
84שרוח האדם העולה היא למע׳
“Who knows the spirit of man, whether it goes upward, and the spirit of the animal, whether it goes downward to the earth?” Here it contrasts the G-dly soul, which rises toward G-d, with the animal soul.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כא.
85עובד אלקים
“And you will again see the difference between the righteous and the wicked, between one who serves G-d and one who has not served Him.”
Malachi 3:18מלאכי ג׳:י״ח
וְשַׁבְתֶּם וּרְאִיתֶם בֵּין צַדִּיק לְרָשָׁע בֵּין עֹבֵד אֱלֹקִים לַאֲשֶׁר לֹא עֲבָדוֹ:
Then shall ye again discern between the righteous and the wicked, between him that serveth G-d and him that serveth Him not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86בביאור ע״פ אני ישנה
The explanation of “I am asleep” begins on 35a.
Kehot’s noteלקו״ת שה״ש לה, א.
87אחותי רעיתי
“Open to me, my sister, my beloved, my dove, my perfect one.” The words name the subject of the explanation referred to.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88וספרתם לכם
“And you shall count for yourselves from the morrow of the Shabbos.” The verse names the Emor discourse referred to.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89בד״ה וספרתם לכם בפ׳ אמור
The passage reads “And you shall count for yourselves” as drawing the encompassing lights “for yourselves,” below, to transform the animal soul as well, so that its will too is nullified; this is done through the Counting of the Omer, seven weeks of the forty-nine attributes.
Kehot’s noteלקו״ת אמור לה, ד.
Paragraph 16
90טפה זו מה תהא עלי׳
Rabbi Chanina bar Pappa: the angel appointed over conception takes the drop before the Holy One, blessed be He, and asks, “This drop, what will become of it, mighty or weak, wise or foolish, rich or poor?” but “wicked or righteous” he does not say, for “everything is in the hands of Heaven except the fear of Heaven.”
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה טז, ב.
91כי יקריב מכם
“When he brings near of you”: here, the G-dly soul, brought near by G-d.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
92בשתים שלפניה
“In the morning one says two [blessings] before it and one after it.” These blessings describe the angels’ praise.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 18
93מן הבקר ומן הצאן
“From the cattle and from the flock you shall bring near your offering”: two kinds of animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94גבורות קשות
The note sends the reader ahead to Parshas Emor, to the discourse beginning “And he shall wave” and its explanation, for the term “harsh severities.”
Kehot’s noteועל״ק רד״ה והניף בפ׳ אמור [לז, א] ושם בביאור (ס״ד) בד״ה ועתה (לח, ד). [כ].
Paragraph 20
95מן הבקר ומן הצאן תקריבו את קרבנכם
Each person brings “from the cattle” or “from the flock” according to his own nature.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וזהו משכני אחריך נרוצה
The note lists it as a parallel discussion of “Draw me, we will run after You.”
Kehot’s noteראה סה״מ אתהלך ע׳ קסט. אוה״ת כתובים-ב ע׳ כט. אוה״ת שה״ש ג׳ ע׳ תתטז.
97משכני אחריך נרוצה
“Draw me” (singular) and “we will run” (plural): the next paragraph explains the plural.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
98בפ׳ עקב בד״ה שייכות ברית ותורה לבהמ״ז
The discourse reads Kenaan as a merchant, who acquires by drawing and lifting an object into his domain (meshichah) and by paying silver.
Kehot’s noteלקו״ת עקב טז, ג.
99אחריך נרוצה
“We will run after You”: in the plural, the two souls running together.
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100בשני הרצונות דנה״א ונה״ב
The note points there on the two wills of the G-dly soul and the animal soul.
Kehot’s noteראה אוה״ת שה״ש ע׳ סד.
101יפה את רעיתי כתרצה
“You are beautiful, my beloved, as Tirtzah, lovely as Jerusalem.” Tirtzah is read as ratzon, “will.”
Song of Songs 6:4שיר השירים ו׳:ד׳
יָפָה אַתְּ רַעְיָתִי כְּתִרְצָה נָאוָה כִּירוּשָׁלָ͏ִם אֲיֻמָּה כַּנִּדְגָּלוֹת:
Thou art beautiful, O my love, as Tirzah, Comely as Jerusalem, Terrible as an army with banners.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102בד״ה הנך יפה רעיתי
The passage says the light is drawn through two faculties in man, the will in the mind and the desire of the heart, and this is “You are beautiful, my beloved, as Tirtzah.” It then explains “Behold, you are beautiful” by the beauty of three colors joined, white, red and green, which in the Community of Israel are love and the other attributes.
Kehot’s noteלקו״ת שה״ש יג, ד.
Paragraph 22
103הביאני המלך חדריו
“Draw me, we will run after You; the King has brought me into His chambers.”
Song of Songs 1:4שיר השירים א׳:ד׳
מׇשְׁכֵנִי אַחֲרֶיךָ נָּרוּצָה הֱבִיאַנִי הַמֶּלֶךְ חֲדָרָיו נָגִילָה וְנִשְׂמְחָה בָּךְ נַזְכִּירָה דֹדֶיךָ מִיַּיִן מֵישָׁרִים אֲהֵבוּךָ:
Draw me, we will run after thee; The king hath brought me into his chambers; We will be glad and rejoice in thee, We will find thy love more fragrant than wine! Sincerely do they love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש א, ד.
104חדריו
In Vayikra the Zohar says of “the six” it has described that of them it is written, “The King has brought me into His chambers”; once those six are blessed, all below are blessed.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
105חדריו
In Lech Lecha a voice is heard proclaiming, “The King has brought me into His chambers,” in all the chambers whose keys were entrusted into his hand.
Zohar, Lech Lecha 27:309–28:318ספר הזהר, לך לך כ״ז:ש״ט-כ״ח:שי״ח
106כשהתינוק בבטן אמו
Rabbi Simlai: in the womb a lamp burns above the child’s head, and “they teach him the entire Torah”; when he comes into the world an angel strikes him on the mouth and he forgets it all.
Niddah 30bנדה ל׳ ב
Kehot’s noteנדה ל, ב.
107בד״ה והיה לכם לציצית
The passage opens the explanation of “And it shall be for you as tzitzis”: “the heart sees,” and the Arizal’s teaching that Yesod of Abba ends in the chest, as an influence reaches what is below only through its lowest point.
Kehot’s noteלקו״ת שלח מד, א.
108והיה לכם לציצית
“And it shall be for you as tzitzis, and you shall see it and remember all the commandments of Havayah.” The verse names the Likkutei Torah discourse referred to.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ובד״ה ראה אנכי
The passage reads “See, I (Anochi) set before you” as the Anochi of “I am Havayah your G-d,” the first word of the Giving of the Torah, given “before you,” in your inner “face” (pnim), where the level of Havayah is, for Israel arose in G-d’s thought.
Kehot’s noteלקו״ת ראה יח, ג.
110ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The verse names the Likkutei Torah discourse referred to.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111“Rabbi Akiva entered in peace and left in peace, and of him the verse says, ‘Draw me, we will run after You.’”
Chagigah 15b:16חגיגה ט״ו ב:ט״ז
רַבִּי עֲקִיבָא עָלָה בְּשָׁלוֹם וְיָרַד בְּשָׁלוֹם, וְעָלָיו הַכָּתוּב אוֹמֵר: ״מׇשְׁכֵנִי אַחֲרֶיךָ נָרוּצָה״. וְאַף רַבִּי עֲקִיבָא בִּקְּשׁוּ מַלְאֲכֵי הַשָּׁרֵת לְדוֹחְפוֹ, אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא: הַנִּיחוּ לְזָקֵן זֶה, שֶׁרָאוּי לְהִשְׁתַּמֵּשׁ בִּכְבוֹדִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
112משכני אחריך נרוצה
In Acharei Mos the Zohar, on the incense, brings the Community of Israel’s words, “I am like the incense and You like the oil: Draw me, we will run after You.” The text sends the reader there for “Draw me.”
Zohar, Achrei Mot 6:48–8:57ספר הזהר, אחרי מות ו׳:מ״ח-ח׳:נ״ז
And because this incense is bound up with the supernal ointment more closely it is more esteemed by the Almighty Holy One, blessed be He, than all offerings and sacrifices. The verse continues: “Draw me, we will run after thee”. Therefore the Community of Israel says: “I am like incense and thou art like oil, draw me after thee, and we shall run, I and all my hosts.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
113משכני אחריך נרוצה
In Vayechi the Zohar describes the hidden point in the Holy of Holies: when it rises, all rise after it, as it is written, “Draw me, we will run after You.”
Zohar, Vayechi 38:409–41:419ספר הזהר, ויחי ל״ח:ת״ט-מ״א:תי״ט
All these heavenly legions are crowned by seventy-two lights, of which seventy1The seventy Chieftains. form a circle about the world, while in the1The Shekinah.1The Shekinah. from which the whole of the circumference is fed. The house of the holy of holies is the place for that spirit of all spirits, where lies hid the mystery of all mysteries, and when this removes, all move after it.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
114משכני אחריך נרוצה
On “And Yosef was brought down to Egypt,” the Midrash cites “With cords of a man I drew them” (Hosea 11:4) — this is Israel, “Draw me, we will run after You.”
Bereshit Rabbah 86:1בראשית רבה פ״ו:א׳
ויוסף הורד מצרימה - כתיב (הושע יא) בחבלי אדם אמשכם, אלו ישראל. (שיר א) משכני אחריך נרוצה בעבותות אהבה. דכתיב (מלאכי א) אהבתי אתכם אמר ה׳ (הושע יא) ואהיה להם כמרימי עול, שרוממתי צריהם עליהם. כל כך למה? על לחיהם, בשביל דבר שהוציאו מלחייהם, שאמרו: אלה אלקיך. וסוף, ואט אליו אוכיל, אני מטה עליהם אכילות הרבה. (תהלים עב): יהי פסת בר בארץ. דבר אחר: בחבלי אדם אמשכם, זה יוסף, וימשכו ויעלו את יוסף מן הבור. בעבותות אהבה, וישראל אהב את יוסף מכל בניו. ואהיה להם כמרימי עול, שרוממתי צריו עליו. …
“Joseph was taken down to Egypt and Potiphar, the official of Pharaoh, the chief executioner, an Egyptian man, purchased him from the Ishmaelites who had taken him down there” (Genesis 39:1). “Joseph was taken down to Egypt.” It is written: “With ropes of man I drew them, [with bonds of love; I was for them like those who lift the yoke above their jaws, and I leaned to them to provide food]” (Hosea 11:4) – these are Israel, [as it is stated]: “Draw me; after you I will run” (Song …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
115משכני אחריך נרוצה
On “And Moshe made Israel journey,” the Midrash says Israel are like a flock that follows wherever the shepherd leads: wherever Moshe led them they were drawn after him, as it says, “Draw me, we will run after You.”
Shemot Rabbah 24:3שמות רבה כ״ד:ג׳
… מה הצאן כל מקום שהרועה מנהיגה שם נמשכת, כך ישראל, כל מקום שהיה משה מסיען, הן נמשכין אחריו, שנאמר (שיר א, ד): משכני אחריך נרוצה. לכך נאמר: ויסע משה את ישראל מים סוף. אמר רבי אבא בר כהנא: הסיען מחטאו של ים סוף, שכיון שאמרו שירה, מַחֲלָה להם השירה על שחטאו בים:
Another matter, “Moses led Israel,” that is what is written: “He led His people like sheep” (Psalms 78:52). Like which sheep? Like the sheep of Yitro; just as the sheep of Yitro emerged from the settlement to the wilderness, so, too, Israel emerged from Egypt to the wilderness, as it is stated: “He guided them like a flock in the wilderness” (Psalms 78:52). Another matter, just as sheep do not enter the shelter of a roof, so too, the Holy One blessed be He led Israel for forty years in …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
116משכני אחריך נרוצה
Israel say: Master of the world, we are as a man, yet save us as an animal, for we are drawn after You like an animal, as it says, “Draw me, we will run after You”; and where are we drawn? To Gan Eden.
Vayikra Rabbah 27:1ויקרא רבה כ״ז:א׳
117(ועיין מענין משכני אחריך נרוצה . . כנרשם בספר בית אהרן)
According to the note, most of the sources listed in this parenthesis are copied in Or HaTorah on Shir HaShirim there.
Kehot’s noteרובם נעתקו באוה״ת שה״ש-א ע׳ נז ואילך.
118בד״ה ויאכילך את המן
The note gives the place of the discourse “And He fed you the manna” in Parshas Eikev, cited here for the Torah as “Adam,” its commands and prohibitions matching limbs and sinews.
Kehot’s noteלקו״ת עקב, יג, ג.
119ויאכילך את המן
The verse names the Likkutei Torah discourse referred to, cited here for the Torah as “Adam.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
120קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.”
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
121ואין אמת אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירוש׳ ר״ה (ספ״ג, ה״ח). ובת״ז (תכ״א) נ, א. פסדר״כ פסק׳ איכה הובא בילקוט דניאל (ר׳ אלף סו) וכ״ה הגי׳ בברכות (ה, ב) להמעיין בהגמהר״ץ חיות. [כ].
122ואין אמת אלא תורה
On “and it cast truth to the ground” (Daniel 8:12): “and there is no truth but Torah,” as it says, “Buy truth and do not sell it.”
Jerusalem Talmud Rosh Hashanah 3:9תלמוד ירושלמי ראש השנה ג׳:ט׳
… בַּר נַשׁ בִּישׁ הוּא. כִּי דוֹר תַּהְפּוּכוֹת הֵמָּה. רִבִּי לִֵוי בְשֵׁם רִבִּי חָמָא בַּר חֲנִינָה. וְהָיָה הַנְּשׁוּךְ אֵין כְּתוּב כָּאן אֶלָּא כָּל הַנָּשׁוּךְ. אֲפִילוּ נְשִׁיכַת כֶּלֶב. אֲפִילוּ נְשִׁיכַת נָחָשׁ. וְלֹא דַמְיָא. נְשִׁיכַת כֶּלֶב וְרָאָה. נְשִׁיכַת נָחָשׁ וְהִבִּיט. רִבִּי יוּדָה גוֹזְרַיָּא בְשֵׁם רִבִּי אָחָא. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מִמִּינוּ. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מִמִּינוֹ. וְהִבִּיט. וְרַבָּנִן אָ‍מְרֵי. נְשִׁיכַת כֶּלֶב שֶׁאֵינוֹ מְחַלְחֵל. וְרָאָה. נְשִׁיכַת נָחָשׁ שֶׁהוּא מְחַלְחֵל. וְהִבִּיט.
MISHNAH: Similarly, the Eternal said to Moses, yourself make a poisonous snake and put it on a pole. 21:8., etc. Does the snake kill or the snake make live? But in times when Israel look upwards and make their thought subservient to their Father in Heaven they were healed, otherwise they were rotting. HALAKHAH: . rabba 31(8). Rebbi Yasa said, in four places it is said “make for yourself.” In three it is explicit, one is not explicit. Make yourself an ark of gopher wood. 6:14.. Make yourself two silver …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
123ואין אמת אלא תורה
Tikkun 21: “and there is no truth but Torah, as it is written, ‘The Torah of truth was in his mouth.’”
Tikkunei Zohar 50a:20–22תקוני הזהר נ׳ א:כ׳-כ״ב
ורזא דמלה שופ״ר מהופ״ך קדמא זקף קט״ן. ההוא דאתמר ביה קטנתי מכל החסדים ומכל האמת אזדקף ואקרי זקף גדול ואין אמת אלא תורה הה״ד תורת אמת היתה בפיהו. ובההוא זמנא מתהפכא כרסיא מדינא לרחמי. ודא היא רזא דאוקמוה מ״מ צדיקי׳ מהפכין מדת הדין למדת רחמים ובההוא זמנא אתחשיב כאלו אתברי עלמ׳. ויסדר נהורין כדקא יאות הה״ד ויקר׳ אלקים לאור יום ולחשך קרא לילה.
Constantinople, 1740 (CC-BY-NC)
124בד״ה רני ושמחי
In the Chanukah discourse “Sing and rejoice,” the love that one’s own understanding cannot produce comes through “For You (atah) are my lamp, Havayah”: atah is Torah and mitzvos, for alef and tav are the letters of the Torah, from alef to tav.
Kehot’s noteתו״א לו, ג.
125רני ושמחי
“Sing and rejoice, daughter of Zion, for behold, I come and will dwell in your midst.” The verse names the Torah Ohr discourse referred to.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כי אתה נרי
“For You are my lamp, Havayah, and Havayah lights up my darkness.” The word atah (“You”) holds alef and tav, the letters of the Torah.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127בד״ה ואתה תצוה
The passage reads “And you shall command (tetzaveh)” as connection (tzavta) and explains “from (me’es) the children of Israel” as the letters of the Torah, drawn from the level of Moshe, which cause Aharon to kindle the lamps: the joy of a mitzvah.
Kehot’s noteתו״א פא, ד.
128ואתה תצוה
“And you shall command the children of Israel, that they bring you pure olive oil.” The verse names the Torah Ohr discourse referred to.
Exodus 27:20שמות כ״ז:כ׳
וְאַתָּה תְּצַוֶּה אֶת־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ שֶׁמֶן זַיִת זָךְ כָּתִית לַמָּאוֹר לְהַעֲלֹת נֵר תָּמִיד:
And thou shalt command the children of Israel, that they bring unto thee pure olive oil beaten for the light, to cause a lamp to burn continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129או יחזק במעוזי
“Or let him take hold of My strength, that he may make peace with Me; peace he shall make with Me.” “My strength” is the Torah, and “peace” comes twice.
Isaiah 27:5ישעיהו כ״ז:ה׳
אוֹ יַחֲזֵק בְּמָעוּזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה־לִּי:
Or else let him take hold of My strength, That he may make peace with Me; yea, let him make peace with Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, ח.
130שלום שלום לרחוק ולקרוב
“Creating the speech of the lips: peace, peace, to the far and to the near, says Havayah, and I will heal him.”
Isaiah 57:19ישעיהו נ״ז:י״ט
בּוֹרֵא נִיב שְׂפָתָיִם שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב אָמַר Havayah וּרְפָאתִיו:
Peace, peace, to him that is far off and to him that is near, Saith the L-RD that createth the fruit of the lips; And I will heal him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נז, יט.
131בד״ה ביום השמע״צ
The discourse explains “peace, peace, to the far and to the near” as two delights of the King: the son who returns from a far land, the one who returns through teshuvah, and the one who is near through the King’s mitzvos.
Kehot’s noteלקו״ת שמע״צ פג, ד.
Paragraph 24
132אדם כי יקריב
On “And you shall take a bunch of hyssop” the Midrash cites “Everything Havayah made is for His sake”: on the sixth day He created animals for His glory and commanded that offerings be brought of them, “A man, when he brings near of you an offering… from the animals.”
Shemot Rabbah 17:1שמות רבה י״ז:א׳
… ביום חמישי ברא עופות לכבודו, להקריב מהן קרבן, שנאמר (ויקרא א, יד): אם מן העוף עולה קרבנו. מה נברא ביום שישי? בהמות לכבודו וצוה להקריב מהם קרבן, שנאמר (שם שם, ב): אדם כי יקריב מכם קרבן לה׳ מן הבהמה מן הבקר. וברא בו אדם לכבודו, שנאמר (תהלים שם, ז-יג): הללו את ה׳ מן הארץ תנינים וגו׳. הוי, כל פעל ה׳, למענהו:
“You shall take a bunch of hyssop, and dip it in the blood that is in the basin, and touch the lintel and the two doorposts with the blood that is in the basin; and you shall not go out, each from the door of his house, until the morning” (Exodus 12:22). “You shall take a bunch of hyssop” – that is what is written: “Everything the L-rd has done is for His purpose” (Proverbs 16:4). You find that everything that the Holy One blessed be He created during the …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
133תשמרו להקריב לי
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings, a pleasing fragrance to Me, you shall guard to bring near to Me in its appointed time.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
134סד״ה צו את בנ״י
Section 4 of the discourse explains “My offering (korbani)” as the letters of the Torah, from alef to tav, which are “near to Me” and bring Me near, and “You shall guard” as “guard: this is Mishnah”: the Oral Torah is the receiving vessel through which the fire drawn from above, “My fire-offerings,” is guarded in the heart and not lost.
Kehot’s noteלקו״ת פנחס עו, ב.
135אדם אחד מאלף מצאתי
“One man in a thousand have I found, but a woman among all these I have not found.”
Ecclesiastes 7:28קהלת ז׳:כ״ח
אֲשֶׁר עוֹד־בִּקְשָׁה נַפְשִׁי וְלֹא מָצָאתִי אָדָם אֶחָד מֵאֶלֶף מָצָאתִי וְאִשָּׁה בְכׇל־אֵלֶּה לֹא מָצָאתִי:
which yet my soul sought, but I found not; one man among a thousand have I found; but a woman among all those have I not found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136אדם אחד מאלף מצאתי זה משה שבא לאלף דור
“Another interpretation: ‘man’ is Moshe, who came for a thousand generations; and ‘woman’ is the Torah, given to a thousand generations, as it is written, ‘The word He commanded to a thousand generations.’”
Kohelet Rabbah 7:28:1קוהלת רבה ז׳:כ״ח:א׳
… דָּבָר אַחֵר, אָדָם, זֶה משֶׁה. וְאִשָּׁה, אֵלּוּ נְשֵׁי הַמִּדְבָּר. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה, שֶׁבָּא לְאֶלֶף דּוֹר. וְאִשָּׁה, זוֹ הִיא הַתּוֹרָה שֶׁנִּתְּנָה לְאֶלֶף דּוֹר, הֲדָא הוּא דִכְתִיב (תהלים קה, ח): דָּבָר צִוָּה לְאֶלֶף דּוֹר, מְלַמֵּד שֶׁצָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא בְּכָל הַקַּנְקַנִּים וְלֹא מָצָא קַנְקַן זָפוּת מִקַּנְקַנּוֹ שֶׁל משֶׁה, שֶׁפָּשַׁט יָדוֹ וְקִבֵּל אֶת הַתּוֹרָה.
“What my soul sought further, I did not find; one man from one thousand I have found; but a woman among all these I did not find” (Ecclesiastes 7:28). “What my soul sought further, I did not find; one man from one thousand I have found.” According to the way of the world, one thousand people enter to study Bible, one hundred of them emerge to study Mishna, ten of them emerge to study Talmud, and one of them emerges to issue rulings; that is what is written: “One man …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
137משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” See ¶14.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ברבות סדר בא פי״ז
The note quotes the Midrash (Shemos Rabbah 17) as the Tzemach Tzedek copies it at the opening of Or HaTorah on Vayikra: everything G-d created in the six days He created for His glory, and on the sixth day He created animals and commanded that offerings be brought of them.
Kehot’s note”ע״פ ולקחתם אגודת אזוב הה״ד כל פעל ה׳ למענהו אתה מוצא שכל מה שברא הקב״ה בשימ״ב לא ברא אלא לכבודו ולעשות בהם רצונו כו׳ ביום שישי ברא בהמות לכבודו וצוה להקריב מן קרבנות שנאמר אדם כי יקריב מכם קרבן להוי׳ מן הבהמה מן הבקר כו׳” — כך נעתק באוה״ת ויקרא-א ע׳ א.
139ויקרא פ׳ ב
The note quotes Vayikra Rabbah 2, near its beginning, as copied in Or HaTorah: the king’s garment that he cleaves to his body, so Israel to G-d.
Kehot’s note”קרוב לתחלתה ע״פ דבר אל בנ״י כו׳ מכל פרקסין שיש לך כו׳ שאני מדביקו וגופי כו׳ הה״ד כי כאשר ידבק האוזר על מתני איש כו׳” — אוה״ת ויקרא-א ע׳ א.
140ור״פ בלק
The note quotes the Midrash at the start of Balak as copied in Or HaTorah: “My people, what have I done to you, how have I wearied you?” I commanded offerings only of animals in your own possession, “from the animals, from the cattle and from the flock.”
Kehot’s note”ע״פ עמי מה הלאתיך כו׳ לא צויתי אלא מבהמות שברשותך כו׳ מן הבהמה ומן הבקר ומן הצאן” — אוה״ת ויקרא-א ע׳ א.
141דבר אל בני ישראל ואמרת אליהם
On “Speak to the children of Israel,” a parable of a king who told his servant to take care of one garment above all, “for I cleave it to my body”; so Israel cleave to G-d, as it says, “As the sash cleaves to a man’s loins.”
Vayikra Rabbah 2:4ויקרא רבה ב׳:ד׳
142דבר אל בני ישראל ואמרת אליהם אדם כי יקריב
The whole verse, now read in order: first G-d brings the soul near through the Torah, then the person brings his offering from the animals.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143מן הבהמה תקריבו
“My people, what have I done to you and how have I wearied you?” (Micah 6:3): I commanded you to bring only of animals in your own possession, “from the animals, from the cattle and from the flock.”
Bamidbar Rabbah 20:5במדבר רבה כ׳:ה׳
144צדקה תרומם גוי
“Charity exalts a nation, and the kindness of peoples is sin.” The maamar applies it to the mitzvah’s power to raise the animal soul.
Proverbs 14:34משלי י״ד:ל״ד
צְדָקָה תְרוֹמֵם־גּוֹי וְחֶסֶד לְאֻמִּים חַטָּאת:
Righteousness exalteth a nation; But sin is a reproach to any people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, לד.
145בד״ה המגביהי לשבת
The passage reads “Who is enthroned on high (hamagbihi lashaves)” as “who raises the yud”: the yud inside the hei, which turns the dalet, that has nothing of its own, into a hei.
Exodus 14:5שמות י״ד:ה׳
וַיֻּגַּד לְמֶלֶךְ מִצְרַיִם כִּי בָרַח הָעָם וַיֵּהָפֵךְ לְבַב פַּרְעֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמְרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־יִשְׂרָאֵל מֵעׇבְדֵנוּ:
And it was told the king of Egypt that the people were fled; and the heart of Pharaoh and of his servants was turned towards the people, and they said: ‘What is this we have done, that we have let Israel go from serving us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתו״א לח, ג. כי ברח העם:שמות יד, ה.
146Kehot’s note points to Leviticus 2 for these words.
Leviticus 2ויקרא ב׳
147Kehot’s note points to Leviticus 7:23–25 for these words.
Leviticus 7:23–25ויקרא ז׳:כ״ג-כ״ה
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר כׇּל־חֵלֶב שׁוֹר וְכֶשֶׂב וָעֵז לֹא תֹאכֵלוּ: וְחֵלֶב נְבֵלָה וְחֵלֶב טְרֵפָה יֵעָשֶׂה לְכׇל־מְלָאכָה וְאָכֹל לֹא תֹאכְלֻהוּ: כִּי כׇּל־אֹכֵל חֵלֶב מִן־הַבְּהֵמָה אֲשֶׁר יַקְרִיב מִמֶּנָּה אִשֶּׁה לַה׳ וְנִכְרְתָה הַנֶּפֶשׁ הָאֹכֶלֶת מֵעַמֶּיהָ:
Speak unto the children of Israel, saying: Ye shall eat no fat, of ox, or sheep, or goat. And the fat of that which dieth of itself, and the fat of that which is torn of beasts, may be used for any other service; but ye shall in no wise eat of it. For whosoever eateth the fat of the beast, of which men present an offering made by fire unto the L-RD, even the soul that eateth it shall be cut off from his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
148המגביהי לשבת
“Who is like Havayah our G-d, who is enthroned on high.” The verse names the Torah Ohr discourse referred to.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
149כי ברח העם
“And it was told to the king of Egypt that the people had fled.” Had the evil in them been transformed, they would not have needed to flee.
Exodus 14:5שמות י״ד:ה׳
וַיֻּגַּד לְמֶלֶךְ מִצְרַיִם כִּי בָרַח הָעָם וַיֵּהָפֵךְ לְבַב פַּרְעֹה וַעֲבָדָיו אֶל־הָעָם וַיֹּאמְרוּ מַה־זֹּאת עָשִׂינוּ כִּי־שִׁלַּחְנוּ אֶת־יִשְׂרָאֵל מֵעׇבְדֵנוּ:
And it was told the king of Egypt that the people were fled; and the heart of Pharaoh and of his servants was turned towards the people, and they said: ‘What is this we have done, that we have let Israel go from serving us?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כי ברח העם
Tanya ch. 31 asks why the Exodus was a flight, since Pharaoh would have had to free them, and answers that the evil in the souls of Israel was still in full force, so they had to flee from it.
Tanya, Likkutei Amarim 31:14תניא, חלק ראשון; ליקוטי אמרים ל״א:י״ד
וְהִנֵּה, בְּחִינָה זוֹ הִיא בְּחִינַת יְצִיאַת מִצְרַיִם, שֶׁנֶּאֱמַר בָּהּ: ״כִּי בָרַח הָעָם״, דְּלִכְאוֹרָה הוּא תָּמוּהַּ, לָמָּה הָיְתָה כָּזֹאת? וְכִי אִילּוּ אָמְרוּ לְפַרְעֹה לְשַׁלְּחָם חָפְשִׁי לְעוֹלָם, לֹא הָיָה מוּכְרָח לְשַׁלְּחָם?
Kehot Publication Society (CC-BY-NC)
Paragraph 26
151קול דודי . . מדלג על ההרים
“The voice of my beloved, behold, he comes, leaping over the mountains, skipping over the hills.”
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
152ישאו הרים שלום לעם
“The mountains will bear peace to the people, and the hills, through righteousness.”
Psalms 72:3תהילים ע״ב:ג׳
יִשְׂאוּ הָרִים שָׁלוֹם לָעָם וּגְבָעוֹת בִּצְדָקָה:
Let the mountains bear peace to the people, and the hills, through righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עב, ג.
153בזכות התורה שנק׳ הר — כמ״ש במ״א
The passage reads “leaping over the mountains” as by the merit of the Torah, called “mountains” (“the mountains will bear peace”) and called “peace,” and “skipping over the hills” as by the merit of the mitzvos, called “hills,” whose root is higher; through the Torah the light is revealed as love, through the mitzvos as awe as well.
Kehot’s noteלקו״ת שה״ש טו, ד.
154וספרתם לכם
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving, seven complete weeks.”
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
Paragraph 27
155מן הבהמה מן הבקר
“From the animals, from the cattle”: here, the Omer, an arousal from below.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai, to the top of the mountain.”
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
157קרובים אליו
“For what great nation is there that has G-d so near to it, as Havayah our G-d is whenever we call upon Him?”
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
158כי לא אדם הוא
“For He is not a man, that He should relent”: the level above the human-like order of the Sefiros.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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לבאר הדברים ענין אדם כי יקריב מכם וענין…
“To explain the words: ‘A man, when he brings near of you’”
The verse “A man, when he brings near of you… from the animal… you shall bring near your offering” describes the two self-sacrifices of the Shema: the G-dly soul, contemplating G-d’s essence beyond all worlds, gives itself over in “One” and is absorbed into the supernal Man and the hidden Atika within it, while the animal soul, contemplating how G-d gives life to the worlds through His kingship, is subdued and transformed in “with all your soul” and, once refined, rises even higher. A second reading finds both “man” (Mah) and “animal” (Ban) within the G-dly soul itself, to be joined in “And unite our hearts.”
The maamar in brief
The maamar reads Leviticus 1:2 through the two self-sacrifices of the Shema. “A man, when he brings near of you an offering to Havayah” is the G-dly soul giving itself over in the word “One”: the “man” is Z’eir Anpin of Atzilus, and the soul, absorbed into it like food into the body of the King, is united with the Infinite Light and with Atika, its hidden core. This comes through Torah and mitzvos. “From the animal… you shall bring near your offering” is the animal soul subdued and transformed in “with all your soul,” drawn from Malchus, the Name Ban, whose value equals behemah. Two contemplations correspond to them: the “inner keys,” on G-d’s essence beyond all worlds, and the “outer keys,” on G-d as He fills and gives life to the worlds, a radiance called “the spirit of the animal” because the created bears no comparison to the Creator. Once refined, the animal soul rises higher, “before Havayah.” A second reading, from the Sifra DeTzniusa, finds both man (Mah) and animal (Ban) within the G-dly soul: an inner love given from above and an outer love born of contemplation, joined in “And unite our hearts.”

Outline
	1“A man”: the G-dly soul’s offering in “One”In the Shema the G-dly soul gives itself over in “One”: this is “A man, when he brings near of you an offering to Havayah.” The man is Z’eir Anpin, into which the souls are absorbed, and through it they are united with the kav of the Infinite Light and with Atika, its hidden core, “the soul of the soul” within Tiferes. This comes through Torah and mitzvos, the “strength” of the G-dly soul.¶1–3
	2“From the animal”: the second self-sacrifice“With all your soul” is the subjugation and transformation of the animal soul, drawn from “Blessed be the name of the glory of His kingdom,” Malchus, the Name Ban, equal to behemah. Once refined, the animal soul is included in Malchus like the angels, the “grass” of the “animal,” while the G-dly soul is the “herb” of the supernal Man.¶4–5
	3Inner keys and outer keysContemplating G-d’s essence beyond all worlds brings the G-dly soul’s self-sacrifice; contemplating how He fills and creates the worlds, His Malchus or “Name,” reaches the animal soul through its root in the supernal Chariot. That descended radiance is “the spirit of the animal that goes downward,” for bringing the finite into being is the ultimate descent; the angels’ praise in the blessings of the Shema brings “with all your soul.”¶6–8
	4The advantage of the refined animal soulWhen the animal soul too is included, there is an advantage like that of penitents: refined Ban rises above Mah, “a woman of valor is the crown of her husband,” and the animal offering reaches “before Havayah,” the source of Havayah. The paragraph asks why the G-dly soul, rooted in Tikkun, needs an offering at all, and points to the discourse on the Patriarchs as the Chariot.¶9
	5Second reading: man and animal within the G-dly soulFollowing the Sifra DeTzniusa, the animal is included within man: the G-dly soul contains Mah and Ban, being born of Z’eir Anpin and Nukva. Angels grasp only Malchus and are called “animals”; souls also have the level of “man” through the Torah. The inner love, above reason and given as a gift, is Mah; the outer love, born of contemplating G-d’s kingship, is Ban; “And unite our hearts” joins them, and only then comes the refinement of the animal soul, “from the cattle and from the flock.”¶10–13


Key concepts
	Self-sacrifice in “One”מסירות נפש באחד
	The G-dly soul’s giving itself over in the first verse of the Shema, born of contemplating G-d’s essence beyond all worlds. It is “A man, when he brings near of you an offering to Havayah.”

	Subjugation and transformation (iskafya and is’hapcha)אתכפיא ואתהפכא
	The second self-sacrifice, in “with all your soul”: the animal soul is first subdued and then turned to holiness. It is “from the animal… you shall bring near your offering.”

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two spellings-out of the Name Havayah, 45 and 52. Mah equals adam, “man,” and is Z’eir Anpin; Ban equals behemah, “animal,” and is Malchus. Once refined, Ban rises above Mah.

	Atika within Z’eir Anpinעתיקא
	The hidden inner core of Z’eir Anpin, which the Ramaz calls the end of the realm of the Infinite; the Zohar calls it “the soul of the soul.” The G-dly soul’s offering reaches it.

	Inner keys and outer keysמפתחות הפנימית ומפתחות החיצוניות
	Two kinds of contemplation: of G-d’s essence beyond all worlds, which moves the G-dly soul, and of G-d as He fills and creates the worlds, His kingship or “Name,” which can reach the animal soul.

	Being absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The Zohar’s image for the souls’ inclusion in Z’eir Anpin, like food taken into the body; through it they are united with the Infinite Light within.

	The great love (ahavah rabbah)אהבה רבה
	The inner love of the heart, above reason, given from above as a gift and hidden in the soul; the “wine” of the Torah reveals it. It is Mah, as against the outer love born of contemplation, which is Ban.


Section 1 · ¶1–3
“A man”: the G-dly soul’s offering in “One”
1לבאר הדברים ענין אדם כי יקריב מכם וענין מן הבהמה כו׳ תקריבו את קרבנכם. הוא כמ״ש במ״א בד״ה בכ״ה בכסלו1 כי
To explain the words, the matter of “A man (adam), when he brings near of you,” and the matter of “from the animal (behemah)… you shall bring near your offering”: it is as is explained elsewhere, in the discourse beginning “On the twenty-fifth of Kislev,” that
The maamar sets out to explain two phrases of the opening verse of Vayikra (Leviticus 1:2): “A man, when he brings near of you” and “from the animal… you shall bring near your offering.” The Alter Rebbe begins from an earlier discourse, “On the twenty-fifth of Kislev,” where the basis of this explanation is laid out.


הנה בק״ש [בקריאת שמע] יש ב״פ [ב׳ פעמים] מס״נ [מסירות נפש] האחד2 למסור נפשו באחד וקאי על נפש האלקית שהיא בבחינת ביטול באור א״ס ב״ה ממש וזהו ענין אדם3
indeed, in the Shema there are two instances of self-sacrifice (mesirus nefesh). The first is to give over one’s soul in [the word] “One,” and this refers to the G-dly soul, which is at the level of self-nullification (bittul) in the very Infinite Light (Or Ein Sof), blessed be He. And this is the meaning of “A man,
In the recital of the Shema there are two moments of self-sacrifice: one in the word “One” (echad) and one, discussed in paragraph 4, in “with all your soul.” The first belongs to the G-dly soul, which by its nature is nullified within the Infinite Light itself, and the word “man” (adam) in the verse is now read in that light.


כי יקריב מכם קרבן4 להוי׳ כי אדם העליון היינו ז״א דאצילות ומכם קאי על מס״נ [מסירות נפש] של הנפש האלקית והוא בחינת קרבן להוי׳ שמס״נ [שמסירות נפש] זה הוא בבחינת ה׳ אחד
when he brings near of you an offering to Havayah.” For the supernal Man (Adam) is Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation); and “of you” refers to the self-sacrifice of the G-dly soul, and this is the level of “an offering to Havayah,” for this self-sacrifice is at the level of “Havayah is One,”
“Man” is read as the supernal Man, Z’eir Anpin of Atzilus: the emotive Sefiros of the World of Emanation, which Kabbalah pictures in the form of a man. “Of you” is the soul’s own self-giving, and it is “an offering to Havayah” because the “Havayah is One” of the Shema refers to the divine light within that supernal Man.


שהוא אור א״ס ב״ה המלובש בז״א דאצילות שהנשמות נכללים בו בבחינת לאשתאבא בגופא דמלכא וכמ״ש בזהר פ׳ פינחס (דרי״ז ע״א)
which is the Infinite Light, blessed be He, that is clothed in Z’eir Anpin of Atzilus, in which the souls are included at the level of “being absorbed into the body of the King,” as is written in the Zohar, Parshas Pinchas (folio 217a),
Havayah here means the Infinite Light as it is clothed within Z’eir Anpin. The souls are included in Z’eir Anpin the way food is absorbed into the body of the one who eats it, an image from the Zohar on Parshas Pinchas that the Alter Rebbe now quotes.


ע״פ ועשב לעבודת האדם5 אלין אינון נשמותיהן דצדיקייא דההוא אדם6 שהוא ז״א דרכיב ושליט על בהמה דא שהיא בחינת מל׳ אכיל ואעיל לון בגויה כו׳
on the verse “and herb for the service of man”: “These are the souls of the righteous, which that Man, who is Z’eir Anpin, who rides upon and rules over this animal, which is the level of Malchus (sovereignty), eats and brings within himself, etc.”
The Zohar reads Psalms 104:14, “He causes grass to grow for the animal, and herb for the service of man,” as a picture of the supernal worlds: the “herb” is the souls of the righteous, which the supernal “Man” eats and takes into himself. The identifications of that Man as Z’eir Anpin and of the “animal” he rides and rules as Malchus are the Alter Rebbe’s own glosses inside the quotation.


והנה אדם היינו ע״ס [עשר ספירות] דזעיר אנפין והוי׳ הוא אור אין סוף המלובש בו ועל ידי בחינת לאשתאבא בגופא דמלכא שהוא ע״ס [עשר ספירות] דז״א הרי מתאחדים ג״כ בהקו מאור אין סוף שבז״א וזהו אדם
Now, “man” (adam) is the Ten Sefiros of Z’eir Anpin, and Havayah is the Infinite Light that is clothed in it. And through the level of “being absorbed into the body of the King,” which is the Ten Sefiros of Z’eir Anpin, they [the souls] are thereby also united with the kav (line of light) from the Infinite Light that is in Z’eir Anpin. And this is [the meaning of] “A man,
Here the pieces come together: “man” is the ten Sefiros of Z’eir Anpin, and Havayah is the Infinite Light clothed in them. When the souls are absorbed into Z’eir Anpin, they are thereby united with the kav, the line of infinite light that runs within it, and this is how the soul becomes “an offering to Havayah.”


כי יקריב מכם קרבן להוי׳ והוא ג״כ ע״ד מ״ש בספרא דצניעותא רפ״ד ז״א אתגלייא ולא אתגלייא7 ובהפי׳ שם בזהר הרקיע איתא כי הפנימית שלו הוא ממש עתיקא כו׳
when he brings near of you an offering to Havayah.” This is also along the lines of what is said in the Sifra DeTzniusa, at the beginning of chapter 4: “Z’eir Anpin is revealed and not revealed”; and in the commentary there, in Zohar HaRakia, it is stated that its inner dimension (pnimiyus) is actually Atika, etc.
A further support comes from the Sifra DeTzniusa, a brief and cryptic section of the Zohar, which says that Z’eir Anpin is both “revealed and not revealed.” The commentary Zohar HaRakia explains the hidden side: the inner core of Z’eir Anpin is Atika, the “Ancient One,” the innermost level of Keser, above the Sefiros that are revealed.


וכ״כ [וכן כתב] הרמ״ז [הרב משה זכות] בפרשת ואתחנן בד׳ ר״ס ע״ב פנימית עתיק שבתוך ז״א ועמ״ש במ״א בפי׳ כרוב אחד מקצה מזה שהוא קצה אור א״ס שבז״א
And so the Ramaz (Rabbi Moshe Zacuto) wrote, in Parshas Va’eschanan, on folio 260b: the inner dimension of Atik that is within Z’eir Anpin. And see what is explained elsewhere on the meaning of “one cherub from the end on this side”: that it is the end of the Infinite Light that is in Z’eir Anpin.
The Ramaz, Rabbi Moshe Zacuto, a major commentator on the Zohar, says the same: within Z’eir Anpin is the inner dimension of Atik. The verse about the cherubim, “one cherub from the end on this side,” is explained elsewhere along these lines: the “end” is the last edge of the Infinite Light, which is found within Z’eir Anpin.


והיינו כמ״ש הרמ״ז [הרב משה זכות] שם כידוע שבחינת עתיק הוא סוף עולם הא״ס ועיין באד״ר [באדרא רבא] דקל״ו ע״ב8 בפי׳ כי לא אדם הוא910 וזהו אדם
This is as the Ramaz wrote there: “as is known, the level of Atik is the end of the World of the Infinite One (Ein Sof).” And see in the Idra Rabba, folio 136b, on the meaning of “for He is not a man.” And this is [the meaning of] “A man,
The Ramaz gives the reason: Atik is the lowest point, the “end,” of the realm of the Infinite itself, and so the very edge of the Infinite lies hidden within Z’eir Anpin. The Idra Rabba, explaining “for He is not a man,” teaches that a level where no full face is revealed is not called “man”; “man” is the revealed level.


דהיינו בחינת אתגלייא דז״א כי יקריב מכם שתבא הנפש האלקית למסור נפשו בק״ש [בקריאת שמע] באחד שאז הוא קרבן להוי׳ שהוא בחי׳ פנימית דז״א בחינת עתיקא כו׳.
that is, the revealed aspect (isgalya) of Z’eir Anpin; “when he brings near of you”: that the G-dly soul comes to give over its soul in the Shema, in [the word] “One,” for then it is “an offering to Havayah,” which is the level of the inner dimension of Z’eir Anpin, the level of Atika, etc.
So the verse holds both levels: “man” (adam) is the revealed aspect of Z’eir Anpin, while “an offering to Havayah” reaches its hidden inner core, Atika. When the G-dly soul gives itself over in the word “One” of the Shema, it is offered up to that inner level.




2ועיין בזהר בהעלותך קנ״ב11 א׳ נשמתא דאמרן דא תפארת ישראל12 כו׳ ונשמתא לנשמתא13 דא איהו עתיקא קדישא וכולא חד.
And see in the Zohar, Beha’aloscha, folio 152a: “The soul of which we spoke: this is the Tiferes (beauty) of Israel, etc.; and the soul of the soul: this is Atika Kadisha (the Holy Ancient One); and all is one.”
The Zohar in Beha’aloscha describes four layers above, like a person’s garment, body, soul and soul of the soul. The “soul” is Tiferes Yisrael, which the Zohar there calls the Torah itself, and the “soul of the soul” is Atika Kadisha, the hidden Holy Ancient One; and all are bound together as one.


וזהו אדם דהיינו תפארת כדכתיב כתפארת אדם. כי יקריב מכם קרבן14 להוי׳ הוא בחינת הארת ע״ק [עתיקא קדישא] המלובש בת״ת [בתפארת] שהרי נקרא נשמתא לנשמתא כו׳.15
And this is “A man (adam),” namely Tiferes, as it is written, “like the beauty (tiferes) of a man.” “When he brings near of you an offering to Havayah” is the level of the radiance of Atika Kadisha that is clothed in Tiferes, for indeed it is called “the soul of the soul,” etc.
This gives the verse a parallel reading: “man” is Tiferes, the central Sefirah of Z’eir Anpin, as Isaiah speaks of “the beauty (tiferes) of a man.” The “offering to Havayah” is then the radiance of Atika Kadisha clothed within Tiferes, since the Zohar calls Atika “the soul of the soul.”




3והנה המשכה זו ואתעדל״ע [ואתערותא דלעילא] זו דאדם כי יקריב היינו ע״י עסק התורה והמצות שהתורה היא בחינת אדם זה כמבואר בזהר בהעלותך שם.
Now, this drawing down and this arousal from above of “A man, when he brings near” come through occupation with the Torah and the mitzvos, for the Torah is the level of this “man” (adam), as is explained in the Zohar, Beha’aloscha, there.
What was just described, the drawing of the hidden light of Atika into the “man” so that the soul can be offered to it, is called a drawing down and an arousal from above. It comes through engagement in Torah and mitzvos, because the Torah is itself this level of “man”: the Zohar just quoted calls Tiferes Yisrael “the Torah itself.”


וזהו שהתורה נקרא עוז16 שהיא הנותנת כח ועוז לנפש האלקית להתגבר על חומריות הגוף ונפש הבהמית וכמ״ש במ״א ע״פ בחודש השלישי.171819
And this is why the Torah is called “strength” (oz): it is what gives power and strength to the G-dly soul to prevail over the physicality of the body and the animal soul, as is explained elsewhere on the verse “In the third month.”
The Sages read “strength” (oz) in several verses as the Torah. The Alter Rebbe gives the reason: the Torah gives the G-dly soul the strength to prevail over the coarseness of the body and over the animal soul, as he explains in the discourse on “In the third month,” the verse that opens the account of the giving of the Torah.




Section 2 · ¶4–5
“From the animal”: the second self-sacrifice
4ובחינ׳ [ובחינת / ובחינה] הב׳ דמס״נ [דמסירות נפש] בק״ש [בקריאת שמע] הוא בחינת ובכל נפשך20 היינו שגם בחינת נה״ב [נפש הבהמית] תהיה בבחינת אתכפיא ואתהפכא ובחינת מס״נ [מסירות נפש] זו אינו באחד אלא בבחינת ברוך שם כבוד מלכותו כו׳
The second level of self-sacrifice (mesirus nefesh) in the Shema is the level of “and with all your soul”: that is, that the animal soul too should be at the level of subjugation and transformation (iskafya and is’hapcha). And this level of self-sacrifice is not in “One,” but at the level of “Blessed be the name of the glory of His kingdom,” etc.
The second self-sacrifice in the Shema is in “and with all your soul”: here even the animal soul is to be subdued (iskafya) and then transformed (is’hapcha) toward holiness. This kind is tied not to the word “One” but to the line “Blessed be the name of the glory of His kingdom,” which speaks of G-d’s kingship, Malchus.


וזהו מן הבהמה כו׳ תקריבו את קרבנכם21 דקרבנכם היינו הקרבת נפש הבהמית ועלייתה בבחינת אתהפכא כו׳ ונמשך מן הבהמה שמדת מלכות שמתלבשת בבריאה היא בחינת שם ב״ן [שם ב״ן] בגימטריא בהמה.
And this is “from the animal… you shall bring near your offering”: “your offering” is the offering up of the animal soul and its ascent at the level of transformation, etc. And it is drawn “from the animal” (behemah), for the attribute of Malchus (sovereignty) that is clothed in the World of Beriah (Creation) is the level of the Name Ban (52), which is numerically equal to behemah.
This is the offering “from the animal”: “your offering” is the animal soul itself, brought near and raised up through its transformation. It is drawn from “the animal” (behemah) because Malchus as it is clothed in the World of Beriah is the Name Ban, the Name Havayah with its letters spelled out in full using the letter hei, whose letters then total 52, the same numerical value as behemah.




5ומבחינה זו דברוך שם כבוד מלכותו לעולם ועד דוקא נמשך הקרבת נה״ב [נפש הבהמית].
And it is specifically from this level, of “Blessed be the name of the glory of His kingdom forever and ever,” that the offering up of the animal soul is drawn.
The offering up of the animal soul flows specifically from the level of “Blessed be the name of the glory of His kingdom forever and ever,” that is, from G-d’s kingship, Malchus.


וגם עלייתה אחר הבירור הוא בבחינת שם ב״ן [שם ב״ן] וכמ״ש בזהר פרשה פינחס שם בפי׳ מצמיח חציר לבהמה2223 והוא ענין התכללות נה״ב [נפש הבהמית] אחר הבירור בבחינת מל׳
And its ascent, too, after the refinement (birur), is at the level of the Name Ban, as is written in the Zohar, Parshas Pinchas, there, on the meaning of “He causes grass to grow for the animal (behemah)”: this is the matter of the inclusion of the animal soul, after the refinement, in the level of Malchus (sovereignty),
Even after the animal soul has been refined and rises, it rises only to the level of the Name Ban, Malchus. The Zohar in Pinchas, on “He causes grass to grow for the animal,” describes this kind of inclusion in Malchus, the “animal.”


כמו התכללות המלאכים הנקרא חציר כו׳ ועשב לעבודת האדם קאי על התכללות נה״א [נפש האלקית] בז״א כנ״ל ועמ״ש במ״א בביאור ע״פ כה אמר כו׳ מהלכים בין העומדים2425 מענין זה.2627
like the inclusion of the angels, which is called “grass,” etc.; while “and herb for the service of man” refers to the inclusion of the G-dly soul in Z’eir Anpin (the emotive attributes), as mentioned above. And see what is explained elsewhere on this matter, in the explanation of the verse “Thus says…,” etc., “walkers among those who stand.”
The refined animal soul is included in Malchus as the angels are, whom the Zohar calls the “grass” eaten by the “animal.” By contrast, “herb for the service of man” is the G-dly soul included in Z’eir Anpin, the supernal Man, as paragraph 1 explained; the discourse on “walkers among those who stand” (Zechariah 3:7) treats this same contrast between souls and angels.




Section 3 · ¶6–8
Inner keys and outer keys
6והענין כי הנה יש ב׳ בחינות התבוננות האחד ההתבוננות בעצמות אור א״ס ב״ה שהוא יתברך רם ונשא ואינו בגדר עלמין כלל לא בבחינת ממלא ולא בבחינת סובב
The explanation is this: there are two levels of contemplation. The first is the contemplation of the very essence of the Infinite Light (Or Ein Sof), blessed be He: that He, may He be blessed, is “high and exalted” and is not within the category of worlds at all, neither at the level of the light that fills [all worlds] (memalei) nor at the level of the light that encompasses [all worlds] (sovev);
The Alter Rebbe now explains the two offerings through two kinds of contemplation. The first contemplates G-d’s very essence, which has no relation to worlds at all: it is above not only the light that fills each world from within but also the light that encompasses them from beyond.


כי אני ה׳ לא שניתי28 כתיב ואין ערוך אליו יתברך אפי׳ [אפילו] כערך טפה מאוקיינוס ומזה נמשך המס״נ [המסירות נפש] של הנה״א [הנפש האלקית]
for it is written, “I, G-d, have not changed,” and there is no comparison to Him, may He be blessed, not even as the relation of a drop to the ocean. And from this is drawn the self-sacrifice (mesirus nefesh) of the G-dly soul
G-d says, “I, G-d, have not changed” (Malachi 3:6): bringing the worlds into being made no change in Him, and they bear no comparison to Him, not even that of a drop to the ocean, since a drop still has some proportion to the ocean. From this contemplation comes the G-dly soul’s self-sacrifice in the word “One.”


(עיין בד״ה חייב אינש לבסומי בפוריא29 במש״ש [במה שכתוב שם] וא״כ מהותו ועצמותו יתברך כו׳ המס״נ [המסירות נפש] למעלה מחיי החיים כו׳)
(see the discourse beginning “A person is obligated to become intoxicated on Purim,” in what is written there: “And if so, His being and essence, may He be blessed, etc.”; the self-sacrifice that is higher than the Life of life, etc.),
This parenthesis sends the reader to the Purim discourse in Torah Ohr, “A person is obligated to become intoxicated on Purim,” which speaks of G-d’s very being and essence. There the self-sacrifice reaches higher than G-d as the “Life of life,” the source that gives life to the worlds.


שלפי ששרשה מבחינת פנימית העולמות היינו מפנימית הכלים כמאמר טהורה היא30 ששרשה מבחינת טהירו עלאה כו׳
for since its root is from the level of the inner dimension (pnimiyus) of the worlds, that is, from the inner dimension of the vessels, as in the saying “it is pure”: its root is from the level of the supernal purity (tehiru ila’ah), etc.,
The G-dly soul can reach so high because of its root, in the inner dimension of the worlds, the inner dimension of the vessels. The morning blessing “My G-d, the soul You placed within me is pure” (tehorah) hints at that root, the tehiru ila’ah, the “supernal purity.”


ע״כ היא בטלה ונכללת לגבי אור א״ס ב״ה ממש על ידי שמשכלת ומתבוננת ברוממות עצמות אור א״ס ב״ה.
therefore it is nullified and included before the very Infinite Light, blessed be He, by intellectually grasping and contemplating the exaltedness of the essence of the Infinite Light, blessed be He.
Therefore, when the G-dly soul understands and contemplates how exalted the essence of the Infinite Light is, it becomes nullified and included in it. This is its self-sacrifice in “One,” the offering of “a man… of you.”




7וזהו ענין מפתחות הפנימית ושער החצר הפנימית31 הפונה קדים כו׳ שיומשך התפעלות בנפש שתתפעל מאור א״ס ב״ה ממש שנקרא קדמונו של עולם שאינו בגדר ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין].
And this is the meaning of “the inner keys” and of “the gate of the inner courtyard that faces east (kadim),” etc.: that a stirring should be drawn forth in the soul, so that it is stirred by the very Infinite Light (Or Ein Sof), blessed be He, which is called “the Primordial One (Kadmono) of the world,” which is not within the category of the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
The first kind of contemplation is now called “the inner keys” and “the gate of the inner courtyard that faces east” (Ezekiel 46:1), where kadim, “east,” hints at Kadmono, “the Primordial One.” It stirs the soul toward the Infinite Light itself, which is beyond both the light that fills the worlds and the light that encompasses them.


וזהו אדם העליון ז״א דאצילות כי יקריב מכם שיומשך המס״נ [המסירות נפש] בנפש האלקית קרבן להוי׳ שהוא מהתבוננות רוממות עצמות אור א״ס ב״ה שהארה מזה מלובש בז״א כנ״ל והבחינה הב׳ בהתבוננות הוא נקרא מפתחות החיצוניות
And this is [the meaning of] “A man,” the supernal Man, Z’eir Anpin (the emotive attributes) of the World of Atzilus (Emanation), “when he brings near of you”: that self-sacrifice (mesirus nefesh) should be drawn forth in the G-dly soul, “an offering to Havayah,” which comes from contemplating the exaltedness of the essence of the Infinite Light, blessed be He, a radiance of which is clothed in Z’eir Anpin, as mentioned above. And the second level of contemplation is called “the outer keys,”
This inner contemplation is what paragraph 1 called “A man, when he brings near of you… an offering to Havayah”: the G-dly soul’s self-sacrifice, which comes from contemplating G-d’s exalted essence, a radiance of which is clothed in Z’eir Anpin. The second kind of contemplation is called “the outer keys.”


שהוא להתבונן איך הוא יתברך ממכ״ע [ממלא כל עלמין] אתה עשית את השמים32 ושמי השמים יוצר משרתים ואשר משרתיו33 כו׳
which is to contemplate how He, may He be blessed, fills all worlds: “You made the heavens, the heavens of the heavens…”; “Who forms ministering [angels], and Whose ministers…,” etc.;
The outer contemplation looks at how G-d fills and gives life to all the worlds: He made the heavens and all their hosts (Nehemiah 9:6), and He forms the angels who serve Him, as the blessing Yotzer before the morning Shema says.


שאו מרום עיניכם34 וראו מי ברא אלה (כמ״ש במ״א בד״ה כי תשמע בקול35 וסד״ה וספרתם לכם36 דגבי חג השבועות בענין שעורה וחטה כו׳ ע״ש)
“Lift up your eyes on high and see: Who created these?” (as is explained elsewhere, in the discourse beginning “When you listen to the voice,” and at the end of the discourse beginning “And you shall count for yourselves,” on the festival of Shavuos, on the matter of barley and wheat, etc.; see there).
Isaiah’s call, “Lift up your eyes on high and see: Who created these?” is the model of this contemplation: looking at creation and recognizing its Creator. The parenthesis points to two discourses in Likkutei Torah that develop it, one on Parshas Re’eh and one on counting the Omer, where barley and wheat stand for two levels of grasping G-dliness.


והוא מבחינת מדת מלכותו ית׳ שנקרא שם שאינו אלא זיו והארה וכנודע דבחינת ממכ״ע [ממלא כל עלמין] וסכ״ע [וסובב כל עלמין] הכל נקרא בחינת שמו בלבד כו׳
And this is from the level of the attribute of His Malchus (sovereignty), may He be blessed, which is called “Name,” for it is only a splendor and a radiance; as is known, the levels of the light that fills all worlds and the light that encompasses all worlds are all called only the level of His Name, etc.,
This outer contemplation belongs to Malchus, G-d’s kingship, which is called His “Name”: like a name, it is only a splendor and radiance of G-d, not His essence. Indeed, both the light that fills the worlds and the light that encompasses them are, compared with His essence, only His “Name.”


וכמבואר במ״א בפי׳ אל תקרי שמות37 אלא שמות כו׳ (עיין בד״ה ובבואה לפני המלך38 כו׳)
as is explained elsewhere on the meaning of “Do not read shamos [‘desolations’] but shemos [‘names’],” etc. (see the discourse beginning “And when she came before the king,” etc.).
The Sages’ teaching in the Talmud (Berakhot 7b), “do not read shamos (desolations) but shemos (names),” is explained elsewhere in this sense. The parenthesis refers to the Purim discourse in Torah Ohr, “And when she came before the king.”


והנה מבחינת התבוננות זו יומשך בחינת אתהפכא דנה״ב [דנפש הבהמית] שלהיות הנה״ב [הנפש הבהמית] היא ירדה במדרגות תחתונות אשר שם מסכים מבדילים ע״כ לא תקלט בה ההתפעלות
Now, from this level of contemplation is drawn the transformation (is’hapcha) of the animal soul. For since the animal soul has descended into lower levels, where there are separating screens, therefore the stirring does not take hold in it,
From this second contemplation comes the transformation of the animal soul. The animal soul has come down into lower levels, where “screens” separate it from G-dliness, so the inner contemplation of G-d’s essence does not take hold in it.


אלא דייקא ע״י התבוננות מבחי׳ זו איך שהיש ודבר נפרד הוא בטל לגבי בחינת הזיו המחיה אותו כו׳
except specifically through contemplation from this level: how that which is a “something” (yesh) and a separate thing is nullified before the splendor that gives it life, etc.
What does reach it is the contemplation of how every created “something,” which feels separate and self-standing, is nullified before the divine splendor that gives it life. Because this contemplation begins from the created world itself, it can move even the animal soul.


וכמ״ש במ״א בפי׳ כי תצא למלחמה39 על אויביך40 שלנצח כח המתאוה שבנפש הבהמית תהיה בבחינת על אויביך
As is explained elsewhere on the meaning of “When you go out to war against (al) your enemies”: that to overcome the desiring power in the animal soul, [the battle] should be at the level of “above (al) your enemies,”
A related teaching on “When you go out to war against (al) your enemies” reads al as “above”: to defeat the cravings of the animal soul, one must fight from a position above them.


דהיינו להתבונן בבחינת שרשה שלמעלה שהוא מבחינת מרכבה עליונה שבקדושה כו׳ שהוא ג״כ בחינת מן הבהמה תקריבו
that is, to contemplate its root above, which is from the level of the supernal Chariot (merkavah) in holiness, etc.; and this too is the level of “from the animal… you shall bring near.”
Rising “above your enemies” means contemplating the animal soul’s own root on high, in the supernal Chariot of holiness; seeing where it comes from allows the animal soul to be raised. This too is “from the animal… you shall bring near.”


(ועמ״ש סד״ה וכל העם רואים41 כו׳. בענין ויעמדו מרחוק ובענין ומברכים אותך יתברך שמך כו׳ שנזכר ג״כ קרוב לענין זה) וזהו מן הבהמה כו׳ תקריבו42 כי
(And see what is explained at the end of the discourse beginning “And all the people saw,” etc., on the matter of “and they stood far off,” and on the matter of “and they bless You, may Your Name be blessed,” etc., which also speaks of something close to this matter.) And this is “from the animal… you shall bring near,” for
The parenthesis points to the end of the Torah Ohr discourse on “And all the people saw,” on the people who “stood far off” at Sinai and on the words “and they bless You,” which touch on the same idea. The text then gives the reason this level is called “the animal.”


הנה כתיב רוח הבהמה היורדת היא למטה43 שבחינת התפשטות הארת האלקות הנמשך להחיות עולמות בי״ע נקרא רוח הבהמה שם ב״ן [שם ב״ן] מאחר שבאמת אין ערוך כלל לנברא עם הבורא
indeed, it is written, “the spirit of the animal, that it goes downward.” The spreading forth of the radiance of G-dliness that is drawn down to give life to the worlds of Beriah, Yetzirah and Asiyah is called “the spirit of the animal,” the Name Ban (52), since in truth there is no comparison at all between the created and the Creator,
Ecclesiastes speaks of “the spirit of the animal that goes downward.” The Alter Rebbe applies this to the divine radiance that spreads down to give life to the three lower worlds, Beriah, Yetzirah and Asiyah: it is called “the spirit of the animal” and the Name Ban, because what is created bears no comparison at all to its Creator.


כי הנברא הוא בעל גבול מחודש והבורא הוא בלתי בע״ג [בעלי גבול / בעל גבול] אין לו תחלה ואין לו תכלה.
for the created being is finite and newly brought into being, while the Creator is infinite; He has no beginning and has no end.
A created thing is finite and came into being, while the Creator is infinite, without beginning or end. The light that gives life to such beings has stepped down to their level, and so it is called by the lowly name “animal.”




8ולכן המשכת האור והחיות להתהוות הבעל גבול מהבלתי בע״ג [בעלי גבול / בעל גבול] הוא תכלית הירידה שאין כמוה ואפילו נבראים היותר נעלים כמו נשמות ומלאכים
Therefore, the drawing down of the light and the life-force (chayus) so that the finite comes into being from the infinite is the ultimate descent, like which there is none. And even for the most exalted created beings, such as souls and angels,
Bringing finite beings into existence from the infinite is the greatest possible descent of divine light and life-force. Even the loftiest creations, souls and angels, required such a descent.


הנה ירידה גדולה לבחינת הזיו לירד מבחינת התכללותו במאור להיות זיו והארה ושיהיו נהנין מזיו44 כו׳ משא״כ כשהיה כלול במאור ע״ד המלך המרומם לבדו45 כו׳
it is a great descent for the splendor to come down from its inclusion in the luminary to be a splendor and a radiance, so that they may “delight in the splendor,” etc.; which is not so when it was included in the luminary, in the manner of “the King Who alone is exalted,” etc.
For the divine “splendor” to become a separate radiance, so that souls and angels can “delight in the splendor,” it must come down from being included in its source, the luminary. Before that it was wholly included in its source, as the morning prayer says, “the King Who alone is exalted.”


ולכן נקרא בחינת מל׳ היורדת לבי״ע רוח הבהמה היורדת למטה בחינת שם ב״ן [שם ב״ן] כמו שאין ערוך בין החי למדבר כו׳
Therefore, the level of Malchus (sovereignty) that descends to Beriah, Yetzirah and Asiyah is called “the spirit of the animal that goes downward,” the level of the Name Ban, just as there is no comparison between the living creature (chai) and the speaking being (medaber), etc.
That is why Malchus, as it descends to give life to Beriah, Yetzirah and Asiyah, is called “the spirit of the animal that goes downward,” the Name Ban. It stands to the light above it as an animal stands to a human being, the “speaker”: there is no comparison between them.


ועמ״ש בד״ה והניף את העומר46 ועיין בזהר פ׳ ויחי דרל״ט ע״א כד נחית ואזיל47 כו׳ ולכן
And see what is explained in the discourse beginning “And he shall wave the omer”; and see in the Zohar, Parshas Vayechi, folio 239a: “When it goes down and descends,” etc. And therefore,
The Alter Rebbe refers to a discourse on the waving of the omer, and to the Zohar’s parable of a king on his throne, called “the supernal king,” who “when he goes down” to his servant’s house is called “a small king.” So too G-d’s kingship, as it descends to the worlds, is called by a lower name.


הנה התפעלות הנפש מבחי׳ זו נקרא מן הבהמה תקריבו כו׳ והיינו שמבחינת התבוננות דברוך שם כבוד מלכותו לעולם ועד ומענין שתים לפניה48 דק״ש [דקריאת שמע]
the stirring of the soul from this level is called “from the animal… you shall bring near,” etc. That is: from the contemplation of “Blessed be the name of the glory of His kingdom forever and ever,” and from the matter of the “two [blessings] before it” of the Shema,
The arousal of the soul that comes from this level is “from the animal… you shall bring near.” It arises from contemplating “Blessed be the name of the glory of His kingdom forever and ever” and the two blessings recited before the Shema in the morning.


דהיינו מהתבוננות התפעלות העצומה של המלאכים וחיות הקודש מזה נמשך בחינת ובכל נפשך49 אתכפיא ואתהפכא דנפש הבהמית כו׳.
that is, from contemplating the tremendous stirring of the angels and the holy Chayos, from this is drawn the level of “and with all your soul,” the subjugation and transformation (iskafya and is’hapcha) of the animal soul, etc.
Those blessings describe the angels and the holy Chayos, the creatures of the Chariot, praising G-d with tremendous feeling. Contemplating their awe brings about “with all your soul”: the subjugation and then the transformation of the animal soul.




Section 4 · ¶9
The advantage of the refined animal soul
9והנה בעליי׳ [בעלייה] נפש הבהמית ג״כ להתכלל באור א״ס ב״ה נעשה יתרון מבהתכללות נה״א [נפש האלקית] לבד כענין במקום שבע״ת [שבעלי תשובה] עומדים50 כו׳
Now, when the animal soul too ascends to be included in the Infinite Light (Or Ein Sof), blessed be He, an advantage is created beyond the inclusion of the G-dly soul alone, like the matter of “In the place where penitents (baalei teshuvah) stand,” etc.
When the animal soul, too, is raised and included in the Infinite Light, something is gained that the G-dly soul alone could not achieve, as the Sages say, “In the place where penitents stand…” The lower the starting point, the greater the ascent.


וכנודע דשם ב״ן [שם ב״ן] לאחר הבירור הוא למעלה משם מ״ה [שם מ״ה] שהוא בחינת אדם. וזהו ענין א״ח [אשת חיל] עט״ב [עטרת בעלה].
And as is known, the Name Ban (52), after the refinement, is higher than the Name Mah (45), which is the level of “man” (adam). And this is the meaning of “A woman of valor is the crown of her husband.”
As is known in Kabbalah, the Name Ban (52), Malchus, once refined, rises above the Name Mah (45), whose numerical value equals adam, “man.” This is the meaning of “A woman of valor is the crown of her husband”: the feminine Malchus becomes a crown above the masculine Z’eir Anpin.


וזהו שבאדם כי יקריב מכם נאמר קרבן להוי׳ ואח״כ במן הבהמה מן הבקר ומן הצאן תקריבו את51 ק רבנכם כתיב יקריב אותו לרצונו52 לפני הוי׳.
And this is why, of “A man, when he brings near of you,” it says “an offering to Havayah,” while afterwards, of “from the animal, from the cattle and from the flock you shall bring near your offering,” it is written, “he shall bring it near, for his acceptance, before Havayah”:
This is why the verses speak differently of the two offerings. Of “a man… of you” it says only “an offering to Havayah,” but of the animal offering it says “he shall bring it near… before Havayah” (Leviticus 1:3).


דהיינו מקור בחינת הוי׳ שמשם נמשך להיות התהוות בחינת הוי׳. וזה היה ענין דם התמיד צפונה לפני53 הוי׳ וכמ״ש במ״א בד״ה בכ״ה בכסלו הנ״ל.
that is, the source of the level of Havayah, from which is drawn the coming into being of the level of Havayah. And this was the matter of the blood of the daily offering (tamid), “northward, before Havayah,” as is explained elsewhere, in the discourse beginning “On the twenty-fifth of Kislev,” mentioned above.
“Before Havayah” is read as “prior to Havayah”: the source from which the Name Havayah itself comes into being. The same applies to the blood of the daily offering, “northward, before Havayah” (Leviticus 1:11), as the Chanukah discourse cited at the start explains.


(ועיין בזהר ויחי דרל״ט ע״ב מ״ש ע״פ זה). ומה שיש להבין עוד דהא כללות ענין הקרבנות הוא לפי
(And see in the Zohar, Vayechi, folio 239b, what is said on this verse.) And what must still be understood is this: the matter of the offerings as a whole is because
The Zohar on Vayechi also comments on this verse, contrasting “an offering to Havayah,” the man who rises from below to above, with “your offering” from the animals, which descends from above to below. The Alter Rebbe then raises a question about the offerings in general.


שהם משבה״כ [משבירת הכלים] שנפלו ועיקרם מעולם התהו לכך כשמתבררים ומתעלים הם בחינת ריח ניחוח. וזה יתכן ג״כ בבירור נה״ב [נפש הבהמית] שבאדם ששרשה ג״כ מעולם התהו.
they are from the shattering of the vessels (sheviras hakeilim), which fell, and their main [root] is from the World of Tohu (Chaos); therefore, when they are refined and raised up, they are [the level of] “a pleasing fragrance.” And this fits also the refinement of the animal soul in man, whose root is likewise from the World of Tohu.
Offerings are brought from animals because they derive from the vessels that shattered and fell from the World of Tohu (Chaos); when these are refined and raised, they become “a pleasing fragrance” to G-d. This fits the animal soul as well, since its root too is in Tohu.


אבל על בחינת מס״נ [מסירות נפש] של הנפש האלקית ששרשה מעולם התיקון מז״א דאצי׳ לכאורה קשה למה יקרא בחינה זו יקריב מכם קרבן כו׳
But regarding the self-sacrifice (mesirus nefesh) of the G-dly soul, whose root is from the World of Tikkun (Rectification), from Z’eir Anpin (the emotive attributes) of Atzilus, it is seemingly difficult: why should this level be called “brings near of you an offering,” etc.?
The G-dly soul, however, is rooted in the World of Tikkun (Rectification), in Z’eir Anpin of Atzilus, which never fell. Why, then, should its self-sacrifice be called an “offering,” as if it too needed to be raised?


הנה כבר נת׳ [נתבאר] ענין זה במ״א בפ׳ יתרו בד״ה להבין ביאור ענין האבות54 הן הן המרכבה ע״ש ועמ״ש בד״ה אני ישנה גבי רעיתי:55
This matter has already been explained elsewhere, in Parshas Yisro, in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are the Chariot’”; see there. And see what is explained in the discourse beginning “I am asleep,” on “my beloved.”
The Alter Rebbe answers by referring to the Torah Ohr discourse on “The Patriarchs are the Chariot,” which asks the same question: the Patriarchs are rooted in Atzilus, yet they are called a Chariot. He also refers to the discourse “I am asleep,” on the words “my beloved.”




Section 5 · ¶10–13
Second reading: man and animal within the G-dly soul
10ב והנה זהו פי׳ א׳ דמ״ש מן הבהמה קאי על קרבנכם וכפי׳ הזהר פרשה ויחי הנ״ל ויש אופן אחר והוא עפמ״ש [על פי מה שכתוב] בספרא דצניעותא רפ״ד אדם ובהמה תושיע56 ה׳.
2. Now, this is one explanation of what is written, that “from the animal” refers to “your offering,” following the explanation of the Zohar, Parshas Vayechi, mentioned above. And there is another way, according to what is written in the Sifra DeTzniusa, at the beginning of chapter 4: “Man and animal You save, G-d.”
Section 2 offers a second reading. The first, following the Zohar on Vayechi, took “from the animal” with “your offering,” the animal soul; the Sifra DeTzniusa instead connects the verse with “Man and animal You save, G-d” (Psalms 36:7).


חד בכללא דאחרא משתכחא. בהמה בכללא דאדם.57 אדם כי יקריב מכם קרבן לה׳ מן הבהמה.58
“The one is found within the inclusion of the other: the animal within the inclusion of man. ‘A man, when he brings near of you an offering to G-d, from the animal’:
The Sifra DeTzniusa teaches that man and animal are each found within the other, and specifically that the animal is included within man. That is why the verse can say “a man… of you… from the animal”: the “animal” is part of the “man.”


משום דאתכליל בכללא דאדם עכ״ל [עד כאן לשונו] ובזהר הרקיע שם פי׳ דהכוונה בזה כי הפסוק קשה להולמו.
because it is included within man.” End of quote. And in Zohar HaRakia there, he explains that the intent of this is that the verse is difficult to make sense of:
The commentary Zohar HaRakia explains what difficulty the Sifra DeTzniusa comes to resolve: the wording of the verse seems inconsistent.


תחלה אמר מכם משמע מגופו של אדם והדר אמר מן הבהמה (ולפמ״ש [ולפי מה שכתוב] לעיל ג״כ מתורץ קושיא זו)
first it says “of you,” which implies from the person’s own body, and then it says “from the animal.” (And according to what was written above, this difficulty is also resolved.)
“Of you” implies an offering from the person himself, yet the verse goes on to say “from the animal.” The Alter Rebbe notes in passing that his first explanation, which read the two phrases as two different offerings, also resolves this difficulty.


והענין הוא כי בהמה גימטריא ב״ן [שם ב״ן] והוא ממש מצלעותיו של אדם כי אדם גי׳ [גימטריא] מ״ה [שם מ״ה]59 שהוא שם הוי׳ ומילויו י״ט גימטריא חוה שהוא מל׳ שם ב״ן [שם ב״ן] עכ״ד [עד כאן דבריו].
And the explanation is that behemah (animal) is numerically equal to Ban (52), and it is actually from the ribs of adam (man): for adam is numerically Mah (45), which is the Name Havayah, and its filling is nineteen, the numerical value of Chavah (Eve), which is Malchus (sovereignty), the Name Ban. Thus far his words.
The answer comes through gematria: behemah equals 52, the Name Ban, and adam equals 45, the Name Mah, which is Havayah spelled out with alef. The letters added in that spelling-out total 19, the value of Chavah (Eve), who is Malchus, the Name Ban; just as Chavah was taken from Adam’s rib, the “animal” comes from within the “man.”


ועיין מענין חוה בפ׳ בראשית ד״ה להבין ענין הברכות.60 נמצא לפי׳ הספרא דצניעותא מן הבהמה היינו ג״כ בכלל בחינת כי יקריב מכם.
And see on the matter of Chavah in Parshas Bereishis, the discourse beginning “To understand the matter of the blessings.” It follows that, according to the explanation of the Sifra DeTzniusa, “from the animal” is also included within the level of “when he brings near of you”;
The Alter Rebbe points to a Torah Ohr discourse on Bereishis about Chavah. On this reading, “from the animal” is not a separate offering but part of “when he brings near of you,” the offering of the G-dly soul itself.


דהיינו משום שגם הנה״א [הנפש האלקית] אע״פ [אף על פי] שעיקרה בחינת אדם שם מ״ה [שם מ״ה] אעפ״כ [אף על פי כן] כלולה ג״כ מבחינת ב״ן [שם ב״ן] וכמשנ״ת [וכמו שנתבאר] בפ׳ בלק בביאור ע״פ מי מנה61 ע״ש.
that is, because the G-dly soul too, although its essence is the level of “man” (adam), the Name Mah, is nevertheless also composed of the level of Ban, as was explained in Parshas Balak, in the explanation of the verse “Who has counted”; see there.
Even the G-dly soul, whose essence is “man,” the Name Mah, also contains the level of Ban, as the discourse on “Who has counted the dust of Yaakov” in Parshas Balak explains.


וז״ש [וזהו שכתוב] וזרעתי את בית ישראל כו׳ זרע אדם וזרע בהמה62 (בירמי׳ [בירמיה] סי׳ ל״א) דהיינו שגם בנה״א [בנפש האלקית] עצמה יש63 מבחינת בהמה שהוא שם ב״ן [שם ב״ן].
And this is [the meaning of] what is written, “And I will sow the House of Israel, etc., with the seed of man and the seed of animal” (in Jeremiah, chapter 31): that is, that in the G-dly soul itself there is also [something] of the level of “animal,” which is the Name Ban.
Jeremiah’s prophecy, “I will sow the House of Israel… with the seed of man and the seed of animal,” is read in this sense: the G-dly soul itself has an “animal” aspect, the Name Ban.


כי הנשמות נולדו מזיווג זו״ן [זעיר אנפין ונוקבא] שהם בחינת מ״ה [שם מ״ה] וב״ן [ושם ב״ן] א״כ כלולים משני הבחינות (וכמ״ש במ״א בד״ה כי תצא64 בענין וראית בשביה אשת יפ״ת [יפת תאר]65 כו׳
For the souls are born from the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), which are the levels of Mah and Ban; if so, they are composed of both levels (as is explained elsewhere, in the discourse beginning “When you go out,” on the matter of “and you see among the captives a woman beautiful of form,” etc.,
Souls are born from the union of Z’eir Anpin and Nukva, the masculine and feminine configurations, which are Mah and Ban, and so every soul contains both. A discourse on Ki Seitzei finds the same pair in the verse about the captive woman “beautiful of form.”


שיש בהנשמה ב׳ בחינות יפ״ת [יפת תאר] ואשת יפ״ת [יפת תאר] שהם בחינות דו״נ [דכר ונוקבא] וזהו ענין בצלמו בצלם אלקים66 כו׳ ע״ש) ועיין בפ׳ נשא דקמ״ז ע״א ע״פ צאן מרעיתי אדם אתם.6768
that in the soul there are two levels, “beautiful of form” and “a woman beautiful of form,” which are the levels of male and female; and this is the meaning of “in His image, in the image of G-d,” etc.; see there). And see in Parshas Naso, folio 147a, on the verse “My flock, the flock of My pasture, you are man (adam).”
That discourse distinguishes two levels in the soul, “beautiful of form” and “a woman beautiful of form,” the masculine and the feminine, as in “in His image, in the image of G-d… male and female He created them.” The Zohar on Naso reads Ezekiel’s “My flock, the flock of My pasture, you are man” as calling Israel both “animal” and “man.”


וביאור ענין ב׳ בחינות אלו בעבודת ה׳ עפמ״ש [על פי מה שכתוב] בד״ה רני ושמחי69 בפי׳ וצדקתך ירננו70 שהמלאכים אין השגתם רק בבחינת מלכות. אבל הנשמות יש להן עבודה נוספת כו׳.
And the explanation of these two levels in the service of G-d is according to what is written in the discourse beginning “Sing and rejoice,” on the meaning of “and they shall sing of Your righteousness”: that the angels’ comprehension is only at the level of Malchus, but the souls have an additional service, etc.
In practice the two levels mean two kinds of divine service. The discourse “Sing and rejoice” explains that the angels grasp G-dliness only at the level of Malchus, while souls have an additional service, which the next paragraphs develop.




11והנה המלאכים נקראו בשם בהמ׳ וכמ״ש בביאור ע״פ ואלה המשפטים71 שלגבי מעלה נחשב בלי דעת הגם שלגבי מטה נחשב הדעת גדול.
Now, the angels are called by the name “animal,” as is explained in the explanation of the verse “And these are the ordinances”: that relative to above, it is considered as being without knowledge (daas), even though relative to below, the knowledge is considered great.
Angels are called “animals.” As the explanation of “And these are the ordinances” says, from the perspective of higher levels their understanding counts as no understanding at all, though from below it is great.


והיינו מפני היות השגתם רק בבחינת מל׳. והנה בנשמות ישראל יש ג״כ בחינה זו וזהו אחרי ה׳ ילכו כאריה ישאג כמו פני אריה שבמרכבה.
That is because their comprehension is only at the level of Malchus (sovereignty). Now, in the souls of Israel there is also this level, and this is [the meaning of] “After G-d they shall walk; like a lion he shall roar”: like the face of the lion in the Chariot.
The reason is that angels grasp G-dliness only at the level of Malchus. The souls of Israel also have this level, alluded to in Hosea’s “After G-d they shall walk; like a lion he shall roar,” like the lion’s face of the Chariot.


אכן יש בהם עוד בחינה עליונה יותר והיינו ע״י התורה בחינת אדם ועמ״ש בד״ה אתם נצבים72 ומ״ש בד״ה חכלילי עינים מיין73 בפי׳ נכנס
However, they have yet another, higher level, and that is through the Torah, the level of “man” (adam). And see what is explained in the discourse beginning “You are standing,” and what is explained in the discourse beginning “His eyes are red with wine,” on the meaning of “In comes
But souls also have a higher level, that of “man,” which comes through the Torah. The Alter Rebbe refers to the discourse “You are standing” and to the discourse “His eyes are red with wine,” which explains the Sages’ saying about wine and secrets.


יין יצא סוד74 שע״י יינה של תורה נתגלה בחינת אהבה רבה המוסתרת בנפש כו׳ וזהו מכם מן הבהמה כו׳ וזהו ענין ויחד לבבנו.75
wine, out comes the secret”: that through the wine of the Torah the great love (ahavah rabbah) that is hidden in the soul is revealed, etc. And this is “of you, from the animal,” etc., and this is the meaning of “And unite our hearts.”
“In comes wine, out comes the secret”: the “wine” of the Torah brings out the great love (ahavah rabbah) hidden in the soul. This is “of you, from the animal,” both levels within the soul, which the prayer “And unite our hearts” asks to join.




12ובמ״א בביאור ע״פ מי מנה עפר יעקב76 נתבאר פי׳ ויחד לבבנו77 כי יש ב׳ בחינות ברעותא דליבא פנימית וחיצוניות.78
And elsewhere, in the explanation of the verse “Who has counted the dust of Yaakov,” the meaning of “And unite our hearts” is explained: that there are two levels in the desire of the heart, the inner dimension (pnimiyus) and the outer dimension (chitzoniyus).
A discourse on “Who has counted the dust of Yaakov” explains the prayer “And unite our hearts,” from the blessing before the morning Shema: the heart’s desire has two levels, an inner one and an outer one.


פנימית נקודת הלב היא בחי׳ אהבה רבה שלמעלה מהטעם והדעת המושג ובאה מלמעלה בבחינת מתנה
The inner dimension, the point of the heart, is the level of the great love (ahavah rabbah), which is above reason and comprehended knowledge, and comes from above as a gift;
The inner level, the “point of the heart,” is the great love (ahavah rabbah), which is above reason and understanding; it is not produced by a person’s own effort but comes from above as a gift.


והיא מבחינת שם מ״ה [שם מ״ה] ומרומז בדברי חז״ל [חכמינו זכרונם לברכה] איזהו שוטה79 המאבד מ״ה [שם מ״ה] שנותנים לו וחיצוניות הלב הוא הנלקח מן הדעת וההתבוננות איך שמלכותך מלכות כל עולמים80 כו׳
and it is from the level of the Name Mah (45), and it is alluded to in the words of our Sages, of blessed memory: “Who is a fool? One who loses what (mah) is given to him.” And the outer dimension of the heart is that which is taken from knowledge and contemplation of how “Your kingship is the kingship of all worlds,” etc.
This inner love is from the Name Mah, alluded to in the Sages’ words, “Who is a fool? One who loses what (mah) is given to him”: one who loses the gift of Mah. The outer level of the heart is the love produced by understanding and contemplating G-d’s kingship over all worlds.


וזהו ענין שם ב״ן [שם ב״ן] כנודע שכנגד הדעת יש לעומת זה וזהו ענין עה״ד [עץ הדעת] טו״ר [טוב ורע] כי בז׳ מלכין דתהו בלע הוא81 מבחינת דעת שנפל בשבירת הכלים כו׳
And this is the matter of the Name Ban (52). As is known, opposite Daas (knowledge) there is [its] counterpart, and this is the matter of the Tree of Knowledge of good and evil; for among the seven kings of Tohu (Chaos), Bela is from the level of Daas, which fell in the shattering of the vessels (sheviras hakeilim), etc.;
This outer love is the Name Ban. Because it comes through Daas, it has a counterpart on the other side: Daas is the root of the Tree of Knowledge of good and evil, and in Kabbalah Bela, first of the seven kings of Tohu, belongs to Daas, which fell in the shattering of the vessels.


משא״כ בחכמה שלמעלה מהדעת כתיב ימותו ולא בחכמה82 שהוא למעלה משבה״כ [משבירת הכלים] עץ החיים וחכמה כח מ״ה [מה].
whereas of Chochmah (wisdom), which is above Daas, it is written, “They die, and not with wisdom,” for it is above the shattering of the vessels: the Tree of Life; and Chochmah is ko’ach mah (the potential of Mah).
Chochmah, above Daas, did not fall: of those kings it says “they die, and not with wisdom.” Chochmah is the Tree of Life and, read as ko’ach mah, the potential of Mah, the source of the inner love.




13וצ״ל ויחד לבבנו שיהיה נכלל בחינת חיצוניות הרצון בבחינת פנימי׳ [פנימיות / פנימית] הרצון והיינו בירור ב״ן [שם ב״ן] והתכללותו במ״ה [בשם מ״ה]
And there must be “And unite our hearts”: that the outer dimension (chitzoniyus) of the will be included in the inner dimension (pnimiyus) of the will; and that is the refinement of Ban and its inclusion in Mah.
“And unite our hearts” means that the outer desire of the heart, born of contemplation, is to be included in its inner desire, the love above reason: the refinement of Ban and its inclusion in Mah.


וזהו כי יקריב מכם כו׳ מן הבהמה כו׳ מ״ה [שם מ״ה] וב״ן [ושם ב״ן] שבנפש האלקית ועמ״ש ע״פ והקרבתם עולה אשה.
And this is “when he brings near of you… from the animal…”: Mah and Ban that are in the G-dly soul. And see what is explained on the verse “And you shall bring near a burnt offering, a fire offering.”
That is the meaning of the verse on this reading: “when he brings near of you” and “from the animal” are Mah and Ban, both within the G-dly soul, offered together. The Alter Rebbe also refers to his explanation of “And you shall bring near a burnt offering, a fire offering.”


ועיין עוד במ״ש במ״א ע״פ שיר השירים83 בענין ב׳ בחינות כלה שכינתא עילאה ושכינתא תתאה והיינו ג״כ ב׳ בחינות אלו שבנפש האלקית.
And see further what is explained elsewhere on the verse “The Song of Songs,” on the matter of the two levels of “bride,” the higher Shechinah and the lower Shechinah (Divine Presence); and these too are these two levels in the G-dly soul.
The discourse on “The Song of Songs” speaks of two levels of kallah, “bride”: the higher Shechinah and the lower Shechinah. These, too, are the two levels in the G-dly soul.


(גם מ״ש84 בפ׳ כי תשא ע״פ שמאלו תחת לראשי8586 כו׳ בענין ההפרש בין עבודת ניצוץ הנשמה המתפשט ומתלבש בתוך הגוף שזהו בחינת בכל לבבך כו׳
(Also what is explained in Parshas Ki Sisa on the verse “His left hand is under my head,” etc., on the difference between the service of the spark of the soul that spreads forth and is clothed within the body, which is the level of “with all your heart,” etc.,
The parenthesis adds a discourse on “His left hand is under my head.” It distinguishes the service of the spark of the soul that spreads into the body and is clothed in it, which is “with all your heart.”


משא״כ בחינת בכל מאודך87 הוא בחי׳ עבודת עיקר הנשמה כו׳ והיינו שצ״ל ע״ד ויחד לבבנו וכמבואר ענין זה ג״כ סד״ה להבין ענין הברכות)88
whereas the level of “with all your might” is the level of the service of the essence of the soul, etc.; that is, that it must be in the manner of “And unite our hearts”; and this matter is also explained at the end of the discourse beginning “To understand the matter of the blessings.”)
By contrast, “with all your might” is the service of the soul’s essence, beyond what is clothed in the body, and the two must be joined, as in “And unite our hearts.” The end of the Torah Ohr discourse “To understand the matter of the blessings” explains this as well.


ואח״כ כתיב מן הבקר ומן הצאן89 זהו בירור נה״ב [נפש הבהמית] שבאדם ששרשה לוקחה מחיות המרכבה שנק׳ שנים עשר בקר כו׳:
And afterwards it is written, “from the cattle and from the flock”: this is the refinement of the animal soul in man, whose root is taken from the Chayos of the Chariot, which are called “twelve oxen,” etc.
Only after this does the verse say “from the cattle and from the flock”: the refinement of the animal soul, whose root is in the Chayos of the Chariot, called the “twelve oxen,” like the oxen that bore the great basin in Solomon’s Temple.



In one’s avodah
In the Shema, give yourself over twice: in “One,” by contemplating how G-d’s essence is beyond all worlds, so that the G-dly soul is nullified in Him; and in “with all your soul,” by contemplating, through “Blessed be the name of the glory of His kingdom” and the angels’ praise in the blessings before the Shema, how every created thing is nothing before the light that gives it life, so that the animal soul itself is subdued and then transformed. Draw strength for this from Torah study, and ask, “And unite our hearts,” that the love born of contemplation be joined to the hidden love of the soul.
Questions for discussion
	Why is the G-dly soul’s self-sacrifice tied to the word “One,” and the animal soul’s to “Blessed be the name of the glory of His kingdom”?
	Why can the animal soul not be moved by contemplating G-d’s essence beyond the worlds, and what kind of contemplation does reach it?
	In what sense does the refined animal soul rise higher than the G-dly soul, and how do “before Havayah” and “a woman of valor is the crown of her husband” express this?
	How do the two readings of “from the animal” differ: a second offering, the animal soul, or a level within the G-dly soul itself?
	What are the inner and outer levels of the heart, and what does it mean to ask “And unite our hearts”?
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Paragraph 1
1בד״ה בכ״ה בכסלו
This is the Chanukah discourse in Torah Ohr.
Kehot’s noteתו״א כט, א.
2ה׳ אחד
The first verse of the Shema, “Hear, O Israel… G-d is One.” The G-dly soul’s self-sacrifice in the word “One” is the first of the two kinds discussed here.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3אדם — להוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
4The verse that opens the laws of the offerings: “When a man of you brings an offering to G-d, from the animals, from the cattle and from the flock you shall bring your offering.” The Alter Rebbe reads “of you” as an offering of the person himself, his own soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ועשב לעבודת האדם
“He causes grass to grow for the animal, and herb for the service of man.” Following the Zohar, the “herb” is the souls of the righteous, included in the supernal Man.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ועשב לעבודת האדם אלין אינון נשמותיהן דצדיקייא דההוא אדם
The Zohar (Pinchas) reads “herb for the service of man” as the souls of the righteous, which the supernal Man, who rides and rules over “this animal,” eats and takes into himself, and by whose merit the world is nourished. The Alter Rebbe identifies that Man as Z’eir Anpin and the animal as Malchus.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7אתגלייא ולא אתגלייא
The fourth chapter of the Sifra DeTzniusa opens: “Atika is hidden and concealed; Z’eir Anpin is revealed and not revealed.” With the commentary Zohar HaRakia, the Alter Rebbe reads the hidden side of Z’eir Anpin as Atika itself.
Zohar, Sifra DiTzniuta 5:49ספר הזהר, ספרא דצניעותא ה׳:מ״ט
8ועיין באד״ר דקל״ו ע״ב
The note points to Or HaTorah on Bereishis, where the Tzemach Tzedek copies the words of the Idra Rabba cited here, and to two further places in Or HaTorah, on Beshalach and on Va’eschanan.
Kehot’s noteראה אוה״ת בראשית-א פב, ב שמעתיק הלשון מהאדרא. וראה גם אוה״ת בשלח ע׳ תרעה. ואתחנן ע׳ קג.
9כי לא אדם הוא
“And also the Eternal One of Israel will not lie or relent, for He is not a man, that He should relent.” The Idra Rabba draws on this verse to distinguish the level called “man” from the level above it.
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10כי לא אדם הוא
The Idra Rabba explains that Netzach, as it spreads through the “body,” is in the place called “man” and can relent; but as it appears in the forehead of the “head,” where no full face is revealed, it is not called “man.” The Alter Rebbe cites it to show that “man” is the revealed level of Z’eir Anpin, with a hidden level beyond it.
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
Paragraph 2
11בזהר בהעלותך קנ״ב א׳
There the Alter Rebbe quotes the same Zohar, “the soul… is Tiferes Yisrael, which is the Torah itself,” notes that Tiferes is called “voice,” as in “the voice is the voice of Yaakov,” and says that what is clothed within the voice is “the soul of the soul,” Atika Kadisha.
Kehot’s noteראה גם לקמן פ׳ ראה כג, ב.
12נשמתא דאמרן דא תפארת ישראל
The Zohar (Beha’aloscha) teaches that above, too, there is a garment, a body, a soul and a soul of the soul: the soul is Tiferes Yisrael, which is the Torah itself, and the soul of the soul is Atika Kadisha. The Alter Rebbe uses it to place Atika within the “man” of Tiferes.
Zohar, Beha'alotcha 12:56–13:65ספר הזהר, בהעלותך י״ב:נ״ו-י״ג:ס״ה
Observe that in a similar way in the supernal world there is garment, body, soul and super-soul. The heavens and their hosts are the outer garment, the Community of Israel is the body which receives the soul, to wit, the “Glory of Israel”; and the super-soul is the Ancient Holy One. All these are interlocked within each other.
The Zohar; London, Soncino Press, 1933 (Public Domain)
13לנשמתא — כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
14The verse is read again here: “man” is Tiferes, and the “offering to Havayah” reaches the radiance of Atika Kadisha clothed within it.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כתפארת אדם
Isaiah speaks of a figure shaped “like the beauty of a man.” The phrase pairs tiferes (beauty) with adam (man), so the Alter Rebbe uses it to identify the “man” of the verse with the Sefirah of Tiferes.
Isaiah 44:13ישעיהו מ״ד:י״ג
חָרַשׁ עֵצִים נָטָה קָו יְתָאֲרֵהוּ בַשֶּׂרֶד יַעֲשֵׂהוּ בַּמַּקְצֻעוֹת וּבַמְּחוּגָה יְתׇאֳרֵהוּ וַיַּעֲשֵׂהוּ כְּתַבְנִית אִישׁ כְּתִפְאֶרֶת אָדָם לָשֶׁבֶת בָּיִת:
The carpenter stretcheth out a line; He marketh it out with a pencil; He fitteth it with planes, And he marketh it out with the compasses, And maketh it after the figure of a man, According to the beauty of a man, to dwell in the house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, יג.
Paragraph 3
16שהתורה נקרא עוז
On “My strength and song is G-d” (Exodus 15:2), the Yalkut teaches that “my strength” means the Torah, as it says, “G-d will give strength to His people.”
Yalkut Shimoni on Torah 244:5ילקוט שמעוני על התורה רמ״ד:ה׳
דָּבָר אַחֵר עָזִּי וְזִמְרָת קָהּ, מָשָׁל לְמַה הַדָּבָר דּוֹמֶה, לְמֶלֶךְ שֶׁהָיָה לוֹ מַרְגָּלִית אַחַת, בָּא בְּנוֹ וְאָמַר לוֹ תֵּן אוֹתָהּ לִי, אָמַר לוֹ אֵינָהּ שֶׁלְּךָ, הִטְרִיחַ עָלָיו וּנְתָנָהּ לוֹ. כָּךְ יִשְׂרָאֵל אָמְרוּ שִׁירָה עָזִּי וְזִמְרָת וְהָיוּ מְבַקְּשִׁין מֵהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁיִּתֵּן לָהֶם אֶת הַתּוֹרָה, אָמַר לָהֶם אֵינָהּ שֶׁלָּכֶם, שֶׁל עֶלְיוֹנִים הִיא, כֵּיוָן שֶׁהִטְרִיחוּ עָלָיו נְתָנָהּ לָהֶם, שֶׁנֶּאֱמַר (תהלים כט, יא) ”ה׳ עֹז לְעַמּוֹ יִתֵּן”.
Torat Emet (CC-BY-NC)
17ע״י — והמצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
18שהתורה נק׳ עוז
The Midrash reads “a wise man went up… and brought down the strength (oz) in which it trusted” (Proverbs 21:22) as Moshe going up and bringing down the Torah: “oz, this is the Torah.”
Vayikra Rabbah 31:5ויקרא רבה ל״א:ה׳
Kehot’s noteראה ויק״ר פל״א ה. יל״ש בשלח רמז רמד. ועייג״כ זבחים קטז, סע״א.
19ע״פ בחודש השלישי
There the Alter Rebbe describes the body and the animal soul as a “narrow place” (Mitzrayim) that limits the G-dly soul, so that even when it contemplates G-d’s greatness it cannot break free of the body to bring it to subjugation and transformation; Avraham’s quality was to rise out of that constraint into the supernal love.
Kehot’s noteתו״א סז, א. סה״מ תקס״ז ע׳ קמט.
Paragraph 4
20ובכל נפשך
“And you shall love G-d your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe reads “with all your soul” as the second self-sacrifice of the Shema, in which the animal soul too is given over.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21תקריבו את קרבנכם
The end of the verse, “from the animals… you shall bring your offering,” is read as the offering up of the animal soul itself.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
22מצמיח חציר לבהמה
The Zohar (Pinchas) reads “He causes grass to grow for the animal” as the sixty thousand myriads of angels, called “grass” because they are cut down each day and grow again, and eaten by the “animal.” The Alter Rebbe compares the refined animal soul’s inclusion in Malchus to theirs.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23מצמיח חציר לבהמה
“He causes grass to grow for the animal, and herb for the service of man.” The verse supplies both images: grass for the animal and herb for man.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24בביאור ע״פ כה אמר כו׳ מהלכים בין העומדים
There the Alter Rebbe explains that the angels are called “standing” (“seraphim stand”), and so are souls before they come into this world (“as G-d lives, before whom I stood”); only after they descend into a body and an animal soul are they called “walkers.” Both are called “standing” because their root is in letters, which, like inanimate things, are wholly nullified to the intellect that directs them.
Kehot’s noteראה תו״א ל, א. אוה״ת חנוכה ה דף תתקיג ואילך. פ׳ בהעלותך ע׳ תז.
25מהלכים בין העומדים
G-d promises the High Priest Yehoshua, “I will give you walkers among these who stand.” In Chassidus the angels are “those who stand” and souls in bodies are “walkers,” and the Alter Rebbe refers to that discussion here.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26Kehot’s note points to Zohar, Pinchas 12:77 for these words.
Zohar, Pinchas 12:77ספר הזהר, פנחס י״ב:ע״ז
27Kehot’s note points to Zohar, Pinchas 12:78 for these words.
Zohar, Pinchas 12:78ספר הזהר, פנחס י״ב:ע״ח
Paragraph 6
28אני ה׳ לא שניתי
“For I, G-d, have not changed.” The Alter Rebbe cites it to show that G-d’s essence remains unchanged and beyond any comparison with the worlds.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
29בד״ה חייב אינש לבסומי בפוריא
There the Alter Rebbe explains that the joy of Purim exceeds that of the festivals: on a festival the added light is drawn through the Name Havayah, the chain of Chochmah and Binah, and so remains in measure and bears no comparison to G-d’s utterly simple being and essence.
Kehot’s noteתו״א צט, ב.
30טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה
Paragraph 7
31שער החצר הפנימית
“The gate of the inner courtyard that faces east shall be closed the six working days, and on the Sabbath it shall be opened.” The Alter Rebbe reads the inner gate facing east (kadim) as the inner contemplation of G-d as Kadmono, the Primordial One.
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל מו, א.
32אתה עשית את השמים
“You made the heavens, the heavens of the heavens and all their host, the earth and all that is on it… and You give life to them all.” It expresses how G-d fills and sustains all the worlds, the subject of the outer contemplation.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
33יוצר משרתים ואשר משרתיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצא.
34שאו מרום עיניכם
“Lift up your eyes on high and see: Who created these?” The prophet calls on the reader to recognize the Creator through His creations, the model of the outer contemplation.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
35בד״ה כי תשמע בקול
There the Alter Rebbe explains “When you listen to the voice (bekol) of G-d”: the voice is a drawing forth from concealment into revelation, and to hear “in” the voice is to hear its inner dimension, the Infinite Light, so that this revelation brings the soul to self-nullification.
Kehot’s noteלקו״ת ראה כג, א.
36וסד״ה וספרתם לכם
There barley, revealed at Pesach, is the soul’s grasp of the Infinite Light as revealed in the world, how He fills all worlds and encompasses all worlds, each person according to his capacity; the added light drawn down at that time reaches the animal soul to transform it from darkness to light.
Kehot’s noteלקו״ת במדבר י, ג.
37אל תקרי שמות
The Talmud reads the verse “Who has made desolations (shamos) in the earth” as “names (shemos).” The Alter Rebbe refers to this reading for the idea that the worlds come from G-d’s “Name.”
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, ב.
38בד״ה ובבואה לפני המלך
That Purim discourse opens with the Sages’ teaching that the world exists for six thousand years and one is desolate (charuv), a state of rest without ascents and descents, and goes on to the ascents of souls and bodies.
Kehot’s noteתו״א צו, א.
39כי תצא למלחמה
“When you go out to war against your enemies…” One of the two verses that begin this way, both given in the Kehot note; the Alter Rebbe reads al, “against,” as “above.”
Deuteronomy 20:1דברים כ׳:א׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶךָ וְרָאִיתָ סוּס וָרֶכֶב עַם רַב מִמְּךָ לֹא תִירָא מֵהֶם כִּי־ה׳ אֱלֹקֶיךָ עִמָּךְ הַמַּעַלְךָ מֵאֶרֶץ מִצְרָיִם:
When thou goest forth to battle against thine enemies, and seest horses, and chariots, and a people more than thou, thou shalt not be afraid of them; for the L-RD thy G-d is with thee, who brought thee up out of the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, א. כא, י.
40כי תצא למלחמה על אויביך
“When you go out to war against your enemies, and G-d your G-d delivers them into your hand…” The second verse given in the Kehot note, read here as the war against the cravings of the animal soul.
Deuteronomy 21:10דברים כ״א:י׳
כִּי־תֵצֵא לַמִּלְחָמָה עַל־אֹיְבֶיךָ וּנְתָנוֹ ה׳ אֱלֹקֶיךָ בְּיָדֶךָ וְשָׁבִיתָ שִׁבְיוֹ:
When thou goest forth to battle against thine enemies, and the L-RD thy G-d delivereth them into thy hands, and thou carriest them away captive,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41סד״ה וכל העם רואים
There the Alter Rebbe reads “And all the people saw the voices and the torches”: the voices are drawings down of the Infinite Light from concealment into revelation, like water flowing from a high place to a low one, and the torches are the soul’s fiery yearning upward.
Kehot’s noteתו״א עד, ג.
42מן הבהמה כו׳ תקריבו
“From the animals… you shall bring near” is applied here to the outer contemplation, which transforms the animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
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43רוח הבהמה היורדת היא למטה
“Who knows the spirit of man that goes upward, and the spirit of the animal that goes downward to the earth?” The Alter Rebbe reads “the spirit of the animal” as the divine radiance that descends to give life to the lower worlds, the Name Ban.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
44נהנין מזיו
The Talmud describes the World to Come, where the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The Alter Rebbe uses the phrase for created beings that receive G-d’s light as a radiance outside its source.
Berakhot 17aברכות י״ז א
45המלך המרומם לבדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
46בד״ה והניף את העומר
There the omer, an offering of barley, which is animal fodder, is explained through two kinds of angels: those who “stand in the heights of the world” since creation, the Chayos of the Chariot, and those created each day who sing and expire, sparks of holiness that fell in the shattering and rise each day to be included in Malchus.
Kehot’s noteאולי הכוונה ללקו״ת אמור לו, א.
47כד נחית ואזיל
The Zohar (Vayechi) explains the small alef of Vayikra by a parable: a king on his throne is called “the supernal king,” but when he goes down to his servant’s house he is called “a small king”; so the Holy One, blessed be He, when He descends from His dwelling below, is King but not supernal as before. The Alter Rebbe cites it for the descent of Malchus into the lower worlds.
Zohar, Vayechi 60:607–62:618ספר הזהר, ויחי ס׳:תר״ז-ס״ב:תרי״ח
When a king sits on his throne wearing the royal crown, he is called Great King, but when he comes down from his throne and visits his servant, he is called Little King. So G-d, as long as He is on high over all, is called Supreme King, but when He brings His abode below, He is simply King, not Supreme as before.
The Zohar; London, Soncino Press, 1933 (Public Domain)
48שתים לפניה
“In the morning one recites two blessings before it and one after it.” The first of these blessings describes the praise of the angels, which the Alter Rebbe makes the subject of this contemplation.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
49ובכל נפשך
“With all your soul”: here, the self-sacrifice of the animal soul through its subjugation and transformation.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
50במקום שבע״ת עומדים
Rabbi Abahu: “In the place where penitents stand, the perfectly righteous cannot stand.” The Alter Rebbe uses it for the advantage gained when the animal soul, too, is refined and raised.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
51מן הבהמה מן הבקר ומן הצאן תקריבו את
The second half of the verse, the offering “from the animal, from the cattle and from the flock,” is contrasted here with “an offering to Havayah.”
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
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52יקריב אותו לרצונו
“If his offering is a burnt offering from the cattle… he shall bring it near to the entrance of the Tent of Meeting, for his acceptance, before G-d.” The Alter Rebbe reads “before Havayah” as the source that precedes the Name Havayah.
Leviticus 1:3ויקרא א׳:ג׳
אִם־עֹלָה קׇרְבָּנוֹ מִן־הַבָּקָר זָכָר תָּמִים יַקְרִיבֶנּוּ אֶל־פֶּתַח אֹהֶל מוֹעֵד יַקְרִיב אֹתוֹ לִרְצֹנוֹ לִפְנֵי ה׳
If his offering be a burnt-offering of the herd, he shall offer it a male without blemish; he shall bring it to the door of the tent of meeting, that he may be accepted before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ג.
53צפונה לפני ה׳
“He shall slaughter it on the side of the altar, northward, before G-d.” Here too “before Havayah” points to the source above the Name.
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, יא.
54בד״ה להבין ביאור ענין האבות
There the Alter Rebbe asks: the lion’s face and ox’s face of the Chariot can be a chariot, because they come from the shattering of the vessels, from the World of Tohu, and are nullified to their rider like a horse; but the Patriarchs are rooted in Atzilus, where “He and His vessels are one,” so why are they called a Chariot? This is the very question raised here about the G-dly soul, whose root is in Tikkun.
Kehot’s noteתו״א עב, ד.
55The Zohar (Vayechi) explains “A man, when he brings near of you an offering to G-d… you shall bring near your offering”: “an offering to G-d” is the man who rises through his levels from below to above, while “your offering,” from the animals, descends from above to below, like a gift that rises to the king and a gift the king sends down to his beloved.
Zohar, Vayechi 62:618–630ספר הזהר, ויחי ס״ב:תרי״ח-תר״ל
The text continues: “And the L-rd spoke to him”, “the L-rd” being another still higher grade.’ He further discoursed as follows. ‘The text continues: When any man of you shall offer (Lev. 1, 2). The word “man” (Adam) here indicates the union of the sun and the moon. “When he shall offer from you”: this is a hint that he who desires to make his service of sacrifice truly acceptable should not be unmarried. “An offering to the L-rd”: this means that he should offer the whole for the purpose …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
56אדם ובהמה תושיע ה׳
“Man and animal You save, G-d.” The Sifra DeTzniusa reads it as teaching that the one is included within the other.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
57חד בכללא דאחרא משתכחא. בהמה בכללא דאדם
The fourth chapter of the Sifra DeTzniusa connects “Man and animal You save” with “A man, when he brings near of you an offering to G-d, from the animal”: the one is found within the other, the animal within man. The Alter Rebbe builds his second reading on it.
Zohar, Sifra DiTzniuta 5:50ספר הזהר, ספרא דצניעותא ה׳:נ׳
58אדם כי יקריב מכם קרבן לה׳ מן הבהמה
The verse is now read as one offering: the “animal” is part of the “man” who offers “of you.”
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59אדם גי׳ מ״ה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שעה״כ בערכו. ע״ח שער התיקון פ״ג. שער לאה ורחל פ״ב. שער מ״ן ומ״ד דרוש ה. מאו״א מערכת אדם סקס״ו.
60ד״ה להבין ענין הברכות
There Chavah stands for the Oral Torah, and her name is explained by gematria: חוה equals 19, the value of the letters added when Havayah is spelled out, since the spelling-out reveals what was hidden; and chavah also means “telling,” revealing.
Kehot’s noteתו״א ו, ד.
61בביאור ע״פ מי מנה
There the Alter Rebbe refers to this very group of passages, “I will sow… the seed of man and the seed of animal” and “A man, when he brings near of you… from the animal,” and explains that souls therefore contain a mixture of good and evil and come down to this world to separate the good from the evil.
Kehot’s noteלקו״ת בלק סט, ב.
62וזרעתי את בית ישראל כו׳ זרע אדם וזרע בהמה
“Behold, days are coming, says G-d, and I will sow the House of Israel and the House of Judah with the seed of man and the seed of animal.” The Alter Rebbe reads it as the two levels, Mah and Ban, within the G-dly soul.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
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63שגם בנה״א עצמה יש מבחי׳ בהמה
The note sends the reader to this column of Torah Ohr for the point that the G-dly soul itself has an “animal” aspect.
Kehot’s noteראה תו״א עד, ג.
64בד״ה כי תצא
There “When you go out to war” is the soul’s inner war, and “against (al) your enemies” is the point of the heart, from the light that encompasses all worlds, which is above the enemies and beyond their grasp; then “you shall take his captives,” turning the evil to good.
Kehot’s noteלקו״ת תצא לו, א.
65וראית בשביה אשת יפ״ת
“And you see among the captives a woman beautiful of form.” A discourse on Ki Seitzei finds in it two levels of the soul, masculine and feminine.
Deuteronomy 21:11דברים כ״א:י״א
וְרָאִיתָ בַּשִּׁבְיָה אֵשֶׁת יְפַת־תֹּאַר וְחָשַׁקְתָּ בָהּ וְלָקַחְתָּ לְךָ לְאִשָּׁה:
and seest among the captives a woman of goodly form, and thou hast a desire unto her, and wouldest take her to thee to wife;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66בצלמו בצלם אלקים
“And G-d created man in His image, in the image of G-d He created him; male and female He created them.” The verse is cited for the two levels, masculine and feminine, within the soul.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
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67צאן מרעיתי אדם אתם
“And you, My flock, the flock of My pasture, you are man.” The one verse calls Israel both “flock” and “man.”
Ezekiel 34:31יחזקאל ל״ד:ל״א
וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם אֲנִי אֱלֹקֵיכֶם נְאֻם אֲדֹ־נָי ה׳
And ye My sheep, the sheep of My pasture, are men, and I am your G-d, saith the L-rd GOD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68צאן מרעיתי אדם אתם
The Zohar (Naso) says that the Holy One, blessed be He, called Israel “man” and also “animal” in one verse: “My flock, the flock of My pasture” is the animal, and “you are man” is the man; and so “Man and animal You save, G-d.”
Zohar, Nasso 16:164–17:173ספר הזהר, נשא ט״ז:קס״ד-י״ז:קע״ג
I said to him: Rabbi, I would like a deeper exposition. He then said: Observe that the Holy One, blessed be He, called Israel “Adam” (Man), in virtue of their being of the celestial pattern, and He also called them “beast”. So we read in one and the same verse, “And ye my sheep, the sheep of my pasture, are men (Adam)” (Ezek. 34, 31): thus Israel is called both sheep, which is beast, and man (Adam). Hence “man and beast the L-rd preserveth”. Furthermore, when they are virtuous they …
The Zohar; London, Soncino Press, 1933 (Public Domain)
69בד״ה רני ושמחי
There the Alter Rebbe explains that the angels’ service is song and praise, the expression of their constant yearning to be included in the Infinite Light; they have no other service, such as Torah and mitzvos, which draw G-dliness from above to below.
Kehot’s noteתו״א לז, א.
70וצדקתך ירננו
“They shall sing of Your righteousness.” The discourse “Sing and rejoice” uses it to explain the service of the angels, whose grasp is only of Malchus.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ז.
Paragraph 11
71בביאור ע״פ ואלה המשפטים
There the Alter Rebbe explains “I will sow… the seed of man and the seed of animal”: behemah, equal to Ban, is the souls of Beriah, and adam, Mah, the souls of Atzilus.
Kehot’s noteתו״א עו, ב.
72בד״ה אתם נצבים
There the Alter Rebbe explains that on Rosh Hashanah all the sparks of souls “stand” and rise to their first source, and cites the Midrash that contrasts the angels, of whom it says “seraphim stand above Him,” with souls, of whom it says “You are standing today.”
Kehot’s noteלקו״ת נצבים מד, א.
73בד״ה חכלילי עינים מיין
There the Alter Rebbe asks what the “wine that gladdens G-d” is and how it can have such power, and begins from the saying “In comes wine, out comes the secret,” the subject referred to here.
Kehot’s noteתו״א מז, א.
74נכנס יין יצא סוד
“In comes wine, out comes the secret”: the Talmud notes that “wine” (yayin) and “secret” (sod) both equal seventy. The Alter Rebbe applies it to the “wine” of the Torah, which reveals the hidden love in the soul.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
75אחרי ה׳ ילכו
“After G-d they shall walk; like a lion he shall roar.” The Alter Rebbe reads it as the souls’ level that resembles the lion’s face of the Chariot, the level of Malchus they share with the angels.
Hosea 11:10הושע י״א:י׳
אַחֲרֵי ה׳ יֵלְכוּ כְּאַרְיֵה יִשְׁאָג כִּי־הוּא יִשְׁאַג וְיֶחֶרְדוּ בָנִים מִיָּם:
They shall walk after the L-RD, Who shall roar like a lion; For He shall roar, And the children shall come trembling from the west.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, י.
Paragraph 12
76מי מנה עפר יעקב
Bilam’s words, “Who has counted the dust of Yaakov?” open the Likkutei Torah discourse in Balak that explains “And unite our hearts.”
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ויחד לבבנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש דשחרית.
78ברעותא — וחיצוניות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
79איזהו שוטה
“Who is a fool? One who loses what is given to him.” The Alter Rebbe reads mah, “what,” as the Name Mah: the inner love given from above as a gift.
Chagigah 4aחגיגה ד׳ א
Kehot’s noteחגיגה ד, א.
80מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” Contemplating G-d’s kingship over all the worlds produces the outer love, the level of Ban.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
81בלע הוא מבחי׳ הדעת
There, explaining the oil of the Menorah as Chochmah, the Alter Rebbe says the shattering of the vessels in the seven kings struck only the lower seven Sefiros, not Chochmah (“they die, and not with wisdom”), and that the first king, Bela, is Daas: he “swallows” (bela) the holy Daas into the Tree of Knowledge of good and evil.
Kehot’s noteראה ע״ח שער דרושי הנקודות פ״ד. מבוא שערים ש״ב ח״ב פ״ח. תו״א קי, ד.
82ימותו ולא בחכמה
“They die, and not with wisdom.” In Kabbalah the verse describes the kings of Tohu: their “death” did not reach Chochmah, which is above the shattering.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
Paragraph 13
83ע״פ שיר השירים
There the Alter Rebbe explains that the Holy One, blessed be He, is called the groom and the Congregation of Israel the bride, and so is every individual spark of Israel; and kallah, “bride,” has two meanings, the first from kilayon, the soul’s expiring in its yearning.
Kehot’s noteלקו״ת שה״ש א, א.
84אלו — מ״ש
There the great love (ahavah rabbah) is the wish to be nullified and included in the very Infinite Light, “absorbed into the body of the King,” far above receiving its splendor and radiance, like a candle absorbed in a torch.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
85ע״פ שמאלו תחת לראשי
There the Written Torah, from Chochmah, is called Abba, and the Oral Torah is Binah, Imma; the delight of understanding is revealed in Binah, and through Torah study comes the delight of Gan Eden.
Kehot’s noteתו״א פ, ב.
86שמאלו תחת לראשי
“His left hand is under my head, and his right hand embraces me.” The verse opens the Torah Ohr discourse cited here.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בכל מאודך
“With all your heart, with all your soul and with all your might.” The Alter Rebbe distinguishes “with all your heart,” the service of the soul’s spark clothed in the body, from “with all your might,” the service of the soul’s essence.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88סד״ה להבין ענין הברכות
There the Alter Rebbe explains that when the emotions are revealed, clothed in the body and the animal soul, the kelipos can draw from them, so a supernal “seal” must be drawn down to keep the revealed emotions bound only to G-d’s unity, as it says, “unite my heart.” This is the joining of the outer and the inner heart described here.
Kehot’s noteתו״א ז, ג.
89מן הבקר ומן הצאן
“From the cattle and from the flock”: on this reading, the refinement of the animal soul, which comes only after Mah and Ban in the G-dly soul are joined.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Vayikra · Maamar 4
ולא תשבית מלח וגו׳
“And you shall not omit salt”
Salt has no taste of its own yet brings out the taste of what it touches, because it is rooted in the gevuros of Abba, which become kindness below, and in the refining power of Chochmah. So too the hidden wisdom of the Torah, the Kabbalah, is not itself “tasted,” yet it gives taste to all of the Torah and to every offering, the covenant that binds Creator and creation.
The maamar in brief
The maamar explains why every offering must be salted (Leviticus 2:13). Salt gives taste to meat though it has none of its own. Its root is the gevuros of Abba: salt is water, Chesed within Chochmah, burned by the sun, and what is gevuros for Abba becomes chasadim for Imma, so salt holds back in itself yet gives to what is below it; and since all tastes come from Chochmah, salt gives taste. Meat, rooted in Binah, the “mother,” is sweetened by it. Salt also embodies “through Chochmah they are refined”: like a person sorting food, or rennet in milk, it separates waste from food, drawing the blood out of meat, without being present in the result. Its deepest root is botzina dekardinusa, the measuring line, which measures every flow without being enclothed in it; so salt on the table shields from suffering, for judgments are sweetened only at their root. In the Torah, Kabbalah is the salt: hidden, yet the whole Torah follows it. Salt is “the covenant of your G-d,” stored away for the Time to Come, whose feast is comprehension.

Outline
	1Salt: without taste, yet giving tasteSalt is rooted in the gevuros of Abba, which become the chasadim of Imma, and so gives taste to meat, rooted in Binah, while having none itself. Like a person sorting food or rennet curdling cheese, it refines without being present in the result, for “through Chochmah they are refined.” Its deepest root is botzina dekardinusa, the measuring line, so it sweetens judgments at their root and shields from suffering.¶1
	2Kabbalah, the salt of the TorahThe wisdom of Kabbalah is the Torah’s salt: hidden and concealed, not grasped as “taste” the way the revealed Torah is.¶2
	3Salt on every offering: the covenantYet the hidden wisdom gives taste to all, for the worlds are conducted by the Torah’s inner dimension and the whole Torah was said according to the Kabbalah. The offerings refine the animal soul through Chochmah, so salt goes with them; it is the covenant binding Creator and creation, the “covenant of salt” stored away for the Time to Come, whose feast is comprehension.¶3


Key concepts
	The gevuros of Abbaגבורות דאבא
	The powers of restraint within Chochmah. Relative to Abba they are restraint, but drawn down to Imma (Binah) they become kindnesses; this is why salt, rooted there, has no taste itself yet gives taste.

	“Through Chochmah they are refined” (bechochmah isbreru)בחכמה אתברירו
	The principle that good is separated from evil by the power of Chochmah, which stays outside what it refines, like a person sorting food or rennet curdling milk. Salt, which draws the blood out of meat, embodies it.

	Botzina dekardinusa and the measuring line (kav hamiddah)בוצינא דקרדוניתא, קו המדה
	The Gevurah of Atik Yomin enclothed in Mocha Stima’ah, which measures how and how much of every light and vessel is drawn down, without being enclothed in what it measures. It is the deepest root of salt.

	Mazlaמזלא
	The flow from which Abba draws nourishment, rooted in Mocha Stima’ah. Its numerical value, 78, equals that of melach (salt).

	Sweetening at the rootאין הגבורות נמתקין אלא בשרשן
	Severities are softened only at their source. Salt, the root of all the gevuros, can therefore sweeten them, which is why it is placed on the table to shield from suffering.

	The wisdom of Kabbalahחכמת הקבלה
	The Torah’s inner dimension. It is hidden and not grasped as “taste,” yet the conduct of the worlds and the whole revealed Torah follow it, as salt flavors bread and meat.

	Covenant of saltברית מלח
	The bond between the Creator and the created beings, made through the refining power of Chochmah; “an everlasting covenant of salt,” stored away for the Time to Come, when the feast of the righteous is the comprehension they will attain.


Section 1 · ¶1
Salt: without taste, yet giving taste
1ולא תשבית מלח123 וגו׳. הנה מלח הוא נותן טעם בדברים הנמלחים בו כמו הבשר. וכמ״ש בגמ׳ [בגמרא] פ״ק [פרק קמא] דברכות דף4 ה׳ סע״א [סוף עמוד א] ובמנחות דכ״א סע״א [סוף עמוד א], וכמ״ש היאכל תפל מבלי מלח5
“And you shall not omit salt,” etc. Now, salt gives taste to the things salted with it, such as meat, as is stated in the Gemara, in the first chapter of Berachos, folio 5, end of side a, and in Menachos, folio 21, end of side a; and as it is written, “Can the bland be eaten without salt?”
The maamar opens with Leviticus 2:13, which commands that salt accompany every offering. Before explaining the verse, the Alter Rebbe states a plain fact: salt gives taste to what is salted with it, such as meat, as the Gemara (Berachos 5a and Menachos 21a) and Job’s question, “Can the bland be eaten without salt?”, bear out.


(וע׳ באדר״ז [באדרא זוטא] דרצ״ה ע״ב), שבלי מלח הוא בשר תפל שאין בו טעם וכשמולחים אותו במלח
(and see the Idra Zuta, folio 295b): for without salt it is bland meat, which has no taste; and when one salts it with salt,
The parenthesis is the Alter Rebbe’s own reference to the Idra Zuta (the “Lesser Assembly”), a section of the Zohar in its third part. The sentence itself continues the point from experience: meat without salt is bland and has no taste.


אזי נעשה בהבשר טעם שהמלח ממתקת את הבשר6. והרי המלח עצמו אין בו טעם ואעפ״כ [ואף על פי כן] הוא פועל הטעם בהבשר.
then taste comes into being in the meat, for the salt sweetens the meat. Yet the salt itself has no taste, and nevertheless it produces the taste in the meat.
This is the puzzle the maamar sets out to solve. Salt “sweetens” meat and brings out its taste, yet salt on its own is not something one eats for its taste. The question is how it can produce taste in something else.


והענין ששרש המלח הוא בחי׳ גבורות דאבא שהמלח הוא מתולדות המים7 שע״י חום השמש ששורפם נעשה המלח.
The explanation is that the root of salt is the level of the gevuros (restraints) of Abba (Chochmah), for salt is one of the derivatives of water: through the heat of the sun, which burns them, salt is formed.
The answer begins with salt’s spiritual root: the gevuros, the powers of restraint and severity, within Abba, the Sefirah of Chochmah as a complete configuration. Its physical origin mirrors this, for salt forms from water through the burning heat of the sun, kindness acted upon by a force of severity.


ומים הוא בחי׳ חסד שבחכמה והמלח זהו בחי׳ גבורות ולכן היא חריף. (ועיין במא״א [במאורי אור] אות מ״ם סעיף ע״א).8
And water is the level of Chesed (kindness) within Chochmah (wisdom), and salt is the level of gevuros; and therefore it is sharp. (And see Me’orei Or, the letter mem, section 71.)
Water stands for Chesed, the outflowing kindness within Chochmah, while salt, water burned by the sun, stands for the gevuros; that is why salt is sharp. The parenthesis refers to Me’orei Or, a Kabbalistic work arranged by the letters of the alphabet, under the letter mem.


והנה מבואר בע״ח [בעץ חיים]9 שמגבורות דאבא נעשו חסדים דאימא.10 פי׳ דהגם דלגבי אבא נחשב לבחי׳ גבורות עכ״ז [עם כל זה] כשנמשכים לאימא נחשבים בחינת חסדים לגבה.
Now, it is explained in Etz Chaim that from the gevuros of Abba the chasadim (kindnesses) of Imma (Binah) were made. That is: although in relation to Abba it is reckoned as the level of gevuros, even so, when they are drawn down to Imma, they are reckoned as the level of chasadim in relation to her.
The Arizal’s Etz Chaim teaches that what are gevuros for Abba become chasadim (kindnesses) for Imma, the configuration of Binah. Whether a force counts as restraint or as kindness depends on the level it is measured against: what is a contraction relative to Chochmah is a generous flow relative to Binah below it.


ונודע שכל הטעמים נמשכים מחכמה11 כי טעמים הם בשם ע״ב [שם ע״ב] שהוא חכמה, ולכן המלח ששרשו מבחי׳ אבא הוא הנותן טעם בדבר הנמלח.
And it is known that all tastes are drawn from Chochmah, for tastes (te’amim) are in the Name Av (72), which is Chochmah. Therefore salt, whose root is from the level of Abba, is what gives taste to the thing that is salted.
Chochmah is the source of all “taste.” In Kabbalah the te’amim (literally “tastes,” also the name of the Torah’s cantillation marks) belong to the Name Av, the Name Havayah spelled out so that its letters total 72, which corresponds to Chochmah; so salt, rooted in Abba, is fit to give taste.


ומ״מ הוא עצמו אין בו טעם. מפני שהוא מבחי׳ גבורות דאבא. לכן לפי שהוא מבחינת גבורות אין בו טעם, אבל הרי מבחי׳ גבורות דאבא נעשים חסדים דאימא.
Nevertheless, it itself has no taste, because it is from the level of the gevuros of Abba. Therefore, since it is from the level of gevuros, it has no taste; but, after all, from the level of the gevuros of Abba the chasadim of Imma are made.
Both sides of the paradox come from one root. Because salt comes from the gevuros of Abba, a restraint that holds back, it has no taste of its own; but those same gevuros become the chasadim of Imma, so when salt acts on what is below it, it gives taste.


וזהו שמטעים הבשר, (וענין הבשר עבמ״ש [עיין במה שכתוב] ע״פ בהעלותך את הנרות12 חייך שלך גדול משלהם, וסד״ה והיה מדי חודש13 גבי יבא כל בשר להשתחוות.14
And this is why it gives taste to the meat. (On the matter of meat, see what is written on the verse “When you raise up the lamps,” “By your life, yours is greater than theirs”; and at the end of the discourse beginning “And it shall be, from new moon to new moon,” regarding “all flesh shall come to bow down.”
So salt brings out the taste of meat. A parenthesis explains why meat in particular, pointing to two discourses: one on Numbers 8:2, on G-d’s words to Aaron that his lighting of the Menorah is “greater than theirs,” the offerings of the tribal princes; and the end of one on Isaiah 66:23, “all flesh shall come to bow down.”


ויובן משם דהבשר שרשו מבחי׳ בינה. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אודם מן האם15 שממנו בשר כו׳, ולכן הבשר נמתק ע״י המלח שחסדים דאימא נתהוו מגבורות דאבא כנ״ל).
From there it will be understood that meat has its root in the level of Binah (understanding), as our Sages, of blessed memory, said: “The red is from the mother, from which comes the flesh,” etc. Therefore the meat is sweetened by the salt, for the chasadim of Imma came into being from the gevuros of Abba, as mentioned above.)
From those discourses one learns that meat (basar, which also means “flesh”) is rooted in Binah, the “mother,” as the Sages teach that the mother contributes the red substance from which flesh is formed (Niddah 31a). That is why salt sweetens meat in particular: the gevuros of Abba, salt’s root, become the chasadim of Imma, the very level in which meat is rooted.


ועוד שזהו כענין בחכמה אתברירו1617 שחכמה הוא המברר כל הברורים להפריד הטוב מן הרע.
Furthermore, this is like the matter of “Through Chochmah they are refined”: Chochmah is what carries out all the refinements (beirurim), to separate the good from the evil.
A second explanation ties salt to the Kabbalistic principle “through Chochmah they are refined” (bechochmah isbreru). Refinement (beirur) means separating the good from the evil mixed with it, and it is Chochmah that carries out this separating.


והנה עד״מ האדם המברר אוכל מתוך פסולת או הפסולת מן האוכל הרי אין מהותו נמצא בהמתברר כ״א רק שעל ידו נעשה הבירור.
Now, by way of analogy: a person who sorts food out of waste, or the waste out of the food — his essence is not found in what is sorted; it is only that the sorting is done through him.
An analogy from daily life: a person who picks food out of waste puts nothing of himself into the food; he is only the one through whom the sorting happens. So too Chochmah brings about refinement without itself being present in what is refined.


וכן עד״מ הבירור של הגבינה מה שנברר האוכל מתוך הפסולת דהיינו מן הקום ומי חלב ונעשה גבינה והיינו ע״י עור הקיבה שנותנים בה כידוע.
So too, by way of analogy, the refining of cheese, in which the food is refined out of the waste, that is, from the kum and the whey, and becomes cheese; and this is through the stomach lining that is put into it, as is known.
A closer analogy is cheesemaking. A piece of stomach lining (rennet) is put into the milk, and the food separates from the waste, the kum and the whey, which are left behind, and becomes cheese.


והנה עצמיות הטעם של עור הקיבה אינו נמצא ונרגש לא בהגבינה ולא בהקום (כ״א) אעפ״כ [אף על פי כן] הוא פועל הבירור שמתברר האוכל מהפסולת וישתנה למעליותא.
Now, the essential taste of the stomach lining is not found or felt, neither in the cheese nor in the kum (but rather); nevertheless it brings about the refinement, so that the food is refined from the waste and is changed for the better.
The rennet’s own taste is felt neither in the cheese nor in the liquid, yet it causes the separation and changes the milk for the better. The words “but rather” stand in parentheses in the Hebrew; the sentence is complete without them.


וכך הוא ענין בחכמה אתברירו שמברר הבירורים שיהיה נפרד הטוב מן הרע. מה שמקודם היה הטוב מעורב ברע
And such is the matter of “Through Chochmah they are refined”: it refines the refinements, so that the good will be separated from the evil. Inasmuch as previously the good was mixed with the evil,
Now the analogy is applied: Chochmah carries out the refinements so that the good is separated from the evil. Before that, the good was mixed with the evil, and the next part draws the consequence.


לכן לא היה בו טעם עד״מ וע״י החכמה נעשה הבירור ויופרדו הסיגים והפסולת אז נתגלה הטוב כו׳.
therefore, by way of analogy, it had no taste; and through Chochmah the refinement takes place and the dross and the waste are separated off; then the good is revealed, etc.
While it was mixed with evil, the good had no “taste,” no quality that could be perceived. When Chochmah separates off the dross and the waste, the good stands revealed.


וזהו ג״כ ענין המלח שהמלח מפליט הדם מן הבשר שמברר הפסולת מן האוכל לפי ששרשו מגבורות דאבא דבחכמה אתברירו ולכן אף שבעצמו אין בו טעם עכ״ז [עם כל זה] הוא פועל טעם בהבשר.
This is also the matter of salt: salt draws the blood out of the meat, that is, it refines the waste out of the food, because its root is from the gevuros of Abba, for “through Chochmah they are refined.” Therefore, although in itself it has no taste, nevertheless it produces taste in the meat.
Salt does exactly this: it draws the blood out of meat, separating what may not be eaten from what may, as in the salting of meat to make it kosher. Because salt is rooted in the gevuros of Abba, where “through Chochmah they are refined” applies, it gives taste to the meat while having none of its own.


ע״ד הבירור וטעם הגבינה ע״י המחבץ כו׳ (ועמ״ש עוד מענין מלח בביאור ע״פ והיה לכם18 לציצית19 בפי׳ ברית מלח עולם היא20 כו׳ ע״ש).
Along the lines of the refinement and the taste of cheese through the curdling agent, etc. (And see what is written further on the subject of salt in the explanation on the verse “And it shall be tzitzis for you,” in the interpretation of “It is an everlasting covenant of salt,” etc.; see there.)
Salt works like the curdling agent that refines milk and gives cheese its taste. The parenthesis points to a fuller treatment of salt in the explanation (biur) on Numbers 15:39, about tzitzis, where the Alter Rebbe explains why Aaron’s priesthood is called “an everlasting covenant of salt” (Numbers 18:19).


ושרש של בחי׳ מלח הוא בחי׳ בוצינא דקרדוניתא21 שהוא בחי׳ קו המדה.22 כי מלח בגימ׳ [בגימטריא] מזלא ואבא יונק ממזלא, ושרש מזלא נמשך ממו״ס [ממוחא סתימאה] שבו מלובש גבורה דע״י [דעתיק יומין] שנק׳ בוצינא דקרדוניתא.
The root of the level of salt is the level of botzina dekardinusa, which is the level of the measuring line (kav hamiddah). For melach (salt) has the numerical value of mazla, and Abba draws nourishment from mazla; and the root of mazla is drawn from Mocha Stima’ah (the hidden brain), in which the Gevurah of Atik Yomin is enclothed, which is called botzina dekardinusa.
Salt’s deepest root is botzina dekardinusa, the Zohar’s term for the hidden source of judgment that measures out all that follows, called the measuring line (kav hamiddah). The link is numerical: melach (salt) and mazla, the flow from which Abba is nourished, both equal 78; and mazla is rooted in Mocha Stima’ah, the hidden brain of Arich Anpin, in which the Gevurah of Atik Yomin, botzina dekardinusa itself, is enclothed.


וענין קו המדה שהוא המודד לכל המשכות האורות וכלים איך וכמה יומשך (וזהו ענין מ״ש אורך היריעה האחת23 שמנה ועשרים באמה.
The matter of the measuring line is that it measures all the flows of the lights and vessels: how, and how much, is to be drawn down. (And this is the meaning of what is written, “The length of the one curtain, twenty-eight by the cubit”:
The measuring line sets the measure of every flow of light and of every vessel: in what form, and how much of it, is drawn down. The Alter Rebbe illustrates this with the curtains of the Mishkan, each “twenty-eight by the cubit” (Exodus 26:2).


שנמדד באמה היא בחי׳ קו המדה, ועד״מ האמה שמודדין בו שאף שנותן מדה לכל הדברים מ ״מ הוא עצמו אינו מלובש בם כו׳).
that it is measured “by the cubit” is the level of the measuring line. And by way of analogy, the cubit with which one measures: although it gives measure to all things, nevertheless it itself is not enclothed in them, etc.)
The cubit by which the curtain is measured stands for the measuring line. A measuring rod gives every object its size, yet it does not itself become part of what it measures, just as salt gives taste without being a food.


ולכן צריכין להניח מלח על השלחן להגין מן היסורין כי מפני שהוא שרש כל הגבורות ע״כ הוא ממתיק הדינים שאין הגבורות נמתקין אלא בשרשן:24
Therefore one must place salt on the table, to protect from sufferings: for since it is the root of all the gevuros, it therefore sweetens the severities (dinim), for the gevuros are sweetened only at their root.
This explains the custom of placing salt on the table at a meal, to shield from suffering. Severities (dinim) are softened only at their source, and salt, the root of all the gevuros, can therefore sweeten them; this recalls the Gemara cited at the start, that salt sweetens meat as suffering scours away a person’s sins (Berachos 5a).




Section 2 · ¶2
Kabbalah, the salt of the Torah
2והנה כמו״כ [כמו כן] יש בחי׳ זו גם כן בתורה, שבחי׳ חכמת הקבלה25 היא גם כן בבחי׳ המלח.
Now, likewise, this level exists in the Torah as well: the level of the wisdom of Kabbalah is also at the level of salt.
The image of salt now carries over to the Torah. The wisdom of Kabbalah, the Torah’s hidden part, is the Torah’s “salt.”


שהיא בעצמה נסתרה ונעלמה שאינה מושגת בבחינת טעם ממש כמו שיש לנו השגה וטעם בהנגלות לנו.26
For it in itself is hidden and concealed, not grasped as actual taste, the way we have comprehension and taste in the things revealed to us.
Like salt, Kabbalah is not “tasted” in itself: its subject is hidden and concealed, and it is not grasped with the kind of understanding and relish we have in the revealed parts of the Torah. The wording echoes Deuteronomy 29:28, “The hidden things belong to Havayah our G-d, and the revealed things to us and to our children.”




Section 3 · ¶3
Salt on every offering: the covenant
3ואעפ״כ [ואף על פי כן] המלח הוא הנותן טעם בכל המאכלים גם בלחם גם בבשר. שכל הנהגות העולמות הוא ע״פ פנימי׳ [פנימיות / פנימית] התורה וכל התורה נאמרה ע״פ הקבלה.
And nevertheless, salt is what gives taste to all foods, both to bread and to meat. For all the conduct of the worlds follows the inner dimension (pnimiyus) of the Torah, and the entire Torah was stated according to the Kabbalah.
Though the hidden wisdom has no “taste” of its own, like salt it gives taste to everything, to bread and to meat alike. The reason: the worlds are conducted according to the Torah’s inner dimension, and the whole revealed Torah was given according to the Kabbalah, so the hidden wisdom shapes all of it.


וכן גם באדם העוסק בתורה הוא כן שהמלח הוא נותן טעם בלחם ובשר כו׳. וכמ״ש כולם בחכמה עשית27 וע״כ גם בקרבנות נאמר ולא תשבית מלח28 כו׳.
And so too in a person who occupies himself with Torah, it is so: the salt gives taste to the bread and the meat, etc. As it is written, “You have made them all in wisdom”; and therefore with the offerings, too, it is said, “And you shall not omit salt,” etc.
The same holds in a person who studies Torah: the “salt” gives taste to his “bread and meat.” Since “You have made them all in wisdom” (Psalms 104:24), Chochmah is at work in everything, and that is why salt, the level of Chochmah, must accompany the offerings.


כי בחכמה אתברירו והקרבנות המה ענין בירור נפש הבהמית כו׳ ונק׳ המלח ברית אלקיך29 ברית הוא בחינת התקשרות הבורא עם הנבראים שההתקשרות הוא ע״י בחי׳ זו דבחכמה אתברירו כו׳.
For “through Chochmah they are refined,” and the offerings are the matter of refining the animal soul, etc. And the salt is called “the covenant of your G-d”: a covenant is the level of the bond of the Creator with the created beings, and the bond is through this level of “through Chochmah they are refined,” etc.
The offerings refine the animal soul, and all refinement is through Chochmah, so salt belongs with them. The verse calls salt “the covenant of your G-d” because a covenant binds two parties, here the Creator and His creations, and that bond is made through the refining power of Chochmah.


(ועיין בזח״א [בזהר חלק א] ויחי דרמ״א ע״ב.30 ועיין בספר עמה״מ [עמק המלך] שער י״ד פי״ד [פרק י״ד / פרשה י״ד] דף פ״ד ע״ד שפי׳ עד״ז בשם ר׳ [רבי] יהודה חסיד בספר האורה מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ה דב״ב [דבבא בתרא] דף ע״ד ע״ב)
(And see the Zohar, Part I, Vayechi, folio 241b. And see the book Emek HaMelech, Sha’ar 14, chapter 14, folio 84d, which explains in this way, in the name of Rabbi Yehudah Chasid in Sefer HaOrah, the saying of our Sages, of blessed memory, in chapter 5 of Bava Basra, folio 74b)
The Alter Rebbe adds two references. In the Zohar (Vayechi, 241b) salt is called “the covenant of your G-d” because it scours and sweetens what is bitter and makes it tasty; Emek HaMelech, a Kabbalistic work, explains a saying of the Sages in the same way, in the name of Rabbi Yehudah Chasid, in Sefer HaOrah.


בענין31 ומלחה לצדיקים לעתיד לבוא32 שהוא ענין ברית מלח עולם33 גנוזה לעתיד לבוא כו׳ והאכילה והסעודה היא ההשגה שישיגו כו׳:
regarding “and salted it for the righteous for the Time to Come”: that it is the matter of “an everlasting covenant of salt,” stored away for the Time to Come, etc.; and the eating and the feast is the comprehension that they will attain, etc.
The saying is from Bava Basra 74b: G-d killed the female Leviathan and salted it for the righteous in the Time to Come. This salting is “an everlasting covenant of salt” stored away for the future, and the eating and the feast are the comprehension the righteous will then attain.



In one’s avodah
The maamar draws its lesson for the person who studies Torah: the hidden wisdom of the Torah is the salt that gives taste to all of it. The offerings stand for refining the animal soul, which is done through Chochmah, and that is why salt must accompany them. And salt is placed on the table to shield from suffering, because severities are sweetened only at their root.
Questions for discussion
	How can salt, which has no taste of its own, be the source of taste in meat? How does the teaching that the gevuros of Abba become the chasadim of Imma answer this?
	In the analogies of the person sorting food and the stomach lining in cheese, what is the relation between the one who refines and what is refined? What does this say about Chochmah?
	Why is salt’s root the measuring line, and what does the cubit show about it?
	In what sense is the wisdom of Kabbalah the “salt” of the Torah, and what does it mean that the whole Torah was said according to it?
	Why is salt called a “covenant,” and how does the feast of the righteous in the Time to Come complete the image?

Sources and references
Notes
Paragraph 1
1ולא תשבית מלח
According to the note, this maamar is printed there with variations, opening with the words “The matter of salt” (Inyan hamelach).
Kehot’s noteנדפס בשינויים בסה״מ תקס״ד ע׳ פו ומתחיל: ענין המלח. וראה ג״כ סה״מ תקס״ג ח״ב ע׳ תרפח. קיצור לקמן נ, ג.
2ולא תשבית מלח
“Every meal-offering of yours you shall salt with salt, and you shall not omit the salt of the covenant of your G-d from your meal-offering; with all your offerings you shall offer salt.” This is the verse the maamar explains.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, יג.
3Rav Ashi asks whether the offering should be given taste as a skilled cook would; rather, the Gemara answers, salt is put on the limb, it is turned over and salted again, and then offered; Abaye adds that the same is done for the pot. It is cited for salt’s role in giving taste to meat.
Menachot 21a:16מנחות כ״א א:ט״ז
(ויקרא ב, יג) ולא תשבית מלח הבא מלח שאינה שובתת ואיזו זו מלח סדומית ומנין שאם לא מצא מלח סדומית שמביא מלח איסתרוקנית ת״ל תקריב תקריב כל שהוא תקריב מכל מקום תקריב ואפילו בשבת תקריב ואפילו בטומאה
Wikisource Talmud Bavli (CC-BY-SA)
4פ״ק דברכות דף ה׳ סע״א
According to the note, the Tzemach Tzedek explains this passage of the Gemara, where salt sweetens meat as suffering scours away sin, in Or HaTorah.
Kehot’s noteנתבאר באוה״ת ויקרא-א ע׳ רכז.
5היאכל תפל מבלי מלח
“Can the bland be eaten without salt? Is there any taste in the white of an egg?” Job’s question shows that salt is what makes food palatable.
Job 6:6איוב ו׳:ו׳
הֲיֵאָכֵל תָּפֵל מִבְּלִי־מֶלַח אִם־יֶשׁ־טַעַם בְּרִיר חַלָּמוּת:
Can that which hath no savour be eaten without salt? Or is there any taste in the juice of mallows?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ו, ו. ועל״ק בשה״ש ד״ה שחורה הב׳ בי׳ ב׳ רפ״ה יעו״ש [י, א]. [כ].
6Reish Lakish teaches that “covenant” is said of salt and of suffering: as salt sweetens meat, so suffering scours away all a person’s sins. The Alter Rebbe cites it for salt’s power to give meat its taste.
Berakhot 5a:19ברכות ה׳ א:י״ט
וְהַיְינוּ דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נֶאֱמַר ״בְּרִית״ בְּמֶלַח, וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, נֶאֱמַר ״בְּרִית״ בְּמֶלַח, דִּכְתִיב: ״וְלֹא תַשְׁבִּית מֶלַח בְּרִית״ וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, דִּכְתִיב: ״אֵלֶּה דִבְרֵי הַבְּרִית״, מַה ״בְּרִית״ הָאָמוּר בְּמֶלַח — מֶלַח מְמַתֶּקֶת אֶת הַבָּשָׂר, אַף ״בְּרִית״ הָאָמוּר בְּיִסּוּרִין — יִסּוּרִין מְמָרְקִין כׇּל עֲוֹנוֹתָיו שֶׁל אָדָם.
The word berit "covenant" is mentioned in connection with salt and also with chastenings. With salt, as it is written, "Thou shalt not suffer the salt of the covenant of Thy G-d to be lacking" (Lev. ii. 13); and with chastenings, as it is written, "These are the words of the covenant" (Deut. xxviii. 69). As with the "covenant" mentioned in connection with salt, it is salt which sweetens meat, so with the "covenant" mentioned in connection with chastenings, they are chastenings which purge all the iniquities of man.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
7שהמלח מתולדות המים
The note quotes it: “So too the salt of the earth: through the union of the sun in its intensity, the soil became salty.” It is a parallel account of how salt is formed by the sun.
Kehot’s note”וכן מלח הארץ מחמת יחוד השמש בתגבורת נתהוו׳ העפר מלוח” — סה״מ תקס״ג-ב ע׳ תרפח. וראה באוה״ת ויקרא-א ע׳ רכז מציין לבחיי בשם הרמב״ן ע״פ לא תשבית מלח. וראה באוה״ת שם ע׳ רלח.
8(ועיין במא״א אות מ״ם סעיף ע״א)
According to the note, Or HaTorah mentions this entry of Me’orei Or: “melach has the numerical value of three Havayahs, three gevuros that sweeten.” Melach (78) is three times 26, the value of Havayah.
Kehot’s noteנזכר באוה״ת ויקרא-א ע׳ רלא ”מלח גימט׳ ג׳ הויות ג׳ גבורות הממתקות”.
9מבואר בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ הכללים (פ״י). [כ].
10מבואר בע״ח שמגבורות דאבא נעשו חסדים דאימא
In Sha’ar HaKelalim, ch. 10 (as the Kehot note directs), the Arizal writes that “the five gevuros of Abba are chasadim of Imma.” This is the principle behind salt’s double nature.
Sefer Etz Chaim, Shaar HaKlalim 10:2עץ חיים, שער הכללים י׳:ב׳
… והה״ג דאבא הם חסדים דאמא וה״ג דאמא נכנסין ביסוד אמא וה״ח דאבא מן החסדים שלו וה״ח דאמא הנעשים גבורות דאבא נכנסין ביסוד אבא הם ג״כ ב׳ דעות כי אל דעות ה׳. והנה נה״י דאבא מתלבשים בנה״י דאמא והנה היסוד דאבא הוא דוכרא והוא ארוך ויסוד דאמא הוא נוק׳ והוא קצר וא״כ כשמתלבש יסוד אבא ביסוד אמא נמצא כיון ששיעור יסוד אמא הוא שיעור שליש א׳ א״כ יוצא יסוד אבא חוץ ליסוד אמא שיעור ב׳ שלישים מגולים ונמשך יסוד אבא עד סוף יסוד ז״א עצמו וז״ס הבל הבלים פי׳ הבל …
Sefer Etz Chaim (Public Domain)
11הטעמים נמשכים מחכמה
The note lists this page, beside Etz Chaim, as a place to see on the te’amim (“tastes”) being drawn from Chochmah.
Kehot’s noteראה ע״ח שער אבי״ע רפ״א. אוה״ת ראה ע׳ ב׳מח.
12ע״פ בהעלותך את הנרות
This is the discourse the text cites; it opens with Rashi’s comment that Aaron was told, “By your life, yours is greater than theirs.” It explains that the taste of every plant and the meat of animals are rooted in the World of Tohu, and that meat is from the gevuros, which is why it is red, so that once refined and raised it is included in the gevuros of holiness.
Kehot’s noteלקו״ת לא, ג.
13סד״ה והיה מדי חודש
At the end of that discourse “all flesh” is explained as the element of fire, the life of every living creature, which is why the Chayos of the Chariot are the face of the lion and the face of the ox.
Kehot’s noteלקו״ת ברכה צז, ד.
14יבא כל בשר להשתחוות
“And it shall be, from new moon to new moon and from Shabbos to Shabbos, all flesh shall come to bow down before Me, says G-d.” The end of the discourse on this verse is cited for the root of flesh.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15אודם מן האם
“There are three partners in a person… his mother contributes the red, from which come skin, flesh, hair and the black of the eye.” The Alter Rebbe uses it to show that flesh comes from the “mother,” Binah.
Niddah 31a:18נדה ל״א א:י״ח
דָּרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: מַאי דִכְתִיב ״אׇרְחִי וְרִבְעִי זֵרִיתָ וְכׇל דְּרָכַי הִסְכַּנְתָּה״? מְלַמֵּד שֶׁלֹּא נוֹצַר אָדָם מִן כׇּל הַטִּפָּה, אֶלָּא מִן הַבָּרוּר שֶׁבָּהּ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁזּוֹרֶה בְּבֵית הַגְּרָנוֹת, נוֹטֵל אֶת הָאוֹכֶל וּמַנִּיחַ אֶת הַפְּסוֹלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
16בחכמה אתברירו
There it is said that “through Chochmah they are refined” appears “in many places in the holy Zohar,” and it is identified with supernal Chochmah, the Mocha Stima’ah of Arich Anpin, through which the World of Tikkun was refined out of Tohu.
Kehot’s noteע׳ ע״ח שער מוחין דצלם (רפ״ח) ובש׳ מ״ן ומ״ד (ריש דרוש א׳ מזח״ב פקודי (רנד, ב) במחשבה אתברירו ושם (סוף דרוש ג׳) ושם ש׳ אנ״ך (פ״ט), וע׳ אגה״ק סי׳ כ״ח כ׳ בכ״ד בזהר [בדוכתי טובא בזוה״ק] בחכ׳ כו׳ ול״מ. [כ]. וראה לקמן בהנסמן לפ׳ צו דף יג, ב. וראה לקמן אמור לד, ג. נשא כא, א. ספר המאמרים תש״ח ע׳ 206 הערה יא.
17בחכמה אתברירו
Sha’ar Mayin Nukvin uMayin Duchrin, derush 1, one of the places the Kehot note gives: the fallen kings, being the level of the intellect, Chochmah, which is called thought, “were all refined in thought,” as the Zohar says on Pekudei. This is the Lurianic principle behind “through Chochmah they are refined.”
Sefer Etz Chaim 39:2עץ חיים ל״ט:ב׳
בתחלה אודיעך דרך קיצור כי כל בחי׳ מ״נ ששנבררו מן הז׳ מלכים ועולין עד הנוקבא עליונה אינם ראוין להצטייר לעשות מהם בחי׳ וולד עד פעם ב׳. וביאור הענין הוא כך כי הנה נתבאר אצלינו כי מ״ן דאו״א הם זו״ן שהם הבנים הראשונים שלהם גם נתבאר אצלינו כי כל תפלותינו וכוונתינו הם לברר ולהעלות הניצוצין של ז׳ מלכים שמתו שהם רפ״ח ניצוצין וע״י תפלתינו אנו מעלין הנצוצין האלו עד יסוד נוקבא דז״א בבחי׳ מ״נ ונמתקין ונתקנים שם כי יורדין מ״ד במקום ההוא שעלו מ״נ ומב׳ בחי׳ אלו נעשה צורת הולד גם …
Sefer Etz Chaim (Public Domain)
18“And it shall be tzitzis for you, and you shall see it and remember all the commandments of G-d and do them.” The explanation (biur) on this verse treats salt at greater length.
Numbers 15:39במדבר ט״ו:ל״ט
וְהָיָה לָכֶם לְצִיצִת וּרְאִיתֶם אֹתוֹ וּזְכַרְתֶּם אֶת־כׇּל־מִצְוֺת ה׳ וַעֲשִׂיתֶם אֹתָם וְלֹא־תָתוּרוּ אַחֲרֵי לְבַבְכֶם וְאַחֲרֵי עֵינֵיכֶם אֲשֶׁר־אַתֶּם זֹנִים אַחֲרֵיהֶם:
And it shall be unto you for a fringe, that ye may look upon it, and remember all the commandments of the L-RD, and do them; and that ye go not about after your own heart and your own eyes, after which ye use to go astray;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19בביאור ע״פ והיה לכם לציצית
There the “kav of chomtin,” which Rashi explains as salt-land, leads to the verse “you shall not omit salt”: salt is three sweetened gevuros, its letters are those of lechem (bread), its value is that of mazla, and its root is the gevuros of Abba.
Kehot’s noteראה לקו״ת שלח מו, ג.
20ברית מלח עולם היא
“All the gifts of the holy things… I have given to you and to your sons and daughters with you as an everlasting portion; it is an everlasting covenant of salt before G-d.” The biur on tzitzis explains why this is called a covenant of salt.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בחי׳ בוצינא דקרדוניתא
The opening of the Zohar on Bereshis: “At the head of the King’s authority, He engraved engravings in the supernal luster, a botzina dekardinusa,” and when it measured out the measure it made colors. The Kehot note gives it as a source for the term.
Zohar I, 15aזח״א טו, א
Kehot’s noteראה זח״א טו, א. יח, ב.
22בוצינא דקרדוניתא שהוא בחי׳ קו המדה
Here the Zohar speaks of “the measure of the line and the measuring cord,” the botzina dekardinusa, connecting it with “Who measured the waters in the hollow of his hand?” It supports the identification of botzina dekardinusa with the measuring line.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
23אורך היריעה האחת
“The length of the one curtain, twenty-eight by the cubit, and the width four by the cubit.” The Alter Rebbe reads “by the cubit” as the measuring line.
Exodus 26:2שמות כ״ו:ב׳
אֹרֶךְ הַיְרִיעָה הָאַחַת שְׁמֹנֶה וְעֶשְׂרִים בָּאַמָּה וְרֹחַב אַרְבַּע בָּאַמָּה הַיְרִיעָה הָאֶחָת מִדָּה אַחַת לְכׇל־הַיְרִיעֹת:
The length of each curtain shall be eight and twenty cubits, and the breadth of each curtain four cubits; all the curtains shall have one measure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, ב.
24“Speak to Aaron and say to him: When you raise up the lamps, the seven lamps shall give light toward the face of the Menorah.” The discourse on this verse is cited on the subject of meat.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
25חכמת הקבלה
The note sends the reader to this page of Or HaTorah on Vayikra on the words “the wisdom of Kabbalah.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ רכו.
26בהנגלות לנו
“The hidden things belong to Havayah our G-d, and the revealed things to us and to our children forever, to do all the words of this Torah.” The Alter Rebbe’s contrast of the hidden wisdom with “the things revealed to us” uses the verse’s words.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
27כולם בחכמה עשית
“How many are Your works, G-d! You have made them all in wisdom; the earth is full of Your possessions.” It shows Chochmah at work in all things, which is why salt goes with every offering.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
28ולא תשבית מלח
The same verse names the salt “the covenant of your G-d,” the phrase the Alter Rebbe explains here as the bond between Creator and creation.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29ונק׳ המלח ברית אלקיך
Rabbi Acha asks why salt, and answers that it scours and sweetens the bitter to give it taste; without salt the world could not bear the bitterness. Salt is the covenant on which the world stands, so it is called “the covenant of your G-d.”
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
1The first seven lines of the Hebrew text do not appear in our translation. R. Judah said: ‘Zebulon and Issachar made an agreement that one should sit and study the Torah while the other went out and made money and supported him. So Zebulon used to traverse the seas with merchandise, and his territory was suitable for this, being on the sea coast. Hence it is written: “Rejoice, Zebulon, in thy going out, and Issachar in thy tents ‘(Deut. 33, 18).’ HE SHALL DWELL AT THE HAVEN OF THE SEAS …
The Zohar; London, Soncino Press, 1933 (Public Domain)
30בזח״א ויחי דרמ״א ע״ב
The note takes its quotation of this Zohar from Or HaTorah on Kedoshim.
Kehot’s note”כתיב לא תשבית מלח ברית אלקיך כו׳ בגין דאיהו ממרק ומבשם מרירא לאטעמא כו׳ כי צדיק ד׳ צדקות אהב דא מלחא בימא ומאן דפריש לון גרם לגרמי׳ מיתה בג״כ לא תשבית מלח עכ״ל” — אוה״ת קדושים-ד ע׳ א׳סב. מובא ביהל אור ע׳ כז. באוה״ת ויקרא-א ע׳ רל מעתיק לשון הזוהר הנ״ל ומפרש תי׳ ”ומבשם מרירא לאטעמא יש לפרש כי המל׳ בנינה מהגבורות ע״כ ממנה נמשך תוקף הדינים וזהו ענין המרירו, וע״י הסוד ממתיק דיניה” ע״ש באריכות. וראה שם ע׳ רכז.
31דב״ב — ע״ב) בענין
The note refers the reader to a note by the Rebbe printed in the Hosafos of the Kehot edition, on the words from “of Bava Basra” to “regarding,” where the parenthesis closes before the sentence ends.
Kehot’s noteראה הערת כ״ק אדמו״ר בהוספות — לעיל כ, ב.
32ומלחה לצדיקים לעתיד לבוא
Leviathan was created male and female, and lest they destroy the world, the Holy One, blessed be He, killed the female and salted it for the righteous in the Time to Come. The text reads this salting as the hidden “covenant of salt.”
Bava Batra 74b:6–7בבא בתרא ע״ד ב:ו׳-ז׳
… אַף לִוְיָתָן נָחָשׁ בָּרִיחַ וְלִוְיָתָן נָחָשׁ עֲקַלָּתוֹן – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה – מַחְרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס אֶת הַזָּכָר, וְהָרַג הַנְּקֵבָה וּמְלָחָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״וְהָרַג אֶת הַתַּנִּין אֲשֶׁר בַּיָּם״. וְאַף בְּהֵמוֹת בְּהַרְרֵי אֶלֶף – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה מַחֲרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס הַזָּכָר, וְצִינֵּן הַנְּקֵבָה וּשְׁמָרָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״הִנֵּה נָא כֹחוֹ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
33ברית מלח עולם
“…it is an everlasting covenant of salt before G-d, for you and for your seed with you,” said of the gifts given to Aaron and his sons. Here it names what is stored away for the Time to Come.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, ט.
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ביאור הדברים הנ״ל ע״פ ולא תשבית מלח וגו׳
An Explanation of the Above, on “And You Shall Not Omit the Salt”
The essence of the soul, which is above intellect, is united with the essence of G-d through Torah study, because the Infinite Light is clothed in the Torah’s wisdom. The revealed Torah is “bread,” whose essence the mind can grasp; the inner Torah is “salt,” which has no taste of its own yet gives the whole its taste, brings fear of sin, and refines and elevates the animal soul.
The maamar in brief
Explaining the preceding discourse on the salt of the offerings, the maamar first shows that intellect, and even will, are only vessels for the soul’s essence, simple light; so too supernal Chochmah is only a vessel for the Infinite Light, which reconciles the Rambam’s “He is the Knowledge” with the Maharal’s objection. Since the Infinite Light rests in the Torah’s wisdom, binding the mind to a law of the Torah unites the soul’s essence with G-d’s, as self-sacrifice does; prayer and the Shema must come first, so that the heart truly wants this. The revealed law, whose physical subject the mind fully grasps, achieves this most; Scripture, Aggadah and Kabbalah are grasped only in their existence, yet reach higher. This explains the division of study into thirds and the image of bread, meat and salt. Salt, rooted in the Gevuros of Abba, destroys evil, preserves good and sweetens judgment; it is the “covenant” that blends the worlds. The maamar explains why matzah, the “bread of poverty” of simple faith, is unsalted, and ends with the sailors who make a way through the sea, and the Splitting of the Sea.

Outline
	1The soul above its intellectIntellect and will are vessels for the soul’s simple essence; supernal Chochmah is a vessel for the Infinite Light; the Rambam and the Maharal are both right; the Yechidah is rooted above Chochmah.¶1–4
	2Self-sacrifice and Torah studySelf-sacrifice comes from the soul’s essence; since the Infinite Light is clothed in the Torah’s wisdom, Torah study unites the soul’s essence with G-d and so answers “with all your might.”¶5–8
	3Torah study in self-nullificationThe sages’ ceaseless study; the Torah clothed in physical laws; nullification as the opposite of making a “void”; the kav and the future revelation; study for the Torah’s sake, preceded by the Shema and prayer, and joined with kindness.¶9–16
	4Revealed Torah and KabbalahIn revealed law the mind grasps the essence of G-d’s wisdom, in Kabbalah only its existence; Pri Etz Chaim maps Scripture, Mishnah, Talmud and Kabbalah onto the four worlds; why, then, study the inner Torah? Scripture counts even without understanding.¶17–22
	5Scripture, the inner Torah and the thirds of studyScripture draws down a light from above Chochmah through its letters alone; the Aggados and the Kabbalah belong with Scripture; the division of study into thirds; the revealed Torah as bread and meat and the inner Torah as salt.¶23–30
	6Salt, fear of sin and the covenantMidrash brings fear of sin; a glimpse of a higher level surpasses the essence of a lower one; salt as a covenant of love above reason; the wheat and the chumtin; bread with salt, the thirst of love and the remedy of water; salt for the offerings that refine the animal soul.¶31–39
	7Salt that destroys and preservesThe Gevuros of Abba; the animal soul’s offering need only be salted; salt as water and fire, Chesed and Gevurah; the blue light that consumes the separate and enlivens the nullified; Elisha’s salt and the lower waters raised to living waters.¶40–48
	8Sweetening judgment and the bread of povertySalt heals the bitter waters of the animal soul and sweetens the judgments of Elokim; salt as three Names Havayah, cholem and strength; why matzah, the bread of poverty and simple faith, has no salt until Daas makes it rich.¶49–57
	9The covenant that blends the worldsThe Maggid’s teaching: Aharon’s covenant of salt blends the worlds; Sinai as the wedding of upper and lower; the night of watching and matzah as the receiver waiting; salt belongs to the offerings, after the light is drawn down.¶58–66
	10The sailors and the Splitting of the SeaSouls cross the hidden “sea” in ships of Torah and mitzvos steered by the divine flow; the yoke of heaven before the yoke of mitzvos; the Splitting of the Sea, by the light of Keser, makes the sea dry land, the seventh day of Pesach.¶67–71


Key concepts
	The essence of the soulעצמיות הנפש
	The soul itself, a simple light above its ten powers; intellect, emotions and even will are only its vessels or garments.

	Chochmah as a vesselחכמה כלי לאור א״ס
	Even supernal Chochmah is only a vessel for the Infinite Light; yet in Atzilus G-d is wholly one with it, so that a person who grasps the Torah’s wisdom is united with G-d.

	Grasping the essence and knowing the existenceהשגת המהות וידיעת המציאות
	In the revealed law the mind grasps what a thing is; in Kabbalah and Scripture it knows only that something exists, yet that knowledge reaches a higher source.

	Saltמלח
	The inner Torah and the fear of G-d: it has no taste of its own but gives taste, destroys evil and preserves good, sweetens judgments, and is the “covenant” that blends upper and lower.

	Bread of povertyלחם עני
	Matzah: the stage of simple faith without understanding, like the moon that has nothing of its own, which must later be enriched with Daas.

	The hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	The “sea” and the “dry land”: the realm of concealed G-dliness, crossed in the ships of Torah and mitzvos, and the revealed realm in which we live.


Section 1 · ¶1–4
The soul above its intellect
1ביאור הדברים הנ״ל ע״פ ולא תשבית1 מלח2 וגו׳
An explanation of the matters mentioned above, on the verse “And you shall not omit the salt,” etc.
This maamar is a further explanation of the discourse mentioned above on Leviticus 2:13, “And you shall not omit the salt of the covenant of your G-d from upon your meal-offering.” It sets out to explain more fully the ideas raised there.




2הנה בס׳ של בינונים פ״ג [פרק ג׳] נתבאר3 בענין הנפש שהיא כלולה מעשר בחינות כנגד ע״ס [עשר ספירות] עליונות4 כו׳, וכן פי״ב נת׳ [נתבאר] מהות ועצמות נפש5 האלהית שהן עשר בחינותיה6 כו׳.
Now, in Sefer shel Beinonim [Tanya], chapter 3, it is explained concerning the soul that it is composed of ten levels corresponding to the supernal Ten Sefiros, etc.; and likewise in chapter 12 there is an explanation of the essence and very being of the G-dly soul, which are its ten levels, etc.
The Alter Rebbe begins from his own Tanya, also called Sefer shel Beinonim (“the Book of the Intermediates”). Chapter 3 there says that each soul is made of ten powers parallel to the Ten Sefiros, and chapter 12 calls these ten powers the essence of the G-dly soul.


אך באמת חסר שם ולא נתבאר איך שגם החכמה שהיא ראשית שבעשר בחינות הנ״ל הוא רק בחי׳ כלי בלבד לעצמיות ומהות הנפש.
But in truth something is missing there, and it was not explained how even Chochmah (wisdom), which is the first of the ten levels mentioned above, is only the level of a vessel, nothing more, for the very being and essence of the soul.
Here he says that account left something out: even Chochmah, the highest of the soul’s ten powers, is only a vessel for the soul’s true essence, not the essence itself.


כמו שהמוח הגשמי הוא רק כלי לכח השכל והחכמה המתפשט מהנפש. כך עד״ז כח השכל שבנפש הוא רק כלי למהות ועצמיות הנפש.7 (ועמ״ש בד״ה פתח אליהו).8
Just as the physical brain is only a vessel for the power of intellect and wisdom that extends from the soul, so too, in the same way, the power of intellect in the soul is only a vessel for the essence and very being of the soul. (And see what is written in the discourse beginning “Pasach Eliyahu” [“Eliyahu opened”].)
The analogy: the physical brain is only the instrument through which the soul’s intellect works, and in the same way intellect is only the instrument through which the soul’s essence expresses itself. The parenthesis sends the reader to the discourse “Pasach Eliyahu” in Torah Ohr, where this is explained.


אבל לא שהשכל הוא ממהות ועצמיות הנפש. שהרי השכל אינו שוה באדם בכל עת שפעמים צלול דעתו ופעמים לא כן עד שפעמים ידבר שטותים וא״כ יש בהשכל שינויים רבים,
But [it is] not that the intellect is of the essence and very being of the soul. For a person’s intellect is not the same at all times: at times his mind is clear and at times it is not, to the point that at times he will speak nonsense; if so, there are many changes in the intellect.
The proof that intellect is not the soul’s essence is that it changes. A person thinks clearly at one time and not at another, and may even talk nonsense, while the essence of the soul does not change.


ולכן א״א לומר שהשכל הוא עצמיות הנפש ממש ושעצמיות הנפש הוא רק עשר בחינותי׳ [בחינותיה] שהן שכל ומדות או אפי׳ [אפילו] לומר שהיא מציאות א׳ והוא שכל
Therefore it is impossible to say that the intellect is the actual very being of the soul, and that the very being of the soul is only its ten levels, which are intellect and emotive attributes (middos), or even to say that it is a single entity and that [entity] is intellect.
So one cannot identify the soul with its intellect, nor define it as nothing more than its ten powers of intellect and emotion, nor even call it a single faculty that is intellect.


אלא שהשכל הוא רק כלי לבד ואפילו בחי׳ רצון שיש בנפש למעלה מהשכל כמו ענין שתוק כך עלה9 כו׳ ג״כ נק׳ קרקפתא או גלגלתא דחפיא על מוחא שהוא גם כן בחי׳ כלי
Rather, the intellect is only a vessel, nothing more. And even the level of will that is in the soul, above intellect, like the matter of “Be silent; so it arose [in thought],” etc., is also called the karkafta, or the gulgalta (skull) that covers the brain, which is also the level of a vessel.
Even will, which stands above intellect, is only a vessel. The Talmud’s “Be silent; so it arose in thought,” G-d’s answer to Moshe about Rabbi Akiva’s death, expresses a will beyond reasons; in Kabbalah this level is called the karkafta or gulgalta, the skull that covers the brain, an image of something that surrounds the intellect as a vessel.


(ולכן אנו רואים שהשכל הולך ומתגדל שהתינוק שכלו קטן ביותר וכשמתגדל מעט מעט כך יתוסף הגדלת שכלו ומדותיו וזקני ת״ח [תלמיד חכם / תלמידי חכמים] כל מה שמזקינין דעתן מתיישבת1011 כו׳.
(Therefore we see that the intellect keeps on growing: an infant’s intellect is very small, and as he grows little by little, so the growth of his intellect and his emotive attributes increases; and as for elderly Torah scholars, the more they age, the more settled their mind becomes, etc.
A proof from experience, in parentheses: intellect grows. A baby’s mind is tiny and develops as he grows, and the Mishnah teaches that elderly Torah scholars become more settled in mind as they age.


והרי הנשמה היה בו גם מקטנותו ואם כן למה היה אז שכלו קטן. אלא הענין כי הנשמה עצמה היא למעלה מהשכל. והשכל הוא כח המתפשט ממנה וכדי שיהיה נמשך המשכה והתפשטות זה אל הגילוי הוא כשיש כלי להכיל
Yet the soul was in him from his infancy as well; if so, why was his intellect small then? Rather, the point is that the soul itself is above intellect, and intellect is a power that extends from it. And for this drawing-forth and extension to be drawn into revelation, [this happens] when there is a vessel to contain [it],
Yet the soul is present from infancy, so if intellect were the soul, a baby would have a full mind. The answer is that the soul itself is above intellect; intellect is a power that radiates from it and becomes revealed only to the extent that there is a vessel to receive it.


דהיינו כלי המוח שהוא כלי לאור השכל אזי הכלי הוא ממשיך לתוכו גילוי אור וכח השכל ובקטן מצד קטנות מוחו השכל מאיר בקטנות מאד כו׳, אבל הנשמה עצמה מלובשת בו גם מקטנותו ותחלת התהוותו).
namely, the vessel of the brain, which is a vessel for the light of intellect. Then the vessel draws into itself the revelation of the light and power of intellect; and in a small child, because of the smallness of his brain, the intellect shines in a very small measure, etc. But the soul itself is enclothed in him from his infancy and from the very beginning of his coming into being.)
That vessel is the brain. A child’s small brain lets only a small measure of intellect shine, but the soul itself is fully present in him from the moment he begins to exist.


והנה מהות ועצמות הנפש היא חלק אלוה12 שאינו בגדר עשר בחינות שיש להן גדר מיוחד אלא אור פשוט כו׳,
Now, the essence and very being of the soul is “a part of G-d,” which is not within the bounds of ten levels, which have a specific definition; rather, [it is] a simple light, etc.
The essence of the soul is “a part of G-d above” (Job 31:2). It is not defined by the ten powers, each of which has its own particular character, but is simple, undivided light.


וכן כתב הגאון מהר״ל [מהרוצה לומר] מפראג זצ״ל [זכר צדיק לברכה] בהקדמתו לס׳ גבורות ה׳ ד״ג ע״ג [על גבי] וז״ל [וזה לשונו] ואולי יאמרו אם אין עצמותו שכל וגשם13 ח״ו [חס ושלום] לומר עליו אם כן מהו יתברך.
And so wrote the Gaon, the Maharal of Prague, may the memory of the righteous be a blessing, in his introduction to the book Gevuros Hashem, folio 3, column c; and these are his words: “Perhaps they will say: if His essence is not intellect — and body, G-d forbid to say [it] of Him — then what is He, may He be blessed?
Support comes from the Maharal of Prague (Rabbi Yehudah Loew), in his introduction to Gevuros Hashem. He anticipates a question: if G-d’s essence is not intellect, and He is certainly not a body, what is He?


נשיב להם וכי הנשמה שבגוף האדם יוכל לעמוד על אמתתה. כל שכן וכל שכן בורא הכל שאין לשאול עליו קושיא זאת כי לא יראני האדם וחי14 עכ״ל [עד כאן לשונו].
We shall answer them: can [one] come to know the true nature of the soul that is in a person’s body? All the more so, all the more so the Creator of all, about whom one may not ask this question, ‘for man shall not see Me and live.’” End of his words.
The Maharal answers that a person cannot grasp the true nature even of his own soul; how much less can he ask what the Creator is, of whom it is said, “Man shall not see Me and live” (Exodus 33:20).


הרי ביאר שהנשמה עצמה היא למעלה ממהות שכל. והנה כמ״כ [כמו כן] יובן מזה הנמשל למעלה (כמ״ש הגאון הנ״ל) בענין ע״ס [עשר ספירות] עליונות לגבי המאציל א״ס ב״ה.
Thus he has explained that the soul itself is above the essence of intellect. Now, likewise, from this one will understand the analogue above (as the Gaon mentioned above wrote), concerning the supernal Ten Sefiros in relation to the Emanator, the Infinite One (Ein Sof), blessed be He.
From the Maharal’s words it follows that the soul is above intellect. The Alter Rebbe now applies this upward: as the soul is to its powers, so the Infinite One is to the supernal Sefiros.


או שכמו שהוא למעלה כך הוא למטה בנפש (כמ״ש נעשה אדם בצלמנו15 כו׳ דקאי על הנשמה ועיין בשל״ה [בשני לוחות הברית] ד״ט וד״י [וד׳ יסודות]) שאפילו בחי׳ חכמה עילאה דאצילות היא רק בחי׳ כלי לבד לאור א״ס ב״ה,
Or [put otherwise]: as it is above, so it is below in the soul (as it is written, “Let us make man in Our image,” etc., which refers to the soul; and see the Shelah, folio 9 and folio 10). [That is,] even the level of supernal Chochmah of Atzilus is only the level of a vessel, nothing more, for the Infinite Light (Or Ein Sof), blessed be He,
Or, seen the other way, the soul below mirrors the order above, since “Let us make man in Our image” (Genesis 1:26) refers to the soul. Even supernal Chochmah of Atzilus, the first of the Sefiros, is only a vessel for the Infinite Light.


אבל אינה עצמיותו של המאציל ב״ה כי הוא פשוט בת כלית הפשיטות, משא״כ בחי׳ חכמה הוא איזה מהות וגדר מיוחד.
but it is not the very being of the Emanator, blessed be He; for He is simple with the utmost simplicity, whereas the level of Chochmah is some specific essence and definition.
Chochmah cannot be G-d’s essence, because it has a definite character, while G-d is utterly simple and beyond every definition.




3ואנת חכים16 זהו השפלה וענוה שמשפיל א״ע [את עצמו] כביכול להיות מתלבש בחכמה ואזי איהו וחיוהי וגרמוהי חד17 ולא כמו התלבשות הנפש בשכל.
And “You are wise”: this is a lowering and humility, that He lowers Himself, as it were, to be enclothed in Chochmah; and then “He and His life-forces and His vessels are one,” and [it is] not like the enclothing of the soul in intellect.
The Tikkunei Zohar says of G-d, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as divine humility: G-d lowers Himself, as it were, to be clothed in Chochmah, and there the union is complete (“He and His life-forces and His vessels are one”), unlike the way the soul is clothed in its intellect.


ומ״מ הוא רק כלי כו׳. וכמ״ש בס׳ של בינונים דמ״ש הרמב״ם [הרבי משה בן מימון]18 הוא המדע והוא היודע19 כו׳
Nevertheless, it is only a vessel, etc. And as is written in Sefer shel Beinonim, that what the Rambam wrote, “He is the Knowledge and He is the Knower,” etc.,
Even so, Chochmah remains only a vessel. Tanya quotes the Rambam’s statement that G-d “is the Knowledge and the Knower,” meaning that His knowledge is one with Him.


והודו לו חכמי הקבלה, זהו דוקא בהתלבשות אור א״ס ב״ה ע״י צמצומים רבים בכלים דחב״ד [דחכמה בינה ודעת] דאצי׳ אך לא למעלה מהאצי׳ כו׳.
and the sages of the Kabbalah agreed with him, this applies specifically to the enclothing of the Infinite Light (Or Ein Sof), blessed be He, through many contractions (tzimtzumim), in the vessels of Chochmah, Binah and Daas of Atzilus, but not above Atzilus, etc.
Tanya explains that this unity, which the Kabbalists accepted, holds only where the Infinite Light is clothed, through many contractions, in the vessels of Chochmah, Binah and Daas of Atzilus; above Atzilus G-d cannot be described as wisdom at all.


כי הנה בהקדמה לספר גבורות ה׳ שם השיג לגמרי עמ״ש הרמב״ם [הרבי משה בן מימון] שהוא המדע כו׳, וז״ל [וזה לשונו]
For in the introduction to the book Gevuros Hashem, there, [the Maharal] completely disputed what the Rambam wrote, that He is the Knowledge, etc.; and these are his words:
The Maharal, in the introduction to Gevuros Hashem, rejected the Rambam’s statement outright, and the Alter Rebbe now quotes him.


אבל הוא ית׳ שקראו רז״ל [רבותינו זכרונם לברכה] בשם הקב״ה ולא נקרא השכל ב״ה כי אמיתת עצמותו לא נודע רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים20
“But He, may He be blessed, whom our Sages, of blessed memory, called by the name ‘the Holy One, blessed be He,’ and who is not called ‘the Intellect, blessed be He’: [this is] because the truth of His essence is not known, only that He is separate from all matter and body and from all existing things.
In the Maharal’s words, the Sages call G-d “the Holy One, blessed be He,” never “the Intellect, blessed be He,” because His essence is unknown; all that is known is that He is separate from everything.


ועל זה נאמר הקדוש ב״ה שענין קדוש נאמר על מי שהוא נבדל כי הוא יתברך פשוט בתכלית הפשיטות כו׳ יעו״ש [יעויין שם] שהאריך להשיג לגמרי ע״ד הרמב״ם [הרבי משה בן מימון] הנ״ל.
And of this it is said, ‘the Holy One, blessed be He,’ for ‘holy’ is said of one who is separate; for He, may He be blessed, is simple with the utmost simplicity,” etc. See there, where he elaborates in completely disputing the words of the Rambam mentioned above.
“Holy” (kadosh) means separate. So the very name the Sages chose says that G-d is utterly simple and set apart from every definition, including that of intellect.


אמנם לפי קבלת האריז״ל [האר״י זכרונו לברכה] עולה שדברי שניהם אמת, דבא״ס ב״ה עצמו לא שייך כלל לתאר בחי׳ חכמה כי החכמה נחשבת אצלו כמו עשי׳ [עשיה] ממש וכדברי הגאון מהר״ל [מהרוצה לומר] שלכן נק׳ הקב״ה כנ״ל.
However, according to the Kabbalah of the Arizal, of blessed memory, it emerges that the words of both are true. For of the Infinite One (Ein Sof), blessed be He, Himself, it does not apply at all to describe [Him by] the level of Chochmah, since before Him Chochmah is considered like actual doing (asiyah); and [this is] as the words of the Gaon, the Maharal, that He is therefore called ‘the Holy One, blessed be He,’ as mentioned above.
The Kabbalah of the Arizal shows both views to be true. Of the Infinite One Himself the Maharal is right, for before Him even wisdom is like mere physical action; but as He is clothed in the Sefiros of Atzilus, the Rambam is right that He and His knowledge are one.




4ומ״מ בהתלבשות אור א״ס ע״י צמצומים רבים בכלים דחב״ד [דחכמה בינה ודעת] דאצילות כיון דאיהו וחיוהי וגרמוהי חד בהון21 זהו מ״ש הרמב״ם [הרבי משה בן מימון] שהוא המדע והוא היודע כו׳ וכמאמר התיקונים אנת חכים22 ולא בחכמה ידיעא כו׳.
Nevertheless, in the enclothing of the Infinite Light (Or Ein Sof) through many contractions (tzimtzumim) in the vessels of Chochmah, Binah and Daas of Atzilus, since “He and His life-forces and His vessels are one” in them, this is what the Rambam wrote, that “He is the Knowledge and He is the Knower,” etc.; and as the saying of the Tikkunim, “You are wise, but not with a known wisdom,” etc.
The other side of the reconciliation: in Atzilus, where the Infinite Light is clothed in Chochmah, Binah and Daas through many contractions, G-d is fully one with these vessels. There the Rambam’s “He is the Knowledge and the Knower” is true, and so is the Tikkunei Zohar’s “You are wise, but not with a known wisdom.”


ואם כן מכ״ז [מכל זה] מובן מ״ש שהחכמה הוא רק כלי לאור א״ס ב״ה:(והנה הגם שבתניא נתבאר23 שהנשמה נמשכה מבחי׳ חכמה שהוא המדע כו׳ כמו שהבן נמשך ממוח האב24 והחכמה היא בחי׳ כלי כנ״ל.
If so, from all this one understands what was said, that Chochmah is only a vessel for the Infinite Light, blessed be He. (Now, although in the Tanya it is explained that the soul is drawn from the level of Chochmah, which is “the Knowledge,” etc., as a son is drawn from his father’s brain, and Chochmah is the level of a vessel, as mentioned above,
So Chochmah is only a vessel for the Infinite Light. A long parenthesis now takes up a question: Tanya (chapter 2) says the soul is drawn from Chochmah, as a child is drawn from the father’s brain; if Chochmah is only a vessel, how can the soul be above it?


אך י״ל [יש לומר] כי אע״פ [אף על פי] שהחכמה היא בחי׳ כלי מ״מ שורה בה עכ״פ [על כל פנים] א״ס ב״ה עצמו שלמעלה מהחכמה וכמ״ש בס׳ של בינונים פל״ה בהג״ה [בהגהה]
it can be said that although Chochmah is the level of a vessel, nevertheless, at any rate, the Infinite One (Ein Sof), blessed be He, Himself, who is above Chochmah, rests in it, as is written in Sefer shel Beinonim, chapter 35, in the gloss.
The answer begins: even though Chochmah is a vessel, the Infinite One Himself, who is above Chochmah, rests in it, as the gloss in Tanya, chapter 35, explains.


ולכן גם בהנשמה הנמשכת מכלי ח״ע [חכמה עילאה] מלובש גם כן הארה מבחי׳ האור המלובש בכלי הח״ע [החכמה עילאה] דאיהו וחיוהי חד. וכמ״ש באגה״ק [באגרת הקודש]25 משל גשמי לזה כמו בהטפה נמשך בה גם ממהות הנפש ועצמותה המלובשת במוחין
Therefore in the soul too, which is drawn from the vessel of supernal Chochmah, there is also enclothed a radiance from the level of the light that is enclothed in the vessel of supernal Chochmah, for “He and His life-forces are one.” And as is written in Iggeres HaKodesh, a physical analogy for this: as in the drop [of seed], there is drawn into it also [something] of the essence and very being of the soul that is enclothed in the brain (mochin),
So the soul, drawn from the vessel of supernal Chochmah, also carries a radiance of the light that is clothed in that vessel, since G-d and His life-forces are one. The Alter Rebbe’s analogy (in Tanya’s Kuntres Acharon) is the drop of seed: unlike ordinary thought, it draws with it something of the very essence of the parent’s soul as it is clothed in the brain.


ולכן מולידה בדומה לה ממש26 עכ״ל [עד כאן לשונו]. וזהו שנזכר לעיל שעצמיות ומהות הנשמה הוא למעלה מהשכל כו׳ והשכל אינו רק בחי׳ כלי לבד להנשמה עצמה.
“and therefore it begets [offspring] that actually resembles it.” End of quote. And this is what was mentioned above, that the very being and essence of the soul is above intellect, etc., and the intellect is only the level of a vessel, nothing more, for the soul itself.
That is why a parent begets a child truly like himself. This fits what was said above: the essence of the soul is above intellect, and intellect is only its vessel.


אכן באמת בחי׳ יחידה היא נמשכה מלמעלה ממש מהחכמה, ועיין בזוהר ח״ג [חלק ג׳] נשא דקמ״א ע״ב ע״פ ויפח באפיו נשמת חיים27, ועיין בשע״ק [בשערי קדושה] להרח״ו [להרבי חיים ויטאל] ח״ג [חלק ג׳] ש״ב [של בינונים] שהיחידה שרשה מא״ק [מאדם קדמון]
However, in truth, the level of Yechidah is drawn from actually above Chochmah. And see the Zohar, Part III, Naso, folio 141b, on the verse “And He breathed into his nostrils the breath of life”; and see Sha’arei Kedushah by Rabbi Chaim Vital, Part III, Gate 2, that the root of the Yechidah is from Adam Kadmon,
Still, the highest level of the soul, Yechidah (“the single one”), comes from truly above Chochmah. The text points to the Zohar on “And He breathed into his nostrils the breath of life” (Genesis 2:7) and to Rabbi Chaim Vital’s Sha’arei Kedushah, which roots the Yechidah in Adam Kadmon, the first and highest stage of emanation.


והוא למעלה מעלה מהחכמה ועמ״ש על פסוק אלה מסעי2829 בענין מוצאיהם למסעיהם,30 ועמ״ש במ״א31 על פסוק ולא אבה32 הוי׳ אלקיך לשמוע אל בלעם בענין האהבה מסותרת שהוא מבחי׳ קוצו של יו״ד שלמעלה מהחכמה כו׳):
which is far, far above Chochmah. And see what is written on the verse “These are the journeys,” concerning “their goings-forth according to their journeys”; and see what is written elsewhere on the verse “But Havayah your G-d would not listen to Bilam,” concerning the hidden love, which is from the level of the tip (kotz) of the yud, which is above Chochmah, etc.)
Adam Kadmon is far above Chochmah. The parenthesis closes with two cross-references in Likkutei Torah: to the discourse on “These are the journeys” (Masei), and to the discourse on “But Havayah your G-d would not listen to Bilam,” which speaks of the hidden love in every Jew as coming from the tip of the yud, the point above Chochmah.




Section 2 · ¶5–8
Self-sacrifice and Torah study
5ב והנה לפיכך בחי׳ ומדרגת מס״נ [מסירות נפש] שהוא ענין הביטול במציאות ממש לא״ס ב״ה נמשך דוקא מצד עצמיות הנפש שלמעלה מהשכל שבטלה לעצמיות א״ס ב״ה שלמעלה מעלה גם כן מהחכמה33 כביטול הנר באבוקה.
2. Now, therefore, the level and rank of self-sacrifice (mesirus nefesh), which is the matter of the nullification (bittul) of one’s very existence to the Infinite One, blessed be He, comes specifically from the very being of the soul, which is above intellect, and which is nullified to the very being of the Infinite One, blessed be He, who is also far, far above Chochmah, like the nullification of a candle in a torch.
Section 2 draws the practical consequence. Self-sacrifice (mesirus nefesh), the complete setting aside of one’s existence before G-d, comes only from the essence of the soul, which is above intellect and bows to G-d’s essence, which is above Chochmah, as a candle’s flame is lost in a torch.


אבל לא די בבחי׳ השכל שבנפש לבד מאחר שאינו רק כלי וגם מקור החכמה הוא כלי בלבד לאלקות. וזהו בכל נפשך34 ממש ולא בחינת לבושים לבד מודומ״ע [מחשבה דבור ומעשה],
But the level of the intellect in the soul alone does not suffice, since it is only a vessel; and even the source of Chochmah is only a vessel for G-dliness. And this is “with all your soul,” actually, and not only the level of garments: thought, speech and action.
Intellect alone cannot produce this, since it is only a vessel, and even the source of Chochmah is only a vessel for G-dliness. So “with all your soul” (Deuteronomy 6:5) means the soul itself, not merely its garments of thought, speech and action.


(ובזה מתורץ למה לא נמצא בתורה טעם על מס״נ [מסירות נפש]35 רק על אהבה כמ״ש לאהבה את36 ה׳ אלהיך כו׳ כי הוא חייך37 אלא שהוא מפני שהמס״נ [שהמסירות נפש] נמשך מצד הבחי׳ שלמעלה מהשכל א״כ איך שייך לומר ע״ז טעם ושכל).
(This resolves why no reason is found in the Torah for self-sacrifice, only for love, as it is written, “To love Havayah your G-d,” etc., “for He is your life.” Rather, it is because self-sacrifice comes from the level that is above intellect; if so, how could one speak of a reason and rationale for it?)
This explains why the Torah gives a reason for loving G-d (“for He is your life,” Deuteronomy 30:20) but none for self-sacrifice: self-sacrifice comes from above intellect, so no reason can be given for it.


ועפ״ז [ועל פי זה] יובן גם כן ענין ותלמוד תורה כנגד כולם,3839 וגם מ״ש ודברת בם40 מיד לאחר בכל מאדך דמאדך
According to this, one will also understand the matter of “and the study of Torah is equal to them all,” and also what is written, “And you shall speak of them,” immediately after “with all your might”: for “your might”
Two questions follow from this. Why is Torah study “equal to all” the mitzvos (Mishnah Peah 1:1)? And why does the Shema say “And you shall speak of them,” Torah study, right after “with all your might”?


היינו אה״ר [אהבה רבה] בלי גבול ליכלל וליבטל בא״ס ב״ה ואיך תתיישב צמאון אה״ר [אהבה רבה] זו ע״י ודברת בם כו׳ גם בפי׳ בכל נפשך שהוא מס״נ [מסירות נפש] ממש.
is a great love (ahavah rabbah) without limit, to be included and nullified in the Infinite One, blessed be He; so how will the thirst of this great love be quenched through “And you shall speak of them,” etc.? [So] also in the interpretation of “with all your soul” as actual self-sacrifice.
“With all your might” is a boundless love that longs to be absorbed into G-d. How can studying Torah satisfy such a thirst? The same question applies to “with all your soul” understood as actual self-sacrifice.


וידוע דיש גם כן עוד פי׳ דבכל נפשך היינו ג׳ לבושי הנפש מחשבה ודיבור ומעשה לקשרם במודומ״ע [במחשבה דבור ומעשה] של הקב״ה ע״י עסק התורה ומצות.
And it is known that there is also another interpretation: that “with all your soul” means the three garments of the soul, thought, speech and action, to bind them with the thought, speech and action of the Holy One, blessed be He, through occupying oneself with Torah and mitzvos.
There is a second, well-known reading: “with all your soul” means the soul’s three garments, thought, speech and action, which a person binds to G-d’s thought, speech and action through Torah and mitzvos.


ואם כן איך ב׳ פירושים אלו שבתיבות בכל נפשך שייכים זל״ז [זה לזה]. והענין כי התורה היא חכמתו ית׳41 שבאצי׳ שבה מלובש אור א״ס ב״ה ממש,
If so, how are these two interpretations of the words “with all your soul” related to each other? The explanation is that the Torah is His wisdom, may He be blessed, in Atzilus, in which the very Infinite Light (Or Ein Sof), blessed be He, is enclothed.
How are the two readings, self-sacrifice and binding the garments, connected? The answer begins with the Torah itself: it is G-d’s wisdom in Atzilus, and the Infinite Light itself is clothed in it.


(ולכן נקרא התורה משל הקדמוני42 שהיא בחי׳ ח״ע [חכמה עילאה] שהוא כלי לאור א״ס ב״ה שהוא קדמונו של עולם כמ״ש מזה בדרוש פורים)43
(Therefore the Torah is called “the parable of the Ancient One”: it is the level of supernal Chochmah, which is a vessel for the Infinite Light, blessed be He, who is “the Ancient One of the world,” as is written about this in the discourse for Purim.)
This is why the Torah is called “the parable of the Ancient One” (I Samuel 24:13): it is supernal Chochmah, the vessel for the Infinite Light, “the Ancient One of the world.” The text refers to its discourse for Purim in Torah Ohr.


וחכמה דאצילות נתלבשה בחכמה דבי״ע כדי להתלבש בהלכות הערוכות לפנינו שהם מדברים בענינים גשמיים דעשייה פיאה תרומות ומעשרות כו׳ יציאות השבת כו׳.
And Chochmah of Atzilus was enclothed in Chochmah of Beriah, Yetzirah and Asiyah, in order to be enclothed in the laws set out before us, which speak of physical matters of Asiyah: the corner of the field, the heave-offerings and the tithes, etc., the carrying out [from domain to domain] on Shabbos, etc.
That supernal wisdom descended through the wisdom of the lower worlds until it was clothed in practical laws about physical things, such as the corner of the field, priestly gifts and tithes, and carrying on Shabbos.


וכשהאדם לומד התורה ומבין ומשיג איזו הלכה לאשורה הרי חכמתו מתקשרת בחכמתו ית׳ שבהלכה זו. והיו לאחדים מכל צד ופנה44 כמ״ש בס׳ של בינוני׳ ח״א [חלק א׳] פ״ה.
And when a person studies Torah and understands and grasps some law properly, his wisdom is bound up with His wisdom, may He be blessed, that is in this law, “and they become one, from every side and angle,” as is written in Sefer shel Beinonim, Part I, chapter 5.
When a person truly understands a law of the Torah, his mind becomes one with G-d’s wisdom in that law. Tanya, chapter 5, calls this a wondrous union, “from every side and angle.”




6והנה מבואר למעלה45 שעם היות הנשמה עצמה היא למעלה מהשכל מכל מקום עכ״פ [על כל פנים] השכל הוא כלי לעצמות הנשמה.
Now, it was explained above that although the soul itself is above intellect, nevertheless, at any rate, the intellect is a vessel for the very being of the soul.
A recap of what was shown above: the soul is above intellect, yet intellect is a vessel for the soul’s essence, which is clothed in it.


וכן למעלה אע״פ [אף על פי] שאור א״ס ב״ה הוא למעלה מגדר ובחי׳ חכמה אפילו מבחי׳ ח״ע [חכמה עילאה] דאצילות מ״מ מלובש הוא בח״ע [בחכמה עילאה] שהחכמה היא
So too above: although the Infinite Light (Or Ein Sof), blessed be He, is above the definition and level of Chochmah, even the level of supernal Chochmah of Atzilus, nevertheless it is enclothed in supernal Chochmah, for Chochmah is
The same holds above: the Infinite Light is beyond Chochmah, even the Chochmah of Atzilus, yet it is clothed in supernal Chochmah.


דוקא כלי לאור א״ס ב״ה כמ״ש הטעם בס׳ של בינונים פל״ה בהג״ה [בהגהה] וכיון שכן הרי על ידי התקשרות ויחוד חכמה ושכל של הנשמה בחכמה שבתורה
specifically a vessel for the Infinite Light, blessed be He, as the reason is written in Sefer shel Beinonim, chapter 35, in the gloss. Since this is so, through the binding and union of the wisdom and intellect of the soul with the wisdom that is in the Torah,
Chochmah is the one vessel in which the Infinite Light rests, as the gloss in Tanya, chapter 35, explains. This has a consequence for the union of the soul’s intellect with the wisdom of the Torah, which the next words spell out.


שהיא חכמתו ית׳ עי״ז ממילא נעשה ג״כ התכללות ויחוד עצמיות הנשמה שלמעלה מהשכל באור א״ס ב״ה ממש שלמעלה מעלה מבחי׳ ח״ע [חכמה עילאה] כיון דאור א״ס ב״ה מלובש בח״ע [בחכמה עילאה] אשר היא הלכה זו.
which is His wisdom, may He be blessed, through this there comes about of itself the inclusion and union, too, of the very being of the soul, which is above intellect, in the very Infinite Light, blessed be He, which is far, far above the level of supernal Chochmah; since the Infinite Light, blessed be He, is enclothed in supernal Chochmah, which is this law.
Because the Torah is G-d’s wisdom, in which the Infinite Light itself is clothed, a person who unites his mind with a law of the Torah thereby unites the very essence of his soul, which is above intellect, with the essence of G-d, which is far above Chochmah.




7וגם נשמת האדם שלמעלה מהשכל שלו מלובשת בכח השכל שהרי הנפש נק׳ נפש המשכלת. א״כ בהתקשרות ויחוד שכל האדם בחכמת התורה.
The human soul too, which is above his intellect, is enclothed in the power of intellect, for the soul is called “the intellectual soul.” If so, in the binding and union of a person’s intellect with the wisdom of the Torah,
The human soul too is clothed in its power of intellect; that is why it is called “the intellectual soul.” This is the basis for what happens when a person’s intellect unites with the wisdom of the Torah.


נעשה גם כן יחוד עליון יותר מזה והוא התכללות עצמיות הנשמה בעצמיות אור א״ס ב״ה.46
there also comes about a union higher than this, namely the inclusion of the very being of the soul in the very being of the Infinite Light (Or Ein Sof), blessed be He.
Then a higher union also takes place: the very essence of the soul is absorbed into the very essence of the Infinite Light. Through Torah study, then, a person reaches the same level as self-sacrifice.




8וכ״ז [וכל זה] נעשה דוקא על ידי התקשרות השכל בחכמת התורה וזהו שאיתא דאורייתא היא היכלא עילאה דקוב״ה [דקודשא בריך הוא].47
And all this comes about specifically through the binding of the intellect with the wisdom of the Torah. This is what is stated, that the Torah is the supernal chamber of the Holy One, blessed be He.
This union of the soul’s essence with G-d comes only through binding the intellect to the Torah’s wisdom. That is why the Zohar calls the Torah “the supernal chamber” of the Holy One: the place where He Himself dwells.


ואע״פ [ואף על פי] שהאדם אינו מרגיש כלל התכללות זו בשעת עסקו בתורה ועיקר עסקו וטרדתו הוא בהחכמה להשיגה ולא עוד
And although a person does not feel this inclusion at all while he is occupied with Torah, and his main occupation and preoccupation is with the wisdom, to grasp it; and not only that,
An objection: a person studying Torah feels nothing of this union. He is busy trying to understand the material, and that effort fills his mind.


אלא שאפשר שיתערב מקצת ישות באמצע אם השכיל בטוב כו׳ מ״מ מאחר שעיקר כוונתו לשמה ובתורת ה׳ דוקא חפצו48
but it is possible that some measure of self-importance (yeshus) will mix in along the way, if he has understood well, etc.; nevertheless, since his main intention is for its own sake, and “his desire is” specifically “in the Torah of G-d,”
Worse, if he understands well he may feel a little pride. Yet what counts is that his main intention is to study for its own sake, because his “desire is in the Torah of G-d” (Psalms 1:2).


לכן עצמיות נשמתו נכללת בא״ס ב״ה ואע״ג [ואף על גב] דאיהו לא חזי49 מזליה חזי. (ועמ״ש מכל זה בד״ה וידבר אלקים גבי חג השבועות50 ע״ש).
therefore the very being of his soul is included in the Infinite One (Ein Sof), blessed be He; and even though he does not see, his mazal sees. (And see what is written about all this in the discourse beginning “And G-d spoke,” for the festival of Shavuos; see there.)
Therefore the essence of his soul is still absorbed into G-d. The Talmud says of the men who were with Daniel and did not see his vision, yet were seized with fear, “Though they did not see, their mazal saw”: the root of the soul above perceives what the person below does not. The parenthesis points to the Shavuos discourse “And G-d spoke” in Likkutei Torah.


ובזה יובן איך שני הפי׳ דבכל נפשך מישך שייכי אהדדי וגם דשייך ודברת בם תיכף לובכל מאדך.
With this one will understand how the two interpretations of “with all your soul” are bound up with each other, and also that “And you shall speak of them” belongs immediately after “and with all your might.”
Now the two questions are answered. The two readings of “with all your soul,” self-sacrifice and binding the soul’s garments through Torah, belong together, and so does “And you shall speak of them” after “with all your might.”


כי המס״נ [המסירות נפש] ליבטל ולהכלל בא״ס ב״ה ובעסקו בתורה גם כן מתכללת נשמתו בא״ס ב״ה כו׳
For self-sacrifice (mesirus nefesh) is to be nullified and included in the Infinite One, blessed be He; and in his occupation with Torah, too, his soul is included in the Infinite One, blessed be He, etc.
Self-sacrifice means being nullified and absorbed into G-d, and Torah study achieves the same absorption of the soul into G-d.


לכן ענין ודברת בם הוא המרוה צמאון האה״ר [האהבה רבה] דבכל מאדך ליבטל וליכלל בא״ס ב״ה (ועמ״ש מענין עסק התורה בד״ה כי ביום הזה יכפר5152 בפי׳ והיו הדברים האלה53 כו׳ ודברת בם ע״ש):
Therefore “And you shall speak of them” is what quenches the thirst of the great love (ahavah rabbah) of “with all your might,” to be nullified and included in the Infinite One, blessed be He. (And see what is written on the matter of occupation with Torah in the discourse beginning “For on this day He shall atone,” in the explanation of “And these words shall be,” etc., “and you shall speak of them”; see there.)
So Torah study is what satisfies the boundless love of “with all your might,” the thirst to be absorbed into G-d. The text refers to its discourse on “For on this day He shall atone,” which explains “And these words shall be … and you shall speak of them.”




Section 3 · ¶9–16
Torah study in self-nullification
9ג וזהו הטעם לעוצם השקידה בתלמוד תורה של חכמי המשנה והגמרא אשר זה היה עבודתם כל הימים לא פסק פומי׳ [פומיה] מגירסא. ומהדר תלמודי׳ [תלמודיה] מתלתין יומין54 לתלתין יומין וגם רשב״י [רבי שמעון בר יוחאי] כנז׳ [כנזכר] בשבת פ׳ במה מדליקין.555657
3. And this is the reason for the immense diligence in Torah study of the sages of the Mishnah and the Gemara, for whom this was their service all their days: “his mouth did not cease from study,” and “he would review his learning every thirty days”; and also Rabbi Shimon bar Yochai, as is mentioned in [tractate] Shabbos, the chapter Bameh Madlikin.
Section 3 draws a conclusion: this is why the sages of the Mishnah and Talmud studied with such intensity, never pausing and reviewing all their learning every thirty days (as the Talmud says of Rav Sheshes), and why Rabbi Shimon bar Yochai, as the Talmud recounts in the second chapter of Shabbos, devoted himself entirely to Torah.




10וגם בזוהר נז׳ [נזכר] מארי מתניתא ומארי קבלה מועטים58 היו ומהו הלימוד סדר זרעים בצמח הארץ וסדר טהרות אבות הטומאה כו׳
And in the Zohar too the “masters of the Mishnah” are mentioned, and the masters of the Kabbalah were few. And what is the study? The Order of Zeraim, on what grows from the earth, and the Order of Taharos, the primary sources of impurity, etc.
The Zohar too speaks of “the masters of the Mishnah,” while the masters of Kabbalah were few. And what did the masters of the Mishnah study? Laws of agriculture (the Order of Zeraim) and of ritual purity (the Order of Taharos).


שהם הכל מדברים בענינים גשמיים אלא לפי שבהם נתלבשה חכמתו ית׳ ע״י התלבשות בחכמה דבריאה כו׳
All of these speak of physical matters; but [they were studied] because His wisdom, may He be blessed, was enclothed in them, through being enclothed in the Chochmah of Beriah, etc.,
All these deal with physical matters. They studied them because G-d’s wisdom is clothed in them, having descended through the wisdom of the lower worlds.


כנ״ל ובתוכה שורה אור א״ס ב״ה, וזהו עיקר התכלית להמשיך גילוי אור א״ס ב״ה שלמעלה מהאצי׳.
as mentioned above, and within it rests the Infinite Light (Or Ein Sof), blessed be He. And this is the main purpose: to draw down the revelation of the Infinite Light, blessed be He, that is above Atzilus.
Within that wisdom rests the Infinite Light itself. The very purpose of the study is to draw down the revelation of the Infinite Light that is above Atzilus.




11וגם המלאכים בקשו59 התורה בשביל זה ולא ניתנה להם אלא לישראל דוקא להמשיך גילוי אור הסוכ״ע בעה״ז [בעולם הזה] דוקא
The angels, too, asked for the Torah for this reason, yet it was not given to them, but specifically to Israel, to draw down the revelation of the light that encompasses all worlds (sovev kol almin) specifically into this world.
The angels asked for the Torah for this very reason (Shabbos 88b), yet it was given only to Israel, so that the encompassing light, too great to enter the worlds, would be revealed in this lowest world.


ולכן נתלבשה התורה בענינים גשמיים דוקא.60 בכדי שאח״כ בתחה״מ [בתחיית המתים] שהוא תכלית הבריאה יהי׳ [יהיה] גילוי זה לנשמות שבגופים דוקא.
Therefore the Torah was enclothed specifically in physical matters, so that afterwards, at the Resurrection of the Dead, which is the purpose of creation, this revelation will be to souls in bodies specifically.
That is why the Torah is clothed in physical matters: so that at the Resurrection of the Dead, the goal of creation, this revelation will come to souls in bodies.




12והיינו ע״י ביטול הנפש והתכללותה באור א״ס ב״ה עכשיו ע״י עסק התורה כנ״ל61 שלא להיות בבחי׳ יש בפ״ע [בפני עצמו]
And this is through the nullification (bittul) of the soul and its inclusion in the Infinite Light (Or Ein Sof), blessed be He, now, through occupation with Torah, as mentioned above: not to be in the state of a “something” (yesh) by itself,
That revelation is earned now, through the soul’s self-nullification in Torah study: not feeling oneself a separate, independent “something” (yesh).


אלא להיות בטל לאור א״ס ורצונו וחכמתו שזהו עסק התורה וכמ״ש ולא תחללו62 שלא לעשות בחי׳ חלל והעלם אור א״ס ב״ה.
but to be nullified to the Infinite Light and to His will and wisdom, which is occupation with Torah. And as it is written, “And you shall not profane (techalelu)”: not to make a void (chalal) and a concealment of the Infinite Light, blessed be He.
Instead one should be nullified to G-d’s light, will and wisdom, which is what Torah study is. The Alter Rebbe reads “And you shall not profane” (velo techalelu) as “do not make a void” (chalal), a place from which G-d’s light is hidden.


שהוא ית׳ אינו שורה במי שהוא יש ודבר שאין אני והוא יכולים לדור63 בעולם א״כ גורם בחי׳ חלל שמסתלק אור א״ס ב״ה ממנו כו׳.
For He, may He be blessed, does not rest upon one who is a “something” and an entity, for “I and he cannot dwell in the world [together]”; if so, he causes [a state of] void, in that the Infinite Light, blessed be He, withdraws from him, etc.
G-d does not rest on one who feels himself a separate entity; the Talmud says of the arrogant, “I and he cannot dwell in the world together.” Such a person creates a “void,” from which the Infinite Light withdraws.




13והנה ידוע שלהיות התהוות העולמות נעשה חלל ומקום פנוי64 ואח״כ נמשך קו לתוך מקום החלל, וענין החלל הוא העלם האור והקו היא בחי׳ הגלוי.
Now, it is known that for the worlds to come into being, a void (chalal) and an empty space were made, and afterwards a line (kav) was drawn into the place of the void. The void is the concealment of the light, and the kav is the level of revelation.
Background from the Arizal’s teaching on creation: to make room for the worlds, G-d’s light was withdrawn, leaving a “void” or empty space, and then a thin “line” (kav) of light was drawn into it. The void is the hiding of the light; the kav is its revelation.


אך כיון שהגילוי מעט רק עד״מ בבחי׳ קו וחוט לבד ע״כ65 ברבוי ההשתלשלות העולמות נעשה למטה בחי׳ העלם והסתר, וגם כי הארת הקו מסתיים במלכות דאצי׳ אלא שאח״כ נמשך ובוקע דרך הפרסא.
But since the revelation is small, only, by way of analogy, in the form of a line and a thread alone, therefore, through the many stages of the chain of descending worlds (hishtalshelus), concealment and hiding come about below; and also because the radiance of the kav ends at Malchus of Atzilus, except that afterwards it is drawn on and breaks through the partition (parsa).
Because that revelation is only a thin line, it is progressively concealed as it descends through the many worlds. Its radiance ends at Malchus of Atzilus, and only afterwards breaks through the “partition” (parsa) that separates Atzilus from the lower worlds.


אמנם לע״ל [לעתיד לבוא] יהי׳ [יהיה] גילוי אור א״ס שלמעלה מהצמצום וחלל ולא יהי׳ [יהיה] עוד הגילוי בבחי׳ קו אלא עצמות אור א״ס יתגלה ולא יהיה עוד חלל והפסק כלל.
In the Time to Come, however, there will be a revelation of the Infinite Light (Or Ein Sof) that is above the tzimtzum and the void. The revelation will no longer be in the form of a kav; rather, the very essence of the Infinite Light will be revealed, and there will no longer be any void or interruption at all.
In the Time to Come, the Infinite Light from before the tzimtzum will be revealed: not a thin line but the essence of the light itself, with no void and no interruption.




14והגילוי יהיה למטה דוקא. משא״כ עכשיו שהקו מסתיים באצי׳ כו׳ והא בהא תליא שכשהגילוי רק בבחי׳ קו ע״כ הולך ומתמעט וכמשל החבל שבראשו עב והולך ומתקצר כו׳
And the revelation will be specifically below; whereas now the kav ends in Atzilus, etc. The one depends on the other: when the revelation is only in the form of a kav, therefore it keeps diminishing, like the analogy of a rope that is thick at its top and keeps tapering, etc.,
In the future the revelation will reach below, whereas now the kav ends in Atzilus. The two are linked: a revelation that comes as a line keeps diminishing, like a rope that is thick at the top and keeps thinning.


עד שמסתיים באצי׳ משא״כ כשהגילוי הוא עצמיות האור שלא בבחי׳ קו הנה מעלה ומטה שוין,
until it ends in Atzilus; whereas when the revelation is of the very essence of the light, not in the form of a kav, above and below are equal.
So the line of light gives out at Atzilus. But when the essence of the light itself is revealed, not as a line, above and below are equal.


(וכמ״ש בד״ה זכור את יום השבת66 גבי פי׳ קוינו כו׳ ולעתיד כו׳ ע״ש), וגילוי זה לע״ל [לעתיד לבוא] הוא ע״י עסק התורה עכשיו בבחי׳ ביטול שבחכמת התורה שורה ומלובש אור א״ס אלא שהוא בבחי׳ קו.
(As is written in the discourse beginning “Remember the Shabbos day,” regarding the explanation of “We have hoped (kivinu),” etc., and “in the Time to Come,” etc.; see there.) And this revelation in the Time to Come comes through occupation with Torah now in a state of self-nullification (bittul); for in the wisdom of the Torah the Infinite Light (Or Ein Sof) rests and is enclothed, except that it is in the form of a kav.
The parenthesis points to the Shabbos discourse in Torah Ohr, which links “kivinu” (“we have hoped”) to the kav and says that in the future, as on Shabbos, above and below will be equal. That future revelation is brought about by Torah study now, in self-nullification, since the Infinite Light is clothed in the Torah’s wisdom, though only as a kav.


וע״י הביטול של הנפש האדם שעצמיות הנפש נכללת בבחי׳ ביטול בהקו אור א״ס שבתורה גורם וממשיך התגלות עצמיות האור שלמעלה מהקו והחלל כו׳,
And through the nullification of a person’s soul, in that the very being of the soul is included, in a state of nullification, in the kav of the Infinite Light that is in the Torah, he causes and draws down the revelation of the very essence of the light that is above the kav and the void, etc.
When a person’s soul is nullified and its essence absorbed into the kav of light that is in the Torah, he draws down the essence of the light that is above the kav and the void.


(כי ביטול היש מעורר מאד למעלה לכן ביטול זה של הנפש והחב״ד [והחכמה בינה ודעת] שלה ולבושיה מו״ד [מחשבה ודבור] בעסק התורה בבחי׳ ולא תחללו גורם להמשיך תוספת אור בהתורה.
(For the nullification of the “something” (yesh) arouses very much above. Therefore this nullification of the soul, and of its Chochmah, Binah and Daas and its garments of thought and speech, in occupation with Torah in the manner of “And you shall not profane,” causes additional light to be drawn into the Torah.
The reason, in parentheses: self-nullification below arouses a great response above. When the soul, its intellect and its garments of thought and speech are nullified in Torah study (“do not make a void”), more light is drawn into the Torah.


וזהו פי׳ עוסק בתורה לשמה ר״ל [רוצה לומר] לשם התורה עצמה.67 שהרי עכשיו מלובש בה רק קו מאור א״ס וע״י עסק האדם בתורה לשמה גורם התגלות אור א״ס שלמעלה מהקו כו׳, ועמ״ש סד״ה ויקח קרח).68
And this is the meaning of “one who occupies himself with Torah for its own sake (lishmah)”: that is, for the sake of the Torah itself. For now only a kav of the Infinite Light is enclothed in it, and through a person’s occupation with Torah for its own sake he causes the revelation of the Infinite Light that is above the kav, etc. And see what is written at the end of the discourse beginning “And Korach took.”)
This is what “Torah study for its own sake” (lishmah) means: for the sake of the Torah itself, to bring into it the light above the kav that now shines in it only as a line. The parenthesis refers to the end of the discourse “And Korach took.”


ומ״מ ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה אפילו תורה אין לו,69 כי בכדי שיהיה נעשה התכללות הנפש באור א״ס ב״ה בעסק התורה ברעותא דלבא תליא מלתא שיחפוץ באמת בביטול זה.
Nevertheless, our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ does not have even Torah.” For in order for the inclusion of the soul in the Infinite Light, blessed be He, to come about through occupation with Torah, “the matter depends on the desire of the heart”: that he truly desire this nullification.
Yet Torah study alone is not enough: the Talmud says that whoever says “I have nothing but Torah” does not have even Torah. The soul’s absorption into G-d through study depends on the heart’s true desire for this self-nullification.




15והיינו ע״י קדימת ק״ש [קריאת שמע] ותפלה וכמ״ש האריז״ל [האר״י זכרונו לברכה] למס״נ [למסירות נפש] באחד.70 דלכאורה הרי מס״נ [מסירות נפש] הוא באומרו ובכל נפשך.
And this is through preceding [Torah study] with the Shema and prayer, and as the Arizal, of blessed memory, wrote: to give over one’s soul (mesirus nefesh) in [the word] “One.” For seemingly, self-sacrifice is when one says “and with all your soul.”
That desire is created by reciting the Shema and praying before studying, with the Arizal’s intention of giving one’s soul to G-d at the word “One” (Echad). But one might think self-sacrifice belongs to the next verse, “and with all your soul.”


אלא כי ענין מס״נ [מסירות נפש] באחד היינו הביטול עצמיות נפש האלקית שלמעלה מהשכל כו׳. וענין מס״נ [מסירות נפש] דובכל נפשך היינו שגם נפש הבהמית תסכים לזה בבחי׳ אתכפייא ואתהפכא
But the matter of self-sacrifice in “One” is the nullification of the very being of the G-dly soul, which is above intellect, etc.; and the matter of self-sacrifice of “and with all your soul” is that the animal soul, too, should agree to this, in the manner of subjugation and transformation (iskafya and is’hapcha),
The answer distinguishes two levels. Self-sacrifice at “One” is the nullification of the G-dly soul’s essence, above intellect; self-sacrifice at “with all your soul” is that even the animal soul agrees, first by being subdued (iskafya) and then by being transformed (is’hapcha).


והיינו ע״י ההתבוננות כו׳, ולזאת אח״כ כשעוסק בתורה ומתקשר שכלו בחכמתו ית׳ שבתורה. נעשה ג״כ יחוד והתכללות עצמיות הנפש באור א״ס ב״ה ממש המלובש בח״ע [בחכמה עילאה].
and this is through contemplation, etc. Therefore, afterwards, when he occupies himself with Torah and his intellect is bound with His wisdom, may He be blessed, that is in the Torah, there also comes about a union and inclusion of the very being of the soul in the very Infinite Light (Or Ein Sof), blessed be He, that is enclothed in supernal Chochmah.
The animal soul is brought to this through contemplation of G-d’s greatness. Having prepared in this way, when a person then studies Torah and binds his mind to G-d’s wisdom in it, the essence of his soul is united with the Infinite Light clothed in supernal Chochmah.




16וכמ״ש אם ישים אליו לבו71 כו׳. והגם שבדברי רז״ל [רבותינו זכרונם לברכה] נז׳ [נזכר] הלשון כל האומר אין לי אלא תורה72 אפילו תורה אין לו אלא תורה וגמילות חסדים.
And as it is written, “If he sets his heart toward Him,” etc. And although in the words of our Sages, of blessed memory, the wording mentioned is, “Whoever says, ‘I have nothing but Torah,’ does not have even Torah; rather, Torah and acts of kindness,”
The verse “If he sets his heart toward Him” (Job 34:14) supports the point that everything depends on the heart’s desire. But the Sages’ full statement adds that one who has “only Torah” lacks even Torah, and that one needs “Torah and acts of kindness.”


הנה ודאי דגמילות חסדים הוא כפשוטו ממש כי תכלית חכמה תשובה ומעשים טובים והלומד ואינו עושה73 נוח לו שתהפך שלייתו74 ע״פ.
certainly acts of kindness are [meant] in their actual, literal sense, for “the purpose of wisdom is teshuvah and good deeds,” and “one who learns and does not do, it would be better for him had his afterbirth been turned over on his face.”
Acts of kindness there are meant literally, since “the purpose of wisdom is teshuvah and good deeds” (Berachos 17a), and the Jerusalem Talmud says that one who learns without doing would have been better off never born, his afterbirth turned over his face.


אמנם באמת גם עיון תפלה75 הוא בכלל גמ״ח [גמילות חסדים] כדאיתא בגמ׳ [בגמרא] ופרש״י [ופירש רש״י / ופירוש רש״י] בשבת דקכ״ז (ועמ״ש בד״ה וכל בניך למודי7677 ה׳ בענין בניך ובוניך):78
However, in truth, concentration in prayer (iyun tefillah) is also included in acts of kindness, as is stated in the Gemara and as Rashi explains, in [tractate] Shabbos, folio 127. (And see what is written in the discourse beginning “And all your children shall be taught of G-d,” concerning “your children” [and] “your builders.”)
Yet the Talmud in Shabbos (127a), as Rashi explains it, counts concentration in prayer among the things that belong to acts of kindness. So prayer, too, is the needed partner of Torah study. The parenthesis refers to the Likkutei Torah discourse on “And all your children shall be taught of G-d,” with the Sages’ reading of “your children” (banayich) as “your builders” (bonayich).




Section 4 · ¶17–22
Revealed Torah and Kabbalah
17ד והנה מכ״ז [מכל זה] יובן שמעלה ומדרגה זו שבעסק התורה ששכל האדם העוסק בתורה מתקשר ומתאחד בחכמתו ית׳.
4. Now, from all this it will be understood that this virtue and rank in occupation with Torah, that the intellect of a person who occupies himself with Torah is bound and united with His wisdom, may He be blessed,
Section 4 draws a further conclusion from all that has been said: the special power of Torah study is that the learner’s mind binds itself and becomes one with G-d’s wisdom.


ועי״ז נכלל עצמיות הנפש באור א״ס ב״ה המלובש בחכמתו ית׳ זהו דייקא בעסק התורה הנגלות לנו שהם שיתא סדרי משנה המדברים מכשר ופסול טמא וטהור וחייב וזכאי כו׳
and through this the very being of the soul is included in the Infinite Light (Or Ein Sof), blessed be He, that is enclothed in His wisdom, may He be blessed, is specifically in occupation with [the parts of] the Torah that are revealed to us, which are the six orders of the Mishnah, which speak of what is fit and unfit, impure and pure, liable and exempt, etc.
Through that, the essence of the soul is absorbed into the Infinite Light clothed in G-d’s wisdom. This happens specifically in the revealed Torah, the six orders of the Mishnah, which rule on what is fit or unfit, pure or impure, liable or exempt.


לפי שהם נתלבשו בעשיה ר״ל [רוצה לומר] שחכמתו יתברך שבאצי׳ שבתוכה אור א״ס ב״ה79 נסעה וירדה עד80
For they have been enclothed in Asiyah; that is to say, His wisdom, may He be blessed, of Atzilus, within which is the Infinite Light, blessed be He, journeyed and descended until
The reason is that these laws are clothed in the world of action. G-d’s wisdom in Atzilus, with the Infinite Light within it, “journeyed and descended” step by step.


שנתלבשה בדברים גשמיים שבעניני עוה״ז בכדי שהאדם הלומד ההלכה יהיה שכלו משיג ותופס מהות ועצמיות החכמה שבההלכה מכיון שמדברת בענינים גשמיים שמהותן מושג.
it was enclothed in physical things, in the matters of this world, so that the intellect of a person who learns the law will grasp and take hold of the essence and very being of the wisdom in the law, since it speaks of physical matters, whose essence is grasped.
It came down until it was clothed in physical things of this world, so that a person learning the law can grasp the very essence of the wisdom in it, because it deals with physical matters, whose essence the human mind can grasp.




18ולכן נעשה התקשרות ויחוד אמיתי שכל האדם בחכמה שבההלכה וכיון שהיא חכמתו ית׳ ממש המיוחדת במאציל׳ [במאצילה] א״ס ב״ה רק שנתלבשה בלבושי׳ [בלבושין / בלבושים] כו׳
Therefore there comes about a true binding and union of a person’s intellect with the wisdom in the law. And since it is actually His wisdom, may He be blessed, which is united with its Emanator, the Infinite One (Ein Sof), blessed be He, only that it has been enclothed in garments, etc.,
So the learner’s mind truly unites with the wisdom in the law. And that wisdom is G-d’s own, one with the Infinite One, only clothed in garments.


ע״כ עי״ז נעשה ג״כ היחוד העליון שעצמיות נשמתו נכללת בעצמות אור א״ס המלובש בח״ע [בחכמה עילאה] המלובשת בהלכה זו.
therefore through this there also comes about the higher union: the very being of his soul is included in the very essence of the Infinite Light (Or Ein Sof), which is enclothed in supernal Chochmah, which is enclothed in this law.
Therefore the higher union follows: the essence of the soul is absorbed into the essence of the Infinite Light, which is clothed in supernal Chochmah, which in turn is clothed in this law.


אבל בלימוד חכמת הקבלה81 הואיל שחכמתו ית׳ שבענינים אלו מלובשת בעניינים רוחניים כמו בתיקון פרצופי האצי׳ או בבי״ע בבריאת שרפים וחיות82 כו׳ נשמות ומלאכים ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון כו׳
But in the study of the wisdom of the Kabbalah, since His wisdom, may He be blessed, in these matters is enclothed in spiritual matters, such as the arrangement (tikkun) of the partzufim of Atzilus, or, in Beriah, Yetzirah and Asiyah, the creation of seraphim and chayos, etc., souls and angels, the upper Gan Eden and the lower Gan Eden, etc.,
Kabbalah is different. There G-d’s wisdom is clothed in spiritual subjects: the arrangement of the partzufim (the “countenances,” configurations of Sefiros) of Atzilus, and in the lower worlds the creation of angels such as seraphim and chayos, souls, and the upper and lower Gan Eden.


הרי האדם הלומד זה דהיינו ידיעת סדר ההשתלשלות שבע״ח [שבעץ חיים] אין יד שכלו משיג מהות חכמה זו ששכל האדם אינו משיג המהות רק בעשיה ולא מהות הרוחניות איך ומה הוא רק מציאותו,
a person who learns this, that is, the knowledge of the order of the chain of descent (hishtalshelus) in Etz Chaim, his intellect cannot reach the essence of this wisdom; for the human intellect grasps the essence only in Asiyah, and not the essence of the spiritual, how and what it is, but only its existence.
One who studies this, the order of the worlds as Etz Chaim describes it, cannot grasp the essence of that wisdom. The human mind grasps what a thing is only in the physical world; of spiritual things it can know only that they exist, not how or what they are.


ולכן כשחכמתו ית׳ מלובשת בעשיה משיג מהותם ממש כמו בד׳ רשוית לשבת משיג היטב מהות רה״י [רשות היחיד] ומהות רה״ר [רשות הרבים].
Therefore, when His wisdom, may He be blessed, is enclothed in Asiyah, he grasps their actual essence: as with the four domains for Shabbos, he grasps well the essence of the private domain and the essence of the public domain.
So when G-d’s wisdom is clothed in physical matters, the mind grasps them fully: in the laws of Shabbos, for example, one understands exactly what a private domain is and what a public domain is.


משא״כ כשהחכמה מדברת בענינים רוחניים שאין מהותן מושג כלל היינו בלימוד הקבלה אין שכלו תופס ומשיג ומתקשר כ״כ [כל כך] במהות חכמתו ית׳.
Whereas when the wisdom speaks of spiritual matters, whose essence is not grasped at all, that is, in the study of the Kabbalah, his intellect does not take hold of, grasp and bind itself so much with the essence of His wisdom, may He be blessed,
But when the wisdom speaks of spiritual matters, as in Kabbalah, whose essence is not grasped at all, the mind does not take hold of the essence of G-d’s wisdom in the same way.


רק במציאות׳ [במציאותה] ולא במהות׳ [במהותה] ואין זה יחוד והתקשרות כמו בנגלה ששכל האדם תופס ומשיג מהות חכמתו ית׳ ולא מציאותה לבד.
but only with its existence and not with its essence. And this is not a union and binding like [that] in the revealed [Torah], where a person’s intellect takes hold of and grasps the essence of His wisdom, may He be blessed, and not its existence alone.
It reaches only the existence of that wisdom, not its essence. So the union is not like the union in the revealed Torah, where the mind grasps the very essence of G-d’s wisdom.




19ולכן עי״ז דוקא נעשה ג״כ התכללות עצמיות נשמתו באור א״ס המלובש בחכמתו יתברך שהשיג מהותה ממש.
Therefore, specifically through this there also comes about the inclusion of the very being of his soul in the Infinite Light (Or Ein Sof) that is enclothed in His wisdom, may He be blessed, whose actual essence he has grasped,
This is why it is specifically through the revealed Torah that the soul’s essence is absorbed into the Infinite Light clothed in G-d’s wisdom, whose essence the learner has truly grasped.


שבתוכה א״ס ב״ה. משא״כ בלימוד ידיעת סדר ההשתלשלות שהשיג רק מציאות מחכמתו ית׳ ולא המהות ממש.
within which is the Infinite One, blessed be He; which is not so in learning the knowledge of the order of the chain of descent (hishtalshelus), where he has grasped only the existence of His wisdom, may He be blessed, and not the actual essence.
The Infinite One is within that wisdom. In studying the order of the worlds, by contrast, the learner grasps only the existence of G-d’s wisdom, not its essence.




20וזהו מ״ש בפע״ח [בפרי עץ חיים] דקבלה83 היא באצילות ותלמוד הוא בבריאה ומשנה ביצי׳ [ביצירה] ומקרא הוא בעשי׳ [בעשיה].84 דלכאורה תמוה שהרי משנה ותלמוד הן תשבע״פ [תורה שבעל פה] ודאי כולם נמשכו מחכמה דאצי׳ וכ״ש [וכל שכן] המקרא תשב״כ [תורה שבכתב],
And this is what is written in Pri Etz Chaim, that Kabbalah is in Atzilus, Talmud is in Beriah, Mishnah in Yetzirah, and Scripture is in Asiyah. Seemingly this is puzzling: for Mishnah and Talmud are the Oral Torah, [and] certainly they were all drawn from the Chochmah of Atzilus; all the more so Scripture, the Written Torah.
Support from Pri Etz Chaim, which assigns each kind of Torah study to a world: Kabbalah to Atzilus, Talmud to Beriah, Mishnah to Yetzirah, and Scripture to Asiyah. This is puzzling, since all of Torah, Written and Oral, comes from the Chochmah of Atzilus.


אלא דר״ל [דרוצה לומר] בבחי׳ ההתלבשות שבמקרא נתלבשה ח״ע [חכמה עילאה] גם בעשי׳ [בעשיה] שעיקר הקפידא הוא על תמונת האותיות ושיהיה הקלף כדין כו׳ ובתגין שבהם נרמזו רזין דאורייתא85 שלא יוכלו להתלבש בדיבור
Rather, it means [that it speaks of] the level of the enclothing: in Scripture supernal Chochmah has been enclothed even in Asiyah, for the main strictness is about the form of the letters, and that the parchment be according to law, etc., and about the crowns (tagin), in which the secrets of the Torah are alluded to, which could not be enclothed in speech
The answer: the assignment describes where each is clothed. Scripture is clothed even in the world of action, since its essential laws concern the physical form of the letters, valid parchment, and the crowns (tagin) on the letters, which hint at secrets of the Torah that could not be put into speech.


אלא ע״י עשי׳ [עשיה] כמו לחכימא ברמיזא86 כו׳ ומשנה ותלמוד הן נתלבשו ביצי׳ [ביצירה] ובריאה שהוא בחי׳ אותיות הדבור והחכמה שבהן.
but only through action (asiyah), as [in] “for the wise, a hint,” etc. And Mishnah and Talmud were enclothed in Yetzirah and Beriah, which are the level of the letters of speech and the wisdom in them.
Those secrets could be conveyed only through a physical form, like a hint to the wise. Mishnah and Talmud are clothed in Yetzirah and Beriah, which correspond to the letters of speech and the wisdom expressed in them.


משא״כ קבלה היא באצי׳ דהיינו שאין מהות חכמה זו מושגת למטה כיון שלא נתלבשה בבריאה ויצי׳ [ויצירה] כמו משנה ותלמוד.
Whereas Kabbalah is in Atzilus, that is, the essence of this wisdom is not grasped below, since it has not been enclothed in Beriah and Yetzirah as Mishnah and Talmud have.
Kabbalah “is in Atzilus”: its wisdom has not come down into Beriah and Yetzirah, the realms of comprehension and speech, as Mishnah and Talmud have, so its essence is not grasped below.


לכן אין מושג רק מציאותה ולא מהותה משא״כ משנה ותלמוד מושג מהות חכמתו ית׳ שבהן.
Therefore only its existence is grasped, and not its essence; whereas in Mishnah and Talmud the essence of His wisdom, may He be blessed, that is in them is grasped.
So in Kabbalah only the existence of the wisdom is grasped, while in Mishnah and Talmud one grasps the essence of G-d’s wisdom within them.




21וזהו ענין משנה ביצירה כו׳ שעי״ז מושג מהותן. אך להבין לפ״ז [לפי זה] תוכן ענין לימוד פנימית התורה
And this is the matter of “Mishnah in Yetzirah,” etc.: that through this their essence is grasped. But according to this, one must understand the substance of the study of the inner dimension (pnimiyus) of the Torah,
“Mishnah in Yetzirah” means that through the Mishnah’s descent into speech its essence can be grasped. This raises a question about the study of the inner dimension of the Torah, the Kabbalah.


שהאריכו בזהר ותיקונים ובע״ח [ובעץ חיים] בחיוב לימוד זה87 וכמ״ש ג״כ בספר ראשית חכמה בהקדמה ובשל״ה [ובשני לוחות הברית] במסכת שבועות שלו בפרק נר מצוה הפליג מאד במעלת לימוד זה.
for in the Zohar, the Tikkunim and Etz Chaim they elaborated on the obligation of this study, as is also written in the book Reishis Chochmah, in the introduction; and the Shelah, in his Tractate Shavuos, in the chapter Ner Mitzvah, greatly extolled the virtue of this study.
The Zohar, the Tikkunei Zohar and Etz Chaim insist on the obligation to study it, and Reishis Chochmah, in its introduction, and the Shelah, in his Tractate Shavuos, chapter Ner Mitzvah, praise it greatly; what, then, does it achieve?




22ויובן ענין זה בהקדים תחלה ענין שליש במקרא. כי הנה ענין הלימוד במקרא אינו ע״ד
This matter will be understood by first prefacing the matter of “a third in Scripture.” For the study of Scripture is not in the manner of
The answer begins with the Talmud’s instruction to devote “a third” of one’s study to Scripture. Studying Scripture is different in kind.


לימוד משנה ותלמוד שהעיקר הוא להשיג החכמה שבהן שעי״ז יתקשר שכל האדם בחכמה זו שבתורה כו׳ אלא דצריך ג״כ להוציא הדברים בדיבור פה דוקא
the study of Mishnah and Talmud, where the main thing is to grasp the wisdom in them, so that through this a person’s intellect will be bound with this wisdom in the Torah, etc., except that one must also bring out the words in actual speech of the mouth;
In Mishnah and Talmud the main thing is to grasp the wisdom, so that the mind binds itself to the Torah’s wisdom; the words must also be spoken aloud.


אבל מ״מ אם אומר ההלכה ואינו מבין אינו נחשב לו ללימוד כלל כמ״ש במ״א סי׳ נ׳, משא״כ בעסק המקרא ותשב״כ [ותורה שבכתב] אם מוציא בשפתיו אע״פ [אף על פי] שאינו מבין אפי׳ [אפילו] פי׳ המלות מפני
but nevertheless, if he says the law and does not understand [it], it is not considered learning for him at all, as is written in the Magen Avraham, section 50. Whereas in occupation with Scripture and the Written Torah, if he utters [it] with his lips, even though he does not understand even the meaning of the words because
But reciting a law without understanding it does not count as study at all (as the Magen Avraham, section 50, rules). With Scripture, the Written Torah, it is otherwise, as the next words explain.


שהוא ע״ז ה״ז [הרי זה] מקיים מצות ולמדתם, שלפיכך כל ע״ה [עם הארץ] מברך ברכת התורה בשחר לפני הפסוקים
he is unlearned, he thereby fulfills the mitzvah of “and you shall learn them.” That is why every unlearned person recites the blessing over the Torah in the morning before the verses,
Even one who does not understand the words, because he is unlearned, fulfils the mitzvah of Torah study by saying them. That is why every unlearned person says the blessing over the Torah in the morning before reciting verses.


וכן כשעולה לס״ת [לספר תורה], וכ״כ [וכמו כן] בפרדס שכ״ז [שכל זה] פ״א88 גבי לימוד המקרא שגם מי שלא יבין לחבר התיבות גם הוא אם יעסוק בו יומם ולילה שכרו אתו ופעולתו לפניו כו׳,
and likewise when he is called up to the Torah scroll. And so it is written in the Pardes, Gate 27, chapter 1, concerning the study of Scripture: that even one who does not understand how to join the words, he too, if he occupies himself with it day and night, “his reward is with him and his recompense before him,” etc.;
He says it too when called up to the Torah. Pardes Rimonim (Gate 27, chapter 1) also says that even one who cannot connect the words, if he engages in Scripture day and night, is fully rewarded.


ואדרבה כתב והלומד בתורה לדעת כמי שלומד בספר זכרונות כו׳ הלואי שלא יפסיד כו׳ ע״ש.
and on the contrary, he wrote: “And one who learns the Torah [only] to know [it], as one who learns from a book of chronicles, etc., if only he would not lose,” etc.; see there.
On the contrary, Pardes adds, one who learns the Torah merely for information, as one would read a history book, may well lose by it.




Section 5 · ¶23–30
Scripture, the inner Torah and the thirds of study
23והענין כי הנה מה שבא מהתשב״כ [מהתורה שבכתב] בהתגלות בתשבע״פ [בתורה שבעל פה] דהיינו ידיעת איך ומה לעשות הציצית והתפילין כו׳
The explanation is this. What comes from the Written Torah into revelation in the Oral Torah, namely, the knowledge of how and what to do [in] the tzitzis and the tefillin, etc.,
The explanation of the study of Scripture begins. The Written Torah mentions mitzvos such as tzitzis and tefillin; how to make and use them is revealed only in the Oral Torah.


עד״מ, זהו התלבשות אור א״ס בבחי׳ חכמה וח״ע [וחכמה עילאה] נתלבשה בח״ת [בחכמה תתאה] עד שנתלבשה בחכמה דבריאה יצירה ומשם נתלבשה בהלכות דתשבע״פ [דתורה שבעל פה] עד שנתלבשה החכמה להיות מושג ונתפס בשכל אנושי.
for example, this is the enclothing of the Infinite Light (Or Ein Sof) in the level of Chochmah: supernal Chochmah was enclothed in the lower Chochmah, until it was enclothed in the Chochmah of Beriah [and] Yetzirah, and from there it was enclothed in the laws of the Oral Torah, until the wisdom was enclothed so as to be grasped and held by human intellect.
That revelation follows the path traced above: the Infinite Light is clothed in supernal Chochmah, which descends through the lower Chochmah and the wisdom of the worlds of Beriah and Yetzirah into the laws of the Oral Torah, where a human mind can grasp it.


אמנם יש בתורה דברים שלא ניתנו להתלבש למטה בחכמה ושכל כלל וכמו ויוסף הורד מצרימה89 ויקנהו פוטיפר,
However, there are things in the Torah that were not given to be enclothed below in wisdom and intellect at all, such as “And Yosef was brought down to Egypt, and Potiphar bought him.”
But some parts of the Torah were never meant to be clothed in wisdom that the mind can grasp. An example is the plain narrative “And Yosef was brought down to Egypt, and Potiphar bought him” (Genesis 39:1).


(ועיין בפ׳ המשניות להרמב״ם [להרבי משה בן מימון] פרק חלק90 וז״ל [וזה לשונו] ואין הפרש בין ובני חם כוש91 ומצרים. ושם אשתו מהיטבאל.9293 ותמנע היתה פלגש.9495 ובין אנכי96 ה׳ אלקיך. ושמע ישראל97 כי הכל מפי הגבורה),
(And see the Rambam’s Commentary on the Mishnah, the chapter Chelek; these are his words: “And there is no difference between ‘And the sons of Cham: Cush and Mitzrayim,’ ‘And the name of his wife was Mehetavel,’ ‘And Timna was a concubine,’ and ‘I am Havayah your G-d’ and ‘Hear, O Israel’; for all is from the mouth of the Almighty.”)
The Rambam, in his Eighth Principle of Faith (in his commentary on the chapter Chelek of Sanhedrin), says that there is no difference in holiness between bare genealogies and stories, such as “the sons of Cham” or “Timna was a concubine,” and “I am Havayah your G-d” or the Shema: all of it was given by G-d.


שבחי׳ ההמשכה מאור א״ס המרומז באותיות אלו וספור זה לא יוכל להתלבש כלל בחכמה ושכל.
For the level of the drawing-down from the Infinite Light that is alluded to in these letters and this narrative cannot be enclothed in wisdom and intellect at all.
The divine light that such letters and stories carry cannot be put into terms of wisdom and intellect at all.


ולכן ההמשכה היא רק ע״י האותיות והפסוקים בלבד כי נעוץ סופן בתחלתן98 כו׳, ולכן גם מה שלא נתלבש בחכמה דהיינו שהוא מבחי׳ כתר שלמעלה מהחכמה
Therefore the drawing-down is only through the letters and the verses alone, for “their end is wedged in their beginning,” etc. Therefore even what was not enclothed in Chochmah, that is, what is from the level of Keser (the Crown), which is above Chochmah
So it is drawn down only through the letters and verses themselves. Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning”: the lowest level, the bare letters, is joined to the highest, Keser, which is above Chochmah.


(כי אורייתא מחכמה נפקת.99100 נפקת דייקא שהתגלותה הוא מבחי׳ חכמה אבל שרשה בעצם למעלה מהחכמה וכמ״ש לעיל בד״ה ויקרא אל משה,
(for “the Torah comes forth from Chochmah”: “comes forth,” specifically, that its revelation is from the level of Chochmah, but its root in essence is above Chochmah, as is written above in the discourse beginning “And He called to Moshe”;
A parenthesis: the Zohar says “the Torah comes forth from Chochmah.” The Alter Rebbe stresses “comes forth”: the Torah is revealed from Chochmah, but its root is above Chochmah, as explained in the discourse “And He called to Moshe” earlier in Likkutei Torah.


ולכן מה שנתלבש ממנה בבחי׳ חכמה הוא רק הארה ע״י שערות וצמצומים כי אבא יונק ממזלא כו׳ אבל עצם האור שבכתר לא יוכל להתלבש בחכמה).
and therefore what of it was enclothed in the level of Chochmah is only a radiance, through “hairs” and contractions, for “Abba draws from the mazal,” etc.; but the essence of the light in Keser cannot be enclothed in Chochmah),
What of the Torah is clothed in Chochmah is only a narrow ray, passed down through “hairs” and contractions, as Kabbalah says, “Abba (Chochmah) draws from the mazal” (a channel from Keser). The essence of the light in Keser cannot be clothed in Chochmah.


ואעפ״כ [ואף על פי כן] נמשך הוא ג״כ ע״י האותיות שבתשב״כ [שבתורה שבכתב] ולכן נקרא מקרא שקורא וממשיך התגלות אור א״ס ע״י האותיות אף שאינו משיג כלל,101 ועמ״ש מענין אותיות התורה איך ששרשן למעלה מהחכמה בד״ה נר חנוכה כו׳
nevertheless, it too is drawn down through the letters of the Written Torah. Therefore it is called Mikra (Scripture), for one calls and draws down the revelation of the Infinite Light through the letters, even though he does not grasp at all. And see what is written on the matter of the letters of the Torah, how their root is above Chochmah, in the discourse beginning “The Chanukah lamp,” etc.,
Yet that higher light, too, is drawn down through the letters of the Written Torah. That is why Scripture is called Mikra, from kara, “to call”: the reader calls down the light through the letters even without understanding them. The text refers to the Chanukah discourse on the root of the Torah’s letters above Chochmah.


כדי שתהא מזוזה מימין102 כו׳ ע״ש וסד״ה צאינה וראינה גבי בעטרה שעטרה103 שהעטרה נעשה מאבנים טובות הוא בחי׳ אותיות התורה,
“so that the mezuzah be on the right,” etc.; see there; and at the end of the discourse beginning “Go out and see,” regarding “with the crown with which [his mother] crowned [him],” that the crown, which is made of precious stones, is the level of the letters of the Torah.
That discourse is on the Talmud’s rule that the Chanukah lamp is placed on the left “so that the mezuzah be on the right.” The text also refers to the discourse “Go out and see” (Song of Songs 3:11), which explains “the crown with which his mother crowned him,” made of precious stones, as the letters of the Torah.


(וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל התורה שמותיו של הקב״ה. ועד״ז יובן104 מארז״ל [מאמר רבותינו זכרונם לברכה] יפה שיחתן של עבדי אבות מתורתן של בנים105 כו׳ כי הן המשכות ממקור התורה
(As our Sages, of blessed memory, said: “The whole Torah is names of the Holy One, blessed be He.” And in this way one will understand the saying of our Sages, of blessed memory, “The conversation of the servants of the Patriarchs is more beautiful than the Torah of the children,” etc.; for they are drawings-down from the source of the Torah
Another parenthesis: “the whole Torah is names of the Holy One,” so its letters carry His light regardless of their plain meaning. This explains the Midrash that “the conversation of the servants of the Patriarchs is more beautiful than the Torah of the children,” since those stories draw from the source of the Torah.


כמו שהוא עדיין למעלה מבחינת חכמה, וע״כ האריכה התורה הרבה בסיפור מעשה דאליעזר עבד אברהם כו׳ יותר מבכמה גופי תורה מתורתן של בנים כו׳.
as it is still above the level of Chochmah. Therefore the Torah elaborated greatly in the account of the episode of Eliezer, the servant of Avraham, etc., more than in many fundamentals of the Torah from “the Torah of the children,” etc.
Those stories come from the Torah’s source as it is above Chochmah. That is why the Torah tells the story of Eliezer, Avraham’s servant, at great length, at greater length than many fundamental laws, which are “the Torah of the children.”


ועד״ז הוא ענין סיפור ויוסף הורד מצרימה כו׳ כנ״ל. והמשכה זו הוא ע״י האותיות דוקא. ולכן אף ע״ה [עם הארץ] שאינו מבין פי׳ המלות ממשיך משא״כ בתשבע״פ [בתורה שבעל פה] שנתלבשה בחכמה לכך כשאינו מבין אינו ממשיך
In the same way is the matter of the narrative “And Yosef was brought down to Egypt,” etc., as mentioned above. And this drawing-down is specifically through the letters; therefore even an unlearned person who does not understand the meaning of the words draws [it] down. Whereas in the Oral Torah, which has been enclothed in Chochmah, therefore when he does not understand he does not draw down.
The narrative of Yosef going down to Egypt is the same. This light is drawn down only through the letters, so even an unlearned person who does not understand the words draws it down; in the Oral Torah, which is clothed in Chochmah, without understanding nothing is drawn down.


אבל בתשב״כ [בתורה שבכתב] ממשיך אף שאינו מבין ואינו תלוי כ״כ [כל כך] בהבנת הפי׳ יען מקור המשכה זו הוא מלמעלה מהחכמה כו׳ והיינו ע״י האותיות ולכן נק׳ תשב״כ [תורה שבכתב] מקרא שקוראים וממשיכים ע״י האותיות ועמ״ש מענין מקרא סד״ה ענין ק״ש [קריאת שמע]).
But in the Written Torah he draws down even though he does not understand, and it does not depend so much on understanding the meaning, because the source of this drawing-down is from above Chochmah, etc., and this is through the letters. Therefore the Written Torah is called Mikra, for one calls and draws down through the letters. And see what is written on the matter of Mikra at the end of the discourse beginning “The matter of the recital of the Shema.”)
In the Written Torah one draws down the light even without understanding, since its source is above Chochmah and it comes through the letters. Hence the name Mikra, “calling.” The text refers to the end of the discourse on the Shema for more on Mikra.


והנה בכלל לימוד המקרא הוא ג״כ לימוד האגדות שהרי רוב האגדות הם על הפסוקים ומעט מוסר וגם הם אין מושגים ובכלל מקרא יחשב.
Now, included in the study of Scripture is also the study of the Aggados, for most of the Aggados are on the verses, with a little ethical instruction; and they too are not grasped, and they are counted as included in Scripture.
The Aggados, the non-legal teachings of the Talmud and Midrash, belong with Scripture: most of them comment on verses, with a little ethical instruction, and they too are not grasped in their essence.


והנה בכלל מקרא הוא ג״כ לימוד פנימית התורה שהרי מדרש הזהר הוא על פסוקי התורה.106107
And included in Scripture is also the study of the inner dimension (pnimiyus) of the Torah, for the Midrash of the Zohar is on the verses of the Torah.
The inner Torah, the Kabbalah, also belongs with Scripture, since the Zohar is a Midrash on the verses of the Torah. This begins the answer to the question about studying the inner Torah.




24ועוד שגם בלימוד רזין דאורייתא אינו משיג רק המציאות מההשתלשלות ולא המהות. א״כ אינו דומה למשנה ותלמוד
Moreover, even in the study of the secrets of the Torah one grasps only the existence of the chain of descent (hishtalshelus), and not the essence. If so, it is not like Mishnah and Talmud,
A further reason the inner Torah belongs with Scripture: even in studying the secrets of the Torah one grasps only that the chain of worlds exists, not what it is. So it is unlike Mishnah and Talmud.


שמשיג מהות חכמתו ית׳ ובלימוד ההשתלשלות אינו משיג כלל מהות חכמה זו מהו בחי׳ אופנים וחיות ושרפים וכ״ש [וכל שכן] למעלה יותר כו׳. אלא רק ידיעת המציאות.
where one grasps the essence of His wisdom, may He be blessed; whereas in the study of the chain of descent one does not grasp at all the essence of this wisdom, what the level of the ofanim, chayos and seraphim is, and all the more so [what is] higher, etc., but only the knowledge of [their] existence.
In Mishnah and Talmud one grasps the essence of G-d’s wisdom. In studying the order of the worlds one cannot grasp what the angels called ofanim, chayos and seraphim really are, still less anything higher, but only know that they exist.




25ואעפ״כ [ואף על פי כן] דבר גדול הוא מאד כיון דא״א להיות בזה השגת המהות. וה״ז [והרי זה] כמו שבמקרא אע״פ [אף על פי] שא״א להיות ההשגה בבחי׳ חכמה כיון ששרשה למעלה מהחכמה
Nevertheless, it is a very great thing, since it is impossible for there to be in this a grasp of the essence. This is like Scripture: although it is impossible for there to be comprehension [of it] on the level of Chochmah, since its root is above Chochmah,
Nevertheless, knowing that these levels exist is a very great thing, precisely because their essence cannot be grasped. It is like Scripture, which cannot be grasped as wisdom because its root is above Chochmah.


לכן גם מה שאומר האותיות דבר גדול ועצום הוא אף שאותיות הוא רק בחי׳ האחרונה ונקרא בחי׳ דומם לגבי השכל כו׳. כמ״כ [כמו כן] ידיעת המציאות מהפנימית אע״פ [אף על פי] שאינו משיג כלל המהות דבר גדול הוא עד להפליא.
therefore even his saying the letters is a great and mighty thing, although letters are only the last level and are called the level of the inanimate relative to intellect, etc. So too the knowledge of the existence of the inner dimension, even though he does not grasp the essence at all, is a great thing, wondrously so.
Just as merely saying the letters of Scripture is great, though letters are the lowest level, like the “inanimate” relative to intellect, so knowing that the inner realities exist, without grasping their essence, is wondrously great.




26ועיין זח״ג [זהר חלק ג] פ׳ אחרי דע״ג א׳ ג׳ דרגין אינון מתקשרין דא בדא,108 ועמ״ש מזה בד״ה כי קרוב אליך הדבר מאד,109
And see the Zohar, Part III, Parshas Acharei, folio 73a: “Three levels are bound to one another.” And see what is written about this in the discourse beginning “For the thing is very near to you.”
The Zohar says that three levels are bound together, namely the Holy One, the Torah and Israel. The text refers to the discourse “For the thing is very near to you” in Likkutei Torah.


והנה כיון שהתורה היא הממוצע המקשר ומחבר נש״י [נשמות ישראל] להקב״ה, והממוצע יש בו שני בחינות סתים וגליא א״כ בחי׳ הפנימיות הנק׳ סתים הוא המקשר ומחבר בחי׳ פנימיות של הנשמה לבחי׳ פנימיות אלהותו ית׳.
Now, since the Torah is the intermediary that binds and joins the souls of Israel to the Holy One, blessed be He, and the intermediary has two aspects, hidden and revealed (stim and galya), then the inner aspect, which is called hidden, is what binds and joins the inner aspect of the soul to the inner aspect of His G-dliness, may He be blessed.
The Torah is the intermediary that binds the souls of Israel to G-d, and like any intermediary it has a hidden side and a revealed side. Its hidden side, the inner Torah, binds the inner dimension of the soul to the inner dimension of G-d.




27ועיין זח״ג [זהר חלק ג] בהעלותך קנ״ב א׳. ועמ״ש ע״פ חסדי ה׳ כי לא תמנו110 בענין שיש ב׳ בחינות חסד.
And see the Zohar, Part III, Beha’alosecha, [folio] 152a. And see what is written on the verse “The kindnesses of G-d, for we have not ceased,” concerning there being two levels of Chesed (kindness).
The text points to the Zohar in Beha’alosecha (3:152a), which calls the Torah’s plain stories its “garment,” beneath which lie its body and soul. It also points to its discourse on “The kindnesses of G-d, for we have not ceased,” which speaks of two levels of Chesed, a hidden one and a revealed one.


ועד״ז יובן קצת ענין סוכ״ע וממכ״ע [וממלא כל עלמין] סתים וגליא כו׳, ועמ״ש בד״ה שובה ישראל111 בענין מ״ש אם יהיה אלקים עמדי112 כו׳
In this way one will understand somewhat the matter of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin), hidden and revealed, etc. And see what is written in the discourse beginning “Return, O Israel,” on the matter of what is written, “If Elokim will be with me,” etc.,
The same pair, hidden and revealed, helps explain the two modes of G-d’s light: the light that encompasses all worlds, which stays hidden, and the light that fills them, which is revealed. The text refers to the discourse “Return, O Israel” on Yaakov’s words “If Elokim will be with me.”


והיה הוי׳ לי לאלקים,113 ועמ״ש מענין סתים וגליא סד״ה להבין ענין לחם משנה. ועמ״ש מזה בביאור ע״פ לריח שמניך.114
“then Havayah will be Elokim to me.” And see what is written on the matter of hidden and revealed at the end of the discourse beginning “To understand the matter of the double bread (lechem mishneh)”; and see what is written about this in the explanation on the verse “For the fragrance of your oils.”
That verse ends “then Havayah will be Elokim to me,” the transcendent Name becoming the immanent one. The text also refers to the discourses on the double bread of Shabbos and on “For the fragrance of your oils” (Song of Songs 1:3), which treat hidden and revealed.


(ועוי״ל [ועוד יש לומר] בענין מעלת העסק בפנימיות עפמ״ש [על פי מה שכתוב] באגה״ק [באגרת הקודש] בד״ה להבין מ״ש בפע״ח [בפרי עץ חיים] דלימוד פנימיות כוונת המצות לא גרע מלימוד הלכותיה ואדרבה כו׳ אף שאינו משיג המהות115 עכ״ל [עד כאן לשונו], ור״ל [ורוצה לומר] מפני שהמצוה מושג מהותה
(One may further say, concerning the virtue of occupation with the inner dimension (pnimiyus), according to what is written in Iggeres HaKodesh, in the discourse beginning “To understand what is written in Pri Etz Chaim,” that the study of the inner dimension, the intentions of the mitzvos, “is no less than the study of their laws, and on the contrary, etc., even though one does not grasp the essence.” End of quote. That is to say: since the essence of the mitzvah is grasped,
A long parenthesis adds a further answer about the value of studying the inner Torah. In Tanya’s Kuntres Acharon (which the text calls Iggeres HaKodesh) the Alter Rebbe wrote that studying the inner meaning of the mitzvos is no less than studying their laws, even without grasping its essence; the reason is that the mitzvah itself is grasped.


לכן ידיעת סודות המצוה אף שאינו משיג המהות לא גרע כו׳. ואף שכ׳ [שכתב] שם משא״כ בסדר ההשתלשלות אף אם השיג המציאות לא עדיף מצד עצמו כלימוד המצות שמשיג ותופס המהות כו׳.
therefore the knowledge of the secrets of the mitzvah, even though one does not grasp the essence, is no less, etc. And although he wrote there that it is not so with the order of the chain of descent (hishtalshelus): even if one has grasped [its] existence, it is not in itself superior, like the study of the mitzvos, in which one grasps and takes hold of the essence, etc.,
Because the mitzvah is grasped, knowing its secrets is no less, even without grasping their essence. The same essay says that knowing the order of the worlds is different: knowing only that they exist is not in itself superior to the study of the mitzvos, where the essence is grasped.


הרי מסיק אח״כ אלא שידיעת המציאות מההשתלשלות היא ג״כ מצוה רמה ונשאה ואדרבה עולה על כולנה כמ״ש וידעת היום.116 דע את אלקי אביך117 כו׳.
he concludes afterwards: “but the knowledge of the existence of the chain of descent is also a lofty and exalted mitzvah; on the contrary, it surpasses them all, as it is written, ‘And you shall know this day,’ [and] ‘Know the G-d of your father,’ etc.,
Yet the essay concludes that knowing that the chain of worlds exists is itself a lofty mitzvah, even greater than the others, fulfilling “And you shall know this day” (Deuteronomy 4:39) and “Know the G-d of your father” (I Chronicles 28:9).


ומב יאה ללב שלם כו׳ שהוא העיקר. ור״ל [ורוצה לומר] כמ״ש ויצונו ה׳ לעשות את כל החוקים האלה ליראה את ה׳ אלהינו. הרי תכלית התומ״צ [התורה ומצות] הוא לבא ללב שלם שהוא ליראה את ה׳,
and it brings to ‘a whole heart,’ etc., which is the main thing.” That is to say, as it is written, “And G-d commanded us to do all these statutes, to fear Havayah our G-d”: thus the purpose of Torah and mitzvos is to come to a whole heart, which is to fear G-d.
That knowledge brings one to “a whole heart,” which is the main thing. The Alter Rebbe explains this by the verse “And G-d commanded us to do all these statutes, to fear Havayah our G-d” (Deuteronomy 6:24): the goal of Torah and mitzvos is a whole heart, which is the fear of G-d.


ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שהתורה נק׳ תרעא לדרתא118 לגבי יראה כו׳ והיינו לגבי יראה עילאה וכמ״ש בסש״ב [בספר של בינונים] ס״פ כ״ג והשגת המציאות הוא להפשיט מגשמיות רק שזו היא מצוה א׳ מתרי״ג והאדם צריך לקיים כל התרי״ג כו׳
Therefore our Sages, of blessed memory, said that the Torah is called “a gate to the courtyard” in relation to awe, etc., that is, in relation to the higher awe, as is written in Sefer shel Beinonim, at the end of chapter 23. And the grasp of [its] existence serves to strip away physicality; except that this is one mitzvah of the 613, and a person must fulfill all 613, etc.
So the Sages call the Torah a “gate to the courtyard” of awe, meaning the higher awe, as Tanya, chapter 23, explains. Knowing the existence of the higher worlds helps to strip away a physical outlook; but it is only one of the 613 mitzvos, and a person must keep all of them.


לכך צריך להרבות בלימוד כל התרי״ג וקיומן בפ״מ [בפועל ממש] במודומ״ע [במחשבה דבור ומעשה] כו׳ א״כ הרי בידיעת ההשתלשלות אף שאינו משיג כלל המהות מקיים מצות וידעת כו׳ ולא גרע מלימוד ההלכות):119
Therefore one must devote much study to all 613 and to fulfilling them in actual deed, in thought, speech and action, etc. If so, in knowing the chain of descent, even though one does not grasp the essence at all, one fulfills the mitzvah of “And you shall know,” etc., and it is no less than the study of the laws.)
Therefore one must study all the mitzvos at length and keep them in thought, speech and action. Still, knowing the order of the worlds, even without grasping its essence, fulfils the mitzvah “And you shall know” and is no less than studying the laws.




28ה ועפ״ז [ועל פי זה] יתורץ מה שנדחקו גדולי המפרשים בפי׳ מימרא זו דלעולם ישלש אדם שנותיו שליש במקרא שליש במשנה שליש בתלמוד120 דהר״ן [דהרבינו נסים] ספ״ק [סוף פרק קמא] דע״ז [דעבודה זרה] כ׳ [כתב] ולאו דוקא שישליש ימותיו בשוה כו׳.
5. According to this, [the difficulty] will be resolved with which the great commentators struggled in explaining this saying: “A person should always divide his years into three: a third in Scripture, a third in Mishnah, a third in Talmud.” For the Ran, at the end of the first chapter of Avodah Zarah, wrote: “And it does not mean precisely that he should divide his days equally,” etc.
Section 5 applies all this to a difficult Talmudic saying: a person should divide his years into three, a third for Scripture, a third for Mishnah and a third for Talmud. The Ran (Rabbeinu Nissim), on the first chapter of Avodah Zarah, wrote that it does not mean exactly equal portions.


והרמב״ם [והרבי משה בן מימון] פ״א מהל׳ [מהלכות / מהלכה] ת״ת [תלמוד תורה] ס״ל [סבירא ליה / סבירא להו] דישלש היינו לשלישים שוים ממש אלא דנתכוין לתרץ קושיית הר״ן [הרבינו נסים] במ״ש שזהו בתחלת למודו של אדם אבל כשיגדיל בחכמה כו׳ ויקרא בעתים מזומנים תשב״כ [תורה שבכתב]121 כו׳.
And the Rambam, in chapter 1 of the Laws of Torah Study, holds that “divide into three” means into actually equal thirds; but he intended to resolve the Ran’s difficulty in what he wrote, that this is at the beginning of a person’s learning, “but when he grows great in wisdom,” etc., “he should read the Written Torah at set times,” etc.
The Rambam, in the Laws of Torah Study, takes it as truly equal thirds, but answers the Ran’s difficulty by limiting it to the beginning of one’s learning: once a person has grown in wisdom, he reads the Written Torah only at set times.




29ולפ״ז [ולפי זה] דוחק קצת לשון לעולם ישלש כו׳ וגם מה שהקשו בגמ׳ [בגמרא] מי ידע כמה חיי. דמזה משמע דכל שני חייו ישלש כו׳.
According to this, the wording “always divide into three,” etc., is somewhat strained, and so is what was asked in the Gemara, “Does one know how long he will live?”, from which it is implied that all the years of his life he should divide into three, etc.
On the Rambam’s reading, the word “always” is strained, and so is the Gemara’s question, “Does one know how long he will live?”, which implies that the division applies to one’s whole life.


ורי״ו בשם הרמ״ה כתב דלא אמרו זה אלא לדורות ראשונים כו׳ כמ״ש בב״י [בבית יוסף]. אמנם לפמ״ש [לפי מה שכתוב] א״ש [אתי שפיר] דבתחלת למודו של אדם ישלש השליש במקרא ממש לבדו.
And Rabbeinu Yerucham wrote in the name of the Ramah that this was said only for the early generations, etc., as is written in the Beis Yosef. However, according to what has been written [here], it is well resolved: at the beginning of a person’s learning he should devote the third to Scripture itself, alone;
Rabbeinu Yerucham, citing the Ramah (Rabbi Meir HaLevi Abulafia), as quoted in the Beis Yosef, limited the rule to earlier generations. The maamar’s approach resolves it simply: at the start of one’s learning, the third in Scripture means the plain text of Scripture alone.


דאע״ג [דאף על גב] שלתלמוד צריך זמן יותר מ״מ יש לו למהר ללמוד המקרא122 בתחלה ואחר שהגדיל בחכמה יש לו לקיים השליש במקרא בתשב״כ [בתורה שבכתב] עם מה שילמוד אח״כ מפנימיות התורה והאגדות123 שזה נכלל הכל בשליש במקרא כנ״ל,
for although Talmud requires more time, nevertheless he should hasten to learn Scripture first. And after he has grown in wisdom, he should fulfill the third in Scripture with the Written Torah together with what he will learn afterwards of the inner dimension of the Torah and the Aggados, for all of this is included in the third in Scripture, as mentioned above.
Although Talmud needs more time, one should first learn Scripture quickly. Later, once grown in wisdom, a person fulfils the third in Scripture with the Written Torah together with the inner Torah and the Aggados, all of which count as Scripture, as explained above.


(ואפשר דגם לימוד מדרש רבה ושאר המדרשים124 הוא בכלל השליש במקרא שהרי בפ״ק [בפרק קמא] דברכות דף י״א ע״ב משמע בהדיא בגמ׳ [בגמרא] ופרש״י [ופירש רש״י / ופירוש רש״י] דמדרש הוא קרוב למקרא כו׳ לפי שהם מדרשי מקראות.
(And it is possible that the study of Midrash Rabbah and the other Midrashim is also included in the third in Scripture; for in the first chapter of Berachos, folio 11b, it is explicitly implied in the Gemara and in Rashi’s commentary that Midrash is close to Scripture, etc., since they are interpretations of verses.
A parenthesis suggests that Midrash Rabbah and the other Midrashim also count as Scripture, since the Gemara in Berachos (11b), with Rashi, treats Midrash as close to Scripture, being interpretations of verses.


וכ״מ [וכן משמע] בנדרים דל״ו סע״ב [סוף עמוד ב] ואף שבהלכות ת״ת [תלמוד תורה] מבואר דמדרש תורה שהוא ספרא וספרי וכה״ג [וכהאי גוונא] הן בכלל שליש במשנה היינו מפני שהן הלכות וגופי התורה כמו המשנה משא״כ לימוד הרבות שהן אגדות שעל המקרא125 ומוסר ה׳ אפשר שזה נכלל בשליש במקרא.
And so it is implied in Nedarim, folio 36, at the end of side b. And although in the Laws of Torah Study it is explained that Midrash of the Torah, which is the Sifra and the Sifrei and the like, is included in the third in Mishnah, that is because they are laws and fundamentals of the Torah, like the Mishnah; whereas the study of the Rabbos, which are Aggados on Scripture and moral instruction of G-d, it is possible that this is included in the third in Scripture.
Nedarim (36b) implies the same. The laws of Torah study do place the halachic Midrashim (Sifra, Sifrei) under Mishnah, but that is because they are laws; the Midrash Rabbah, which is Aggadah on verses and moral teaching, may belong with Scripture.


ולכן אתי שפיר דלעולם ישלש אדם126 כו׳. והנה ענין לעולם ישלש אדם מה שחלקו זה לשלישים י״ל [יש לומר] כדכתיב ולכבודי בראתיו127 יצרתיו אף עשיתיו. ואין כבוד אלא תורה.128129
Therefore “a person should always divide into three,” etc., is well understood. Now, as for the matter of “a person should always divide into three,” why they divided this into thirds, it may be explained according to what is written, “For My glory I created him, I formed him, also I made him,” and “there is no glory but Torah.”
So “always” is right: the division holds for life. Why thirds? Because of the verse “For My glory I created him, I formed him, also I made him” (Isaiah 43:7), and “glory” means Torah (Avos 6:3): the three verbs correspond to three worlds.


והנה תלמוד בבריאה ומשנה ביצירה וכתיב יוצר אור ובורא חושך.130 ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] במחשכים הושיבני זה תלמוד בבלי. ומקרא בעשיה.131
Now, Talmud is in Beriah and Mishnah in Yetzirah; and it is written, “Who forms light and creates darkness.” Therefore our Sages, of blessed memory, said, “‘He has set me in dark places’: this is the Babylonian Talmud.” And Scripture is in Asiyah.
Talmud is in Beriah (“created”) and Mishnah in Yetzirah (“formed”), as in “Who forms light and creates darkness” (Isaiah 45:7); the Babylonian Talmud is called “dark places” (Sanhedrin 24a), matching “creates darkness.” Scripture is in Asiyah (“made”).


והנה אף עשיתיו אף הוא בחינ׳ [בחינת / בחינה] רבוי שמרבה בחינ׳ [בחינת / בחינה] רביעית כמ״ש בד״ה מי מנה132 עפר יעקב133 כו׳ ע״ש, לכן בכלל שליש במקרא נכלל בחינה הרביעית שהוא לימוד פנימיות התורה.
Now, [in] “also I made him,” [the word] “also” (af) is a term of inclusion, which includes a fourth level, as is written in the discourse beginning “Who has counted the dust of Yaakov,” etc.; see there. Therefore within the third in Scripture is included the fourth level, which is the study of the inner dimension (pnimiyus) of the Torah.
The word “also” (af) in “also I made him” adds something, a fourth level, as explained in the discourse “Who has counted the dust of Yaakov.” So within the third given to Scripture is included this fourth level, the study of the inner Torah.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] והביאו הרמב״ם [הרבי משה בן מימון] בפי׳ המשניות ספ״ה דאבות ע״פ אף חכמתי עמדה לי134 חכמתי שלמדתי באף עמדה לי135 כו׳).
And this is what our Sages, of blessed memory, said, and the Rambam brought it in his Commentary on the Mishnah, at the end of chapter 5 of Avos, on the verse “Also (af) my wisdom stood by me”: “The wisdom that I learned in af [anger] stood by me,” etc.)
The Midrash on “Also (af) my wisdom stood by me” (Ecclesiastes 2:9), cited by the Rambam at the end of his commentary on Avos chapter 5, reads it as “the wisdom I learned with af” (literally “in anger,” that is, with strain) “stood by me.”


והנה מכ״ז [מכל זה] יובן בתוספת ביאור ענין ולא תשבית מלח136 כו׳ שלימוד הפנימית נק׳ בשם מלח שהמלח ממתקת הבשר.
Now, from all this one will understand, with additional explanation, the matter of “And you shall not omit the salt,” etc.: that the study of the inner dimension is called by the name “salt,” for salt sweetens the meat,
Now the opening verse returns. The inner Torah is called “salt” because salt brings out the flavor of the meat.


אף שאין בו טעם בעצמו כמו הבשר, וכך הנגלה שבתורה נמשל ללחם כמ״ש לכו לחמו בלחמי.137138139140141142143144145146147148149150151152
even though it has no taste in itself like the meat. And so the revealed [part] of the Torah is likened to bread, as it is written, “Come, eat of my bread,”
Salt has no taste of its own the way meat does. The revealed Torah, by contrast, is likened to bread: “Come, eat of my bread” (Proverbs 9:5).




30וגם לבשר כמ״ש במ״א ע״פ זאת הפעם עצם מעצמי ובשר מבשרי.153 דקאי על תשבע״פ [תורה שבעל פה]. וכן בגמ׳ [בגמרא] ב״ב [בבא בתרא] דכ״ב אמרו אכלו בישרא שמינא בי רבא154.
and also to meat, as is written elsewhere on the verse “This time, bone of my bones and flesh of my flesh,” which refers to the Oral Torah. And so too in the Gemara, Bava Basra, folio 22, they said, “They have eaten fat meat at Rava’s house.”
The revealed Torah is also likened to meat. Elsewhere “bone of my bones and flesh of my flesh” (Genesis 2:23) is explained as the Oral Torah, and the Talmud (Bava Basra 22a) calls the Torah learned at Rava’s house “fat meat.”


והיינו כמו הלחם והבשר יש בהן טעם וממש כך בלימוד הנגלה שבתורה יש בה השגת המהות ממש משא״כ בלימוד הפנימי׳ [הפנימיות / הפנימית] שאין בזה
That is: just as bread and meat have taste and substance, so in the study of the revealed [part] of the Torah there is an actual grasp of the essence; whereas in the study of the inner dimension (pnimiyus) there is in this
Bread and meat have taste and substance; so in the revealed Torah the mind truly grasps the essence of the wisdom. In the inner Torah it is otherwise.


רק ידיעת המציאות ולא השגת המהות והמהות נסתר ונעלם ואינו מושג כלל להיות בבחי׳ טעם ממש כמו הנגלה עד לע״ל [לעתיד לבוא] שיתגלה פנימית התורה.155
only knowledge of the existence, and not a grasp of the essence. The essence is hidden and concealed and is not grasped at all, so as to be in the manner of actual taste like the revealed [part], until the Time to Come, when the inner dimension of the Torah will be revealed.
There one has only knowledge that things exist, not a grasp of what they are, so it has no “taste” of its own, like salt. That essence will remain hidden until the Time to Come, when the inner Torah will be revealed.




Section 6 · ¶31–39
Salt, fear of sin and the covenant
31ולכן נמשל למלח לומר שעם היות שאין בו טעם עכ״ז [עם כל זה] הוא דייקא הנותן טעם בהבשר.
Therefore it is likened to salt, to say that although it has no taste, nevertheless it is precisely what gives taste to the meat.
Salt has no taste of its own, yet it is what gives meat its taste. So too the inner Torah, whose essence is not grasped, gives “taste” to the revealed Torah.


וז״ש [וזהו שכתוב] רז״ל [רבותינו זכרונם לברכה] באדר״ן [באבות דרבי נתן] ס״פ כ״ט וכ״ה ג״כ ברבות כל מי שיש בידו מדרש ואין בידו הלכות לא טעם
And this is what our Sages, of blessed memory, said in Avos deRabbi Nasan, at the end of chapter 29 (and so it is also in the Rabbos): “Whoever has Midrash in hand but does not have laws in hand has not tasted
The Sages’ saying in Avos deRabbi Nasan (also in the Midrash Rabbah) supports this. It sets “Midrash” (here, the inner Torah) beside “laws” (the revealed Torah).


טעם של חכמה כל מי שיש בידו הלכות ואין בידו מדרש לא טעם טעם של יראת חטא, פי׳ שהלכות נק׳ טעם של חכמה לפי שבהן
the taste of wisdom; whoever has laws in hand but does not have Midrash in hand has not tasted the taste of fear of sin.” The meaning is that the laws are called “the taste of wisdom” because in them
One who has only Midrash has not tasted wisdom, and one who has only laws has not tasted fear of sin. The laws are called “the taste of wisdom” for a reason given next.


ועל ידן מושג המהות חכמתו ית׳ שנתלבשה בהלכה זו משא״כ בלימוד הפנימיות הנק׳ מדרש אין מושג המהות ממש ולכן נק׳ שלא טעם טעם של חכמה פי׳ המהות ממש.
and through them the essence of His wisdom, may He be blessed, that has been enclothed in this law is grasped; whereas in the study of the inner dimension (pnimiyus), which is called Midrash, the actual essence is not grasped. Therefore it is called “has not tasted the taste of wisdom,” meaning the actual essence.
In the laws the very essence of G-d’s wisdom, clothed in the law, is grasped. In the inner Torah, called “Midrash,” the essence is not grasped, so it is said of one who has only Midrash that he “has not tasted the taste of wisdom,” its actual essence.




32ועכ״ז [ועם כל זה] מי שיש בידו הלכות ואין בידו מדרש לא טעם טעם של יראת חטא כי אף שבלימוד המדרש אין מושג
And nevertheless, one who has laws but does not have Midrash “has not tasted the taste of fear of sin.” For although in the study of Midrash there is grasped
Yet one who has laws without Midrash lacks the taste of fear of sin. What the learner grasps in Midrash, the inner Torah, is limited.


רק הארה מ״מ זו ההארה מביאה לידי יראת חטא ועמ״ש מענין פי׳ יראת חטא סד״ה וידבר משה אל ראשי המטות.156157
only a radiance, nevertheless this radiance brings one to fear of sin. And see what is written on the meaning of fear of sin at the end of the discourse beginning “And Moshe spoke to the heads of the tribes.”
He grasps only a radiance, not the essence, but that radiance brings him to fear of sin. The text refers to the end of the discourse on “And Moshe spoke to the heads of the tribes” for what fear of sin is.




33ועוד כי אף שזהו רק הארה הנה היא הארה מבחי׳ הפנימיות כי אורייתא סתים וגליא,
Moreover, although this is only a radiance, it is a radiance from the level of the inner dimension (pnimiyus), for the Torah is hidden and revealed.
Moreover, though Midrash gives only a radiance, it is a radiance of the Torah’s inner, hidden side; the Torah has both a hidden and a revealed side.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] חכם עדיף מנביא158 אף שהנביא משיג המהות ממש בבחי׳ ראייה משא״כ החכם אינו משיג המהות כ״א ידיעת המציאות.
Now our Sages, of blessed memory, said, “A sage is greater than a prophet,” although the prophet grasps the actual essence, in the manner of sight, whereas the sage does not grasp the essence, but only knowledge of the existence,
A parallel: the Sages said “a sage is greater than a prophet,” though the prophet sees the essence of what he perceives, as with the eyes, while the sage knows only that it exists.




34וכמ״ש באג״ה [באגרת הקודש] בד״ה עוטה אור כשלמה.159 אעפ״כ [אף על פי כן] חכם עדיף מנביא לפי שמשיג תעלומות חכמה מה שלא ניתנו להתגלות בנבואה.
as is written in Iggeres HaKodesh, in the discourse beginning “Wrapped in light as a garment.” Nevertheless, a sage is greater than a prophet, because he grasps “the hidden things of wisdom,” which were not given to be revealed in prophecy.
Iggeres HaKodesh, in the letter on “Wrapped in light as a garment,” explains it: the sage is greater because he grasps “the hidden things of wisdom,” which cannot be revealed in prophecy.


א״כ אף ההארה מבחי׳ עליונה יש בה מעלה יתירה מהמהות שבבחי׳ שלמטה, וכה״ג [וכהאי גוונא] נתבאר בענין מצות ל״ת [לא תעשה] ומ״ע [ומצות עשה] סד״ה חייב אינש לבסומי בפוריא.160161
If so, even a radiance from a higher level has a greater virtue than the essence that is in a lower level. Something similar is explained concerning the prohibitions and the positive commandments, at the end of the discourse beginning “A person is obligated to become intoxicated on Purim”:
So even a mere radiance of a higher level outweighs the essence of a lower one. The Purim discourse “A person is obligated to become intoxicated” makes a similar point about prohibitions and positive commandments.




35וגדול כח גילוי כו׳ ע״ש וכענין ברכה והודאה שאף שההודאה אין בה השגת המהות אעפ״כ [אף על פי כן] היינו לפי
“And great is the power of revelation,” etc.; see there. And [it is] like the matter of blessing and acknowledgment (hoda’ah): although in acknowledgment there is no grasp of the essence, nevertheless [it is higher]; that is, because
The reference ends with “great is the power of revelation.” Another parallel: acknowledgment (hoda’ah, as in “Modim”) involves no grasp of G-d’s essence, yet it is higher than blessing.


שהיא בבחינה דלית מחשבה תפיסא ביה162163 כמ״ש במ״א בביאור ע״פ אתה הצבת כל גבולות ארץ164165 ובד״ה אלה פקודי המשכן,166167 גם ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה]
it is on the level of which [it is said], “no thought can grasp Him,” as is written elsewhere, in the explanation on the verse “You have set all the borders of the earth,” and in the discourse beginning “These are the accounts of the Mishkan.” Also along the lines of what our Sages, of blessed memory, said:
It is higher because it reaches the level where “no thought can grasp Him” (Tikkunei Zohar), as explained in the discourses on “You have set all the borders of the earth” and “These are the accounts of the Mishkan.” A further parallel comes from a law of lost objects.


אבידת אביו ואבידת רבו168 של רבו קודמת אף שמהאב נמשך בו המהות ממש שהטפה היא מהמוח מהעצמיות ממש ומהרב אין נמשך בו מהות ועצמיות ממש
“[If] his father’s lost object and his teacher’s lost object [are before him], his teacher’s takes precedence”; although from the father the actual essence is drawn into him, since the drop is from the brain, from the actual very being, while from the teacher there is not drawn into him the actual essence and very being,
If a person finds both his father’s and his teacher’s lost objects, his teacher’s comes first. Yet from his father he received his very essence, since the seed comes from the father’s brain, while from his teacher he received no essence.


רק הארת השכל המלובש בהדבור כו׳, אעפ״כ [אף על פי כן] זו ההארה שהיא התורה גבוה מעצמיות החכמה שבנפש כמ״ש בתניא ח״א [חלק א׳] פ״ה.
but only a radiance of the intellect enclothed in speech, etc. Nevertheless, this radiance, which is the Torah, is higher than the very being of the wisdom in the soul, as is written in Tanya, Part I, chapter 5.
From his teacher he received only the light of intellect clothed in speech. Even so, that light, the Torah, stands higher than the essence of the wisdom in the soul, as Tanya, chapter 5, explains.




36ובמסכת סופרים פט״ו [פרק ט״ו / פרשה ט״ו] ה״ח [ה׳ חסדים] הובא בספר ערכי הכינויים מבואר דהמקרא נמשל למלח. וא״ש [ואתי שפיר] ג״כ ע״פ מה שנת׳ [שנתבאר] לעיל,
And in Tractate Soferim, chapter 15, halachah 8, cited in the book Erchei HaKinuyim, it is explained that Scripture is likened to salt. This too is well understood according to what was explained above.
Tractate Soferim, quoted in Erchei HaKinuyim, compares Scripture to salt. This fits what was explained above: Scripture, like the inner Torah, is not grasped in its essence yet gives the rest its taste.


ולכן נק׳ המלח ג״כ ברית אלקיך169 פי׳ ע״ד מ״ש לעברך בברית170 ה׳ אלקיך שהוא בחי׳ התקשרות ואהבה רבה ונפלאה למעלה מהשכל
Therefore the salt is also called “the covenant of your G-d.” The meaning is along the lines of what is written, “that you may enter into the covenant of Havayah your G-d,” which is the level of a bond and of a great and wondrous love above intellect,
That is why the salt is called “the covenant of your G-d” (Leviticus 2:13). A covenant, as in “that you may enter into the covenant of Havayah your G-d” (Deuteronomy 29:11), is a bond of great and wondrous love above reason.


וכמו כריתת ברית, ועמ״ש מזה בד״ה אתם נצבים171172 ובד״ה מקושש עצים,173174 והמשכת אהבה רבה זו בנפש נמשך ע״י עסק התורה וכמש״ל [וכמה שכתוב לעיל] שע״י עסק התורה מתקשרת באור א״ס ב״ה הסוכ״ע.
like the making of a covenant. (And see what is written about this in the discourse beginning “You are standing” and in the discourse beginning “Gathering wood.”) And the drawing of this great love into the soul comes through occupation with Torah, as is written above, that through occupation with Torah [the soul] is bound with the Infinite Light (Or Ein Sof), blessed be He, that encompasses all worlds (sovev kol almin).
It is like two friends who make a covenant so that their love will last beyond any reason. That great love is drawn into the soul through Torah study, which binds the soul to the encompassing Infinite Light.


ועפ״ז [ועל פי זה] יש לפרש מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דחגיגה די״ב ע״ב ע״פ הקוטפים מלוח עלי שיח175176 (באיוב סי׳ למ״ד)
According to this one may interpret the saying of our Sages, of blessed memory, in chapter 2 of Chagigah, folio 12b, on the verse “Who pluck saltwort (maluach) by the bushes (alei siach)” (in Job, chapter 30):
This explains the Talmud’s reading (Chagigah 12b) of “Who pluck saltwort (maluach) by the bushes (alei siach)” (Job 30:4).


שפוסקים מד״ת [מדברי תורה] ועוסקים בדברי שיחה הרי שד״ת [שדברי תורה] נק׳ מלוח,ועמ״ש בזה רש״י [רבי שלמה יצחקי] פ״ק [פרק קמא] דע״ז [דעבודה זרה] ד״ג ע״ב, ולפי מש״כ [מה שכתוב] י״ל [יש לומר] כפשוטו.
“those who interrupt words of Torah and engage in words of idle talk (sichah).” Thus words of Torah are called “salty” (maluach). And see what Rashi wrote on this in the first chapter of Avodah Zarah, folio 3b; and according to what has been written [here], it can be explained according to its plain sense.
The Talmud applies the verse to those who break off from Torah for idle talk (sichah). So words of Torah are “salty.” Rashi on Avodah Zarah 3b discusses this, but according to the maamar it can be taken in its plain sense: Torah is salt.


וזהו ג״כ ענין מארז״ל [מאמר רבותינו זכרונם לברכה] פ״ב [פרק ב׳] דשבת דל״א סע״א [סוף עמוד א] קבעת עתים לתורה177 כו׳ פלפלת בחכמה כו׳ ואפילו הכי אי יראת ה׳ היא אוצרו178 אין אי לא לא.
And this is also the matter of the saying of our Sages, of blessed memory, in chapter 2 of Shabbos, folio 31, at the end of side a: “Did you set times for Torah?” etc. “Did you engage in the dialectics of wisdom?” etc. “And even so, if ‘the fear of G-d is his treasure,’ yes; if not, no.
The same idea is in the Talmud’s account of judgment after death (Shabbos 31a): a person is asked whether he set times for Torah and engaged in its analysis, but all this counts only if “the fear of G-d is his treasure” (Isaiah 33:6).


משל לאדם שאמר לשלוחו העלה לי כור חיטין לעלייה הלך והעלה לו אמר ליה עירבת לי בהן קב חומטין אמר ליה לאו,א״ל [אמר ליה] מוטב שלא העליתה.179180
It is like a man who said to his agent, ‘Bring up for me a kor of wheat to the upper storey.’ He went and brought it up for him. He said to him, ‘Did you mix in for me a kav of chumtin?’ He said to him, ‘No.’ He said to him, ‘It would have been better had you not brought it up.’”
The parable: a man’s agent brought up a kor of wheat but did not mix in a kav of chumtin (which Rashi explains as salty earth); the owner said it would have been better not to bring it up at all.




37והענין כי חטה הוא כ״ב אתוון181 דאורייתא. ולכן מ״ת [מתן תורה] בשבועות בכורי קציר חטים.182 וכמ״ש במ״א באריכות בד״ה וספרתם לכם183184 כו׳ ע״ש.
The explanation is that “wheat” (chitah) is the twenty-two letters of the Torah. Therefore the Giving of the Torah was on Shavuos, “the first fruits of the wheat harvest,” as is written elsewhere at length in the discourse beginning “And you shall count for yourselves,” etc.; see there.
Wheat (chitah, חטה) has the numerical value 22, the number of letters of the Torah. That is why the Torah was given on Shavuos, the festival of “the first fruits of the wheat harvest,” as the discourse on “And you shall count for yourselves” explains.


וקב חומטין פרש״י [פירש רש״י / פירוש רש״י] ארץ מלחה, והוא ענין ולא תשבית מלח כו׳ וזהו שנזכר עירבת לי בהן קב חומטין דתיבת לי מיותר.
And “a kav of chumtin” Rashi explains as salty earth; this is the matter of “And you shall not omit the salt,” etc. And this is why it mentions “Did you mix in for me a kav of chumtin”: for the word “for me” is superfluous.
Rashi explains chumtin as salty earth, which is the salt of “And you shall not omit the salt.” The parable’s words “Did you mix in for me” contain a superfluous “for me.”


אלא דר״ל [דרוצה לומר] שע״י שיראת ה׳ היא אוצרו אזי התורה והחטים הם לי ונק׳ תורת185 ה׳ וכמ״ש והייתם לי186 כו׳ כי לי בנ״י [בני ישראל]187 כו׳ משא״כ תורה בלא יראה כו׳:
Rather, it means that through “the fear of G-d [being] his treasure,” the Torah and the wheat are then “for Me,” and it is called “the Torah of G-d,” as it is written, “And you shall be Mine,” etc., “For the children of Israel are Mine,” etc.; whereas Torah without awe, etc.
Its point is that when the fear of G-d is a person’s treasure, his Torah and “wheat” are “for Me,” for G-d, and are called “the Torah of G-d,” as in “you shall be Mine” and “the children of Israel are Mine.” Torah without awe is not.




38ו והנה פי׳ וכל קרבן מנחתך במלח תמלח188 קאי על המנחה ואח״כ על כל קרבנך תקריב מלח היינו בכל הקרבנות כולם.
6. Now, “And every offering of your meal-offering you shall season with salt” refers to the meal-offering; and afterwards, “On all your offerings you shall offer salt,” that is, with all the offerings altogether.
Section 6 returns to the verse. Its first clause, “every offering of your meal-offering you shall season with salt,” speaks of the meal-offering; the last, “on all your offerings you shall offer salt,” of all the offerings.


כי הנה המנחה שהיא סולת ושמן זהו ענין עסק התורה חטה כ״ב אתוון דאורייתא וצריכה מלח כנ״ל,
For the meal-offering, which is fine flour and oil, is the matter of occupation with Torah, “wheat,” the twenty-two letters of the Torah, and it needs salt, as mentioned above.
The meal-offering, of fine flour and oil, stands for Torah study, since wheat is the twenty-two letters of the Torah, and like Torah it needs salt.


וזהו פת במלח תאכל189190 פת הוא לימוד הנגלות משנה ותלמוד במלח תאכל מקרא ואגדות כו׳
And this is “Bread with salt you shall eat”: “bread” is the study of the revealed [parts], Mishnah and Talmud; “with salt you shall eat” is Scripture and Aggados, etc.,
This is the Mishnah’s “Bread with salt you shall eat” (Avos 6:4): bread is the revealed Torah, Mishnah and Talmud, and salt is Scripture and the Aggados, as explained above.


כנ״ל, ואמר אח״כ ומים במשורה תשתה כי המלח גורם הצמאון היינו להיות צמאה לך נפשי191 שהוא הפלגת האהבה בבחי׳ כלתה נפשי.192193
as mentioned above. And afterwards it says, “and water by measure you shall drink”; for salt causes thirst, that is, to be [in the state of] “My soul thirsts for You,” which is the intensity of love in the manner of “my soul pines.”
Then comes “and water by measure you shall drink”: salt makes one thirsty, like the soul that “thirsts for You” (Psalms 63:2), an intense love in which the soul “pines” (Psalms 84:3).




39והעצה לזה הוא בחי׳ מים שהם המרוים הצמאון והוא ענין אם רץ לבך שוב194195196 לאחור [לאחד בכי״ק [בכתב יד קדשו]]197 והקרבנות
And the remedy for this is the level of water, which quenches the thirst; this is the matter of “If your heart runs, return backward” [in his holy handwriting: “to the One”]. And the offerings,
The remedy for that thirst is “water,” which quenches it. This is the teaching “If your heart runs, return”: the soul’s yearning must be followed by a return. The bracket gives the manuscript reading, “return to the One.” The burnt-offerings are explained next.


שהם בשר העולה הוא ענין בירור והעלאת נפש הבהמית וכמ״ש בד״ה צו את בנ״י [בני ישראל] ואמרת אליהם198 את קרבני לחמי199 מענין עצמות גידין ובשר של קרבן העולה שהבשר שרשו מן הדם שבלב והוא ענין המדות שבנפש הבהמית
which are the meat of the burnt-offering, are the matter of the refinement and elevation of the animal soul, as is written in the discourse beginning “Command the children of Israel and say to them: My offering, My bread,” on the matter of the bones, sinews and flesh of the burnt-offering: that the flesh has its root in the blood that is in the heart, and this is the matter of the emotive attributes (middos) of the animal soul,
The burnt-offerings stand for refining and elevating the animal soul. In the discourse on “My offering, My bread,” the bones, sinews and flesh of the burnt-offering are explained, the flesh coming from the blood of the heart, which is the emotions of the animal soul.


וצריך להפכן מן הקצה אל הקצה כו׳, וע״כ צריך לזה מלח דוקא שהוא מגבורות דאבא ובחכמה אתברירו.200
and one must transform them from one extreme to the other, etc. Therefore for this salt is needed specifically, for it is from the Gevuros (severities) of Abba, and “through Chochmah they are refined.”
Those emotions must be turned around completely. For that, salt is needed, since salt comes from the Gevuros (severities) of Abba, Chochmah, and the Zohar says that “through Chochmah they are refined.”




Section 7 · ¶40–48
Salt that destroys and preserves
40ולכן ע״ה [עם הארץ] אסור לאכול בשר201 וכמ״ש מזה בד״ה בהעלותך את הנרות202203 ופרש״י [ופירש רש״י / ופירוש רש״י] כשראה אהרן204 כו׳ יעו״ש [יעויין שם].
Therefore an unlearned person is forbidden to eat meat, as is written about this in the discourse beginning “When you raise up the lamps,” and [on] Rashi’s explanation, “When Aharon saw,” etc.; see there.
Because refining the animal soul needs the “salt” of Torah, the Talmud says an unlearned person may not eat meat: he cannot elevate it. The text refers to the discourse on “When you raise up the lamps” and Rashi’s comment there that Aharon was distressed when he saw the princes’ offerings.


ופי׳ גבורות דאבא הוא ע״ד לעולם ירגיז אדם205 יצ״ט [יצר טוב] על יצה״ר [יצר הרע] ועמ״ש ע״פ וגם אתה תדין את ביתי206 כו׳
And the meaning of “the Gevuros of Abba” is along the lines of “A person should always incite his good inclination against his evil inclination.” And see what is written on the verse “And you too shall judge My house,” etc.
The “Gevuros of Abba,” the severities rooted in Chochmah, are explained by the Talmud’s advice that a person should always rouse his good inclination against his evil one: a holy force that wages war on evil. The text also refers to its discourse on “And you too shall judge My house” (Zechariah 3:7).


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] פ״ג [פרק ג׳] דמנחות דכ״א ע״א ע״פ במלח תמלח יכול תבונהו ופרש״י [ופירש רש״י / ופירוש רש״י] יכול יתן בו טעם כבינה207 המתקנת את האדם כו׳.
And this is what our Sages, of blessed memory, said in chapter 3 of Menachos, folio 21a, on the verse “With salt you shall season [it]”: “One might think, tevunehu,” and Rashi explains, “One might think that he should give it taste like understanding (binah), which perfects a person,” etc.
The Talmud (Menachos 21a) asks of the words “with salt you shall season” whether one might “tevunehu,” which Rashi explains as giving the offering taste like binah, the understanding that perfects a person.




41ולכאורה אינו מובן. אלא הענין כי בינה המתקנת את האדם קאי על נפש האלקית כי בינה היינו בן208 י״ה וכמ״ש ע״פ וכל בניך למודי הוי׳ וע״ז נאמר יסובבנהו יבוננהו.209
Seemingly this is not understood. Rather, the point is that “understanding, which perfects a person,” refers to the G-dly soul; for Binah is ben Yah (son of Yah), as is written on the verse “And all your children shall be taught of Havayah”; and of this it is said, “He encompassed him, He gave him understanding (yevonenehu).”
The Talmud’s question is puzzling, so it is interpreted: “binah that perfects a person” refers to the G-dly soul. Binah is read as ben Yah, “son of Yah” (as in the discourse on “all your children shall be taught of Havayah”), and the verse says of Israel, “He encompassed him, He gave him understanding” (Deuteronomy 32:10).


וע״ז אמרו יכול שאין קרבן נה״ב [נפש הבהמית] עולה לרצון אא״כ [אלא אם כן] תתהפך למעלת ומדרגת הביטול דנפש האלקית ממש, ובאמת זהו דבר הקשה
And of this they said, “One might think”: [one might think] that the offering of the animal soul does not rise with favor unless it is transformed into the actual virtue and rank of the nullification (bittul) of the G-dly soul. And in truth this is a difficult thing,
So the question “might one think” means: might the animal soul’s offering be acceptable only if it reaches the full self-nullification of the G-dly soul? That would be very hard.


כי הנה״א [הנפש האלקית] היא חלק אלוה ממעל210 שנלקחה מפנימיות העולמות וע״כ יש בה בחי׳ הביטול האמיתי
for the G-dly soul is “a part of G-d above,” which was taken from the inner dimension (pnimiyus) of the worlds, and therefore it has the level of true nullification
The G-dly soul is “a part of G-d above,” taken from the inner dimension of the worlds, so true self-nullification is natural to it.


בטבעה להשתפך בחיק אביה אור א״ס ב״ה משא״כ בנה״ב [בנפש הבהמית] שלוקחה מק״נ [מקליפת נוגה] כו׳ וכמשנ״ת [וכמו שנתבאר] בד״ה אדם כי יקריב מכם211 מן הבהמה כו׳ וזהו ת״ל תמלח.
in its nature, to pour itself out into the bosom of its Father, the Infinite Light (Or Ein Sof), blessed be He; which is not so with the animal soul, which was taken from kelipas nogah, etc., as was explained in the discourse beginning “A man, when he brings near of you [an offering] from the animals,” etc. And this is [why] “the verse teaches: you shall season”:
By nature it longs to pour itself out into its Father, the Infinite Light. The animal soul comes from kelipas nogah, the “glowing husk” that mixes good and evil, as explained in the discourse “A man, when he brings near of you.” So the verse answers, “you shall season,” with salt.


שעכ״פ [שעל כל פנים] תוכל לבוא גם היא לבחינת ביטול היש כו׳. וזהו ענין ההפרש בין למסור נפשו באחד ובין בחינת בכל נפשך כו׳ כמש״ש [כמה שכתוב שם].
that at any rate it too can come to the level of the nullification of the “something” (yesh), etc. And this is the matter of the difference between giving over one’s soul in “One” and the level of “with all your soul,” etc., as is written there.
This means that the animal soul too can at least reach a measure of self-nullification. It is the same distinction as between giving one’s soul at “One” and “with all your soul,” explained above.




42והנה הרמב״ן [הרבי משה בן נחמן] בפי׳ החומש212 כאן כתב שהמלח הוא מים ובכח השמש הבא בהם יעשה מלח213 כו׳ והמים והאש באים בה כו׳
Now, the Ramban, in his commentary on the Chumash here, wrote that salt is water, and by the power of the sun that comes into it, it becomes salt, etc.; and the water and the fire come into it, etc.,
The Ramban, on this verse, explains that salt is water that has become salt through the heat of the sun, so both water and fire are in it.


ולכן תקיים הדבר וגם תכרית כמ״ש גפרית ומלח שרפה כל ארצה214 לא תזרע ולא תצמיח כו׳.
and therefore it preserves a thing and also destroys [it], as it is written, “Sulfur and salt, a burning, all its land; it shall not be sown and shall not sprout,” etc.
That is why salt both preserves and destroys, as in the description of a land laid waste with “sulfur and salt” (Deuteronomy 29:22).




43ועיין ברבינו בחיי שביאר דבריו215 דהיינו שכלול משני המדות חו״ג [חסד וגבורה] שבהם הנהגת העולם וקיומו כי מלך במשפט יעמיד ארץ.216
And see Rabbeinu Bachya, who explained his words: that is, that [salt] is composed of the two attributes, Chesed and Gevurah, by which the world is conducted and sustained, for “a king, through justice, establishes the land.”
Rabbeinu Bachya explains the Ramban: salt holds the two attributes by which the world is run and kept in being, kindness and severity, as “a king establishes the land through justice” (Proverbs 29:4).


והוא ע״ד הנזכר בזח״א [בזהר חלק א] דנ״א ע״א217 בענין תכלת דאכיל ושצי ות״ח [ותא חזי] אע״ג [אף על גב] דאורחא דהאי נהורא תכלא אוכמא לשיצאה218 כו׳ ואתם הדברים בה׳ אלקיכם חיים כו׳
This is along the lines of what is mentioned in the Zohar, Part I, folio 51a, concerning the blue (techeles) that consumes and destroys: “Come and see: although the way of this blue-black light is to destroy, etc., ‘But you who cleave to Havayah your G-d are alive,’” etc.;
The Zohar (1:51a) says the same of the blue-black light (techeles) of a flame, which consumes; yet it adds, “But you who cleave to Havayah your G-d are alive” (Deuteronomy 4:4).


ע״ש כי המל׳ נקרא נהורא תכלאארץ אוכלת יושביה219 והיינו שמכלה את הקוצים והרשעים שהם יש ודבר נפרד היא מכלה אותם
see there. For Malchus is called “the blue light,” “a land that consumes its inhabitants”: that is, it consumes the thorns and the wicked; those who are a “something” and a separate entity, it consumes them.
Malchus is that blue light, “a land that consumes its inhabitants” (Numbers 13:32): it consumes the “thorns,” the wicked, who regard themselves as separate entities.


אבל ואתם הדבקים220 ע״י שיש בכל אחד בחינת ביטול למס״נ [למסירות נפש] באחד עי״ז אדרבה חיים כו׳ וכענין הקב״ה מוציא חמה מנרתיקה221 צדיקים מתרפאים בה ורשעים נכוין בה.
But “you who cleave,” since each one has the level of nullification, to give over his soul in “One,” through this, on the contrary, [are] “alive,” etc. And it is like the matter of “The Holy One, blessed be He, takes the sun out of its sheath: the righteous are healed by it, and the wicked are burned by it.”
But those who cleave to G-d, through the self-nullification of giving their soul at “One,” are given life by it. It is like the sun that G-d will take out of its sheath: it heals the righteous and burns the wicked (Nedarim 8b).




44והנה נהורא תכלא תכלת שרשו מגבורות דאבא וכמ״כ [וכמו כן] המלח שרשו משם כנ״ל. לכן יש במלח ג״כ ב׳ הכחות
Now, “the blue light,” techeles, has its root in the Gevuros of Abba, and likewise salt has its root there, as mentioned above. Therefore salt too has the two powers;
The blue light has its root in the Gevuros of Abba, and so does salt. So salt too has two powers.


דהיינו כמ״ש במ״א שהתורה נקרא עוז ותושיה222 פי׳ שנותן עוז כח וגבורה בנפש האלקית ומתשת כח נפש הבהמית.
that is, as is written elsewhere, that the Torah is called “strength and tushiyah,” meaning that it gives strength, power and might to the G-dly soul, and weakens (mateshes) the power of the animal soul.
The Torah is called “strength and tushiyah”: it gives strength to the G-dly soul and, reading tushiyah as mateshes, “weakens,” it weakens the animal soul.


והיינו על ידי כי בחכמה אתברירו הוא מברר נפש הבהמית ומפריד הרע ממנו כו׳ וז״ש [וזהו שכתוב] כי שמים כעשן נמלחו223 (בישעיה סי׳ נ״א ו׳).
And this is because “through Chochmah they are refined”: it refines the animal soul and separates the evil from it, etc. And this is what is written, “For the heavens shall dissolve (nimlachu) like smoke” (in Isaiah, chapter 51, [verse] 6).
It does so because “through Chochmah they are refined”: wisdom refines the animal soul and separates the evil from it. Hence “the heavens shall dissolve (nimlachu) like smoke” (Isaiah 51:6), a verb from the same root as melach, salt.


והיינו כי שמים אש ומים224 והיינו המדות חו״ג [חסד וגבורה] ויש בהן זה לעומת זה225 שמים דקדושה כמ״ש השמים כסאי226 שהם המדות כשר פסול כו׳ ולעומת זה מדות הרעות נקרא שמים דקליפה.
That is: shamayim (heaven) is esh and mayim (fire and water), that is, the attributes of Chesed and Gevurah; and in them there is one opposite the other: the heavens of holiness, as it is written, “The heavens are My throne,” which are the attributes: fit, unfit, etc.; and opposite them the evil attributes are called the heavens of kelipah.
Shamayim, “heavens,” is read as esh and mayim, “fire and water,” the emotions of kindness and severity. There are holy “heavens,” as in “The heavens are My throne” (Isaiah 66:1), and opposite them the “heavens” of kelipah, the evil emotions.




45וע״ז נאמר והיו שמיך אשר על ראשך227 נחושת. וכמ״ש בת״ז [בתיקוני זהר] תקון ח׳ ובשל״ה [ובשני לוחות הברית] דפ״ח ע״ב בשער האותיות אות קו״ף בענין קונה שמים וארץ כו׳
And of this it is said, “And your heavens that are over your head shall be copper,” as is written in the Tikkunei Zohar, Tikkun 8, and in the Shelah, folio 88b, in the Gate of the Letters, the letter kuf, concerning “Possessor (koneh) of heaven and earth,” etc.
Of the unholy heavens it is said, “your heavens that are over your head shall be copper” (Deuteronomy 28:23), as the Tikkunei Zohar and the Shelah (on the letter kuf and “Possessor of heaven and earth”) explain.


ועל זה נאמר כי שמים כעשן נמלחו ופרש״י [ופירש רש״י / ופירוש רש״י] לשון רקבון עיין בירמיה ל״ח י״ב בפרש״י [בפירש רש״י / בפירוש רש״י],
And of this it is said, “For the heavens shall dissolve (nimlachu) like smoke,” and Rashi explains [it as] a term of rotting; see Rashi on Jeremiah 38:12.
These are the heavens that “dissolve like smoke”; Rashi explains nimlachu as rotting, as in Jeremiah 38:12.


והיינו ע״י המלח דקדושה שמכלה ומכרית היש ודבר נפרד כו׳. ועיין מ״ש בד״ה זאת חקת התורה228229 בענין להקריב אותיות להרקיב כו׳ ע״ש.230
And this is through the salt of holiness, which consumes and destroys the “something” (yesh) and separate entity, etc. And see what is written in the discourse beginning “This is the statute of the Torah,” on the matter of lehakriv (to offer) [having the letters of] leharkiv (to rot), etc.; see there.
That rotting is the work of the holy salt, which destroys the sense of separate self. The text refers to the discourse on the red heifer, “This is the statute of the Torah,” where lehakriv, “to offer,” is linked with leharkiv, “to rot.”




46והנה כמו שהמלח יש בו כח להכרית את הרע להיות שמים כעשן נמלחו כו׳. וע״ד שפי׳ בש״ך [בשפתי כהן (הש״ך)] ס״פ תצא בשם המדרש231 בענין תמחה את זכר עמלק מתחת השמים232 אתה מתחת השמים ואני מעל לשמים כו׳.
Now, just as salt has in it the power to destroy the evil, so that “the heavens shall dissolve like smoke,” etc., and along the lines of what is explained in the Shach, at the end of [Parshas] Teitzei, in the name of the Midrash, on “You shall blot out the memory of Amalek from under the heavens”: “You, from under the heavens, and I, from above the heavens,” etc.,
Salt destroys evil, as the heavens “dissolve like smoke.” The Shach cites a Midrash on “You shall blot out the memory of Amalek from under the heavens”: “you” blot it out below, and G-d blots it out above the heavens.


כמ״כ [כמו כן] יש בו כח לקיים את הטוב וכמ״ש גבי אהרן ברית מלח עולם233 וכן גבי דוד (ד״ה [דברי הימים] ב׳ י״ג ה׳), ועיין מזה ברבות ר״פ קדושים.
so too it has in it the power to sustain the good, as it is written regarding Aharon, “an everlasting covenant of salt,” and likewise regarding David (II Chronicles 13:5); and see about this in the Rabbos, at the beginning of [Parshas] Kedoshim.
Salt also preserves the good: G-d’s covenant with Aharon is “an everlasting covenant of salt” (Numbers 18:19), and so too with David (II Chronicles 13:5).


והיינו שנותן טעם להיות טעמו וראו כי טוב234 ה׳ ונותן כח בנפש האלקית כנ״ל וגם
That is, it gives taste, so that there be “Taste and see that G-d is good,” and it gives strength to the G-dly soul, as mentioned above; and it also
Salt gives taste, as in “Taste and see that G-d is good” (Psalms 34:9), and strengthens the G-dly soul.


מהפך הטוב דנפש הבהמית להתעלות בקדושה שזהו ענין על כל קרבנך תקריב מלח כנ״ל. וכמ״ש לקמן שמלח לשון תערובות והפך והיינו שמהפך נה״ב [נפש הבהמית] ממרירו למיתקו:
transforms the good of the animal soul, to be elevated in holiness, which is the matter of “On all your offerings you shall offer salt,” as mentioned above. And as is written below, that melach (salt) is a term of mixing and reversal; that is, it transforms the animal soul from bitterness to sweetness.
It also transforms the good in the animal soul and raises it to holiness; that is “on all your offerings you shall offer salt.” As explained below, melach means mixing and reversal: it turns the animal soul from bitter to sweet.




47ז וז״ש [וזהו שכתוב] גבי אלישע שריפא את מי יריחו ע״י מלח (במ״ב סי׳ ב׳ כ״א) וכמ״ש בזח״א [בזהר חלק א] דרמ״א ע״ב235 דאיהו ממרק ומבשם מרירו לאטעמא.236237
7. And this is what is written concerning Elisha, who healed the waters of Jericho by means of salt (in II Kings, chapter 2, [verse] 21), and as is written in the Zohar, Part I, folio 241b, that it “cleanses and sweetens the bitterness, to give taste.”
Section 7 brings Elisha, who healed the bad waters of Jericho with salt (II Kings 2:21). The Zohar (1:241b) says salt “cleanses and sweetens the bitterness, to give taste.”


ועוי״ל [ועוד יש לומר] בזה כי מים הרעים שרשם נמשך ע״י ההבדלה שהבדיל בין מים עליונים ובין מים תחתונים.
One may further say about this that the bad waters have their root drawn from the separation by which He separated between the upper waters and the lower waters.
A further explanation: the “bad waters” have their root in the separation G-d made on the second day of creation between the upper and lower waters.


ומזה נמשך הפסולת דמים שהם מים הרעים ע״ד מים המאררים238 כו׳ עיין זח״ב [זהר חלק ב׳] שמות ד״ו ע״א ובפ׳ נשא דקכ״ה ע״א ובפרדס בעה״כ [בערכי הכינויים] ערך מים בסופו ובמא״א [ובמאורי אור] אות מ׳ ססע״י [סוף סעיף] ט״ז,239
From this is drawn the dross of the waters, which are the bad waters, along the lines of “the bitter waters that bring the curse,” etc. (See the Zohar, Part II, Shemos, folio 6a, and in Parshas Naso, folio 125a; and in the Pardes, in Erchei HaKinuyim, the entry “water,” at its end; and in Me’orei Or, the letter mem, at the end of section 16.)
From that separation came the dross of the waters, “bad waters,” like the “bitter waters that bring the curse” of the sotah (Numbers 5). The text gives references in the Zohar, the Pardes and Me’orei Or.


והנה רש״י [רבי שלמה יצחקי] פי׳ כאן ע״פ ולא תשבית מלח שהובטחו מים תחתונים ליקרב ע״ג [על גבי] המזבח במלח ובניסוך המים.240
Now, Rashi explains here, on the verse “And you shall not omit the salt,” that the lower waters were promised to be offered upon the altar, in the salt and in the water libation.
Rashi explains our verse: the lower waters were promised that they would be offered on the altar, in the salt and in the water libation of Sukkos.




48והיינו שע״י המלח של הקרבן מתעלים המים תחתונים עד שנעשו בבחי׳ מים חיים. וז״ס [וזה סוד] רפואת מים הרעים דיריחו ע״י המלח
That is: through the salt of the offering the lower waters are elevated until they become living waters. And this is the secret of the healing of the bad waters of Jericho through salt,
Through the salt of the offering the lower waters are raised until they become “living waters.” That is the inner meaning of Elisha healing Jericho’s waters with salt.


שהוא שרש התיקון לבחי׳ מים תחתונים כו׳ עד שנעשו עי״ז בבחי׳ באר מים חיים כו׳.
which is the root of the rectification of the lower waters, etc., until through this they become “a well of living waters,” etc.
Salt is the root of the repair of the lower waters, until they become “a well of living waters.”




Section 8 · ¶49–57
Sweetening judgment and the bread of poverty
49וכמ״כ [וכמו כן] יובן ענין זה בנפש שבכדי לרפאות המים המרים דנה״ב [דנפש הבהמית] שנמשכת אחר תענוגי עוה״ז הנקרא בשם מרירו.
Likewise this matter will be understood in the soul: in order to heal the bitter waters of the animal soul, which is drawn after the pleasures of this world, which are called by the name “bitterness” (meriru),
The same holds within a person. The animal soul is drawn after the pleasures of this world, which the Zohar calls “bitterness” because their end is bitter; these are its “bad waters,” which need healing.


כמ״ש כי נופת תטופנה כו׳ ואחריתה241 מרה כלענה.242 וע׳ זח״ב [זהר חלק ב׳] ויקהל דר״ג ע״ב הנה זהו ע״י התורה שנקרא בשם מלח וכמ״ש רפאות תהי לשרך243244
as it is written, “For [her lips] drip honey,” etc., “but her end is bitter as wormwood” (and see the Zohar, Part II, Vayakhel, folio 203b), this is through the Torah, which is called by the name “salt,” and as it is written, “It shall be healing to your navel,”
Proverbs says of forbidden pleasure that its lips “drip honey” but its end is “bitter as wormwood.” The healing is the Torah, called salt, of which Proverbs says, “It shall be healing to your navel.”


דהיינו אפילו מפלגך ולתתא245 שהוא למטה מרקיע המבדיל בין מים למים246 כו׳, ולכן נקרא המלח ברית אלקיך.
that is, even “from your middle downward,” which is below the firmament that separates between water and water, etc. Therefore the salt is called “the covenant of your G-d.”
“Your navel” is read as reaching even “from your middle downward,” the lowest level, below the firmament that separated the upper waters from the lower. That is why the salt is called “the covenant of your G-d.”


כי שורש הדינים והמרירות נמשכים משם אלקים שיש בו ק״ך צירופים המשתלשלים למטה עד סוף העשיהומהם יונקים ק״ך צירופים דנוגה שבין שניהם נעשים מ״ר ב״פ [ב׳ פעמים] ק״ך וכחשבון עמלק.247
For the root of the judgments and the bitterness is drawn from the Name Elokim, which has 120 combinations that descend below to the end of Asiyah; and from them the 120 combinations of nogah draw their nourishment, so that between the two of them they make 240, twice 120, which is the numerical value of Amalek.
Judgments and bitterness come from the Name Elokim, whose letters can be arranged in 120 ways; these descend to the bottom of the world of action, and the 120 combinations of nogah, the mixed husk, feed on them. Together they make 240, the numerical value of Amalek (עמלק).




50והמלח ממתיק הדינים הנ״ל ע״י שממשיך משרש ועיקר הגבורות דקדושה כו׳ ומקיים ומכרית כו׳ כנ״ל.
And salt sweetens the judgments mentioned above, by drawing from the root and essence of the Gevuros of holiness, etc.; and it sustains and destroys, etc., as mentioned above.
Salt sweetens these judgments because it draws on the root of the holy Gevuros; so it both sustains and destroys, as explained above.


ובכהאריז״ל [ובכתבי האריז״ל] אמר מלח כחשבון ג׳ שמות הוי׳ ולכן נאמר גבי אהרן ברית מלח עולם248 כי הכהנים מברכים את העם שלש ברכות שהן ג׳ שמות הוי׳ דיברכך יאר וישא,249 ששרשן גבוה מאד נעלה למעלה מההשתלשלות
And in the writings of the Arizal, of blessed memory, he said that melach (salt) is the numerical value of three Names Havayah. Therefore it is said regarding Aharon, “an everlasting covenant of salt,” for the kohanim bless the people with three blessings, which are the three Names Havayah of “May He bless you,” “May He shine” and “May He lift up,” whose root is very high, exalted above the chain of descent (hishtalshelus),
The Arizal’s writings note that melach (מלח, 78) equals three times the Name Havayah (26). So Aharon’s covenant is “a covenant of salt”: the kohanim bless the people with three blessings, each with the Name Havayah, from a root far above the chain of worlds.


ובזה הוא קיום העולם וזהו שנק׳ מלח שהוא קיום הדבר כו׳ ועם היות המלח הוא גבורה אך גם ברכת כהנים נקרא ששים גבורים250 ברבות נשא פי״א [פרק י״א].
and through this is the sustaining of the world. And this is why it is called salt, which is what sustains a thing, etc. And although salt is Gevurah, the Priestly Blessing too is called “sixty mighty men (gibborim),” in the Rabbos, Naso, chapter 11.
Through these blessings the world is sustained, and salt is what preserves. And though salt is severity (Gevurah), the Midrash (Bamidbar Rabbah, Naso) also calls the Priestly Blessing “sixty mighty men,” severity in the service of blessing.




51וזהו פי׳ ברית אלקיך שהוא ענין ההמשכה משם הוי׳ בשם אלקים כו׳ שיהי׳ [שיהיה] בבחי׳ אלקיך ממש בבחי׳ גילוי בפנימיות. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מה ברית האמור במלח, מלח ממתקת.251 דהיינו המתקת הדינין של שם אלקים.
And this is the meaning of “the covenant of your G-d (Elokecha)”: it is the matter of the drawing down from the Name Havayah into the Name Elokim, etc., so that it be in the state of “your G-d” in actuality, in a state of revelation in the inner dimension (pnimiyus). And as our Sages, of blessed memory, said: “Just as the covenant mentioned with salt: salt sweetens”; that is, the sweetening of the judgments of the Name Elokim.
“The covenant of your G-d” means drawing the transcendent Name Havayah into the Name Elokim, so that G-d becomes “your G-d,” revealed within. The Talmud’s comparison, “as the covenant of salt: salt sweetens” (Berachos 5a), means sweetening the judgments of the Name Elokim.




52ובת״ז [ובתיקוני זהר] תקון כ״א דף נ״ד ע״א252 מלח אותיות חלם ואותיות מחל כי חולם הוא הנקודה שבראשי אתוין שמורה על עליות המל׳ להיות עטרת תפארת כמ״ש בתו״א [בתורה אור] פ׳ נח סד״ה
And in the Tikkunei Zohar, Tikkun 21, folio 54a: melach (salt) has the letters of cholem and the letters of mochel (forgives). For the cholem is the point above the letters, which indicates the ascent of Malchus to be the crown of Tiferes, as is written in Torah Ohr, Parshas Noach, at the end of the discourse beginning
The Tikkunei Zohar finds in מלח (salt) the letters of חלם (cholem, the vowel-point written above the letters) and מחל (forgives). The cholem above the letters signifies Malchus rising to become the crown of Tiferes, as Torah Ohr explains in Parshas Noach.


להבין הענין שתפלת הבעל עסק כו׳ שנקודה א׳ העליונה כולל בחינה התחתונה כו׳ ע״ש, ומשם נמשך המחילה ביוהכ״פ [ביום הכפורים] וכן הקרבנות באין לכפר ועלייה זו ע״י ברית מלח כו׳.
“To understand the matter that the prayer of a man of business,” etc.: that one upper point includes the lower level, etc.; see there. And from there comes the forgiveness (mechilah) on Yom Kippur, and likewise the offerings come to atone; and this ascent is through the covenant of salt, etc.
That discourse explains how a single upper point includes the lower level. From that ascent comes forgiveness on Yom Kippur and the atonement of the offerings, and it is brought about by the covenant of salt.


גם פי׳ חלם לשון חיזוק כמו יחלמו בניהם253 (איוב סי׳ ל״ט ד׳) שפרש״י [שפירש רש״י / שפירוש רש״י] יחזקו. וכן ותחלימני והחייני (בישעיה ל״ח י״ו) פרש״י [פירש רש״י / פירוש רש״י] תבריאני ותחזקני.
Also, chalam means strengthening, as in “Their young grow strong (yachlemu)” (Job, chapter 39, [verse] 4), which Rashi explains as “grow strong”; and likewise “And You will make me healthy (vesachalimeni) and keep me alive” (in Isaiah 38:16), [which] Rashi explains, “You will heal me and strengthen me.”
Chalam also means strength: “their young grow strong (yachlemu)” (Job 39:4) and “You will make me healthy (vesachalimeni)” (Isaiah 38:16), as Rashi explains both.


ועד״ז פי׳ רבינו בחיי בפ׳ תצוה בענין אבן אחלמה וסגולת האבן הזאת שמחזקת את הלב כו׳.
In the same way Rabbeinu Bachya explains, in Parshas Tetzaveh, concerning the achlamah stone, that the special property of this stone is that it strengthens the heart, etc.
Rabbeinu Bachya likewise explains the achlamah stone of the High Priest’s breastplate as a stone that strengthens the heart.


וענין חיזוק זה זהו ע״ד מ״ש ויתן עוז למלכו.254 וכמ״ש ע״פ ועתה יגדל נא255 כח אדני256 כו׳
And this strengthening is along the lines of what is written, “And He will give strength to His king,” and as is written on the verse “And now, let the power of Ado-nai be great,” etc.
This strength is like “He will give strength to His king” (I Samuel 2:10), strength given to Malchus, and like “Let the power of Ado-nai be great” (Numbers 14:17), as explained in the discourse on that verse.


וזהו נמשך ג״כ מבחי׳ מלח שהוא הכח המעמיד ומקיים הדבר שזהו פי׳ ברית מלח עולם257 הנאמר גבי אהרן ס״פ קרח וגבי דוד (בדברי הימים ב׳ סי׳ י״ג ה׳).
And this too is drawn from the level of salt, which is the power that maintains and sustains a thing. This is the meaning of “an everlasting covenant of salt,” said regarding Aharon at the end of Parshas Korach, and regarding David (in II Chronicles, chapter 13, [verse] 5).
This too comes from salt, the power that maintains and preserves. That is the “everlasting covenant of salt” made with Aharon (Numbers 18:19) and with David (II Chronicles 13:5).


ועמ״ש סד״ה שובה ישראל עד.258 להיות יחו״ת [יחודא תתאה] כמו יחו״ע [יחודא עילאה] בבחי׳ תרין, ריעין בחי׳ אהל בל יצען.259 וכמ״ש וארשתיך לי לעולם:260261
And see what is written at the end of the discourse beginning “Return, O Israel, unto”: that the lower unity (yichuda tata’ah) be like the higher unity (yichuda ila’ah), in the manner of “two companions,” the level of “a tent that shall not be moved”; and as it is written, “And I will betroth you to Me forever.”
The discourse “Return, O Israel, unto” explains the goal: that the lower unity, G-d within the world, become like the higher unity, as two inseparable companions, “a tent that shall not be moved,” as in “I will betroth you to Me forever.”




53ח והנה לפ״ז [לפי זה] צ״ל דגבי מצה כ׳ [כתב] הפוסקים שלא ליתן מלח בפת בפסח כמ״ש בטוש״ע [בטור ושולחן ערוך] סי׳ תנ״ה.
8. Now, according to this we must understand [why], regarding matzah, the halachic authorities wrote not to put salt in the bread on Pesach, as is written in the Tur and Shulchan Aruch, section 455.
Section 8 raises a question from Jewish law: the codes (Tur and Shulchan Aruch, section 455) say not to put salt in the matzah dough on Pesach.


ולכאורה אינו מובן לפמשנ״ת [לפי מה שנתבאר] למעלה שורש ענין המלח מדוע יהיה שבמצה לא יהיה מלח וכמ״ש בגמרא פ״ח [פרק ח׳] דשבת דע״ט ע״א מצה כמשמעו דלא מליח262 כו׳,
Seemingly this is not understood, according to what was explained above about the root of the matter of salt: why should it be that in matzah there should be no salt? And as is written in the Gemara, chapter 8 of Shabbos, folio 79a: “matzah, as its meaning implies: that is not salted,” etc.
Given everything said about salt, why should matzah have none? The Talmud itself (Shabbos 79a) says “matzah, as its name implies, is unsalted.”


ובטו״ב סי׳ תנ״ה כתב לפי כי המלח הוא שורש הדין כו׳, ואין זה מספיק דאדרבה הוא מיתוק הדינים כנ״ל.
And in the טו״ב, section 455, he wrote [that it is] because salt is the root of judgment, etc. But this does not suffice, for on the contrary, it is the sweetening of the judgments, as mentioned above.
One commentary on that section explains that salt is the root of judgment. That does not suffice, since salt sweetens judgment, as shown above.


אך הענין מבואר בת״ז [בתיקוני זהר] תקון ס״ט דק״ח ע״א263 לחם עני264 בלא מלחא כו׳ בגין דאיהו מצה פרוסה כו׳
But the matter is explained in the Tikkunei Zohar, Tikkun 69, folio 108a: “The bread of poverty, without salt,” etc., “because it is a broken matzah,” etc.,
The answer is in the Tikkunei Zohar: the “bread of poverty” is without salt because it is a broken matzah.


עד דתהא שלימה לא צריך לקרבא עלה מלח דאיהו חלם ומאי ניהו חלם אמצעי דכולהו עכ״ל [עד כאן לשונו], ופי׳ בכס״מ שכשהיא פרוסה היא אות דל״ת לשון דלות היינו לחם עוני.
“until it is whole, one need not bring salt near it, for it is cholem; and what is cholem? The middle one of them all.” End of quote. And the Kisei Melech explains that when it is broken it is the letter dalet, a term of poverty (dalus), that is, “bread of poverty.”
Salt is not brought to it until it is made whole, for salt is the cholem, the middle line. The Kisei Melech explains that broken matzah is the letter dalet, from dalus, “poverty,” hence “bread of poverty.”




54וצריך להשלימה באות ו׳ בתוכה שתהיה ה״א כו׳ ואז דוקא תקריב עליה מלח שהם ג׳ שמות הוי׳ שבחג״ת [שבחסד גבורה תפארת] עכ״ד [עד כאן דבריו].
And it must be completed with the letter vav within it, so that it becomes a hei, etc., and only then shall you offer salt upon it, which is the three Names Havayah that are in Chesed, Gevurah and Tiferes. End of his words.
To make it whole, a vav is placed inside the dalet, turning it into a hei. Only then is salt offered on it, the three Names Havayah in Chesed, Gevurah and Tiferes.


והענין כי פי׳ לחם עני זהו ע״ד סיהרא לית לה מגרמה כלום265 ואזי היא בחי׳ עניה.
The explanation is that “bread of poverty” is along the lines of “the moon has nothing of its own”; and then it is in the state of poverty.
“Bread of poverty” is Malchus in its state of “the moon, which has nothing of its own,” only what it receives; in that state it is “poor.”




55וכמ״ש בזח״א [בזהר חלק א] בראשית דל״ג266 א׳. ויחי דרמ״ט ע״ב. ואין עני אלא בדעת.267 וע״י קבלתה משמשא268 נפקא ממסכנותא היינו ע״י שנמשך בה הדעת מבחי׳ שמש הוי׳.
(As is written in the Zohar, Part I, Bereshis, folio 33a, [and] Vayechi, folio 249b.) And “there is no poor person except in knowledge.” And through its receiving from the sun, it goes out of its poverty: that is, through Daas being drawn into it from the level of “a sun, Havayah.”
The Zohar says this of the moon, and the Talmud says “the only poor person is one poor in knowledge” (Nedarim 41a). The moon leaves its poverty by receiving from the sun, that is, when Daas is drawn into Malchus from “a sun, Havayah” (Psalms 84:12).


וכמ״ש ברע״מ [ברעיא מהימנא] ר״פ כי תשא העשיר דא עמודא דאמצעיתא. היינו קו האמצעי דעת תפארת ועמ״ש בד״ה וידעת היום269 והשבות כו׳. ומתחלה כשהיא רק בבחי׳ אמונה לבד נק׳ לחם עני.270
And as is written in the Raaya Mehemna, at the beginning of Parshas Ki Sisa: “‘The rich man’: this is the middle pillar,” that is, the middle line, Daas [and] Tiferes. And see what is written in the discourse beginning “And you shall know this day and take [it] to [your heart],” etc. And at first, when it is only in the state of faith alone, it is called “bread of poverty.”
The Raaya Mehemna calls “the rich man” the middle pillar, the middle line of Daas and Tiferes. Before it receives this, while it has faith alone, Malchus is called “bread of poverty.”


והנה תחלת העבודה צ״ל בבחי׳ אמונה לבד דווקא. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בא חבקוק271 והעמידן על אחת שנאמר וצדיק באמונתו יחיה.272
Now, the beginning of divine service must be specifically in the manner of faith alone. And as our Sages, of blessed memory, said: “Chavakuk came and based them on one, as it is said, ‘And the righteous man shall live by his faith.’”
Divine service must begin with faith alone. The Talmud says that Chavakuk based all the mitzvos on one, “the righteous man shall live by his faith” (Makkos 24a; Habakkuk 2:4).


וכתיב פתחו שערים ויבוא גוי צדיק שומר אמונים273 (בישעיה סי׳ כ״ו ב׳). וכדפירש״י [וכדפירש רש״י] שם. וכתיב והיה אמונת עתיך חוסן ישועות274 (שם ל״ג ו׳).
And it is written, “Open the gates, that a righteous nation that keeps faith may enter” (in Isaiah, chapter 26, [verse] 2), as Rashi explained there. And it is written, “And the faith of your times shall be a strength of salvations” (there, 33:6).
Isaiah also speaks of “a righteous nation that keeps faith” (26:2), as Rashi explains there, and says, “the faith of your times shall be a strength of salvations” (33:6).


וממנה יבוא אח״כ לבחי׳ הדעת שהוא השגת פנימית התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] כל המקיים את התורה275 מעוני סופו לקיימה מעושר. בפ״ד דאבות.276 ופי׳ במדר׳ [במדרש] שמואל.
And from it he will afterwards come to the level of Daas, which is the comprehension of the inner dimension of the Torah. And as our Sages, of blessed memory, said, “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth” (in chapter 4 of Avos). And it is explained in the Midrash Shmuel
From faith one comes later to Daas, the comprehension of the inner Torah. So the Mishnah says, “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth” (Avos 4:9), as the Midrash Shmuel explains.


דר״ל [דרוצה לומר] מעוני הדעת. סופו לקיימה מעושר הדעת שהוא ישפיע עליו מחכמתו כו׳ וזהו אם אין יראה אין חכמה אם אין חכמה277 אין יראה,278 וא״כ איך יתחיל.
that it means “in poverty” of knowledge, [and] “will in the end fulfill it in wealth” of knowledge: that He will bestow upon him of His wisdom, etc. And this is “If there is no awe there is no wisdom; if there is no wisdom there is no awe.” If so, how is one to begin?
Poverty and wealth there mean of knowledge: one who serves with little understanding will be granted G-d’s wisdom. But the Mishnah also says, “If there is no awe there is no wisdom, and if there is no wisdom there is no awe”; where can one begin?


אלא כי יש ב׳ בחי׳ יראה הא׳ יראה תתאה והיא תרעא לאעלאה, ולכן אם אין יראה אין חכמה.
Rather, there are two levels of awe. The first is the lower awe, and it is “the gate for entering”; therefore, “if there is no awe there is no wisdom.”
The answer is that there are two kinds of awe. The lower awe is “the gate for entering,” the starting point; that is why without awe there is no wisdom.




56ואח״כ ע״י החכמה יזכה ליראה עילאה כו׳ ששם אין שייך חמוץ כו׳. וזהו שאמרו יאה עניותא לישראל.279 ור״ל [ורוצה לומר] שיהיה בעיניו נגד הקב״ה בבחי׳ עני מן הדעת ולהיות בבחי׳ אמונה.
And afterwards, through wisdom, he will merit the higher awe, etc., where leavening (chimutz) does not apply, etc. And this is what they said, “Poverty befits Israel”: meaning that in his own eyes, before the Holy One, blessed be He, he should be in the state of one poor in knowledge, and be in the state of faith.
Through wisdom a person then reaches the higher awe, where there is no room for “leavening,” the swelling of ego. That is why the Sages say “poverty befits Israel”: before G-d a person should regard himself as poor in understanding and stand in simple faith.


וכמ״ש בסש״ב [בספר של בינונים] ח״א [חלק א׳] פרק י״ח דכתיב פתי יאמין לכל דבר280281 ואצל הקב״ה הכל כפתיים,282 וכמ״ש בהמות הייתי עמך283 וכתיב אדם ובהמה תושיע284285 הוי׳ וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דחולין דף ה׳ ע״ב אלו בני אדם שהם ערומים בדעת
As is written in Sefer shel Beinonim, Part I, chapter 18, that it is written, “The simple one believes every word,” and before the Holy One, blessed be He, all are like simpletons; and as it is written, “I was [as] a beast with You”; and it is written, “Man and beast You save, Havayah,” and our Sages, of blessed memory, said in the first chapter of Chullin, folio 5b: “These are people who are clever in knowledge
Tanya, chapter 18, quotes “the simple one believes every word” (Proverbs 14:15) and says that before G-d all are like simpletons. So too “I was as a beast with You” (Psalms 73:22). The Talmud reads “Man and beast You save” (Psalms 36:7) as referring to people who are clever in knowledge.


כאדם הראשון ומשימים עצמם כבהמה דכאי רוח ע״ש בפרש״י [בפירש רש״י / בפירוש רש״י]286 כו׳ וכ״כ [וכן כתב] ברבות פ׳ בשלח פכ״א ע״פ יונתי אמר הקב״ה אצלי הם כיונה פותה כל מה שאני גוזר עליהם עושים כו׳.
like Adam, the first man, and make themselves like a beast”: lowly of spirit; see there in Rashi’s commentary, etc. And so it is written in the Rabbos, Parshas Beshalach, chapter 21, on the verse “My dove”: “The Holy One, blessed be He, said: Before Me they are like a simple dove; whatever I decree upon them they do,” etc.
They are clever like Adam, yet make themselves like a beast, humble in spirit, as Rashi explains. The Midrash says the same: G-d calls Israel “My dove,” for before Him they are like a simple dove that does whatever He decrees.




57וע״כ בענין חיוב אכילת מצה שהוא תחלת העבודה צ״ל לחם עוני דוקא שהוא בחי׳ אמונה ואתכפיא בלי שום טעם ודעת.
Therefore, in the matter of the obligation to eat matzah, which is the beginning of divine service, it must be specifically “bread of poverty,” which is the level of faith and subjugation (iskafya), without any reason or knowledge.
So the matzah eaten at the start of Pesach, the beginning of divine service, must be “bread of poverty”: faith and self-subjugation, without reasons or understanding.


וע״כ אין ליתן בה מלח. שהמלח הוא נותן טעם להיות בחי׳ טעם ודעת שהוא גילוי פנימית התורה כו׳.
Therefore one should not put salt in it; for salt gives taste, so that there be the level of taste and knowledge, which is the revelation of the inner dimension (pnimiyus) of the Torah, etc.
That is why matzah has no salt: salt gives taste, the taste and understanding that come with revealing the inner Torah, which belongs to a later stage.


וראשית העבודה צ״ל בבחי׳ לחם עוני דוקא. ולכן ישראל מונין ללבנה,287 אלא שאח״כ צריך להיות בה המשכת הדעת מבחינת שמשא
And the beginning of divine service must be specifically in the manner of “bread of poverty.” Therefore Israel count by the moon. But afterwards there must be drawn into it Daas, from the level of the sun,
Service begins with “bread of poverty,” and so Israel count their calendar by the moon, which has no light of its own. Afterwards Daas must be drawn into it from the “sun.”


וזהו ענין מצה עשירה, ועמ״ש בפי׳ רבת תעשרנה פלג אלקים288 בד״ה והיה מספר בנ״י [בני ישראל] כחול הים289290 כו׳ ואזי מבחי׳ דל״ת נעשית ה׳ ועמ״ש בזה סד״ה המגביהי לשבת291 כו׳:292
and this is the matter of “rich matzah.” And see what is written in the explanation of “You greatly enrich it; the stream of G-d” in the discourse beginning “And the number of the children of Israel shall be as the sand of the sea,” etc.; and then from the level of dalet it becomes a hei. And see what is written about this at the end of the discourse beginning “Who is raised up to sit,” etc.
That is “rich matzah,” matzah made with more than flour and water. The text refers to the discourses on “You greatly enrich it” and “Who is raised up to sit”: then the dalet of poverty becomes a hei.




Section 9 · ¶58–66
The covenant that blends the worlds
58ט וביאור הענין יש להקדים מ״ש באו״ת [באור תורה] פ׳ קרח293 בשם הה״מ [הרב המגיד] נ״ע [נשמתו עדן] וז״ל [וזה לשונו] והנה נאמר באהרן ברית מלח עולם294 הוא. הוא כתיב והקרי היא.
9. To explain the matter, we must first preface what is written in Or Torah, Parshas Korach, in the name of the Maggid, whose soul is in Eden; and these are his words: “Now, it is said of Aharon, ‘It (hu) is an everlasting covenant of salt’: it is written hu, and the reading is hi.
Section 9 brings a teaching of the Maggid of Mezritch from Or Torah: in “It is an everlasting covenant of salt” (Numbers 18:19) the word “it” is written hu, the masculine form, but read hi, the feminine.


והנה ידוע שאהרן שושבינא דמטרוניתא295 והוא המקשר עולמות ע״י עבודת הקרבנות והקטורת שהוא לשון קשר. כי תרגום ותקשור על ידו296 בפ׳ וישב וקטרת על ידיה.
Now it is known that Aharon is the groomsman of the Queen (Matronisa), and he is the one who binds the worlds through the service of the offerings and the incense (ketores), which is a term of binding; for the Targum of “and she tied on his hand,” in Parshas Vayeshev, is “uketeras al yedeih.”
Aharon is “the groomsman of the Queen” (the Shechinah), who joins the worlds through the offerings and the incense. Ketores, incense, means binding: the Targum renders “she tied (vatikshor) on his hand” (Genesis 38:28) as “uketeras.”




59וזהו פי׳ ברית מלח לשון עירוב כמו המלחים. היינו כדפרש״י [כדפירש רש״י / כדפירוש רש״י] בחומש פ׳ כי תשא ע״פ ממולח טהור קדש297 מעורב שיערב יפה יפה ואומר אני שדומה לו וייראו המלחים298 כו׳ שמהפכין כו׳ ע״ש.
And this is the meaning of “covenant of salt (melach)”: a term of mixing, as in hamalachim (the sailors). That is, as Rashi explained in the Chumash, Parshas Ki Sisa, on the verse “salted (memulach), pure, holy”: ‘mixed, that he should mix it very well; and I say that similar to it is “And the sailors (hamalachim) were afraid,” etc., for they turn [the water],’ etc.; see there.
“Covenant of salt” means mixing, from the same root as malachim, “sailors.” Rashi on the incense, “salted (memulach), pure, holy” (Exodus 30:35), explains memulach as “mixed well,” comparing “And the sailors (hamalachim) were afraid” (Jonah 1:5), sailors being so called because they stir the water with their oars.




60ופי׳ ברית מלח שכרת לו ברית שע״י עבודת הקרבנות יקשר ויערב העולם שהם כלל העולמות בא״ס שהוא יהיה הממוצע והמחבר והמקשר העולמות זה בזה כו׳ וזהו עלה בכבש299300 כו׳.
And the meaning of “covenant of salt” is that He made a covenant with him that through the service of the offerings he would bind and mix the world, which is all the worlds as a whole (klalus), with the Infinite One (Ein Sof), so that he would be the intermediary that joins and binds the worlds to one another, etc. And this is “He went up the ramp,” etc.,
The covenant of salt with Aharon is that through the offerings he would bind and blend all the worlds with the Infinite One, serving as the intermediary that joins the worlds to one another. The Mishnah describes the kohen going up the ramp of the altar and around it.


עד מערבית שהוא מדת אהרן ברית מלח שמערב העולמות כו׳, והנה הכתיב ברית מלח עולם הוא והקרי היא
up to the western [corner] (ma’aravis), which is the attribute of Aharon, the covenant of salt, which mixes (me’arev) the worlds, etc. Now, the written form is “an everlasting covenant of salt, hu,” and the reading is hi,
He goes corner by corner, ending at the western one (ma’aravis), which hints at me’arev, “mixing,” Aharon’s quality. The text then returns to the written hu and the spoken hi.


כי למעלה הוא בהעלם גדול לכך כתיב הוא לשון נסתר אבל למטה כאשר בא תוך הקרי שהוא הדבור ושם הוא התגלות
for above it is in great concealment, therefore it is written hu, a term of the hidden (nistar); but below, when it comes into the reading, which is speech, there it is revelation;
Above, the covenant is deeply hidden, so the text writes hu, a word that in Hebrew grammar is “hidden” (third person). Below, when it comes into speech, the reading, it is revealed.


לכן נק׳ היא עכ״ל [עד כאן לשונו], וזהו שבקטורת נאמר ממולח כי הקטרת הוא ענין הקשר והעירוב כו׳.
therefore it is called hi.” End of quote. And this is why of the incense it is said “salted,” for the incense is the matter of binding and mixing, etc.
So it is read hi. That is also why the incense is called “salted”: the incense is binding and blending.




61וביאור ענין שמערב העולמות, כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ביום חתונתו זו301 מתן תורה, וצ״ל מהו פי׳ חתונתו, אך כי חיתון פירושו תערובות כמ״ש בת״י פ׳ עקב ז׳ ג׳.
The explanation of how he mixes the worlds: our Sages, of blessed memory, said, “‘On the day of his wedding’: this is the Giving of the Torah.” We must understand what “his wedding” means. But chitun (marriage) means mixing, as is written in the Targum Yerushalmi, Parshas Ekev, 7:3.
How does he blend the worlds? The Mishnah reads “on the day of his wedding” (Song of Songs 3:11) as the Giving of the Torah. Chitun, “marriage,” means mixing, as the Targum renders “you shall not intermarry” (Deuteronomy 7:3).


וא״כ פי׳ ביום חתונתו היינו ענין תערובות והתקשרות העולם בא״ס ב״ה ע״י התורה, והוא ע״פ מ״ש ברבות פ׳ וארא פי״ב ע״פ כל אשר חפץ302 ה׳ עשה אמר דוד אע״פ [אף על פי] שגזר הקב״ה השמים שמים לה׳303 כו׳
If so, the meaning of “on the day of his wedding” is the matter of the mixing and binding of the world with the Infinite One (Ein Sof), blessed be He, through the Torah. And this is according to what is written in the Rabbos, Parshas Va’era, chapter 12, on the verse “Whatever G-d desired He did”: “David said: Although the Holy One, blessed be He, decreed, ‘The heavens are heavens to G-d,’ etc.,
So the “wedding” at Sinai was the blending of the world with the Infinite One through the Torah. The Midrash on “Whatever G-d desired He did” (Psalms 135:6) says that G-d had decreed, “The heavens are heavens to G-d” (Psalms 115:16), and the earth for man.


כשבקש ליתן התורה בטל גזירה ראשונה ואמר התחתונים יעלו לעליונים והעליונים ירדו לתחתונים ואני המתחיל שנאמר וירד ה׳ על הר סיני.304
when He wished to give the Torah He annulled the first decree and said, ‘The lower ones shall go up to the upper ones, and the upper ones shall go down to the lower ones, and I will be the one who begins,’ as it is said, ‘And G-d descended upon Mount Sinai.’
But when He wished to give the Torah He annulled the decree, so that the lower would go up to the upper and the upper come down to the lower, Himself beginning: “And G-d descended upon Mount Sinai” (Exodus 19:20).




62וכתיב ואל משה אמר עלה אל305 ה׳ הוי כל אשר חפץ ה׳ עשה בשמים ובארץ עכ״ל [עד כאן לשונו].
And it is written, ‘And to Moshe He said: Go up to G-d.’ Thus, ‘Whatever G-d desired He did, in the heavens and on the earth.’” End of quote.
And of the lower going up: “And to Moshe He said: Go up to G-d” (Exodus 24:1). So “whatever G-d desired He did in the heavens and on the earth.”


ופי׳ ענין ירידה ועלייה יובן ממ״ש במ״א בד״ה ושמתי כדכד306 שמשותיך307 כדין וכדין308 כו׳ ועכ״פ [ועל כל פנים] הוא השתלשלות והמשכת האור מסוכ״ע בממכ״ע [בממלא כל עלמין] וזהו כי כל בשמים ובארץ309 דאחיד בשמיא וארעא כו׳ וזהו ענין ברית מלח עולם.
And the meaning of the descent and ascent will be understood from what is written elsewhere, in the discourse beginning “And I will make your windows of kadkod,” “kedein ukedein,” etc. At any rate, it is the descent and drawing down of the light from the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). And this is “For all that is in the heavens and on the earth”: “which holds fast to heaven and earth,” etc. And this is the matter of “an everlasting covenant of salt.”
The descent and ascent are explained in the discourse on “I will make your windows of kadkod,” read in the Talmud as “this way and that” (kedein ukedein). In essence it is the light that encompasses the worlds drawn into the light that fills them, and this is the “covenant of salt”; as “all that is in heaven and earth” is understood as holding fast to both.




63והנה פי׳ ליל שמורים310 הוא ע״ד שמור לנוקבא311 היינו מה שהמקבל ממתין ומצפה ומייחל אל המשפיע כעני הצופה ומביט מתי יתן הבעה״ב [הבעל הבית] לידו מאומה כמ״ש סד״ה זכור את יום השבת312 כו׳
Now, the meaning of “a night of watching (leil shimurim)” is along the lines of “shamor (guard) is for Nukva (the feminine)”: that is, the recipient waits, anticipates and hopes for the giver, like a poor person who watches and looks [to see] when the householder will put something into his hand, as is written at the end of the discourse beginning “Remember the Shabbos day,” etc.,
The night of Pesach is called “a night of watching (leil shimurim)” (Exodus 12:42). The Zohar says “shamor is for the feminine”: the receiver waits and longs for the giver, as a poor man watches for the householder to put something in his hand.


בענין פי׳ שמור כו׳ ע״ש וכך הוא ענין ליל שמורים. אשר בחי׳ ליל הוא מדת החשך וההעלם ונמשך מבחי׳ ממכ״ע [ממלא כל עלמין].
on the meaning of shamor, etc.; see there. And so is the matter of “a night of watching”: for the level of “night” is the attribute of darkness and concealment, and it is drawn from the level of the light that fills all worlds (memalei kol almin).
The Shabbos discourse explains the word shamor in this way. So too the “night of watching”: night is darkness and concealment, which comes from the light that fills the worlds.




64ובחי׳ זו היא בחי׳ שמורים ומצפה להמשכת האור מבחי׳ סוכ״ע שהוא בלי גבול. ולכן נאמר שמורים לשון רבים ע״ש [על שם] התחברות משפיע ומקבל כמ״ש בזח״ב [בזהר חלק ב׳] פ׳ בא דל״ח ע״ב
And this level is the level of “watching,” and it anticipates the drawing down of the light from the level of the light that encompasses all worlds (sovev kol almin), which is without limit. Therefore shimurim is said in the plural, on account of the joining of giver and recipient, as is written in the Zohar, Part II, Parshas Bo, folio 38b.
That night waits for the boundless encompassing light. Shimurim is plural because it joins giver and receiver, as the Zohar on Bo says.


ולכן המצה היא דוקא לחם עני כעני הצופה ומביט כו׳ כנ״ל וכן פי׳ בפ׳ ויצא דקנ״ז ע״א בענין לחם עני מאן עני דא דוד מלכא313 דכתיב ביה כי עני ואביון אני.314
Therefore the matzah is specifically “bread of poverty,” like a poor person who watches and looks, etc., as mentioned above. And so it is explained in Parshas Vayetzei, folio 157a, concerning “bread of poverty”: “Who is the poor one? This is King David, of whom it is written, ‘For I am poor and needy.’
So matzah must be “bread of poverty,” like the poor man who watches. The Zohar on Vayetzei asks “Who is the poor one?” and answers, “King David,” who said, “For I am poor and needy” (Psalms 86:1); David is Malchus.




65והאי לחם עני אקרי מצה נוקבא בלא דכורא מסכנותא הוי. אתקריבו לגבי מצה בקדמיתא כיון דקריבו לון יתיר עייל לון קב״ה [קודשא בריך הוא] בדרגין אחרנין ואתחבר דכורא בנוקבא וכדין מצה כד אתחברת בדכורא אקרי מצוה בתוספת וא״ו עכ״ל [עד כאן לשונו].
And this ‘bread of poverty’ is called matzah: the feminine without the masculine is poverty. They were brought near to matzah at first; once He brought them nearer, the Holy One, blessed be He, brought them into other levels, and the masculine was joined with the feminine; and then matzah, when it is joined with the masculine, is called mitzvah, with the addition of a vav.” End of quote.
The Zohar continues: the “bread of poverty” is matzah, the feminine without the masculine, and so it is poor. At first Israel were brought near to matzah; when brought nearer, G-d raised them to higher levels and joined masculine with feminine, and then matzah (מצה) gains a vav and becomes mitzvah (מצוה).




66ועמ״ש מענין וא״ו בד״ה הקל קול יעקב315316 ומ״ש לקמן בד״ה ששת ימים תאכל מצות,317318 וכיון שכן שבחי׳ מצה הוא דוקא לחם עני, שמשתמרת לקבל היחוד ואור העליון מבחי׳ סוכ״ע קודם שנמשך האור.
(And see what is written on the matter of the vav in the discourse beginning “The voice is the voice of Yaakov,” and what is written below in the discourse beginning “Six days you shall eat matzos.”) And since this is so, that the level of matzah is specifically “bread of poverty,” which waits to receive the union and the supernal light from the level of the light that encompasses all worlds (sovev kol almin), before the light has been drawn down,
The text refers to its discourses on “The voice is the voice of Yaakov,” on the added vav, and on “Six days you shall eat matzos.” Matzah, “bread of poverty,” is the state of waiting to receive the union and the encompassing light before it has been drawn down.


רק הוא בבחי׳ שמור לנוק׳ [לנוקבא], ולכן נוהגין שלא ליתן מלח במצה, שבחי׳ ברית מלח עולם זהו כאשר כבר נמשך האור ונעשה בחי׳ תערובות וזהו ע״י אהרן שושבינא דמטרוניתא כו׳,
[and] it is only in the state of “shamor for Nukva,” therefore the custom is not to put salt in matzah. For the level of “an everlasting covenant of salt” is when the light has already been drawn down and a state of mixing has come about, and this is through Aharon, the groomsman of the Queen, etc.
It is still only “shamor for the feminine,” waiting, so matzah has no salt. The “everlasting covenant of salt” belongs to the stage after the light has been drawn down and the worlds have been blended, through Aharon, the groomsman of the Queen.


ומ״ש בדוד ברית מלח עולם319 זהו לאחר שרימם הקב״ה מלכותו ונמשך האור מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין] וכמ״ש דוד ארוממך אלקי המלך320 כו׳, אבל בבחי׳ מצה לחם עני א״צ [אין צריך / אינו צריך] ליתן מלח כו׳.
And what is said regarding David, “an everlasting covenant of salt,” is after the Holy One, blessed be He, exalted his kingship and the light was drawn from the level of the light that encompasses all worlds into the light that fills all worlds (memalei kol almin), as David said, “I will exalt You, my G-d the King,” etc. But at the level of matzah, “bread of poverty,” there is no need to put salt, etc.
The covenant of salt with David, too, came after G-d exalted his kingship and drew the encompassing light into the filling light, as David says, “I will exalt You, my G-d the King” (Psalms 145:1). At the stage of matzah, poverty, no salt is needed.


ומזה יובן איך מנהג ישראל תורה,321 ואח״כ בקרבנות שהוא ענין הקירוב והיחוד של המדרגות דממכ״ע [דממלא כל עלמין] וסוכ״ע322 בא המצוה ולא תשבית מלח323 כו׳ כדי להיות התקשרות והתחברות כו׳:
From this one will understand how “the custom of Israel is Torah.” And afterwards, with the offerings, which are the matter of the drawing near and the union of the levels of the light that fills all worlds and the light that encompasses all worlds, comes the mitzvah “And you shall not omit the salt,” etc., so that there be a binding and joining, etc.
This shows how “the custom of Israel is Torah”: the custom of unsalted matzah reflects this inner order. Afterwards, with the offerings (korbanos, from karov, “near”), which bring together the filling and encompassing lights, comes the command “do not omit the salt,” to bind and join them.




Section 10 · ¶67–71
The sailors and the Splitting of the Sea
67י ועפ״ז [ועל פי זה] י״ל [יש לומר] ג״כ מה שפרש״י [שפירש רש״י / שפירוש רש״י] שהספנים נקראו מלחים324 ע״ש [על שם] שמהפכין את המים במשוטות כשמנהיגין את הספינה כו׳,
10. According to this, one may also explain what Rashi explained, that sailors are called malachim because they turn over the water with oars when they steer the ship, etc.
Section 10 returns to Rashi’s explanation that sailors are called malachim because they stir the water with their oars as they steer the ship.


דהנה כתיב כה אמר ה׳ הנותן בים דרך325 (בישעי׳ [בישעיה] סי׳ מ״ג י״ו) פי׳ כי ים עלמא דאתכסיא והקב״ה נותן בו דרך שיוכלו הנשמות לעלות שם.
For it is written, “Thus says G-d, who makes a way in the sea” (in Isaiah, chapter 43, [verse] 16). The meaning is that the sea is the hidden world (alma de’iskasya), and the Holy One, blessed be He, makes a way in it, so that the souls can ascend there.
Isaiah speaks of G-d “who makes a way in the sea” (43:16). The sea is “the hidden world,” the realm of concealed G-dliness, and G-d makes a way in it so that souls can rise there.


והיינו ע״י הספינות שהם הלבושים של תומ״צ [תורה ומצות] שבהן ועל ידן מתעלים בים היינו העלייה מבי״ע לאצי׳ כמ״ש בבה״ז [בביאורי הזהר] פ׳ בשלח דס״ז ע״א שיש נשמות הנק׳ נוני ימא וע״ד מן המים משיתיהו326
That is, through the ships, which are the garments of Torah and mitzvos, in which and through which they ascend in the sea, that is, the ascent from Beriah, Yetzirah and Asiyah to Atzilus; as is written in Biurei HaZohar, Parshas Beshalach, folio 67a, that there are souls called “fish of the sea,” along the lines of “for I drew him out of the water,”
The souls travel in “ships,” the garments of Torah and mitzvos, which carry them up from the lower worlds to Atzilus. Biurei HaZohar speaks of souls called “fish of the sea,” as in “I drew him out of the water” (Exodus 2:10).


שהם בעצם מעלמא דאתכסיא נשמות דאצילות אכן נשמות דבי״ע שהם מיבשה מעלמא דאתגליא לא יוכלו לעלות בים כ״א ע״י הלבושים שהם הנק׳ ארבין, שם אניות יהלכון327 כו׳
which are in essence from the hidden world, souls of Atzilus. But souls of Beriah, Yetzirah and Asiyah, which are from the dry land, from the revealed world (alma de’isgalya), cannot ascend in the sea except through the garments, which are called “boats” (arvin): “There ships go,” etc.
These souls belong by nature to the hidden world; they are souls of Atzilus. Souls of the lower worlds come from “dry land,” the revealed world, and can travel the sea only in “boats,” the garments: “There ships go” (Psalms 104:26).


וע״ש דס״ט ע״ג [עמוד ג׳] שזהו ע״ד ויבא משה בתוך הענן328 כו׳ ועמ״ש מזה בתו״א [בתורה אור] פ׳ חיי שרה.
And see there, folio 69, column c, that this is along the lines of “And Moshe came into the midst of the cloud,” etc. And see what is written about this in Torah Ohr, Parshas Chayei Sarah.
Biurei HaZohar compares this to “Moshe came into the midst of the cloud” (Exodus 24:18): one enters the hidden only within a covering. The text also refers to Torah Ohr on Chayei Sarah.


ועוד יש פי׳ הנותן בים שהוא מל׳ דרך שממשיך בו ההמשכה מלמעלה היינו ע״י יסוד ז״א שממשיך בו מחב״ד [מחכמה בינה ודעת] שבחכמה מלובש אור א״ס ב״ה
There is another explanation of “who makes in the sea”: [the sea] is Malchus, [and] “a way” is that He draws into it the flow from above, that is, through the Yesod of Z’eir Anpin, which draws into it from Chochmah, Binah and Daas; for in Chochmah the Infinite Light (Or Ein Sof), blessed be He, is enclothed.
A second reading: the “sea” is Malchus, and the “way” in it is the flow drawn into it from above through Yesod of Z’eir Anpin, which draws from Chochmah, Binah and Daas; and in Chochmah the Infinite Light is clothed.


(וכמ״ש מזה בזח״א [בזהר חלק א] בראשי׳ [בראשית] כ״ט סע״ב [סוף עמוד ב] מקץ קצ״ז ע״ב תרומה קל״ז סע״א [סוף עמוד א] ובסה״מ [ובספר הדרת מלך] סי׳ קי״ד קט״ו).329
(As is written about this in the Zohar, Part I, Bereshis, [folio] 29, end of side b; Miketz, 197b; Terumah, 137, end of side a; and in Sefer Hadras Melech, sections 114 [and] 115.)
The parenthesis gives the Zohar passages and Sefer Hadras Melech as sources for this reading.


וזהו משרז״ל [משרבותינו זכרונם לברכה] ברבות קדושי׳ [קדושים] פכ״ה ע״פ אחרי ה׳ אלהיכם תלכו330 וכי אפשר לב״ו [לבשר ודם] להלך אחר הקב״ה331 אותו שכתוב בו בים דרכך332 כו׳ אלא כו׳
And this is what our Sages, of blessed memory, said in the Rabbos, Kedoshim, chapter 25, on the verse “After Havayah your G-d you shall walk”: “Is it then possible for flesh and blood to walk after the Holy One, blessed be He, of whom it is written, ‘Your way is in the sea,’ etc.? Rather,” etc.:
The Midrash on “After Havayah your G-d you shall walk” (Deuteronomy 13:5) asks how a person can walk after G-d, of whom it says “Your way is in the sea” (Psalms 77:20).


ויטע ה׳ אלקים גן בעדן אף אתם כו׳ ע״ש, והמכוון כי התו׳ [התורה] נק׳ עץ חיים ונק׳ גן היינו ג״ן סדרים דאורייתא וכן המצות הם עצי הגן והפרדס (ברבות פ׳ כי תצא).
“‘And Havayah G-d planted a garden in Eden’: you too,” etc.; see there. The intent is that the Torah is called “a tree of life” and is called gan (garden), that is, the fifty-three (gan) portions of the Torah; and likewise the mitzvos are the trees of the garden and the orchard (in the Rabbos, Parshas Ki Seitzei).
It answers from “And G-d planted a garden in Eden”: you too should plant. The Torah is called “a tree of life” and “a garden” (gan, the value 53, the number of the Torah’s weekly portions), and the mitzvos are the trees of the garden.


וע״י קיום התומ״צ [התורה ומצות] יבואו לבחי׳ ומדרגת אחרי ה׳ אלקיכם תלכו מ״ש בו בים דרכך וכן הם יעלו עי״ז להיות להם דרך בים הנ״ל ועז״נ [ועל זה נאמר] דרכיה דרכי נועם כו׳
And through fulfilling Torah and mitzvos they will come to the level and rank of “After Havayah your G-d you shall walk,” of whom it is written, “Your way is in the sea”; and likewise through this they will ascend, so that there be for them a way in the sea mentioned above. And of this it is said, “Its ways are ways of pleasantness,” etc.
By keeping Torah and mitzvos one comes to “walk after” G-d, whose “way is in the sea,” and one also gains a way through that sea. So it says of the Torah, “Its ways are ways of pleasantness.”


(משלי ג׳ י״ז) וזהו ושמרו דרך333 הוי׳ עמ״ש ע״ז בת״א [בתורה אור] פ׳ בשלח בד״ה אשירה להוי׳334 ובד״ה מהלכים בין העומדים בענין אם בדרכי תלך335 כו׳.
(Proverbs 3:17). And this is “And they shall keep the way of Havayah”; see what is written about this in Torah Ohr, Parshas Beshalach, in the discourse beginning “I will sing to Havayah,” and in the discourse beginning “Walkers among those who stand,” on the matter of “If you walk in My ways,” etc.
This is “they shall keep the way of Havayah” (Genesis 18:19), as explained in Torah Ohr in the discourses on “I will sing to Havayah” and “Walkers among those who stand” (Zechariah 3:7).


אך הספינות והלבושים הנ״ל צריכים עוד לבחי׳ מלחים המנהיגים אותם בים וכמ״ש בזח״ב [בזהר חלק ב׳] מ״ח ב׳ בענין דאתי חד דברא בימא336 כו׳,
But the ships and garments mentioned above still need the level of sailors (malachim) who steer them in the sea, as is written in the Zohar, Part II, [folio] 48b, concerning “one comes who steers in the sea,” etc.,
Yet the ships, the garments, still need “sailors” to steer them, as the Zohar says of “one who steers in the sea.”


שהוא דוקא הנותן בים דרך ע״י שממשיך בו האור והשפע מאור א״ס ב״ה כנ״ל וממתיק גבורות הגלים של הים אזי דוקא יוכלו הספינות לילך בו.337338339340
which is specifically “who makes a way in the sea,” through drawing into it the light and flow from the Infinite Light, blessed be He, as mentioned above, and sweetening the severities (Gevuros) of the waves of the sea; only then can the ships travel in it.
That steering is G-d “making a way in the sea”: drawing in the flow of the Infinite Light and sweetening the severity of the waves. Only then can the ships sail.




68וע״ז רמזו רז״ל [רבותינו זכרונם לברכה] בירושלמי פ״ב [פרק ב׳] דשבת וברבות פ׳ בראשית פ״ו בחקתי פל״ה הנותן בים דרך מן העצרת ועד341 החג,
And to this our Sages, of blessed memory, alluded in the Jerusalem Talmud, chapter 2 of Shabbos, and in the Rabbos, Parshas Bereshis, chapter 6, [and] Bechukosai, chapter 35: “‘Who makes a way in the sea’: from Atzeres until the Festival,”
The Sages hinted at this in the Jerusalem Talmud and the Midrash: “who makes a way in the sea” refers to the season from Atzeres (Shavuos) until the Festival (Sukkos), when ships can sail.


והיינו ע״י שאזי נמשך דרך הוי׳, כי בעצרת הוא מתן תורה כו׳ ועי״ז נעשה בים דרך כו׳
that is, because then “the way of Havayah” is drawn down; for on Atzeres is the Giving of the Torah, etc., and through this a way is made in the sea, etc.
Then “the way of Havayah” is drawn down, since the Torah was given on Shavuos, and through the Torah a way is made in the sea.


ובעבודה זהו ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] מצות צריכות כוונה, והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] שיקבל עליו עול מלכות שמים תחלה342 ואח״כ יקבל עליו עול מצות.
And in divine service, this is along the lines of the saying of our Sages, of blessed memory, “Mitzvos require intention”; that is, as our Sages, of blessed memory, said, “that he should accept upon himself the yoke of the kingdom of heaven first, and afterwards accept upon himself the yoke of the mitzvos.”
In a person’s service this matches “mitzvos require intention,” and the Mishnah’s order of the Shema: first accept the yoke of the kingdom of heaven, then the yoke of the mitzvos.


עול מלכות שמים ע״י ק״ש [קריאת שמע] למס״נ [למסירות נפש] באחד, עי״ז ממשיך דרך הוי׳ בבחי׳ ים מלמעלה למטה, כי ים דומה לרקיע343 כו׳ לכסה״כ [לכסא הכבוד] כו׳344 שזמנה משיכיר בין תכלת ללבן.345
The yoke of the kingdom of heaven [is accepted] through the Shema, to give over one’s soul in “One”; through this one draws “the way of Havayah” into the level of “sea,” from above to below. For “the sea resembles the sky,” etc., “the Throne of Glory,” etc.; whose time is “from when one can distinguish between blue (techeles) and white,”
The yoke of heaven is accepted in the Shema, giving one’s soul at “One”; this draws “the way of Havayah” into the “sea” from above. The Shema’s time begins when one can tell techeles from white, and techeles resembles the sea, which resembles the sky.




69ותכלת דומה לים כו׳ לכסה״כ [לכסא הכבוד] אשר עי״ז ממשיך הנותן בים דרך מלמעלה למטה, וכמ״ש בים דרכך ושבילך346 כו׳
and “techeles resembles the sea,” etc., “the Throne of Glory,” through which one draws down “who makes a way in the sea” from above to below; and as it is written, “Your way is in the sea, and Your path,” etc.
The sky in turn resembles the Throne of Glory. Through this the way is drawn into the sea from above: “Your way is in the sea, and Your path” (Psalms 77:20).


ואח״כ יקבל עליו עומ״צ [עול מצוות] שאזי ע״י המצות שהם הארבין347 דהיינו האניות יוכלו גם הנשמות להיות להם דרך בים כו׳.
And afterwards he should accept upon himself the yoke of the mitzvos; for then, through the mitzvos, which are the “boats,” that is, the ships, the souls too can have a way in the sea, etc.
Afterwards a person accepts the yoke of the mitzvos. The mitzvos are the “boats,” the ships in which souls too can find a way through the sea.




70וע״כ נק׳ הספנים מלחים ופרש״י [ופירש רש״י / ופירוש רש״י] שהוא ג״כ לשון תערובות שמהפכין את המים כו׳, ויש לפרש שהתערובות הוא שממשיכים דרך בים מלמעלה למטה להיות בים דרכך
Therefore sailors are called malachim, and Rashi explained that this too is a term of mixing, in that they turn over the water, etc. One may explain that the mixing is that they draw a way into the sea from above to below, so that there be “Your way is in the sea,”
So sailors are malachim, “mixers,” as Rashi says, because they stir the water. The “mixing” is the way they draw into the sea from above, so that “Your way is in the sea.”


וכן מלמטה למעלה שיוכלו אנשי היבשה שמעלמא דאתגליא להתעלות למעלה להיות להם השגה בעלמא דאתכסיא,
and likewise from below to above, so that the people of the dry land, who are from the revealed world, can ascend upward, to have comprehension of the hidden world.
They also draw from below upward, so that people of the “dry land,” the revealed world, can rise to comprehend the hidden world.


אך קי״ס [קריעת ים סוף] הוא בחי׳ עליונה יותר שהים נעשה בו דרך יבשה ממש ואזי א״צ [אין צריך / אינו צריך] לארבין, וע״ד מ״ש במ״א ע״פ צאינה וראינה348 כו׳ צאינה מן הלבושים והיינו ע״י גילוי.
But the Splitting of the Sea of Reeds is a higher level, in which the sea itself became a way of actual dry land, and then there is no need for boats; along the lines of what is written elsewhere on the verse “Go out and see,” etc.: “Go out” from the garments, and this is through revelation.
The Splitting of the Sea was higher still: the sea itself became dry land, so no boats were needed. The discourse on “Go out and see” reads it as “go out” of the garments, through revelation.


בעטרה שעטרה לו אמו349 היינו אור הכתר שעי״ז הפך ים שהוא עלמא דאתכסיא להיות עלמא דאתגליא ממש
“With the crown with which his mother crowned him”: that is, the light of Keser, through which He turned the sea, which is the hidden world, into the actual revealed world;
That revelation is “the crown with which his mother crowned him” (Song of Songs 3:11), the light of Keser, which turned the sea, the hidden world, into the revealed world.


ואזי א״צ [אין צריך / אינו צריך] ללבושין הנק׳ ארבין שמפסיקין בין האדם לים החכמה שלא ניתן ליהנות מים החכמה כ״א ע״י לבוש ומשל החוצץ בינו ובין ים החכמה ע״ד ויבא משה בתוך הענן350 כו׳,
and then there is no need for the garments called “boats,” which interpose between a person and the sea of wisdom. For it is not given to benefit from the sea of wisdom except through a garment and parable that separates between him and the sea of wisdom, along the lines of “And Moshe came into the midst of the cloud,” etc.
Then the “boats” are not needed. Normally one can benefit from the “sea of wisdom” only through a garment or parable that stands between, as Moshe entered within the cloud.


אבל כאשר הפך ים ליבשה351 ממש לא יצטרך כלל ללבוש ומשל כ״א יהיה בו דרך כמו ביבשה ועז״נ [ועל זה נאמר] ובנ״י [ובני ישראל] הלכו ביבשה בתוך הים כו׳.
But when He turned the sea into actual dry land, there will be no need at all for a garment and parable; rather, there will be a way in it as on dry land. And of this it is said, “And the children of Israel walked on dry land in the midst of the sea,” etc.
When the sea becomes dry land no garment or parable is needed; there is a way through it as on land: “And the children of Israel walked on dry land in the midst of the sea.”




71וזהו ששת ימים תאכל מצות352 וביום השביעי עצרת לה׳ אלקיך. פי׳ מצות בוא״ו זהו כשנמשך בבחי׳ מצה דלא מליח כו׳
And this is [the meaning of] “Six days you shall eat matzos, and on the seventh day [shall be] an assembly (atzeres) to Havayah your G-d.” The explanation: matzos [is written] with a vav; this is when there is drawn into the level of matzah, which is unsalted, etc.,
The maamar closes with the verse “Six days you shall eat matzos, and on the seventh day an assembly to Havayah your G-d” (Deuteronomy 16:8). Here matzos is spelled with a vav, hinting that the unsalted matzah, the “bread of poverty,” receives the vav.


בחי׳ וא״ו ונעשית בחי׳ מצוה, ועי״ז אח״כ וביום השביעי נמשך בחי׳ עליונה יותר להיות הפך ים ליבשה,353
the level of the vav, and it becomes the level of mitzvah. And through this, afterwards, “on the seventh day,” a yet higher level is drawn down, to be “He turned the sea into dry land.”
With the vav, matzah (מצה) becomes mitzvah (מצוה), as the Zohar said above. After that, on the seventh day of Pesach, a still higher light is drawn down: the Splitting of the Sea, when “He turned the sea into dry land.”


וזהו ענין עצרת להוי׳ אלקיך ע״ד אחרי הוי׳ אלקיכם ממש תלכו מ״ש בו בים דרכך354 וא״צ [ואין צריך / ואינו צריך] ללבושים כו׳. והיינו כדפרש״י [כדפירש רש״י / כדפירוש רש״י] ע״פ הנותן בים דרך355 דקאי על קריעת ים סוף:
And this is the matter of “an assembly to Havayah your G-d,” along the lines of “After Havayah your G-d,” actually, “you shall walk,” of whom it is written, “Your way is in the sea,” and there is no need for garments, etc. And this is as Rashi explained on the verse “who makes a way in the sea,” that it refers to the Splitting of the Sea of Reeds.
That is “an assembly to Havayah your G-d”: walking after G-d Himself, whose “way is in the sea,” with no need for garments. Rashi explains “who makes a way in the sea” as the Splitting of the Sea of Reeds.



In one’s avodah
Before studying Torah, a person should read the Shema and pray with readiness to give his soul in “One,” so that his heart truly wants to be nullified to G-d; then even study in which he feels nothing unites his soul with G-d. He should study for the sake of the Torah itself, give part of his study to Scripture, the Aggados and the inner Torah, and add the “salt” of fear of Heaven to his learning. Service begins with simple faith and the yoke of heaven, the “bread of poverty,” and only then rises to understanding.
Questions for discussion
	Why does the maamar insist that intellect is only a vessel for the soul, and how does that make Torah study a form of self-sacrifice?
	How can studying a practical law about physical things unite a person more fully with G-d than studying the higher worlds in Kabbalah?
	What does the image of salt, which has no taste of its own yet gives taste to meat, teach about the place of the inner Torah and of fear of Heaven in one’s learning?
	Why must the matzah of Pesach be the unsalted “bread of poverty,” and what does this say about where divine service begins?
	What do the ships, the sailors and the Splitting of the Sea represent in a person’s service of G-d?

Sources and references
Notes
Paragraph 1
1ביאור . . ולא תשבית
Another transcript of this same maamar, from the year 5571, preserved in the Tzemach Tzedek’s handwriting.
Kehot’s noteמאמר זה הוא משנת תקע״א. הנחה אחרת בסה״מ תקע״א מגוכתי״ק הצ״צ. מאמר זה בשינויים מכ״ק אדהצ״צ נדפס באוה״ת-ענינים ע׳ רפח, ומתחיל: ענין העבודה ומצות ת״ת. חלק מהמאמר נמצא ג״כ בהמשך מים רבים תרל״ו פרק קפה ראה בהנסמן להלן ד, ג שו״ה חכמתו.
2“And every offering of your meal-offering you shall season with salt, and you shall not omit the salt of the covenant of your G-d from upon your meal-offering; on all your offerings you shall offer salt.” The maamar is an explanation of the discourse on this verse.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3הנה בס׳ של בינונים פ״ג נתבאר
The same discourse cited below for “Pasach Eliyahu”: it explains that Tanya calls the soul’s intellect and emotions its “essence” only in comparison with thought, speech and action, while the soul in itself is simple light above them.
Kehot’s noteראה גם תו״א יג, ג. דרך מצותיך קנה, ב ובאוה״ת ענינים ע׳ קיג. קמג. ועוד.
4שהיא כלולה מעשר בחינות כנגד ע״ס עליונות
Tanya, chapter 3: each of the soul’s levels “is composed of ten levels, corresponding to the supernal Ten Sefiros,” divided into intellect and emotions. The Alter Rebbe takes this as his starting point.
Tanya, Likkutei Amarim 3:1תניא, חלק ראשון; ליקוטי אמרים ג׳:א׳
וְהִנֵּה, כָּל בְּחִינָה וּמַדְרֵגָה מִשָּׁלֹשׁ אֵלּוּ: נֶפֶשׁ רוּחַ וּנְשָׁמָה – כְּלוּלָה מֵעֶשֶׂר בְּחִינוֹת, כְּנֶגֶד עֶשֶׂר סְפִירוֹת עֶלְיוֹנוֹת שֶׁנִּשְׁתַּלְשְׁלוּ מֵהֶן, הַנֶּחְלָקוֹת לִשְׁתַּיִם, שֶׁהֵן: שָׁלֹשׁ אִמּוֹת וְשֶׁבַע כְּפוּלוֹת; פֵּירוּשׁ, חָכְמָה בִּינָה וָדַעַת, וְשִׁבְעַת יְמֵי הַבִּנְיָן: חֶסֶד גְּבוּרָה תִּפְאֶרֶת כוּ׳.
Kehot Publication Society (CC-BY-NC)
5מהות ועצמות נפש האלקית
A parallel place in the Alter Rebbe’s own maamarim on the essence and being of the G-dly soul.
Kehot’s noteראה סה״מ תקס״ב ע׳ קעט. סה״מ תרפ״ח ע׳ קטו.
6מהות ועצמות נפש האלהית שהן עשר בחינותיה
Tanya, chapter 12, speaks of “the essence and being of the G-dly soul, which are its ten levels.” The maamar now adds that even these powers are only vessels for the soul’s essence.
Tanya, Likkutei Amarim 12:3תניא, חלק ראשון; ליקוטי אמרים י״ב:ג׳
אַךְ מַהוּת וְעַצְמוּת נֶפֶשׁ הָאֱלֹהִית, שֶׁהֵן עֶשֶׂר בְּחִינוֹתֶיהָ, לֹא לָהֶן לְבַדָּן הַמְּלוּכָה וְהַמֶּמְשָׁלָה בָּעִיר קְטַנָּה, כִּי אִם בְּעִתִּים מְזוּמָּנִים, כְּמוֹ בִּשְׁעַת קְרִיאַת שְׁמַע וּתְפִלָּה שֶׁהִיא שְׁעַת מוֹחִין דְּגַדְלוּת לְמַעְלָה, וְגַם לְמַטָּה הִיא שְׁעַת הַכּוֹשֶׁר לְכָל אָדָם, שֶׁאָז מְקַשֵּׁר חָכְמָה־בִּינָה־דַּעַת שֶׁלּוֹ לַה׳ – לְהַעֲמִיק דַּעְתּוֹ בִּגְדוּלַּת אֵין־סוֹף בָּרוּךְ־הוּא, וּלְעוֹרֵר אֶת הָאַהֲבָה כְּרִשְׁפֵּי אֵשׁ בֶּחָלָל הַיְמָנִי שֶׁבְּלִבּוֹ, לְדָבְקָה בוֹ בְּקִיּוּם הַתּוֹרָה וּמִצְוֹתֶיהָ מֵאַהֲבָה, שֶׁזֶּהוּ עִנְיָן הַמְבוֹאָר בִּקְרִיאַת שְׁמַע …
Kehot Publication Society (CC-BY-NC)
7כח השכל שבנפש הוא רק כלי למהות ועצמיות הנפש
The note quotes the argument that intellect and emotions are garments of the soul, not its essence, since an essence is indivisible while intellect and emotions are divided; it sends the reader here for the full discussion.
Kehot’s note”דהנה שכל ומדות אינם עצם הנפש, אלא לבושים להנפש, והראי׳ שהרי ידוע דכל עצם בלתי מתחלק, ומאחר ששייך שכל ומדות ובשכל גופא יש ג״כ חילוקים חו״ב, ומאחר שיש התחלקות מוכרח לומר שאינו עצם הנפש שהוא בלתי מתחלק”. — ראה בארוכה בסה״מ תרמ״ג ע׳ טו. ד״ה אשרינו תרצ״ו ע׳ 53. בארוכה באוה״ת בראשית כרך ג תקכא, א ואילך.
8בד״ה פתח אליהו
That discourse explains that the soul in itself is simple light without division into intellect and emotions; these are its garments, called “tikkunim” because the soul arrays itself in them.
Kehot’s noteתו״א יג, ג.
9שתוק כך עלה
When Moshe was shown Rabbi Akiva’s martyrdom and asked, “This is Torah and this its reward?” G-d answered, “Be silent; so it arose in thought before Me.” It is the example of a will above reason.
Menachot 29bמנחות כ״ט ב
10וזקני ת״ח כל מה שמזקינין דעתן מתיישבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף קנים.
11כל מה שמזקינין דעתן מתיישבת
The last Mishnah of Kinnim: the elders of Torah, the more they age, the more their mind becomes settled. It shows that intellect grows over a lifetime.
Mishnah Kinnim 3:6משנה קינים ג׳:ו׳
… רַבִּי שִׁמְעוֹן בֶּן עֲקַשְׁיָא אוֹמֵר, זִקְנֵי עַם הָאָרֶץ, כָּל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִטָּרֶפֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (איוב יב), מֵסִיר שָׂפָה לְנֶאֱמָנִים וְטַעַם זְקֵנִים יִקָּח. אֲבָל זִקְנֵי תוֹרָה אֵינָן כֵן, אֶלָּא כָל זְמַן שֶׁמַּזְקִינִין, דַּעְתָּן מִתְיַשֶּׁבֶת עֲלֵיהֶן, שֶׁנֶּאֱמַר (שם), בִּישִׁישִׁים חָכְמָה וְאֹרֶךְ יָמִים תְּבוּנָה:
If a woman says: "I vow a pair of birds if I give birth to a male child," and she does give birth to a male child, then she must offer up two pairs one for her vow and one for her obligation. If [before she assigned them] she gave them to the priest, and the priest who ought to offer three birds above and one below does not do so, but offers two above and two below, and does not seek guidance, she must she bring another bird and …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
12חלק אלוה
“What is the portion of G-d from above.” The phrase names the essence of the soul as a part of G-d.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13ואולי יאמרו אם אין עצמותו שכל וגשם
The Maharal asks what G-d is if He is neither intellect nor body, and answers that one cannot grasp even the soul in the body, all the more so the Creator. The Alter Rebbe quotes him word for word.
Gevurot Hashem, Second Introduction to Gevurot Hashem 18גבורות השם, הקדמה ב י״ח
… הלא אף דבר זה אין קשיא, כי מאחר שמן הוייתו נתהוה הכל, אין בזה שתוף כלל, שהם נמצאים מאתו יתברך הוא, ומהוייתו הפשוטה נמצא הכל, והכל אפס זולתו, והוייתו יתברך נקרא הוייה, וזולתו אפס. ואולי יאמרו אם אין עצמותו שכל, וגשם חס ושלום לומר עליו, אם כן מהו יתברך. נשיב* להם וכי הנשמה שבגוף האדם יוכל לעמוד על אמתתה, כל שכן וכל שכן בורא הכל שאין לשאול עליו קושיא זאת, ”כי לא יראני אדם וחי” (שמות לג, כ). וכל הדברים תוכל ללמוד משמותיו הקדושים, כי שם העצם בא בלשון …
Gevurot Hashem, with footnotes and annotations by Rabbi Yehoshua D. Hartman, Machon Yerushalyim, 2015-2020 (Public Domain)
14“For man shall not see Me and live.” The Maharal, quoted here, cites it to show that G-d’s essence cannot be grasped.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15כך נעשה אדם בצלמינו
“Let us make man in Our image, after Our likeness.” The Alter Rebbe reads it as referring to the soul, which mirrors the supernal order.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
Paragraph 3
16ואנת חכים
In Eliyahu’s prayer (Pasach Eliyahu) G-d is addressed, “You are wise, but not with a known wisdom.” The Alter Rebbe reads “You are wise” as G-d’s lowering Himself to be clothed in Chochmah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
17איהו וחיוהי וגרמוהי חד
In the Ten Sefiros of Atzilus, “He and His life-forces are one, He and His vessels are one,” which is not so in the Sefiros of Beriah. It describes the complete union of G-d with the Chochmah of Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
18וכמ״ש בס׳ של בינונים דמ״ש הרמב״ם
The note sends the reader to several places in the Tzemach Tzedek’s Derech Mitzvosecha where the Rambam’s statement, as Tanya cites it, is discussed at length.
Kehot’s noteראה בארוכה בדרך מצותיך מצות האמנת אלקות מו, ב. מצות עבד עברי פא, ב. פב, א בהג״ה שם. שורש מצות התפלה קל, ב ואילך.
19הוא המדע והוא היודע
Tanya, chapter 2, quotes the Rambam that G-d “is the Knowledge and the Knower,” and adds in a gloss that the Kabbalists agreed, but only for the Infinite Light as it is clothed in Chochmah, Binah and Daas of Atzilus, not above Atzilus.
Tanya, Likkutei Amarim 2:4–5תניא, חלק ראשון; ליקוטי אמרים ב׳:ד׳-ה׳
שֶׁהוּא הַמַּדָּע וְהוּא הַיּוֹדֵעַ כוּ׳, וְדָבָר זֶה אֵין בִּיכוֹלֶת הָאָדָם לַהֲבִינוֹ עַל בּוּרְיוֹ כוּ׳, כְּדִכְתִיב: ״הַחֵקֶר אֱלוֹהַּ תִּמְצָא״, וּכְתִיב: ״כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְגוֹ׳״. וְאַף שֶׁיֵּשׁ רִבְבוֹת מִינֵי חִלּוּקֵי מַדְרֵגוֹת בַּנְּשָׁמוֹת, גָּבוֹהַּ מֵעַל גָּבוֹהַּ לְאֵין קֵץ, כְּמוֹ גּוֹדֶל מַעֲלַת נִשְׁמוֹת הָאָבוֹת וּמֹשֶׁה רַבֵּינוּ עֲלֵיהֶם־הַשָּׁלוֹם, עַל נִשְׁמוֹת דּוֹרוֹתֵינוּ אֵלֶּה דְּעִקְבֵי מְשִׁיחָא, שֶׁהֵם בְּחִינַת עֲקֵבַיִים מַמָּשׁ לְגַבֵּי הַמּוֹחַ וְהָרֹאשׁ; וְכֵן בְּכָל דּוֹר וָדוֹר יֵשׁ רָאשֵׁי אַלְפֵי יִשְׂרָאֵל, שֶׁנִּשְׁמוֹתֵיהֶם הֵם בְּחִינַת רֹאשׁ …
Kehot Publication Society (CC-BY-NC)
20שקראו רז״ל בשם הקב״ה ולא נקרא השכל ב״ה כי אמיתת עצמותו לא נודע רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים
The Maharal argues that the Sages called G-d “the Holy One,” meaning “the Separate One,” and not “the Intellect,” because His essence is unknown and utterly simple. The Alter Rebbe quotes this as the Maharal’s rejection of the Rambam.
Gevurot Hashem, Second Introduction to Gevurot Hashem 14גבורות השם, הקדמה ב י״ד
… בשם ”הקדוש ברוך הוא”, ולא נקרא ”השכל ברוך הוא”, כי אמיתת עצמו לא נודע, רק שהוא נבדל מכל גשם וגוף ומכל הנמצאים, ועל זה נאמר ”קדוש ברוך הוא”, שענין ”קדוש” נאמר על מי שהוא נבדל, כי הוא יתברך פשוט בתכלית הפשיטות. ומזה בעצמו שהוא בתכלית הפשיטות, אין דבר נבדל ממנו, כי הדבר שיש לו גדר ומיוחד בדבר מה, בשביל אותו גדר נבדל ממנו דבר שאינו בגדרו. אבל מפני כי הוא יתברך פשוט ואין לו גדר כלל, אין דבר נבדל ממנו. ואם כן, הוא יודע הכל, והוא יכול הכל, וכל …
Gevurot Hashem, with footnotes and annotations by Rabbi Yehoshua D. Hartman, Machon Yerushalyim, 2015-2020 (Public Domain)
Paragraph 4
21דאיהו וחיוהי וגרמוהי חד בהון
In the Sefiros of Atzilus “He and His life-forces are one, He and His vessels are one.” It is why the Rambam’s statement holds within Atzilus.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
22From Eliyahu’s prayer: “You are wise, but not with a known wisdom.” Here it describes G-d as clothed in, and one with, the Chochmah of Atzilus.
Tikkunei Zohar 17b:3תקוני הזהר י״ז ב:ג׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
23שבתניא נתבאר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב.
24כמו שהבן נמשך ממוח האב
Tanya, chapter 2: as a son is drawn from his father’s brain, so the soul of every Jew is drawn from G-d’s thought and wisdom. The parenthesis asks how this fits with Chochmah being only a vessel.
Tanya, Likkutei Amarim 2:2תניא, חלק ראשון; ליקוטי אמרים ב׳:ב׳
כָּךְ, עַל דֶּרֶךְ מָשָׁל, נִשְׁמוֹת יִשְׂרָאֵל עָלוּ בְּמַחֲשָׁבָה, כְּדִכְתִיב: ״בְּנִי בְכוֹרִי יִשְׂרָאֵל״, ״בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם״ פֵּירוּשׁ, כְּמוֹ שֶׁהַבֵּן נִמְשָׁךְ מִמּוֹחַ הָאָב, כָּךְ כִּבְיָכוֹל נִשְׁמַת כָּל אִישׁ יִשְׂרָאֵל נִמְשְׁכָה מִמַּחֲשַׁבְתּוֹ וְחָכְמָתוֹ יִתְבָּרֵךְ, דְּאִיהוּ חַכִּים וְלָא בְחָכְמָה יְדִיעָא, אֶלָּא הוּא וְחָכְמָתוֹ אֶחָד, וּכְמוֹ שֶׁכָּתַב הָרַמְבַּ״ם,
Kehot Publication Society (CC-BY-NC)
25וכמ״ש באגה״ק
This is where the quoted analogy is found: the drop of seed, unlike a thought, draws from the essence of the soul clothed in the brain, and therefore begets offspring truly like itself.
Kehot’s noteבקו״א ד״ה להבין מ״ש בפע״ח [קנז, א]. [כ]. וראה בליקוט פי׳ שם.
26בהטפה נמשך בה גם ממהות הנפש ועצמותה המלובשת במוחין ולכן מולידה בדומה לה ממש
The Alter Rebbe’s analogy in Kuntres Acharon: the drop draws from the very essence of the soul clothed in the brain, and therefore it begets offspring truly like itself. The text cites it as “Iggeres HaKodesh”; the Kehot note places it in Kuntres Acharon.
Tanya, Part V; Kuntres Acharon 4:31תניא, קונטרס אחרון ד׳:ל״א
מַה־שֶּׁאֵין־כֵּן בְּדִבּוּר וּמַחֲשָׁבָה, וַאֲפִילוּ בְּהַשְׂכָּלַת הַשֵּׂכֶל בְּאֵיזוֹ חָכְמָה, הֲרֵי חָכְמָה זוֹ רַק הֶאָרָה מִתְפַּשֶּׁטֶת מִמַּהוּת הַשֵּׂכֶל שֶׁבַּנֶּפֶשׁ וְעַצְמוּתוֹ, וְהֶאָרָה זוֹ הִיא רַק לְבוּשׁ לְמַהוּתוֹ וְעַצְמוּתוֹ שֶׁל הַשֵּׂכֶל, וְהַשֵּׂכֶל הוּא הֶאָרָה וּלְבוּשׁ לְמַהוּת הַנֶּפֶשׁ. מַה־שֶּׁאֵין־כֵּן הַטִּפָּה, נִמְשָׁךְ בָּהּ גַּם מִמַּהוּת הַנֶּפֶשׁ וְעַצְמוּתָהּ הַמְלוּבֶּשֶׁת בְּמוֹחִין, וְלָכֵן מוֹלִידָה בְּדוֹמֶה לָהּ מַמָּשׁ.
Kehot Publication Society (CC-BY-NC)
27“And He breathed into his nostrils the breath of life.” The text points to the Zohar’s comment on this verse for the root of the soul’s highest level.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28על פסוק אלה מסעי
There, in explaining “their goings-forth according to their journeys,” Adam Kadmon is called “the Adam of Beriah” and Atzilus as a whole “the Adam of Asiyah” relative to the Infinite Light.
Kehot’s noteלקו״ת מסעי צה, א.
29אלה מסעי
“These are the journeys of the children of Israel.” The text refers to its discourse on this verse.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30מוצאיהם למסעיהם
“And Moshe wrote their goings-forth according to their journeys.” The discourse on this phrase discusses Adam Kadmon in relation to the worlds.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ועמ״ש במ״א ע״פ ולא אבה
The discourse on “But Havayah your G-d would not listen to Bilam.” It is cited here for its treatment of the hidden love, which comes from the tip of the yud above Chochmah.
Kehot’s noteלקו״ת כי תצא לח, ג. אוה״ת כי תצא ע׳ תתקפב ואילך.
32ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” The discourse on this verse explains the hidden love that comes from above Chochmah.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
33שלמעלה מעלה גם כן מהחכמה
The note says the point that G-d’s essence is far above Chochmah is explained there.
Kehot’s noteנתבאר באוה״ת ויקרא-ב ע׳ תקצו.
34בכל נפשך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The maamar asks how its two readings of “with all your soul” fit together.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35טעם על מס״נ
There the same question is raised and answered: the Torah gives no reason for self-sacrifice because it comes from the hidden love above Daas.
Kehot’s noteראה תו״א צט, ב. הערת כ״ק אדמו״ר בסה״מ ה׳תש״ט ע׳ 121.
36לאהבה את ה׳ אלהיך כו׳ כי הוא חייך
“To love Havayah your G-d, to listen to His voice and to cleave to Him, for He is your life.” The Torah gives a reason for love but none for self-sacrifice.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37לאהבה את ה״א . . כי הוא חייך
A discussion by the Tzemach Tzedek of the verse “to love Havayah your G-d … for He is your life,” given by the note as a parallel.
Deuteronomy 30:2דברים ל׳:ב׳
וְשַׁבְתָּ עַד־ה׳ אֱלֹקֶיךָ וְשָׁמַעְתָּ בְקֹלוֹ כְּכֹל אֲשֶׁר־אָנֹכִי מְצַוְּךָ הַיּוֹם אַתָּה וּבָנֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
and shalt return unto the L-RD thy G-d, and hearken to His voice according to all that I command thee this day, thou and thy children, with all thy heart, and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ב. ראה אוה״ת-מארז״ל וענינים ע׳ כג.
38ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
39ותלמוד תורה כנגד כולם
After listing mitzvos whose fruits are enjoyed in this world, the Mishnah concludes, “and the study of Torah is equal to them all.” The maamar explains why.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
40ודברת בם
“And you shall speak of them,” the command to study Torah, which follows “with all your might” in the Shema.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
41והענין כי התורה היא חכמתו ית׳
The passage from here to the beginning of folio 6a is found also, with some changes, in chapters 186–189 of this series.
Kehot’s noteמכאן עד להלן ו, רע״א נמצא ג״כ בשינויים אחדים בהמשך מים רבים תרל״ו פרקים קפו-קפט. וראה שם ח״ב ס״ע תקיג ואילך.
42נקרא התורה משל הקדמוני
A parallel discussion by the Tzemach Tzedek of the Torah as “the parable of the Ancient One.”
Kehot’s noteראה אוה״ת וארא ע׳ קנב.
43כמ״ש מזה בדרוש פורים
The discourse for Purim explains that the Torah is called “the parable of the Ancient One” because “the Ancient One” is the Infinite Light itself, beyond the light that fills and encompasses the worlds, which is only a radiance related to the worlds.
Kehot’s noteתו״א צח, ב. ראה בלקו״ש ח״ז ע׳ 26 ואילך למה נזכר כאן בלשון בדרוש פורים. ע״ש בארוכה.
44והיו לאחדים מכל צד ופנה
Tanya, chapter 5: a person who understands a law of the Torah unites with G-d’s wisdom in a wondrous union, “to become one and united, truly, from every side and angle.”
Tanya, Likkutei Amarim 5:6–7תניא, חלק ראשון; ליקוטי אמרים ה׳:ו׳-ז׳
וְהוּא יִחוּד נִפְלָא שֶׁאֵין יִחוּד כָּמוֹהוּ וְלֹא כְּעֶרְכּוֹ נִמְצָא כְּלָל בְּגַשְׁמִיּוּת, לִהְיוֹת לַאֲחָדִים וּמְיוּחָדִים מַמָּשׁ מִכָּל צַד וּפִנָּה. וְזֹאת מַעֲלָה יְתֵרָה גְּדוֹלָה וְנִפְלָאָה לְאֵין קֵץ אֲשֶׁר בְּמִצְוַת יְדִיעַת הַתּוֹרָה וְהַשָּׂגָתָהּ עַל כָּל הַמִּצְוֹת מַעֲשִׂיּוֹת, וַאֲפִילוּ עַל מִצְוֹת הַתְּלוּיוֹת בְּדִבּוּר, וַאֲפִילוּ עַל מִצְוַת תַּלְמוּד תּוֹרָה שֶׁבְּדִבּוּר.
Kehot Publication Society (CC-BY-NC)
Paragraph 6
45והנה מבואר למעלה
In the parallel there, “as was explained above” refers back to chapter 185.
Kehot’s noteבמים רבים תרל״ו שם: והנה נת״ל בפ׳ קפ״ה (ושם בפקפ״ה נמצא לשון הלקו״ת במדבר טז, סע״ב בשינויים אחדים).
Paragraph 7
46התכללות ויחוד עצמות הנשמה בעצמות אור א״ס
The Rebbe explains that this union of the soul’s essence comes through first reciting the Shema and praying with readiness for self-sacrifice in “One”; then, when one studies Torah, the essence of the soul is united and included as well.
Kehot’s noteראה לקו״ש-טו ע׳ 3 הערה 28 שמבאר שזהו ע״י הקדמת ק״ש ותפלה למס״נ באחד שאז כשעוסק בתורה כו׳ נעשה ג״כ יחוד והתכללות עצמיות הנפש כו׳ (ראה לקמן ה, א).
Paragraph 8
47דאורייתא היא היכלא עילאה דקוב״ה
The Kehot note gives this Zohar passage as the source for the saying that the Torah is the supernal chamber of the Holy One, blessed be He.
Zohar II, 200aזח״ב ר, א
Kehot’s noteזח״ב ר, א. [כ]. וראה בזה בארוכה יותר במים רבים שם ספקפ״ו.
48ובתורת ה׳ דוקא חפצו
“But his desire is in the Torah of G-d, and in His Torah he meditates day and night.” The learner’s main desire is the Torah itself, even if a little pride mixes in.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואע״ג דאיהו לא חזי
On Daniel 10:7, the men with Daniel did not see the vision yet were seized with fear: “Though they did not see, their mazal saw.” So too the soul’s root perceives the union that the learner does not feel.
Megillah 3a:14מגילה ג׳ א:י״ד
אָמַר רָבִינָא: שְׁמַע מִינַּהּ: הַאי מַאן דְּמִיבְּעִית, אַף עַל גַּב דְּאִיהוּ לָא חָזֵי, מַזָּלֵיהּ חָזֵי. מַאי תַּקַּנְתֵּיהּ? לִיקְרֵי קְרִיאַת שְׁמַע. וְאִי קָאֵים בִּמְקוֹם הַטִּנּוֹפֶת — לִינְשׁוֹף מִדּוּכְתֵּיהּ אַרְבַּע גַּרְמִידֵי. וְאִי לָא — לֵימָא הָכִי: ״עִיזָּא דְּבֵי טַבָּחֵי שַׁמִּינָא מִינַּאי״.
Ravina said: We learn from this that if a man is seized with fright though he sees nothing, [the reason is that] his star sees. What is his remedy? He should recite the Shema. If he is in a place which is foul, he should move away from it four cubits. If he cannot do this, he should say this formula: “The goat at the butcher’s is fatter than I am.”
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ג, א.
50בד״ה וידבר . . גבי חג השבועות
The Shavuos discourse explains that intellect, even after it extends from the soul as a distinct faculty, stays one with the soul, which is therefore called “the intellectual soul.” This is the basis for saying that binding the intellect to the Torah binds the soul’s essence as well.
Kehot’s noteלקו״ת במדבר טז, א. סה״מ תקס״ח ע׳ קג.
51בד״ה כי ביום הזה יכפר
That discourse explains the virtue of the Torah as a whole, which obliges every person to learn all its laws, even those he will never need, and asks how “these words” of the Shema, said morning and evening, lead to “you shall speak of them” all day and night in words of Torah.
Kehot’s noteלקו״ת אחרי כז, א.
52“For on this day He shall atone for you.” The text refers to its discourse on this verse.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53והיו הדברים האלה
“And these words, which I command you today, shall be upon your heart,” followed by “and you shall speak of them.” The referenced discourse explains these verses as the study of Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
54ומהדר תלמודי׳ מתלתין יומין
Rav Sheshes would review his learning every thirty days and say, “Rejoice, my soul, for you I have read, for you I have learned.” It illustrates the sages’ constant study.
Pesachim 68b:13פסחים ס״ח ב:י״ג
רַב שֵׁשֶׁת כׇּל תְּלָתִין יוֹמִין מְהַדַּר לֵקהּ תַּלְמוּדֵיהּ, וְתָלֵי וְקָאֵי בְּעִיבְרָא דְּדַשָּׁא, וַאֲמַר: חֲדַאי נַפְשַׁאי, חֲדַאי נַפְשַׁאי, לָךְ קְרַאי לָךְ תְּנַאי. אִינִי? וְהָאָמַר רַבִּי אֶלְעָזָר: אִילְמָלֵא תּוֹרָה לֹא נִתְקַיְּימוּ שָׁמַיִם וָאָרֶץ, שֶׁנֶּאֱמַר: ״אִם לֹא בְרִיתִי יוֹמָם וָלָיְלָה חֻקּוֹת שָׁמַיִם וָאָרֶץ לֹא שָׂמְתִּי״! מֵעִיקָּרָא כִּי עָבֵיד אִינִישׁ — אַדַּעְתָּא דְּנַפְשֵׁיהּ קָא עָבֵיד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים סח, ב. רש״י ר״ה לה, א.
55רשב״י . . במה מדליקין
The parallel spells out the reference: in Shabbos 33b, at first Rabbi Pinchas ben Yair answered Rabbi Shimon bar Yochai’s questions twelve ways, and later Rabbi Shimon answered his twenty-four ways (so the manuscript; the print reads twenty-five).
Kehot’s noteבמים רבים שם: רשב״י מעיקרא כי הוה מקשי רשב״י קושי׳ הוה מפרק לי׳ רפב״י י״ב פירוקי ולבסוף כי הוה מקשי רפב״י קושי׳ הוה מפרק לי׳ רשב״י כ״ד [כ״ה בגוכי״ק. ובהנדפס שם: כ״ה] פרוקי כנז׳ בשבת פרק במה מדליקין דל״ג ע״ב. וע׳ (יא, א) תורתן אומנתן. ורבינו יונה ריש מס׳ ברכות קחשיב גם רשב״י שהי׳ מתלתין יומין לתלתין יומין ול״מ. [כנראה כוונתו לברכות ח, א ד״ה אלא ושם רשב״י לא הי׳ מתפלל אלא משנה לשנה]. [כ].
56Kehot’s note points to Shabbat 30b:1 for these words.
Shabbat 30b:1שבת ל׳ ב:א׳
כׇּל יוֹמָא דְשַׁבְּתָא הֲוָה יָתֵיב וְגָרֵיס כּוּלֵּי יוֹמָא. הַהוּא יוֹמָא דְּבָעֵי לְמֵינַח נַפְשֵׁיהּ, קָם מַלְאַךְ הַמָּוֶת קַמֵּיהּ וְלָא יְכִיל לֵקהּ, דְּלָא הֲוָה פָּסֵק פּוּמֵּיהּ מִגִּירְסָא. אֲמַר: מַאי אַעֲבֵיד לֵקהּ? הֲוָה לֵקהּ בּוּסְתָּנָא אֲחוֹרֵי בֵּיתֵיהּ, אֲתָא מַלְאַךְ הַמָּוֶת סָלֵיק וּבָחֵישׁ בְּאִילָנֵי. נְפַק לְמִיחְזֵי. הֲוָה סָלֵיק בְּדַרְגָּא, אִיפְּחִית דַּרְגָּא מִתּוּתֵיהּ, אִישְׁתִּיק וְנָח נַפְשֵׁיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57Kehot’s note points to Daniel 6:13 for these words.
Daniel 6:13דניאל ו׳:י״ג
בֵּאדַיִן קְרִבוּ וְאָמְרִין קֳדָם־מַלְכָּא עַל־אֱסָר מַלְכָּא הֲלָא אֱסָר רְשַׁמְתָּ דִּי כׇל־אֱנָשׁ דִּי־יִבְעֵא מִן־כׇּל־אֱלָהּ וֶאֱנָשׁ עַד־יוֹמִין תְּלָתִין לָהֵן מִנָּךְ מַלְכָּא יִתְרְמֵא לְגוֹב אַרְיָוָתָא עָנֵה מַלְכָּא וְאָמַר יַצִּיבָא מִלְּתָא כְּדָת־מָדַי וּפָרַס דִּי־לָא תֶעְדֵּא:
Then they came near, and spoke before the king concerning the king’s interdict: ‘Hast thou not signed an interdict, that every man that shall make petition unto any god or man within thirty days, save of thee, O king, shall be cast into the den of lions?’ The king answered and said: ‘The thing is true, according to the law of the Medes and Persians, which altereth not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
58מארי קבלה . . מועטים היו
A textual variant: where this text says the masters of Kabbalah “were few” (מועטים היו), the parallel there reads “are few” (מועטים המה).
Kehot’s noteבמים רבים שם: מועטים המה.
Paragraph 11
59וגם המלאכים בקשו תורה
When Moshe ascended on high, the ministering angels asked why a man born of woman was among them and wished the Torah to stay in heaven; Moshe answered that its laws concern people with bodies and an evil inclination. The Torah was given to Israel below.
Shabbat 88b:7שבת פ״ח ב:ז׳
וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: בְּשָׁעָה שֶׁעָלָה מֹשֶׁה לַמָּרוֹם אָמְרוּ מַלְאֲכֵי הַשָּׁרֵת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, מַה לִּילוּד אִשָּׁה בֵּינֵינוּ? אָמַר לָהֶן: לְקַבֵּל תּוֹרָה בָּא. אָמְרוּ לְפָנָיו: חֶמְדָּה גְּנוּזָה שֶׁגְּנוּזָה לָךְ תְּשַׁע מֵאוֹת וְשִׁבְעִים וְאַרְבָּעָה דּוֹרוֹת קוֹדֶם שֶׁנִּבְרָא הָעוֹלָם, אַתָּה מְבַקֵּשׁ לִיתְּנָהּ לְבָשָׂר וָדָם? ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? ״ה׳ אֲדֹנֵינוּ מָה אַדִּיר שִׁמְךָ בְּכׇל הָאָרֶץ אֲשֶׁר תְּנָה הוֹדְךָ עַל הַשָּׁמָיִם״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, ב. ראה ביאורי הזהר א, ד. ובביאה״ז לכ״ק הצ״צ כרך ב ביאור על ביאה״ז הנ״ל.
60בענינים גשמיים דוקא
A parallel discussion of why the Torah is clothed specifically in physical matters.
Kehot’s noteראה המשך תער״ב ח״ב ס״ע שסג.
Paragraph 12
61עסק התורה כנ״ל
In the parallel, “as mentioned above” refers back to chapter 186, where Torah study as the soul’s inclusion in the Infinite Light is explained.
Kehot’s noteבהמשך מים רבים שם: כנ״ל פקפ״ו. ע״ש.
62ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified among the children of Israel.” The Alter Rebbe reads techalelu as making a chalal, a void of G-dliness.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
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Kehot’s noteויקרא כב, לב. ועל״ק סד״ה ונקדשתי [לג, ב] ובד״ה נאוו לחייך [שה״ש] (יד, ד). [כ]. וראה גם ד״ה כתיב לא תחללו בסה״מ תקס״ב ח״ב ע׳ שפו. ובהנסמן בס׳ מאמרי אדה״ז על פרשיות ח״ב ע׳ תשיט.
63שאין אני והוא יכולים לדור
“Of any person who has arrogance, the Holy One, blessed be He, says: I and he cannot dwell in the world.” It shows why G-d’s light withdraws from one who feels himself a separate “something.”
Sotah 5a:14–15סוטה ה׳ א:י״ד-ט״ו
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״. אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אֲפִילּוּ רוּחַ קִימְעָא עוֹכַרְתּוֹ, שֶׁנֶּאֱמַר: ״וְהָרְשָׁעִים כַּיָּם נִגְרָשׁ״, וּמָה יָם שֶׁיֵּשׁ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Arakhin 15b:13ערכין ט״ו ב:י״ג
וְאָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וְהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״, אַל תִּיקְרֵי ״אוֹתוֹ לֹא אוּכָל״ אֶלָּא ״אִתּוֹ לֹא אוּכָל״, וְאִיכָּא דְּמַתְנֵי לַהּ עַל גַּסֵּי הָרוּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה סוטה ה, א. ערכין טו, ב.
Paragraph 13
64נעשה חלל ומקום פנוי
A detailed treatment of the tzimtzum and the empty space.
Kehot’s noteראה לקמן נא, ב ואילך.
65כיון — ע״כ
A textual note: the printed Mayim Rabbim reads א״כ (“if so”) instead of ע״כ (“therefore”) here, but that is a printing error; its manuscript reads as printed here.
Kehot’s noteבמים רבים שם (ע׳ ריא): א״כ. אבל הוא טה״ד שם ובגוכי״ק דמים רבים הוא כהנדפס כאן.
Paragraph 14
66בד״ה זכור את יום השבת
There “we have hoped (kivinu)” is read as the long kav, “and in the future there will be the level of Shabbos, above and below equal,” when the lower unity will be revealed like the higher unity.
Kehot’s noteתו״א ע, ד: ולעתיד יהי׳ בחי׳ שבת מעלה ומטה שוין עכ״ל.
67ר״ל לשם התורה עצמה
Tanya explains that when a person grasps a law of the Torah, his intellect encompasses it and is clothed in it, and that law is G-d’s own wisdom and will.
Tanya, Likkutei Amarim 5תניא, חלק ראשון; ליקוטי אמרים ה׳
Kehot’s noteראה תניא פ״ה.
68סד״ה ויקח קרח
There too the saying “whoever says ‘I have nothing but Torah’ does not have even Torah” is explained: awe and love must also be drawn down from above, through the mitzvos (there, tzitzis).
Kehot’s noteלקו״ת קרח נה, א.
69כל האומר . . תורה אין לו
The Talmud concludes that whoever says he has nothing but Torah does not have even Torah, since study must lead to deeds. Here it shows that study alone does not unite the soul with G-d without the heart’s desire.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב. ועל״ק בואתחנן (ג, סע״ד). וש״נ. [כ]. ראה בסה״מ תש״ח ע׳ 266 בהערה.
Paragraph 15
70וכמ״ש האריז״ל למס״נ באחד
A discussion by the Tzemach Tzedek of the Arizal’s teaching on self-sacrifice at “One,” given by the note as a parallel.
Kehot’s noteראה פע״ח שער הק״ש פי״ב. ב״ח או״ח ר״ס סא. אוה״ת תרומה ס״ע א׳שסז.
Paragraph 16
71אם ישים אליו לבו
“If he sets his heart toward Him, he will gather to Himself his spirit and his soul.” The Alter Rebbe uses it for the heart’s desire on which the soul’s union with G-d depends.
Job 34:14איוב ל״ד:י״ד
אִם־יָשִׂים אֵלָיו לִבּוֹ רוּחוֹ וְנִשְׁמָתוֹ אֵלָיו יֶאֱסֹף:
If He set His heart upon man, If He gather unto Himself his spirit and his breath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לד, יד.
72אלא תורה וגמ״ח
A note by the Rebbe on the Sages’ wording “rather, Torah and acts of kindness.”
Kehot’s noteראה הערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 266.
73והלומד ואינו עושה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירוש׳ פ״א דשבת ה״ב יעו״ש. [כ].
74והלומד ואינו עושה נוח לו שתהפך שלייתו
Rabbi Yochanan: one who learns without intending to do, it would have been better for him had his afterbirth been turned over his face and he never come into the world. Cited to show that kindness in deed is required.
Jerusalem Talmud Shabbat 1:2תלמוד ירושלמי שבת א׳:ב׳
75עיון תפלה
Among the things whose fruits a person enjoys in this world while the principal remains for the World to Come is “concentration in prayer.” The Alter Rebbe, following Rashi there, counts it under acts of kindness.
Shabbat 127a:14שבת קכ״ז א:י״ד
אָמַר רַב יְהוּדָה בַּר שֵׁילָא אָמַר רַבִּי אַסִּי אָמַר רַבִּי יוֹחָנָן: שִׁשָּׁה דְּבָרִים אָדָם אוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: הַכְנָסַת אוֹרְחִין, וּבִיקּוּר חוֹלִים, וְעִיּוּן תְּפִלָּה, וְהַשְׁכָּמַת בֵּית הַמִּדְרָשׁ, וְהַמְגַדֵּל בָּנָיו לְתַלְמוּד תּוֹרָה, וְהַדָּן אֶת חֲבֵרוֹ לְכַף זְכוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
76בד״ה וכל בניך למודי ה׳
The discourse on “And all your children shall be taught of G-d” explains the Sages’ saying that Torah scholars increase peace in the world, and their reading of “your children” as “your builders.” It is cited here for that connection between Torah study and building.
Kehot’s noteלקו״ת ראה כט, א ואילך.
77וכל בניך למודי ה׳
“And all your children shall be taught of G-d, and great shall be the peace of your children.” The text refers to its discourse on this verse.
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78תכלית חכ׳ תשובה
Rava’s saying: “The purpose of wisdom is teshuvah and good deeds.” It shows that study must lead to deeds.
Berakhot 17a:11ברכות י״ז א:י״א
מַרְגְּלָא בְּפוּמֵּיהּ דְּרָבָא: תַּכְלִית חָכְמָה — תְּשׁוּבָה וּמַעֲשִׂים טוֹבִים, שֶׁלֹּא יְהֵא אָדָם קוֹרֵא וְשׁוֹנֶה וּבוֹעֵט בְּאָבִיו וּבְאִמּוֹ וּבְרַבּוֹ וּבְמִי שֶׁהוּא גָּדוֹל מִמֶּנּוּ בְּחָכְמָה וּבְמִנְיָן, שֶׁנֶּאֱמַר: ״רֵאשִׁית חָכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכָל עוֹשֵׂיהֶם״. ״לָעוֹשִׂים״ לֹא נֶאֱמַר, אֶלָּא ״לְעוֹשֵׂיהֶם״ — לָעוֹשִׂים לִשְׁמָהּ וְלֹא לָעוֹשִׂים שֶׁלֹּא לִשְׁמָהּ. וְכָל הָעוֹשֶׂה שֶׁלֹּא לִשְׁמָהּ, נוֹחַ לוֹ שֶׁלֹּא נִבְרָא.
It was a favourite saying of Raba : The goal of wisdom is repentance and good works; so that a man shall not read [Torah] and study [Mishnah] and then contradict his father or mother or teacher or anybody greater than he in knowledge and number [of years]; as it is said, "The fear of the L-rd is the beginning of wisdom, a good understanding have all that do thereafter" (Ps. cxi. 10). "All that learn" is not said here, but "all that do thereafter," i.e. they that practise Torah …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 17
79שבתוכה אור א״ס ב״ה
A textual variant: the words “within which is the Infinite Light, blessed be He” are absent in the parallel there.
Kehot’s noteבמים רבים שם (ע׳ ריב) ליתא תיבות אלו.
80נסעה וירדה עד
A textual variant: the parallel reads “journeyed and descended, as mentioned above, into the wisdom of Beriah, Yetzirah and Asiyah, until.”
Kehot’s noteשם: נסעה וירדה כנ״ל בחכ׳ דבי״ע עד.
Paragraph 18
81המלובשת — חכמת הקבלה
A textual variant: the parallel reads “the wisdom of the Kabbalah, for example.”
Kehot’s noteבמים רבים שם: חכמת הקבלה עד״מ.
82בבריאת שרפים וחיות
A textual variant: the parallel reads “in the level of seraphim and chayos” instead of “in the creation of seraphim and chayos.”
Kehot’s noteבמים רבים שם: בבחי׳ שרפים וחיות. ובסה״מ תרל״ו ח״ב (הנחות כ״ק אדמו״ר מוהרש״ב נ״ע) ע׳ תקיז: אפי׳ בבריאה כמו בשרפי׳ חיות ואופנים. וראה להלן ה, ג שו״ה ית׳.
Paragraph 20
83וזהו מ״ש בפע״ח דקבלה
The passage from here to below (5b) is absent in the parallel there.
Kehot’s noteמכאן עד להלן ה, ב שו״ה ע״ש, ליתא במים רבים שם.
84בפע״ח דקבלה היא באצילות . . בעשי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הנהגת הלימוד.
85ובתגין שבהם נרמזו רזין דאורייתא
Notes by the Rebbe on the secrets of the Torah alluded to in the crowns of the letters, given as parallels.
Kehot’s noteראה לקו״ש חי״ט ע׳ 423 הערה 32. חל״ט ע׳ 149 הערה 34.
86לחכימא ברמיזא
The Zohar’s phrase “for the wise, a hint [suffices]”; the Kehot note gives this place among others. Here it describes the secrets alluded to in the crowns of the letters.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. ועוד.
Paragraph 21
87לימוד פנימיות התורה . . בחיוב לימוד זה
A parallel in the Alter Rebbe’s maamarim on the obligation to study the inner dimension of the Torah.
Kehot’s noteראה גם סה״מ תקס״ה ע׳ ד (ובהנסמן שם).
Paragraph 22
88בפרדס שכ״ז פ״א
The note asks the reader to compare the Pri Megadim, a commentary on the Shulchan Aruch, “there,” without naming the place further.
Kehot’s noteולהעיר מפמ״ג שם. — לקו״ש שם.
Paragraph 23
89ויוסף הורד מצרימה
“And Yosef was brought down to Egypt, and Potiphar … bought him.” A plain narrative whose light cannot be grasped as wisdom, yet is drawn down through its letters.
Genesis 39:1בראשית ל״ט:א׳
וְיוֹסֵף הוּרַד מִצְרָיְמָה וַיִּקְנֵהוּ פּוֹטִיפַר סְרִיס פַּרְעֹה שַׂר הַטַּבָּחִים אִישׁ מִצְרִי מִיַּד הַיִּשְׁמְעֵאלִים אֲשֶׁר הוֹרִדֻהוּ שָׁמָּה:
And Joseph was brought down to Egypt; and Potiphar, an officer of Pharaoh’s, the captain of the guard, an Egyptian, bought him of the hand of the Ishmaelites, that had brought him down thither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לט, א.
90פרק חלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב”היסוד השמיני”.
91ובני חם כוש
“And the sons of Cham: Cush and Mitzrayim, Put and Canaan.” One of the Rambam’s examples of a genealogy.
Genesis 10:6בראשית י׳:ו׳
וּבְנֵי חָם כּוּשׁ וּמִצְרַיִם וּפוּט וּכְנָעַן:
And the sons of Ham: Cush, and Mizraim, and Put, and Canaan.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית י, ו.
92ושם אשתו מהיטבאל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, לט.
93ושם אשתו מהיטבאל
“And the name of his wife was Mehetavel,” from the list of the kings of Edom; another of the Rambam’s examples.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ותמנע היתה פלגש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, יב.
95ותמנע היתה פלגש
“And Timna was a concubine to Elifaz, son of Esav.” Another of the Rambam’s examples.
Genesis 36:12בראשית ל״ו:י״ב
וְתִמְנַע הָיְתָה פִילֶגֶשׁ לֶאֱלִיפַז בֶּן־עֵשָׂו וַתֵּלֶד לֶאֱלִיפַז אֶת־עֲמָלֵק אֵלֶּה בְּנֵי עָדָה אֵשֶׁת עֵשָׂו:
And Timna was concubine to Eliphaz Esau’s son; and she bore to Eliphaz Amalek. These are the sons of Adah Esau’s wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96ואין הפרש בין ובני חם כוש ומצרים ושם אשתו מהיטבאל ותמנע היתה פלגש ובין אנכי ה׳ אלקיך ושמע ישראל כי הכל מפי הגבורה
The Rambam’s Eighth Principle of Faith: there is no difference between genealogies and narratives and the Ten Commandments or the Shema, for all is from the mouth of the Almighty. The Alter Rebbe quotes it word for word.
Rambam on Mishnah Sanhedrin 10:1רמב"ם על משנה סנהדרין י׳:א׳
97שמע ישראל
“Hear, O Israel: Havayah is our G-d, Havayah is One.” The Rambam’s other example of a central verse.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
98נעוץ סופן בתחלתן
“The Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end.” Here it explains how the bare letters, the lowest level, are joined to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
99אורייתא מחכמה נפקת
“The Torah comes forth from Chochmah,” one of the places the Kehot note gives. The Alter Rebbe infers that the Torah’s root is above Chochmah.
Zohar, Beshalach 28:377–388ספר הזהר, בשלח כ״ח:שע״ז-שפ״ח
but the food of those absorbed in the Torah nourishes only the soul and the spirit, but not the body, coming as it does from the sphere of “Wisdom”, from the highest and most glorious supernal region. Hence it is hardly to be wondered at that Wisdom’s children are more frail than other men, for they do not eat the food of the body at all. Truly, “Wisdom keeps alive her owners”! Blessed is that body which can derive benefit from the food of the soul!’ R. Eleazar thereupon remarked: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
100אורייתא מחכמה נפקת
The same saying in another place listed by the Kehot note.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
101מקרא שקורא . . ע״י האותיות אף שאינו משיג כלל
The Tzemach Tzedek notes that this explains the Sages’ saying (Bava Metzia 33a) that studying Scripture is “a measure and not a measure”: unlike Mishnah and Talmud, Scripture’s wisdom is not grasped, only its letters, akin to grasping existence and not essence, as in Kabbalah.
Kehot’s noteבאוה״ת על מארז״ל וענינים ע׳ רצג מציין: ובזה יובן מארז״ל [ב״מ לג, א] העוסקי׳ במקרא מדה ואינה מדה כי לא כמו משנה ותלמוד השגת מהות חכמתו משא״כ במקרא שאין החכמה מושג רק האותיו׳ וזהו כעין השגת המציאו׳ ולא המהות כמו בקבלה. [וראה ד״ה העוסק במקרא בס׳ מאמרי אדה״ז הקצרים ע׳ שנד].
102כדי שתהא מזוזה מימין
The Chanukah lamp is placed on the left of the doorway “so that the Chanukah lamp be on the left and the mezuzah on the right.” The text refers to its discourse on this law.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103בעטרה שעטרה
“Go out and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him.” The referenced discourse reads the crown as the letters of the Torah.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104ובין — הגבורה
A textual variant: in the parallel the Rambam’s quotation is cut short at “the Almighty,” etc.
Kehot’s noteבמים רבים שם (ע׳ ריג): הגבורה כו׳.
105יפה שיחתן של עבדי אבות מתורתן של בנים
On the long account of Eliezer: “The conversation of the servants of the Patriarchs is more beautiful than the Torah of the children.” The Alter Rebbe explains it by the source of the narratives above Chochmah.
Bereshit Rabbah 60:8בראשית רבה ס׳:ח׳
… אין הוון קדמאין מלאכין, אנן בני נש! ואין הוון בני נשי, אנן חמרין, ולית אנן כחמרתיה דר׳ פנחס בן יאיר, חמרתיה דר׳ פנחס בן יאיר יהבון לה שערי דטיבלא, לא אכלת יתהון, ואנן אכלינן תאנייא דטבילין. ויתן תבן ומספוא לגמלים אמר רבי אחא: יפה שיחתן של עבדי בתי אבות מתורתן של בנים. פרשתו של אליעזר שנים ושלושה דפים. הוא אומרה ושונה, ושרץ מגופי תורה ואין דמו מטמא כבשרו, אלא מריבוי המקרא. ר׳ שמעון בן יוחאי אומר: טמא הטמא. ר׳ אליעזר בן יוסי אומר: זה וזה. ומים לרחוץ רגליו, ורגלי …
“The man came to the house and unfastened the camels. He gave straw and feed for the camels, and water to wash his feet and the feet of the men who were with him” (Genesis 24:33). “The man came to the house [and unfastened the camels]…” – he untied their muzzles. Rabbi Huna and Rabbi Yirmeya asked Rabbi Ḥiyya bar Rabba: Were the camels of Abraham our patriarch not like the donkey of Rabbi Pinḥas ben Yair? Robbers once took the donkey of Rabbi Pinḥas ben Yair. It spent three …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
106אנכי ה׳ אלקיך
“I am Havayah your G-d,” the first of the Ten Commandments, which the Rambam sets beside the genealogies as equally divine.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב.
107אורייתא מחכ׳ נפקת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ב (סב, א. פה, א) וזח״ג (קפב, א). [כ].
Paragraph 26
108דרגין אינון מתקשרין דא בדא
“Three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” and each has a hidden and a revealed side. The text cites this page itself.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
109כי קרוב אליך הדבר מאד
“For the thing is very near to you, in your mouth and in your heart, to do it.” The text refers to its discourse on this verse.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
110חסדי ה׳ כי לא תמנו
“The kindnesses of G-d, for we have not ceased; for His mercies have not ended.” The text refers to its discourse on this verse, on the two levels of Chesed.
Lamentations 3:22איכה ג׳:כ״ב
חַסְדֵי Havayah כִּי לֹא־תָמְנוּ כִּי לֹא־כָלוּ רַחֲמָיו:
Surely the L-RD’S mercies are not consumed, Surely His compassions fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111שובה ישראל
“Return, O Israel, unto Havayah your G-d.” The opening words of the discourse the text refers to.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112אם יהיה אלקים עמדי
Yaakov’s vow: “If Elokim will be with me and guard me on this way.” The text refers to its discourse that explains it.
Genesis 28:20בראשית כ״ח:כ׳
וַיִּדַּר יַעֲקֹב נֶדֶר לֵאמֹר אִם־יִהְיֶה אֱלֹקִים עִמָּדִי וּשְׁמָרַנִי בַּדֶּרֶךְ הַזֶּה אֲשֶׁר אָנֹכִי הוֹלֵךְ וְנָתַן־לִי לֶחֶם לֶאֱכֹל וּבֶגֶד לִלְבֹּשׁ:
And Jacob vowed a vow, saying: ‘If G-d will be with me, and will keep me in this way that I go, and will give me bread to eat, and raiment to put on,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113והיה הוי׳ לי לאלקים
“And I return in peace to my father’s house, then Havayah will be Elokim to me.” The referenced discourse reads it as the transcendent Name becoming revealed through the immanent one.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114לריח שמניך
“For the fragrance of your good oils.” The text refers to its explanation of this verse, which divides Torah study into Scripture, Mishnah and Talmud.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115דלימוד פנימיות כוונת המצות לא גרע מלימוד הלכותיה ואדרבה כו׳ אף שאינו משיג המהות
The Alter Rebbe’s essay on Pri Etz Chaim: the secrets of a mitzvah are no less than its laws, even though one does not grasp the essence, and knowing the existence of the chain of worlds is a lofty mitzvah that brings to a whole heart.
Tanya, Part V; Kuntres Acharon 4:24תניא, קונטרס אחרון ד׳:כ״ד
מַה־שֶּׁאֵין־כֵּן בְּכַוָּונָתוֹ, אֵינוֹ מַשִּׂיג וְתוֹפֵס, אַף הַיּוֹדֵעַ הַסּוֹד. – אֶלָּא מְצִיאוּתָהּ, וְלֹא מַהוּתָהּ. אַךְ בְּלִימּוּד הִלְכוֹת אֶתְרוֹג מַשִּׂיג וְתוֹפֵס הָאֶתְרוֹג מַמָּשׁ וּמִצְוָתוֹ כַּהֲלָכָה, בִּבְחִינַת דִּבּוּר וּמַחֲשָׁבָה, וְכָל שֶׁכֵּן הַלּוֹמֵד הַסּוֹד. אֲבָל דַּוְקָא סוֹדוֹת הַמִּצְוָה, דְּלֹא גָרַע מִלִּימּוּד הִלְכוֹתֶיהָ, וְאַדְּרַבָּה כוּ׳, אַף שֶׁאֵינוֹ מַשִּׂיג הַמַּהוּת.
Kehot Publication Society (CC-BY-NC)
116וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The mitzvah of knowing G-d, fulfilled by knowing the order of the worlds.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117דע את אלקי אביך
David to Shlomo: “Know the G-d of your father and serve Him with a whole heart.” Knowledge of G-d leads to the “whole heart.”
I Chronicles 28:9דברי הימים א כ״ח:ט׳
וְאַתָּה שְׁלֹמֹה־בְנִי דַּע אֶת־אֱלֹקֵי אָבִיךָ וְעׇבְדֵהוּ בְּלֵב שָׁלֵם וּבְנֶפֶשׁ חֲפֵצָה כִּי כׇל־לְבָבוֹת דּוֹרֵשׁ ה׳ וְכׇל־יֵצֶר מַחֲשָׁבוֹת מֵבִין אִם־תִּדְרְשֶׁנּוּ יִמָּצֵא לָךְ וְאִם־תַּעַזְבֶנּוּ יַזְנִיחֲךָ לָעַד:
And thou, Solomon my son, know thou the G-d of thy father, and serve Him with a whole heart and with a willing mind; for the L-RD searcheth all hearts, and understandeth all the imaginations of the thoughts; if thou seek Him, He will be found of thee; but if thou forsake Him, He will cast thee off for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118תרעא לדרתא
The Torah is the gate and the fear of Heaven is the courtyard: “Woe to one who has no courtyard and makes a gate to the courtyard.” Here it is applied to the higher awe.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
119ויצונו ה׳ לעשות את כל החוקים האלה ליראה את ה׳ אלהינו
“And G-d commanded us to do all these statutes, to fear Havayah our G-d.” It shows that the goal of the mitzvos is awe of G-d.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
120לעולם ישלש אדם שנותיו שליש במקרא שליש במשנה שליש בתלמוד
Rabbi Tanchum bar Chanilai: “A person should always divide his years into three: a third in Scripture, a third in Mishnah, a third in Talmud.” The Gemara then asks, “Does a person know how long he will live?” and answers that it refers to days.
Avodah Zarah 19b:1–2עבודה זרה י״ט ב:א׳-ב׳
דְּלָא לִיפַּלּוּג לִישָּׁנֵי. ״עַל פַּלְגֵי מַיִם״. אָמַר רַבִּי תַּנְחוּם בַּר חֲנִילַאי: לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו — שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יָדַע אִינִישׁ כַּמָּה חָיֵי? כִּי קָאָמְרִינַן — בְּיוֹמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
121כשיגדיל בחכמה כו׳ ויקרא בעתים מזומנים תשב״כ
The Rambam: the division into thirds applies at the beginning of a person’s learning, but when he grows in wisdom he reads the Written Torah at set times. The Alter Rebbe quotes it here.
Mishneh Torah, Torah Study 1:12משנה תורה, הלכות תלמוד תורה א׳:י״ב
… בַּמֶּה דְּבָרִים אֲמוּרִים בִּתְחִלַּת תַּלְמוּדוֹ שֶׁל אָדָם אֲבָל כְּשֶׁיַּגְדִּיל בְּחָכְמָה וְלֹא יְהֵא צָרִיךְ לֹא לִלְמֹד תּוֹרָה שֶׁבִּכְתָב וְלֹא לַעֲסֹק תָּמִיד בַּתּוֹרָה שֶׁבְּעַל פֶּה יִקְרָא בְּעִתִּים מְזֻמָּנִים תּוֹרָה שֶׁבִּכְתָב וְדִבְרֵי הַשְּׁמוּעָה כְּדֵי שֶׁלֹּא יִשְׁכַּח דָּבָר מִדִּבְרֵי דִּינֵי תּוֹרָה וְיִפְנֶה כָּל יָמָיו לַגְּמָרָא בִּלְבַד לְפִי רֹחַב שֶׁיֵּשׁ בְּלִבּוֹ וְיִשּׁוּב דַּעְתּוֹ:
For instance? If one was a craftsman and engaged himself three hours daily to his work and to Torah nine hours, of those nine hours he should devote three hours to the study of Holy Writ, and three hours to the Oral Torah and the last three hours to mental reasoning, to deduct one matter from another. Matters pertaining to tradition are included in Holy Writ, but their oral explanation is included in Oral Torah. The subjects designated as Pardas are included in the Gemara. These rules are spoken of …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
Paragraph 29
122בכלל לימוד המקרא . . לימוד האגדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהוספות יט, א.
123השליש במקרא  . . מפנימי׳ התורה והאגדות
A discussion by the Rebbe of the inner Torah and the Aggados as part of the third given to Scripture.
Kehot’s noteראה לקו״ש חי״ח ע׳ 439.
124ואפשר דגם לימוד מדרש רבה ושאר המדרשים . . מדרשי המקראות
The note quotes the Tzemach Tzedek there making the same point almost word for word: Berachos 11b, with Rashi, treats Midrash as close to Scripture, and one opinion there requires the blessing over the Torah for Scripture and Midrash but not for Mishnah and Gemara.
Kehot’s noteבביאה״ז להצ״צ-ב ע׳ תרכ ”צ״ע בה׳ ת״ת שהן בכלל משנה, אבל בפ״ק דברכות די״א ע״ב נלע״ד ראי׳ למה שכתבתי דמבואר שם מגמ׳ ופרש״י דמדרש קרוב למקרא לפי שהן מדרשי המקראות, ולכן יש מ״ד שם בגמ׳ דלמקרא ומדרש צריך לברך ברכת התורה ולא משנה וגמרא, אלא דהמסקנא צריך לברך על כולם, אבל עכ״פ מבואר דמדרש שייך למקרא וצ״ע בנדרים דל״ז ע״א גבי ומלמדו מדרש כו׳ ואכמ״ל” ע״ש.
125Kehot’s note points to Nedarim 36b:9 for these words.
Nedarim 36b:9נדרים ל״ו ב:ט׳
מְלַמְּדוֹ מִדְרָשׁ הֲלָכוֹת וְאַגָּדוֹת, אֲבָל לֹא יְלַמְּדֶנּוּ מִקְרָא. מִקְרָא מַאי טַעְמָא לֹא יְלַמְּדֶנּוּ — מִשּׁוּם דְּקָמְהַנֵּי לֵקהּ, מִדְרָשׁ נָמֵי קָמְהַנֵּי לֵקהּ! אָמַר שְׁמוּאֵל: בְּמָקוֹם שֶׁנּוֹטְלִין שָׂכָר עַל הַמִּקְרָא וְאֵין נוֹטְלִין שָׂכָר עַל הַמִּדְרָשׁ. מַאי פַּסְקָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
126לעולם ישלש אדם
On the division into thirds the Gemara asks, “Does a person know how long he will live?” and answers that it refers to days. The Alter Rebbe infers that the division applies throughout life.
Avodah Zarah 19b:1–2עבודה זרה י״ט ב:א׳-ב׳
דְּלָא לִיפַּלּוּג לִישָּׁנֵי. ״עַל פַּלְגֵי מַיִם״. אָמַר רַבִּי תַּנְחוּם בַּר חֲנִילַאי: לְעוֹלָם יְשַׁלֵּשׁ אָדָם שְׁנוֹתָיו — שְׁלִישׁ בַּמִּקְרָא, שְׁלִישׁ בַּמִּשְׁנָה, שְׁלִישׁ בַּתַּלְמוּד. מִי יָדַע אִינִישׁ כַּמָּה חָיֵי? כִּי קָאָמְרִינַן — בְּיוֹמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Song of Songs 3:3שיר השירים ג׳:ג׳
מְצָאוּנִי הַשֹּׁמְרִים הַסֹּבְבִים בָּעִיר אֵת שֶׁאָהֲבָה נַפְשִׁי רְאִיתֶם:
The watchmen that go about the city found me: ‘Saw ye him whom my soul loveth?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ז יט, ב. וש״נ. [כ]. ראה לקמן שה״ש ג, ג. ביאה״ז לאדה״א ב, ד. ביאה״ז לצ״צ כרך ב ע׳ תרכ. ובלקו״ש-ל ע׳ 173 ובהערות לשם.
127ולכבודי בראתי
“Everyone called by My Name, for My glory I created him, I formed him, also I made him.” The three verbs are the worlds of Beriah, Yetzirah and Asiyah, and “also” adds a fourth.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
128ואין כבוד אלא תורה
The same teaching in the Zohar, one of the places the Kehot note gives.
Zohar III, 253bזח״ג רנג, ב
Kehot’s noteזח״ג רנג, ב. אבות ו, ג. ובת״ז (ה, א). [כ].
129ואין כבוד אלא תורה
“And there is no glory but Torah.” So “for My glory” in the verse refers to the Torah.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
130יוצר אור ובורא חושך
“Who forms light and creates darkness.” “Forms” is Yetzirah, the Mishnah; “creates darkness” is Beriah, the Talmud.
Isaiah 45:7ישעיהו מ״ה:ז׳
יוֹצֵר אוֹר וּבוֹרֵא חֹשֶׁךְ עֹשֶׂה שָׁלוֹם וּבוֹרֵא רָע אֲנִי ה׳ עֹשֶׂה כׇל־אֵלֶּה:
I form the light, and create darkness; I make peace, and create evil; I am the L-RD, that doeth all these things.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מה, ז.
131ומקרא בעשי׳
The Tzemach Tzedek refers to this passage and adds that Scripture is “in Asiyah” because, by its very greatness, it descends and is clothed down to the world of action.
Kehot’s noteבאוה״ת בראשית כרך-ו דף תתרל, ב מציין לכאן ומוסיף ”שמובן ענין פי׳ מקרא בעשיי׳ לפי שמקרא לרוב מעלתו יורד ומתלבש עד העשיי׳” ע״ש. וראה אוה״ת במדבר כרך-ו ע׳ א׳תקסב. ובליקוט פי׳ לתניא פרק מ.
132בד״ה מי מנה
The discourse on “Who has counted the dust of Yaakov,” cited for “also” as adding a fourth level.
Kehot’s noteבבי׳ פ״ג. [כ]. פ׳ בלק סט, ד. וראה לקו״ש-כ ע׳ 226.
133מי מנה עפר יעקב
“Who has counted the dust of Yaakov.” The text refers to its discourse on this verse for “also” as including a fourth level.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134אף חכמתי עמדה לי
“And I grew great and increased …; also my wisdom stood by me.” The verse the Midrash interprets.
Ecclesiastes 2:9קהלת ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיָה לְפָנַי בִּירוּשָׁלָ͏ִם אַף חׇכְמָתִי עָמְדָה לִּי:
So I was great, and increased more than all that were before me in Jerusalem; also my wisdom stood me in stead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ב, ט. ומפרש באוה״ת ויקרא-א ע׳ קצג ”והיינו כי היגיעה והעמל מוציא הכח הפנימי מההעלם אל הגילוי” ע״ש.
135חכמתי שלמדתי באף עמדה לי
The Midrash reads “also (af) my wisdom stood by me” as “the Torah I learned with af stood by me.” The Alter Rebbe connects af with the fourth level, the inner Torah.
Kohelet Rabbah 2:9קוהלת רבה ב׳:ט׳
וְגָדַלְתִּי וְהוֹסַפְתִּי מִכֹּל שֶׁהָיוּ לְפָנַי בִּירוּשָׁלָיִם. וְכִי מִי הָיָה לְפָנָיו בִּירוּשָׁלַיִם, לֹא דָּוִד אָבִיו הָיָה, אַרְבָּעָה נִקְרְאוּ מָנֶה בֶּן פְּרָס, אוֹן בֶּן פֶּלֶת, בְּנוֹ צִפּוֹר, בְּנוֹ בְעוֹר, וְחִזְקִיָּה. וּשְׁנַיִם נִקְרְאוּ מָנֶה בֶּן מָנֶה, בֶּן עִקֵּשׁ וּשְׁלֹמֹה. אַף חָכְמָתִי עָמְדָה לִי. אָמַר רַבִּי אַחָא אָמַר שְׁלֹמֹה כָּל תּוֹרָה שֶׁלָּמַדְתִּי בְּזִקְנָתִי פַּסְטֵירִין בְּאַף, נִתְקַיְּמָה בִּי.
“I grew great, and increased more than all who were before me in Jerusalem; my wisdom, too, was sustained in me” (Ecclesiastes 2:9). “I grew great, and increased more than all who were before me in Jerusalem” – who was before him in Jerusalem? Was it not David his father? Four were called a maneh son of a half-maneh: is one hundred dinars. This is a metaphor for a great person whose father was unremarkable. On, son of Pelet; the son of Tzipor; the son of Beor; and Hezekiah. Two …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
136ולא תשבית מלח
The verse of the maamar: “And you shall not omit the salt of the covenant of your G-d.” Salt is now explained as the inner Torah.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137בד״ה כי קרוב אליך הדבר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נצבים מו, א.
138ע״פ חסדי ה׳ כי לא תמנו
Kehot’s note points to where this is explained further: Iggeres HaKodesh.
Kehot’s noteאגה״ק ס״י.
139בד״ה שובה ישראל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ש״ש סד, ד.
140סד״ה להבין ענין לחם משנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א סו, ד.
141בביאור ע״פ לריח שמניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ג, ג.
142שידיעת — רמה ונשאה
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5636.
Kehot’s noteבתניא שלפנינו: רבה ונשאה. וכ״ה בהמשך מים רבים שם (רבה). אבל ראה לוח התיקון לתניא שצ״ל: רמה (וש״נ לסה״מ אתהלך לאזניא ע׳ קסה). וכ״ה בסה״מ תרל״ו ח״ב ע׳ תקיח. וראה בליקוט פי׳.
143וידעת היום
The words here quote Deuteronomy 4:39; the passage is shown below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
144דע את אלקי אביך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כח, ט.
145ויצונו ה׳ לעשות
The words here quote Deuteronomy 6:24; the passage is shown below.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
146שהתורה נק׳ תרעא לדרתא
The words here quote Shabbat 31b:1; the passage is shown below.
Shabbat 31b:1שבת ל״א ב:א׳
יִרְאַת שָׁמַיִם, דּוֹמֶה לְגִזְבָּר שֶׁמָּסְרוּ לוֹ מַפְתְּחוֹת הַפְּנִימִיּוֹת וּמַפְתְּחוֹת הַחִיצוֹנוֹת לֹא מָסְרוּ לוֹ, בְּהֵי עָיֵיל? מַכְרִיז רַבִּי יַנַּאי: חֲבָל עַל דְּלֵית לֵקהּ דָּרְתָא וְתַרְעָא לְדָרְתָא עָבֵיד. אָמַר רַב יְהוּדָה: לֹא בָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת עוֹלָמוֹ אֶלָּא כְּדֵי שֶׁיִּירְאוּ מִלְּפָנָיו, שֶׁנֶּאֱמַר: ״וְהָאֱלֹקִים עָשָׂה שֶׁיִּירְאוּ מִלְּפָנָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לא, ב. [כ].
147והיינו לגבי יר״ע וכמ״ש בסש״ב
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5636.
Kehot’s noteראה סה״מ תרל״ו ח״ב ע׳ שו.
148ועפ״ז יתורץ מה שנדחקו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכאן עד להלן ה, ד שו״ה ביאור ליתא במים רבים שם.
149אמרז״ל במחשכים . . זה תלמוד בבלי
“‘He has set me in dark places like the dead of old’: this is the Talmud of Babylon.” It links the Talmud to “creates darkness,” the world of Beriah.
Sanhedrin 24a:18–19סנהדרין כ״ד א:י״ח-י״ט
מַאי בָּבֶל? אָמַר רַבִּי יוֹחָנָן: בְּלוּלָה בַּמִּקְרָא, בְּלוּלָה בַּמִּשְׁנָה, בְּלוּלָה בַּתַּלְמוּד. ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״ – אָמַר רַבִּי יִרְמְיָה: זֶה תַּלְמוּדָהּ שֶׁל בָּבֶל. מַתְנִי׳ אָמַר לוֹ: ״נֶאֱמָן עָלַי אַבָּא״, ״נֶאֱמָן עָלַי אָבִיךָ״, ״נֶאֱמָנִים עָלַי שְׁלֹשָׁה רוֹעֵי בָּקָר״. רַבִּי מֵאִיר אוֹמֵר: יָכוֹל לַחְזוֹר בּוֹ, וַחֲכָמִים אוֹמְרִים: אֵינוֹ יָכוֹל לַחְזוֹר בּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין כד, א.
150וזהו שאמרז״ל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבקה״ר ב, ט. [כ].
151לכו לחמו בלחמי
Wisdom calls, “Come, eat of my bread.” The revealed Torah is likened to bread.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
152Kehot’s note points to Berakhot 11b:12 for these words.
Berakhot 11b:12ברכות י״א ב:י״ב
וְרַבִּי אֶלְעָזָר אָמַר: לַמִּקְרָא וְלַמִּדְרָשׁ צָרִיךְ לְבָרֵךְ, לַמִּשְׁנָה — אֵינוֹ צָרִיךְ לְבָרֵךְ.
R. Eleazar said : For the study of the Scriptures and Midrash a benediction is required, but not for the study of the Mishnah.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 30
153זאת הפעם עצם מעצמי ובשר מבשרי
Adam on Chavah: “This time, bone of my bones and flesh of my flesh.” Elsewhere it is read as the Oral Torah, likened to flesh.
Genesis 2:23בראשית ב׳:כ״ג
וַיֹּאמֶר הָאָדָם זֹאת הַפַּעַם עֶצֶם מֵעֲצָמַי וּבָשָׂר מִבְּשָׂרִי לְזֹאת יִקָּרֵא אִשָּׁה כִּי מֵאִישׁ לֻקְחָה־זֹּאת:
And the man said: ‘This is now bone of my bones, and flesh of my flesh; she shall be called Woman, because she was taken out of Man.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154Rav Adda bar Abba told the scholars, “Instead of gnawing bones at Abaye’s house, come eat fat meat at Rava’s house,” meaning Rava’s richer learning. The revealed Torah is likened to meat.
Bava Batra 22a:9בבא בתרא כ״ב א:ט׳
נָח נַפְשֵׁיהּ דְּרַב אַדָּא בַּר אַבָּא. רַב יוֹסֵף אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ – דַּאֲנָא לַטְיִיתֵיהּ. רַב דִּימִי מִנְּהַרְדְּעָא אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, דְּאַפְסֵיד גְּרוֹגְרוֹת דִּידִי. אַבָּיֵי אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, דַּאֲמַר לְהוּ לְרַבָּנַן: אַדִּמְגָרְמִיתוּ גַּרְמֵי בֵּי אַבָּיֵי, תּוּ אִכְלוּ בִּישְׂרָא [שַׁמִּינָא] בֵּי רָבָא. וְרָבָא אָמַר: אֲנָא עֲנֵישְׁתֵּיהּ, [דְּכִי הֲוָה אָזֵיל לְבֵי טַבָּחָא לְמִשְׁקַל אוּמְצָא,] אָמַר לְהוּ לְטַבָּחֵי: אֲנָא שָׁקֵילְנָא בִּישְׂרָא מִיקַּמֵּי שַׁמָּעֵיהּ דְּרָבָא, דַּאֲנָא עֲדִיפְנָא מִינֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
155לע״ל שיתגלה פנימית התורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שה״ש א, ב.
Paragraph 32
156סד״ה וידבר משה אל ראשי המטות
The end of that discourse explains the heads of the tribes as the heart’s desire that turns the emotions toward love of G-d, and closes with the sequence “holiness brings to humility, and humility brings to fear of sin.”
Kehot’s noteלקו״ת מטות פא, ד.
157וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes.” The text refers to its discourse on this verse.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
158ארז״ל חכם עדיף מנביא
Ameimar: “And a sage is greater than a prophet.” The Alter Rebbe uses it to show that a glimpse of a higher level surpasses the essence of a lower one.
Bava Batra 12a:14–15בבא בתרא י״ב א:י״ד-ט״ו
אָמַר אַמֵּימָר: וְחָכָם עָדִיף מִנָּבִיא, שֶׁנֶּאֱמַר: ״וְנָבִא לְבַב חׇכְמָה״ – מִי נִתְלֶה בְּמִי? הֱוֵי אוֹמֵר: קָטָן נִתְלֶה בַּגָּדוֹל. אָמַר אַבָּיֵי: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא מִשְּׁמֵיהּ דְּגַבְרָא רַבָּה אַחֲרִינָא כְּווֹתֵיהּ. אֲמַר רָבָא: וּמַאי קוּשְׁיָא? וְדִילְמָא תַּרְוַיְיהוּ בְּנֵי חַד מַזָּלָא נִינְהוּ! אֶלָּא אָמַר רָבָא: תִּדַּע, דְּאָמַר גַּבְרָא רַבָּה מִילְּתָא, וּמִתְאַמְרָא
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב יב, א. ועוד. נתבאר בארוכה בד״ה להבין שרש ענין פסח ומצה — בתורת חיים ע״ס שמות (קפד, ב). בסוף סהמ״צ להצ״צ (קעב א).
Paragraph 34
159עוטה אור כשלמה
“Wrapped in light as a garment, stretching out the heavens like a curtain.” The opening words of the letter the text refers to.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160סד״ה חייב איניש לבסומי בפוריא
There “cursed is Haman” is the husk that conceals the letters yud-hei, the level of the prohibitions, and “blessed is Mordechai” the drawing-down of the positive commandments, vav-hei.
Kehot’s noteתו״א צה, ד.
161חייב אינש לבסומי בפוריא
Rava: “A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai.’” The text refers to its discourse on this saying.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 35
162דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
163דלית מחשבה תפיסא ביה
In Eliyahu’s prayer: “You are higher than all the high, more hidden than all the hidden; no thought can grasp You at all.” Acknowledgment relates to this level.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
164בביאור ע״פ אתה הצבת כל גבולות ארץ
The explanation of “You have set all the borders of the earth” referred to here, printed in the Siddur with Chassidic discourses.
Kehot’s noteסידור שה, ד. אוה״ת נ״ך ב ע׳ תתקנט.
165אתה הצבת כל גבולות ארץ
“You have set all the borders of the earth; summer and winter, You formed them.” The text refers to its explanation of this verse.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ובד״ה אלה פקודי המשכן
The discourse “These are the accounts of the Mishkan” at the start of this volume of Likkutei Torah, referred to here for acknowledgment as reaching where no thought can grasp.
Kehot’s noteלעיל לקו״ת פקודי ג, א ואילך.
167אלה פקודי המשכן
“These are the accounts of the Mishkan.” The text refers to its discourse on this verse.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168אבידת אביו ואבידת רבו
The Mishnah: when a person’s father’s lost object and his teacher’s are both before him, his teacher’s comes first, “for his father brought him into this world, and his teacher, who taught him wisdom, brings him into the World to Come.”
Bava Metzia 33a:8–9בבא מציעא ל״ג א:ח׳-ט׳
אֲבֵדַת אָבִיו וַאֲבֵדַת רַבּוֹ – שֶׁל רַבּוֹ קוֹדֶמֶת, שֶׁאָבִיו הֱבִיאוֹ לָעוֹלָם הַזֶּה, וְרַבּוֹ שֶׁלִּמְּדוֹ חׇכְמָה מְבִיאוֹ לְחַיֵּי הָעוֹלָם הַבָּא. וְאִם אָבִיו חָכָם – שֶׁל אָבִיו קוֹדֶמֶת. הָיָה אָבִיו וְרַבּוֹ נוֹשְׂאִין מַשּׂאוֹי – מַנִּיחַ אֶת שֶׁל רַבּוֹ, וְאַחַר כָּךְ מַנִּיחַ אֶת שֶׁל אָבִיו. הָיָה אָבִיו וְרַבּוֹ בְּבֵית הַשְּׁבִי – פּוֹדֶה אֶת רַבּוֹ, וְאַחַר כָּךְ פּוֹדֶה אֶת אָבִיו. וְאִם אָבִיו חָכָם – פּוֹדֶה אֶת אָבִיו, וְאַחַר כָּךְ פּוֹדֶה אֶת רַבּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ לג, א. וראה בארוכה סה״מ תש״ד ע׳ 149. ספר הערכים-חב״ד כרך א׳ ע׳ טו.
Paragraph 36
169ברית אלקיך
“And you shall not omit the salt of the covenant of your G-d.” The salt is called a covenant.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170לעברך בברית ה׳ אלקיך
“That you may enter into the covenant of Havayah your G-d and into His oath.” The covenant as a bond above reason.
Deuteronomy 29:11דברים כ״ט:י״א
לְעׇבְרְךָ בִּבְרִית ה׳ אֱלֹקֶיךָ וּבְאָלָתוֹ אֲשֶׁר ה׳ אֱלֹקֶיךָ כֹּרֵת עִמְּךָ הַיּוֹם:
that thou shouldest enter into the covenant of the L-RD thy G-d—and into His oath—which the L-RD thy G-d maketh with thee this day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171בד״ה אתם נצבים
The discourse explains “that you may enter into the covenant” through two friends who make a covenant so that their love will never cease, a bond above reason, as though they became one flesh.
Kehot’s noteלקו״ת נצבים מד, ב.
172אתם נצבים
“You are standing today, all of you, before Havayah your G-d.” The text refers to its discourse on this verse.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173ובד״ה מקושש עצים
That discourse discusses the love of G-d that comes with great effort, and why the second paragraph of the Shema, which lacks “with all your might,” is described as not yet doing G-d’s will.
Kehot’s noteלקו״ת שלח מב, ג.
174מקושש עצים
“And they found a man gathering wood on the Shabbos day.” The text refers to its discourse on this verse.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175Rabbi Levi: “Whoever breaks off from words of Torah and engages in idle talk is fed coals of broom, as it says, ‘Who pluck saltwort by the bushes, and the roots of broom are their bread.’”
Chagigah 12b:9חגיגה י״ב ב:ט׳
אָמַר רַבִּי לֵוִי כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה — מַאֲכִילִין אוֹתוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקּוֹטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. וּמְנָלַן דְּאִיקְּרִי שָׁמַיִם — שֶׁנֶּאֱמַר: ״הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן הַשָּׁמַיִם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
176הקוטפים מלוח עלי שיח
The same teaching of Rabbi Levi, where Rashi comments on it; the text refers to Rashi there.
Avodah Zarah 3b:14עבודה זרה ג׳ ב:י״ד
אָמַר רַבִּי לֵוִי: כׇּל הַפּוֹסֵק מִדִּבְרֵי תוֹרָה וְעוֹסֵק בְּדִבְרֵי שִׂיחָה מַאֲכִילִין לוֹ גַּחֲלֵי רְתָמִים, שֶׁנֶּאֱמַר: ״הַקֹּטְפִים מַלּוּחַ עֲלֵי שִׂיחַ וְשֹׁרֶשׁ רְתָמִים לַחְמָם״. אָמַר רֵישׁ לָקִישׁ: כׇּל הָעוֹסֵק בַּתּוֹרָה בַּלַּיְלָה הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹשֵׁךְ עָלָיו חוּט שֶׁל חֶסֶד בַּיּוֹם, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״. מָה טַעַם ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ״? מִשּׁוּם דְּבַלַּיְלָה שִׁירוֹ עִמִּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
177קבעת עתים לתורה
Rava: at judgment a person is asked, “Did you set times for Torah?” and other questions; yet all of it counts only if “the fear of G-d is his treasure,” illustrated by the parable of the wheat and the chumtin.
Shabbat 31a:11שבת ל״א א:י״א
אָמַר רָבָא: בְּשָׁעָה שֶׁמַּכְנִיסִין אָדָם לְדִין, אוֹמְרִים לוֹ: נָשָׂאתָ וְנָתַתָּ בָּאֱמוּנָה? קָבַעְתָּ עִתִּים לַתּוֹרָה? עָסַקְתָּ בִּפְרִיָּה וּרְבִיָּה? צִפִּיתָ לִישׁוּעָה? פִּלְפַּלְתָּ בְּחׇכְמָה? הֵבַנְתָּ דָּבָר מִתּוֹךְ דָּבָר? וַאֲפִילּוּ הָכִי, אִי יִרְאַת ה׳ הִיא אוֹצָרוֹ — אִין, אִי לָא — לָא. מָשָׁל לְאָדָם שֶׁאָמַר לִשְׁלוּחוֹ: הַעֲלֵה לִי כּוֹר חִיטִּין לָעֲלִיָּיה. הָלַךְ וְהֶעֱלָה לוֹ. אָמַר לוֹ: עֵירַבְתָּ לִי בָּהֶן קַב חוֹמְטוֹן? אָמַר לוֹ: לָאו. אָמַר לוֹ: מוּטָב אִם לֹא הֶעֱלֵיתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
178יראת ה׳ היא אוצרו
“The fear of G-d is his treasure.” The Talmud uses it to say that Torah without awe does not endure.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179Kehot’s note points to Tractate Soferim 15:8 for these words.
Tractate Soferim 15:8מסכת סופרים ט״ו:ח׳
ועוד נמשלה התורה כמלח והמשנה כפילפלין והש״ס כבשמים וא״א לעולם בלא מלח וא״א לעולם בלא פילפלין וא״א לעולם בלא בשמים ואיש עשיר מתכלכל בשלשתן כך אי אפשר לעולם בלא מקרא ואי אפשר לעולם בלא משנה ואי אפשר לעולם בלא הש״ס:
The Torah has also been compared to salt, the Mishnah to pepper, and the Shas to spices. The world cannot exist without salt, without pepper and without spices; but the rich man enjoys all three. So, too, it is impossible for the world to exist without Scripture, without Mishnah and without the Shas.
Talmud Bavli, Vilna 1883 ed. (Public Domain) · The Minor Tractates of the Talmud, trans. A. Cohen, London: Soncino Press, 1965 (CC-BY)
180Kehot’s note points to Shabbat 71b for these words.
Shabbat 71bשבת ע״א ב
Paragraph 37
181חטה הוא כ״ב אתוון
The Kehot note gives this Zohar for wheat as the twenty-two letters of the Torah.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteזח״ג קפח, ב. [כ].
182בכורי קציר חטים
“And you shall make for yourself the festival of Shavuos, the first fruits of the wheat harvest.” Wheat is linked to the Giving of the Torah.
Exodus 34:22שמות ל״ד:כ״ב
וְחַג שָׁבֻעֹת תַּעֲשֶׂה לְךָ בִּכּוּרֵי קְצִיר חִטִּים וְחַג הָאָסִיף תְּקוּפַת הַשָּׁנָה:
And thou shalt observe the feast of weeks, even of the first-fruits of wheat harvest, and the feast of ingathering at the turn of the year.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בד״ה וספרתם לכם
The discourse on “And you shall count for yourselves,” on the preparation for the Giving of the Torah; the passage given speaks of the five sources of speech and of the palate as Chochmah, where “through Chochmah they are refined.”
Kehot’s noteלקו״ת במדבר יא, ג. וראה לקמן פ׳ שלח מו, ג.
184וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos.” The text refers to its discourse on this verse.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185תורת ה׳
Kehot’s note points to Psalms 1:2 for these words.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ב.
186והייתם לי
Kehot’s note points to Exodus 19:5 for these words.
Exodus 19:5שמות י״ט:ה׳
וְעַתָּה אִם־שָׁמוֹעַ תִּשְׁמְעוּ בְּקֹלִי וּשְׁמַרְתֶּם אֶת־בְּרִיתִי וִהְיִיתֶם לִי סְגֻלָּה מִכׇּל־הָעַמִּים כִּי־לִי כׇּל־הָאָרֶץ:
Now therefore, if ye will hearken unto My voice indeed, and keep My covenant, then ye shall be Mine own treasure from among all peoples; for all the earth is Mine;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ה.
187כי לי בנ״י
“For the children of Israel are servants to Me.” Another verse with li, “to Me.”
Leviticus 25:55ויקרא כ״ה:נ״ה
כִּי־לִי בְנֵי־יִשְׂרָאֵל עֲבָדִים עֲבָדַי הֵם אֲשֶׁר־הוֹצֵאתִי אוֹתָם מֵאֶרֶץ מִצְרָיִם אֲנִי ה׳ אֱלֹקֵיכֶם:
For unto Me the children of Israel are servants; they are My servants whom I brought forth out of the land of Egypt: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, נה.
Paragraph 38
188וכל קרבן מנחתך במלח תמלח
The first clause of the verse, on salting the meal-offering; the last clause, “on all your offerings you shall offer salt,” extends it to all offerings.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189פת במלח תאכל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
190פת במלח תאכל
“This is the way of Torah: bread with salt you shall eat, and water by measure you shall drink.” The bread is the revealed Torah and the salt the inner Torah.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
191צמאה לך נפשי
“My soul thirsts for You, my flesh longs for You.” The thirst that salt arouses.
Psalms 63:2תהילים ס״ג:ב׳
אֱלֹקִים אֵלִי אַתָּה אֲשַׁחֲרֶךָּ צָמְאָה לְךָ נַפְשִׁי כָּמַהּ לְךָ בְשָׂרִי בְּאֶרֶץ־צִיָּה וְעָיֵף בְּלִי־מָיִם:
O G-d, Thou art my G-d, earnestly will I seek Thee; My soul thirsteth for Thee, my flesh longeth for Thee, In a dry and weary land, where no water is.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ב.
192כלתה נפשי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פד, ג.
193כלתה נפשי
“My soul yearns, and even pines, for the courtyards of G-d.” The intensity of that love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
194אם רץ לבך שוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהק׳ (ז, א). ושם אי׳ בהמוקפים (כ״א לאחד). [כ]. בס״י פ״א הגי׳ ”למקום”.
195אם רץ לבך שוב
The Kehot note gives this place in the introduction to the Tikkunei Zohar for “if your heart runs, return.”
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
196אם רץ לבך שוב
“If your heart runs, return to the place.” The Kehot note records this reading, “to the place,” where the text has “backward.”
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
197לאחד בכי״ק
A manuscript variant: the bracketed words “to the One (לאחד), in his holy handwriting” were added in the Vilna edition of 5664 (1904), from the Tzemach Tzedek’s manuscript of the first edition of Likkutei Torah, which reads “return to the One” instead of “return backward.”
Kehot’s noteניתוסף בהוצאת ווילנא תרס״ד. והכוונה לבוך גוכי״ק הצ״צ מלקו״ת מהדו״ק והוא בוך 1101-2.
198בד״ה צו את בנ״י ואמרת אליהם
The discourse explains that the animal soul of the offering rises to its root in the “face of the ox” of the Chariot and beyond, to be included in the Infinite Light, and that prayer does the same for the soul.
Kehot’s noteלקו״ת פנחס עז, ד.
199צו את בנ״י ואמרת אליהם את קרבני לחמי
“Command the children of Israel and say to them: My offering, My bread for My fire-offerings.” The text refers to its discourse on this verse.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
200ובחכמה אתברירו
The Kehot note gives this Zohar for “through Chochmah they are refined.”
Zohar II, 154bזח״ב קנד, ב
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה זח״ב קנד, ב. נסמן לעיל ויקרא ד, א.
Paragraph 40
201ע״ה אסור לאכול בשר
Rebbi: “An unlearned person is forbidden to eat meat.” The maamar explains it by the need for the “salt” of Torah to elevate the animal.
Pesachim 49b:3פסחים מ״ט ב:ג׳
תַּנְיָא, רַבִּי אוֹמֵר: עַם הָאָרֶץ אָסוּר לֶאֱכוֹל בְּשַׂר, (בְּהֵמָה) שֶׁנֶּאֱמַר: ״זֹאת תּוֹרַת הַבְּהֵמָה וְהָעוֹף״: כׇּל הָעוֹסֵק בַּתּוֹרָה מוּתָּר לֶאֱכוֹל בְּשַׂר בְּהֵמָה וָעוֹף, וְכֹל שֶׁאֵינוֹ עוֹסֵק בַּתּוֹרָה אָסוּר לֶאֱכוֹל בָּשָׂר בְּהֵמָה וָעוֹף.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים מט, ב.
202בד״ה בהעלותך את הנרות
The discourse explains the Sages’ rule that an unlearned person may not eat meat: he cannot elevate it, which shows that a person raises and uplifts the food he eats.
Kehot’s noteלקו״ת בהעלותך לא, ג.
203בהעלותך את הנרות
“When you raise up the lamps.” The text refers to its discourse on this verse.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
204כשראה אהרן
Rashi: when Aharon saw the dedication offerings of the princes he was distressed that he had no part in them, and G-d told him that his part, lighting the lamps, was greater.
Rashi on Numbers 8:2רש"י על במדבר ח׳:ב׳
בהעלתך. לָמָּה נִסְמְכָה פָרָשַׁת הַמְּנוֹרָה לְפָרָשַׁת הַנְּשִׂיאִים? לְפִי שֶׁכְּשָׁרָאָה אַהֲרֹן חֲנֻכַּת הַנְּשִׂיאִים חָלְשָׁה אָז דַּעְתּוֹ, שֶׁלֹּא הָיָה עִמָּהֶם בַּחֲנֻכָּה לֹא הוּא וְלֹא שִׁבְטוֹ, אָמַר לוֹ הַקָּבָּ"ה חַיֶּיךָ שֶׁלְּךָ גְדוֹלָה מִשֶּׁלָּהֶם, שֶׁאַתָּה מַדְלִיק וּמֵטִיב אֶת הַנֵּרוֹת (עי׳ תנחומא): בהעלתך. עַל שֵׁם שֶׁהַלַּהַב עוֹלֶה, כָּתוּב בְּהַדְלָקָתָן לְשׁוֹן עֲלִיָּה, שֶׁצָּרִיךְ לְהַדְלִיק עַד שֶׁתְּהֵא שַׁלְהֶבֶת עוֹלָה מֵאֵלֶיהָ (שבת כ״א), וְעוֹד דָּרְשׁוּ רַבּוֹתֵינוּ מִכָּאן שֶׁמַּעֲלָה הָיְתָה לִפְנֵי הַמְּנוֹרָה, שֶׁעָלֶיהָ הַכֹּהֵן עוֹמֵד וּמֵטִיב (ספרי): אל מול פני …
בהעלתך WHEN THOU LIGHTEST [THE LAMPS] — Why is the section treating of the candelabrum put in juxtaposition with the section dealing with the offerings of the princes? Because when Aaron saw the dedication offerings of the princes, he felt distressed because neither he nor his tribe was with them in the dedication, whereupon the Holy One, blessed be He, said to him, “By your life! Your part is of greater importance than theirs, for you will kindle and set in order the lamps” (cf. Midrash Tanchuma, Beha'alotcha 5; see …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann -- corrected vocalization (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
205לעולם ירגיז אדם
“A person should always incite his good inclination against his evil inclination.” It illustrates the holy severity called the Gevuros of Abba.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
206וגם אתה תדין את ביתי
“And you too shall judge My house and guard My courtyards.” The text refers to its discourse on this verse.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
207On “with salt you shall season it,” the Gemara asks “might one tevunehu?” and Rav Ashi explains, “might one give it taste like binah? The verse says, you shall season.”
Menachot 21a:18מנחות כ״א א:י״ח
מאי תבונהו אמר רב אשי יכול יתן בו טעם כבינה תלמוד לומר תמלח כיצד הוא עושה מביא האבר ונותן עליו מלח וחוזר והופכו ונותן עליו מלח ומעלהו
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 41
208בינה . . בן י״ה
The Ra’aya Mehemna reads Binah as ben Yah, “son of Yah”; the Kehot note gives this place. Here it shows that “binah” refers to the G-dly soul, the “child” of G-d.
Zohar III, 122aזח״ג קכב, א
Kehot’s noteרע״מ זח״ג קכב, א.
209יסובבנהו יבוננהו
“He encompassed him, He gave him understanding, He guarded him as the pupil of His eye.” Applied to the G-dly soul.
Deuteronomy 32:10דברים ל״ב:י׳
יִמְצָאֵהוּ בְּאֶרֶץ מִדְבָּר וּבְתֹהוּ יְלֵל יְשִׁמֹן יְסֹבְבֶנְהוּ יְבוֹנְנֵהוּ יִצְּרֶנְהוּ כְּאִישׁוֹן עֵינוֹ:
He found him in a desert land, and in the waste, a howling wilderness; He compassed him about, He cared for him, He kept him as the apple of His eye.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, י.
210חלק אלוה ממעל
“What is the portion of G-d from above.” The G-dly soul as a part of G-d.
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
211בד״ה אדם כי יקריב מכם
The first discourse of the parsha explains that each Jew has two souls: the G-dly soul, rooted in the level of “Adam,” and the animal soul, rooted in the “face of the ox,” and that the soul descends in order to refine the animal soul.
Kehot’s noteלעיל ב, ב.
Paragraph 42
212והנה הרמב״ן בפי׳ החומש
The Tzemach Tzedek’s explanation of the Ramban’s words on salt.
Kehot’s noteראה ביאורו באוה״ת ויקרא-א ע׳ רלא.
213שהמלח הוא מים ובכח השמש הבא בהם יעשה מלח
The Ramban explains that salt is water turned to salt by the power of the sun, so water and fire are both in it; therefore it preserves and also destroys.
Ramban on Leviticus 2:13רמב"ן על ויקרא ב׳:י״ג
… ברית ה׳ כלשון הפרשה וכדרך כל הקרבנות או שיאמר ברית ה׳ אלקיך אני סובר בו ענין שהמלח מים ובכח השמש הבא בהם יעשה מלח והמים בתולדותם ירוו הארץ ויולידו ויצמיחו ואחרי היותם מלח יכריתו כל מקום וישרפו לא תזרע ולא תצמיח והנה הברית כלולה מכל המדות והמים והאש באים בה ועדיה תאתה ובאה הממשלה הראשונה ממלכת השם כמלח שיתן טעם בכל המאכלים ותקיים ותכרית במליחותה והנה המלח כברית ולכן אמר הכתוב (דהי״ב יג ה) הלא לכם לדעת כי ה׳ אלקי ישראל נתן ממלכה לדוד על ישראל לעולם לו ולבניו …
NEITHER SHALT THOU SUFFER THE SALT OF THE COVENANT OF THY G-D TO BE LACKING FROM THY MEAL-OFFERING. “For a covenant was established with salt as far back as the six days of Creation, for the lower waters [i.e., those of the oceans] were promised that they would be offered upon the altar in the form of salt, and [also as water] at the libation of water, on the Festival of Tabernacles.” (Rejoicing of the Drawing of the Water). This is Rashi’s language, and it is a homiletic exposition of …
On Your Way New (Public Domain) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
214גפרית ומלח שרפה כל ארצה
“Sulfur and salt, a burning, all its land; it shall not be sown and shall not sprout.” Salt’s destructive power.
Deuteronomy 29:22דברים כ״ט:כ״ב
גׇּפְרִית וָמֶלַח שְׂרֵפָה כׇל־אַרְצָהּ לֹא תִזָּרַע וְלֹא תַצְמִחַ וְלֹא־יַעֲלֶה בָהּ כׇּל־עֵשֶׂב כְּמַהְפֵּכַת סְדֹם וַעֲמֹרָה אַדְמָה וּצְבוֹיִם אֲשֶׁר הָפַךְ ה׳ בְּאַפּוֹ וּבַחֲמָתוֹ:
and that the whole land thereof is brimstone, and salt, and a burning, that it is not sown, nor beareth, nor any grass groweth therein, like the overthrow of Sodom and Gomorrah, Admah and Zeboiim, which the L-RD overthrew in His anger, and in His wrath;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
215ועי׳ ברבינו בחיי שביאר דבריו
The Tzemach Tzedek’s discussion of Rabbeinu Bachya’s explanation of salt.
Kehot’s noteראה באוה״ת ויקרא ע׳ רכז.
216מלך במשפט יעמיד ארץ
“A king, through justice, establishes the land.” The world is sustained through the balance of kindness and severity.
Proverbs 29:4משלי כ״ט:ד׳
מֶלֶךְ בְּמִשְׁפָּט יַעֲמִיד אָרֶץ וְאִישׁ תְּרוּמוֹת יֶהֶרְסֶנָּה:
The king by justice establisheth the land; but he that exacteth gifts overthroweth it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217והוא ע״ד הנזכר בזח״א דנ״א ע״א
There the same Zohar is quoted: Malchus, the blue light, is “a land that consumes its inhabitants.” The spies meant it as slander, but it is praise: for those who cleave to G-d, self-nullification is life, “you who cleave to Havayah your G-d are alive.”
Kehot’s noteראה לקמן פ׳ בשלח מה, ג. אוה״ת ויקרא-א ע׳ רלא.
218אע״ג דאורחא דהאי נהורא תכלא אוכמא לשיצאה
The Zohar on the flame: the blue-black light consumes whatever is beneath it, yet “you who cleave to Havayah your G-d are alive.” The text cites this page.
Zohar, Bereshit 86:248–263ספר הזהר, בראשית פ״ו:רמ״ח-רס״ג
Further, although it is the nature of this blue or black light to consume everything that is in contact with it beneath, yet Israel are able to cleave to it from below and still exist; so it is written, “and ye that cleave to the L-rd your G-d are all of you alive this day”. Your G-d and not our G-d: to wit, that blue or black flame which consumes and destroys all that cleaves to it from below; yet you cleave and are still alive.
The Zohar; London, Soncino Press, 1933 (Public Domain)
219ארץ אוכלת יושביה
The spies’ words, “a land that consumes its inhabitants,” here describe Malchus, which consumes those who stand apart.
Numbers 13:32במדבר י״ג:ל״ב
וַיֹּצִיאוּ דִּבַּת הָאָרֶץ אֲשֶׁר תָּרוּ אֹתָהּ אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ אֶרֶץ אֹכֶלֶת יוֹשְׁבֶיהָ הִוא וְכׇל־הָעָם אֲשֶׁר־רָאִינוּ בְתוֹכָהּ אַנְשֵׁי מִדּוֹת:
And they spread an evil report of the land which they had spied out unto the children of Israel, saying: ‘The land, through which we have passed to spy it out, is a land that eateth up the inhabitants thereof; and all the people that we saw in it are men of great stature.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220ואתם הדבקים
“But you who cleave to Havayah your G-d are alive, all of you, today.” Cleaving through self-nullification brings life rather than destruction.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
221הקב״ה מוציא חמה מנרתיקה
“The Holy One, blessed be He, takes the sun out of its sheath: the wicked are judged by it and the righteous are healed by it.” The same force affects each according to his state.
Nedarim 8b:6נדרים ח׳ ב:ו׳
וּפְלִיגָא דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר: אֵין גֵּיהִנָּם לָעוֹלָם הַבָּא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, צַדִּיקִים מִתְרַפְּאִין בָּהּ וּרְשָׁעִים נִידּוֹנִין בָּהּ. שֶׁנֶּאֱמַר: ״וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ וְגוֹ׳״. וְלֹא עוֹד, אֶלָּא שֶׁמִּתְעַדְּנִין בָּהּ, שֶׁנֶּאֱמַר: ״וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar III, 17aזח״ג יז, א
Kehot’s noteנדרים ח, ב. זח״ג יז, א.
Paragraph 44
222שהתורה נקרא עוז ותושי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבז״ח במדרש הנעלם בראשית (ו, ב) [ה, ב] יעו״ש. מבו׳ הדבר כך. [כ].
223כי שמים כעשן נמלחו
“For the heavens shall dissolve like smoke.” Nimlachu shares its root with melach, salt.
Isaiah 51:6ישעיהו נ״א:ו׳
שְׂאוּ לַשָּׁמַיִם עֵינֵיכֶם וְהַבִּיטוּ אֶל־הָאָרֶץ מִתַּחַת כִּי־שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ וְהָאָרֶץ כַּבֶּגֶד תִּבְלֶה וְיֹשְׁבֶיהָ כְּמוֹ־כֵן יְמוּתוּן וִישׁוּעָתִי לְעוֹלָם תִּהְיֶה וְצִדְקָתִי לֹא תֵחָת:
Lift up your eyes to the heavens, And look upon the earth beneath; For the heavens shall vanish away like smoke, And the earth shall wax old like a garment, And they that dwell therein shall die in like manner; But My salvation shall be for ever, And My favour shall not be abolished.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224שמים אש ומים
The Talmud: “What is shamayim? Esh and mayim (fire and water).” Here they are the emotions of kindness and severity.
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
225זה לעומת זה
“G-d has made the one opposite the other.” Holiness and kelipah stand opposite each other.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
226השמים כסאי
“The heavens are My throne.” The holy “heavens,” the emotions of holiness.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 45
227והיו שמיך אשר על ראשך
“And your heavens that are over your head shall be copper.” The unholy “heavens.”
Deuteronomy 28:23דברים כ״ח:כ״ג
וְהָיוּ שָׁמֶיךָ אֲשֶׁר עַל־רֹאשְׁךָ נְחֹשֶׁת וְהָאָרֶץ אֲשֶׁר־תַּחְתֶּיךָ בַּרְזֶל:
And thy heaven that is over thy head shall be brass, and the earth that is under thee shall be iron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, כג.
228בד״ה זאת חוקת התורה
The discourse explains that burning the red heifer separates the evil mixed into the sparks of Tohu, leaving the ashes, their pure essence.
Kehot’s noteלקו״ת חקת נח, ד.
229זאת חקת התורה
“This is the statute of the Torah,” the law of the red heifer. The text refers to its discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230Kehot’s note points to Jeremiah 38:12 for these words.
Jeremiah 38:12ירמיהו ל״ח:י״ב
וַיֹּאמֶר עֶבֶד־מֶלֶךְ הַכּוּשִׁי אֶל־יִרְמְיָהוּ שִׂים נָא בְּלוֹאֵי הַסְּחָבוֹת וְהַמְּלָחִים תַּחַת אַצִּלוֹת יָדֶיךָ מִתַּחַת לַחֲבָלִים וַיַּעַשׂ יִרְמְיָהוּ כֵּן:
And Ebed-melech the Ethiopian said unto Jeremiah: ‘Put now these worn clouts and rags under thine armholes under the cords.’ And Jeremiah did so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
231בשם המדרש
The Kehot note gives this Zohar for the Midrash cited in the Shach.
Zohar II, 66aזח״ב סו, א
Kehot’s noteע׳ זח״ב סו, א. [כ].
232תמחה את זכר עמלק מתחת השמים
“You shall blot out the memory of Amalek from under the heavens.” The Midrash reads it as two stages, below and above the heavens.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
233ברית מלח עולם
“It is an everlasting covenant of salt before G-d, for you and your offspring with you,” said to Aharon. Salt as the power that preserves.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, יט.
234טעמו וראו כי טוב
“Taste and see that G-d is good.” Salt gives taste to G-dliness.
Psalms 34:9תהילים ל״ד:ט׳
טַעֲמוּ וּרְאוּ כִּי־טוֹב ה׳ אַשְׁרֵי הַגֶּבֶר יֶחֱסֶה־בּוֹ:
O consider and see that the L-RD is good; Happy is the man that taketh refuge in Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, ט.
Paragraph 47
235בזח״א דרמ״א ע״ב
The Tzemach Tzedek’s discussion of the same Zohar passage on salt.
Kehot’s noteראה גם אוה״ת ויקרא-ד ע׳ א׳סב.
236ומבשם מרירו לאטעמא
The Tzemach Tzedek explains that Malchus is built from the Gevuros, so the force of judgments, the “bitterness,” comes from it, and Yesod sweetens its judgments, as the Name Mah refines the Name Ban.
Kehot’s noteראה אוה״ת ויקרא-א ע׳ רל: יש לפרש כי המל׳ בנינה מהגבורות ע״כ ממנה נמשך תוקף הדינים וזהו ענין המרירו, וע״י היסוד ממתיק דיני׳ גם זהו ע״ד מ״ה מברר ב״ן, ע״ש.
237ממרק ומבשם מרירו לאטעמא
The Zohar says of salt that it cleanses and sweetens the bitterness to give taste. The text cites this page.
Zohar, Vayechi 65:661–66:673ספר הזהר, ויחי ס״ה:תרס״א-ס״ו:תער״ג
1The first seven lines of the Hebrew text do not appear in our translation. R. Judah said: ‘Zebulon and Issachar made an agreement that one should sit and study the Torah while the other went out and made money and supported him. So Zebulon used to traverse the seas with merchandise, and his territory was suitable for this, being on the sea coast. Hence it is written: “Rejoice, Zebulon, in thy going out, and Issachar in thy tents ‘(Deut. 33, 18).’ HE SHALL DWELL AT THE HAVEN OF THE SEAS …
The Zohar; London, Soncino Press, 1933 (Public Domain)
238מים המאררים
Kehot’s note points to Numbers 5:18 for these words.
Numbers 5:18במדבר ה׳:י״ח
Kehot’s noteבמדבר ה, יח.
239כי מים הרעים שרשם נמשך ע״י ההבדלה . . סעי׳ טז
A parallel discussion of the bad waters as rooted in the separation of the upper and lower waters.
Kehot’s noteראה גם אוה״ת ויקרא-ד ע׳ פא.
240שהובטחו מים תחתונים ליקרב ע״ג המזבח במלח ובניסוך המים
Rashi: a covenant was made with the waters in the six days of creation, that the lower waters would be offered on the altar, in the salt and in the water libation on Sukkos.
Rashi on Leviticus 2:13רש"י על ויקרא ב׳:י״ג
מלח ברית. שֶׁהַבְּרִית כְּרוּתָה לַמֶּלַח מִשֵּׁשֶׁת יְמֵי בְּרֵאשִׁית, שֶׁהֻבְטְחוּ הַמַּיִם הַתַּחְתּוֹנִים לִקָּרֵב בַּמִּזְבֵּחַ בַּמֶּלַח וְנִסּוּךְ הַמַּיִם בֶּחָג: על כל קרבנך. עַל עוֹלַת בְּהֵמָה וָעוֹף וְאֵמוּרֵי כָּל הַקָּדָשִׁים כֻּלָּן (מנחות כ׳):
מלח ברית [NEITHER SHALT THOU SUFFER] THE SALT OF THE COVENANT [… TO BE LACKING FROM MY MEAL OFFERING], because a covenant was established with the salt as far back as the six days of Creation when the lower waters (those of the oceans) received an assurance that they would be offered on the altar in the form of salt and also as water in the ceremony of “the libation of water” on the Feast of Tabernacles). על כל קרבנך UPON ALL THY OFFERINGS [THOU SHALT OFFER SALT] — upon …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 49
241נופת תטופנה . . ואחריתה
“For the lips of a strange woman drip honey, and her palate is smoother than oil.” The sweetness of worldly pleasure.
Proverbs 5:3משלי ה׳:ג׳
כִּי נֹפֶת תִּטֹּפְנָה שִׂפְתֵי זָרָה וְחָלָק מִשֶּׁמֶן חִכָּהּ:
For the lips of a strange woman drop honey, And her mouth is smoother than oil;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, ג-ד.
242ואחריתה מרה כלענה
“But her end is bitter as wormwood.” Hence the pleasures of this world are called “bitterness.”
Proverbs 5:4משלי ה׳:ד׳
וְאַחֲרִיתָהּ מָרָה כַלַּעֲנָה חַדָּה כְּחֶרֶב פִּיּוֹת:
But her end is bitter as wormwood, Sharp as a two-edged sword.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243רפאות תהי לשרך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ג, ח.
244רפאות תהי לשרך
“It shall be healing to your navel and marrow to your bones.” The Torah heals the animal soul.
Proverbs 3:8משלי ג׳:ח׳
רִפְאוּת תְּהִי לְשׇׁרֶּךָ וְשִׁקּוּי לְעַצְמוֹתֶיךָ:
It shall be health to thy navel, And marrow to thy bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245מפלגך ולתתא
The note points to the discourse on “There are sixty queens” for the phrase “from your middle downward.”
Kehot’s noteועל״ק שה״ש ד״ה ששים המה גו׳ הא׳ פ״א וב׳ יעו״ש. [כ].
246רקיע המבדיל בין מים למים
“Let there be a firmament in the midst of the waters, and let it separate between water and water.” The separation from which the lower, bitter waters derive.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
247מ״ר ב״פ ק״ך וכחשבון עמלק
Kehot’s note points to where this is explained further: Likkutei Torah of the Arizal.
Kehot’s noteמאו״א מ׳ סעי׳ צ״ב וביאיר נתיב בשם לקו״ת להאריז״ל.
Paragraph 50
248ברית מלח עולם
“It is an everlasting covenant of salt before G-d,” said of Aharon and his descendants, who give the Priestly Blessing.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
249דיברכך יאר וישא
The Priestly Blessing: “May G-d bless you … May G-d make His face shine … May G-d lift up His face,” each with the Name Havayah.
Numbers 6:24–26במדבר ו׳:כ״ד-כ״ו
יְבָרֶכְךָ Havayah וְיִשְׁמְרֶךָ: יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ: יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD bless thee, and keep thee; The L-RD make His face to shine upon thee, and be gracious unto thee; The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
250ששים גבורים
“Sixty mighty men are around it, of the mighty men of Israel.” The Midrash applies it to the sixty letters of the Priestly Blessing.
Song of Songs 3:7שיר השירים ג׳:ז׳
הִנֵּה מִטָּתוֹ שֶׁלִּשְׁלֹמֹה שִׁשִּׁים גִּבֹּרִים סָבִיב לָהּ מִגִּבֹּרֵי יִשְׂרָאֵל:
Behold, it is the litter of Solomon; Threescore mighty men are about it, Of the mighty men of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
251מה ברית האמור במלח מלח ממתקת
“A covenant is said of salt and a covenant is said of suffering: just as the covenant said of salt, salt sweetens the meat, so the covenant said of suffering, suffering cleanses a person’s sins.”
Berakhot 5a:19ברכות ה׳ א:י״ט
וְהַיְינוּ דְּרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נֶאֱמַר ״בְּרִית״ בְּמֶלַח, וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, נֶאֱמַר ״בְּרִית״ בְּמֶלַח, דִּכְתִיב: ״וְלֹא תַשְׁבִּית מֶלַח בְּרִית״ וְנֶאֱמַר ״בְּרִית״ בְּיִסּוּרִין, דִּכְתִיב: ״אֵלֶּה דִבְרֵי הַבְּרִית״, מַה ״בְּרִית״ הָאָמוּר בְּמֶלַח — מֶלַח מְמַתֶּקֶת אֶת הַבָּשָׂר, אַף ״בְּרִית״ הָאָמוּר בְּיִסּוּרִין — יִסּוּרִין מְמָרְקִין כׇּל עֲוֹנוֹתָיו שֶׁל אָדָם.
The word berit "covenant" is mentioned in connection with salt and also with chastenings. With salt, as it is written, "Thou shalt not suffer the salt of the covenant of Thy G-d to be lacking" (Lev. ii. 13); and with chastenings, as it is written, "These are the words of the covenant" (Deut. xxviii. 69). As with the "covenant" mentioned in connection with salt, it is salt which sweetens meat, so with the "covenant" mentioned in connection with chastenings, they are chastenings which purge all the iniquities of man.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 52
252תקון — נ״ד ע״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלפננו ע״פ משמעות הענין הוא (דמ״ז, א). [כ].
253יחלמו בניהם
“Their young grow strong, they grow up in the field.” Rashi explains yachlemu as “grow strong.”
Job 39:4איוב ל״ט:ד׳
יַחְלְמוּ בְנֵיהֶם יִרְבּוּ בַבָּר יָצְאוּ וְלֹא־שָׁבוּ לָמוֹ:
Their young ones wax strong, they grow up in the open field; They go forth, and return not again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254ויתן עוז למלכו
Chanah’s song: “And He will give strength to His king.” Strength given to Malchus.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, י.
255ע״פ ועתה יגדל נא
The note suggests this is the discourse meant.
Kehot’s noteאולי הכוונה לקו״ת שלח לט, ב. וראה באוה״ת פ׳ שלח ע״פ זה בארוכה.
256ועתה יגדל נא כח אדני
Moshe’s prayer: “And now, let the power of Ado-nai be great.” The text refers to its discourse on this verse.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257ברית מלח עולם
“An everlasting covenant of salt,” at the end of Parshas Korach, said of Aharon.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258סד״ה שובה ישראל עד
That discourse reads “Return, O Israel, unto (ad)” as returning the revelation of G-d’s kingship to its source in the Infinite Light, and making that revelation permanent (ad, “forever”), not only at set times.
Kehot’s noteלקו״ת ש״ש סז, ג.
259אהל בל יצען
“A tent that shall not be moved, whose pegs shall never be removed.” A permanent union.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, כ.
260וארשתיך לי לעולם
“And I will betroth you to Me forever.” The everlasting bond of G-d and Israel.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, כא.
261Chizkiyahu’s prayer: “And You will make me healthy and keep me alive.” Another sense of chalam, strength.
Isaiah 38:16ישעיהו ל״ח:ט״ז
אֲדֹ־נָי עֲלֵיהֶם יִחְיוּ וּלְכׇל־בָּהֶן חַיֵּי רוּחִי וְתַחֲלִימֵנִי וְהַחֲיֵנִי:
O L-rd, by these things men live, and altogether therein is the life of my spirit; wherefore recover Thou me, and make me to live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 53
262“Matzah, as its name implies: hide that is not salted.” The Alter Rebbe applies the term to matzah bread without salt.
Shabbat 79a:8שבת ע״ט א:ח׳
תָּא שְׁמַע, דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: שְׁלֹשָׁה עוֹרוֹת הֵן: מַצָּה, וְחִיפָּה, וְדִיפְתְּרָא. מַצָּה — כְּמַשְׁמָעוֹ, דְּלָא מְלִיחַ וּדְלָא קְמִיחַ וּדְלָא עֲפִיץ. וְכַמָּה שִׁיעוּרוֹ? תָּנֵי רַב שְׁמוּאֵל בַּר רַב יְהוּדָה: כְּדֵי לָצוּר בּוֹ מִשְׁקוֹלֶת קְטַנָּה. וְכַמָּה? אָמַר אַבָּיֵי: רִיבְעָא דְרִיבְעָא דְפוּמְבְּדִיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
263בת״ז — דק״ח ע״א
The Tzemach Tzedek’s discussion of the Tikkunei Zohar on the unsalted “bread of poverty.”
Kehot’s noteלפננו דק״י. [כ]. ראה גם אוה״ת ויקרא-א ע׳ רכט.
264לחם עני
“Seven days you shall eat matzos with it, the bread of poverty.” The matzah as bread of poverty.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
Paragraph 54
265סיהרא לית לה מגרמה כלום
The moon “has nothing of its own,” receiving all its light from the sun. The text cites this place in Vayechi in the next paragraph.
Zohar, Vayechi 81:824–82:836ספר הזהר, ויחי פ״א:תתכ״ד-פ״ב:תתל״ו
The verse continues: “O listen, Laishah”, this laishah (lit. Iioness) signifies power to crush hostile forces, and when Israel sing praises then this listens.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 55
266בזח״א בראשית דל״ג א׳
The Tzemach Tzedek cites this Zohar passage on the moon’s poverty there.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תמב.
267ואין עני אלא בדעת
“There is no poor person except in knowledge.” The poverty of the “bread of poverty” is lack of Daas.
Nedarim 41a:2–3נדרים מ״א א:ב׳-ג׳
אָמַר אַבָּיֵי: נָקְטִינַן — אֵין עָנִי אֶלָּא בְּדֵעָה. בְּמַעְרְבָא אָמְרִי: דְּדָא בֵּקהּ — כּוּלָּא בֵּקהּ, דְּלָא דָּא בֵּקהּ — מָה בֵּקהּ. דָּא קָנֵי — מָה חָסַר, דָּא לָא קָנֵי — מָה קָנֵי. אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי אָמַר רַבִּי חִיָּיא בַּר אַבָּא: אֵין הַחוֹלֶה עוֹמֵד מֵחׇלְיוֹ עַד שֶׁמּוֹחֲלִין לוֹ עַל כֹּל עֲוֹנוֹתָיו, שֶׁנֶּאֱמַר: ״הַסֹּלֵחַ לְכׇל עֲוֹנֵכִי הָרֹפֵא לְכׇל תַּחֲלוּאָיְכִי״. רַב הַמְנוּנָא אָמַר: חוֹזֵר לִימֵי עֲלוּמָיו, שֶׁנֶּאֱמַר: ״רֻטְפַשׁ בְּשָׂרוֹ מִנֹּעַר יָשׁוּב לִימֵי עֲלוּמָיו״. ״כׇּל מִשְׁכָּבוֹ הָפַכְתָּ בְחׇלְיוֹ״, אָמַר רַב יוֹסֵף: לוֹמַר דִּמְשַׁכֵּחַ תַּלְמוּדוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
268שמש ה׳
“For a sun and a shield is Havayah G-d.” The source of the Daas that Malchus receives.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים פד, יב.
269בד״ה וידעת היום
The discourse on “And you shall know this day” asks what “knowing” adds after the revelation at Sinai, and why the Shema follows “to do in the land.” It is cited for Daas, the middle line, through which faith becomes knowledge.
Kehot’s noteלקו״ת ואתחנן ד, א.
270כשהיא רק בבחי׳ אמונה לבד נק׳ לחם עני
A discourse of the Rebbe that takes up faith alone as the “bread of poverty.”
Kehot’s noteראה ד״ה השמים כסאי תשל״ו סעי׳ ג (סה״מ מלוקט-ג ע׳ קלד).
271בא חבקוק
“Chavakuk came and based them all on one: ‘And the righteous man shall live by his faith.’” Service begins with faith.
Makkot 24a:27מכות כ״ד א:כ״ז
חָזַר יְשַׁעְיָהוּ וְהֶעֱמִידָן עַל שְׁתַּיִם, שֶׁנֶּאֱמַר ״כֹּה אָמַר ה׳ שִׁמְרוּ מִשְׁפָּט וַעֲשׂוּ צְדָקָה״. בָּא עָמוֹס וְהֶעֱמִידָן עַל אַחַת, שֶׁנֶּאֱמַר ״כֹּה אָמַר ה׳ לְבֵית יִשְׂרָאֵל דִּרְשׁוּנִי וִחְיוּ״. מַתְקֵיף לַהּ רַב נַחְמָן בַּר יִצְחָק: אֵימָא דִּרְשׁוּנִי בְּכׇל הַתּוֹרָה! אֶלָּא: בָּא חֲבַקּוּק וְהֶעֱמִידָן עַל אַחַת, שֶׁנֶּאֱמַר ״וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוף מכות כד, א.
272וצדיק באמונתו יחי׳
“And the righteous man shall live by his faith.”
Habakkuk 2:4חבקוק ב׳:ד׳
הִנֵּה עֻפְּלָה לֹא־יָשְׁרָה נַפְשׁוֹ בּוֹ וְצַדִּיק בֶּאֱמוּנָתוֹ יִחְיֶה:
Behold, his soul is puffed up, it is not upright in him; But the righteous shall live by his faith.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ב, ד.
273פתחו שערים ויבוא גוי צדיק שומר אמונים
“Open the gates, that a righteous nation that keeps faith may enter.” Faith as the entrance.
Isaiah 26:2ישעיהו כ״ו:ב׳
פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי־צַדִּיק שֹׁמֵר אֱמֻנִים:
Open ye the gates, That the righteous nation that keepeth faithfulness may enter in.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
274והיה אמונת עתיך חוסן ישועות
“And the faith of your times shall be a strength of salvations.”
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
275Rabbi Yonasan: “Whoever fulfills the Torah in poverty will in the end fulfill it in wealth.” Read here as poverty and wealth of knowledge.
Pirkei Avot 4:9משנה אבות ד׳:ט׳
רַבִּי יוֹנָתָן אוֹמֵר, כָּל הַמְקַיֵּם אֶת הַתּוֹרָה מֵעֹנִי, סוֹפוֹ לְקַיְּמָהּ מֵעשֶׁר. וְכָל הַמְבַטֵּל אֶת הַתּוֹרָה מֵעשֶׁר, סוֹפוֹ לְבַטְּלָהּ מֵעֹנִי:
Rabbi Jonathan said: whoever fulfills the Torah out of a state of poverty, his end will be to fulfill it out of a state of wealth; And whoever discards the Torah out of a state of wealth, his end will be to discard it out of a state of poverty.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
276בפ״ד דאבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״ט.
277אם אין יראה . . אם אין חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יז (בסדר הפוך).
278אם אין יראה אין חכמה אם אין חכמה אין יראה
Rabbi Elazar ben Azariah: “If there is no wisdom there is no awe; if there is no awe there is no wisdom” (the text quotes it in reverse order).
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 56
279יאה עניותא לישראל
“Poverty befits Israel like a red bridle on a white horse.” The Kehot note follows the Ein Yaakov’s reading, “Israel.”
Chagigah 9b:12חגיגה ט׳ ב:י״ב
אֲמַר לֵקהּ אֵלִיָּהוּ לְבַר הֵי הֵי, וְאָמְרִי לַהּ לְרַבִּי אֶלְעָזָר: מַאי דִּכְתִיב: ״הִנֵּה צְרַפְתִּיךָ וְלֹא בְכָסֶף בְּחַרְתִּיךָ בְּכוּר עוֹנִי״ — מְלַמֵּד שֶׁחָזַר הַקָּדוֹשׁ בָּרוּךְ הוּא עַל כׇּל מִדּוֹת טוֹבוֹת לִיתֵּן לְיִשְׂרָאֵל, וְלֹא מָצָא אֶלָּא עֲנִיּוּת. אָמַר שְׁמוּאֵל וְאִיתֵּימָא רַב יוֹסֵף, הַיְינוּ דְּאָמְרִי אִינָשֵׁי: יָאָה עַנְיוּתָא לִיהוּדָאֵי כִּי בַּרְזָא סוּמָּקָא לְסוּסְיָא חִיוָּרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ט, ב [כגרסת הע״י]. [כ].
280פתי יאמין לכל דבר
“The simple one believes every word, but the clever one considers his steps.”
Proverbs 14:15משלי י״ד:ט״ו
פֶּתִי יַאֲמִין לְכׇל־דָּבָר וְעָרוּם יָבִין לַאֲשֻׁרוֹ:
The thoughtless believeth every word; But the prudent man looketh well to his going.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, טו.
281פתי יאמין לכל דבר
Tanya, chapter 18: all Jews believe in G-d, for faith is above knowledge, and before Him all are like “the simple one who believes every word.”
Tanya, Likkutei Amarim 18:11תניא, חלק ראשון; ליקוטי אמרים י״ח:י״א
וְלָכֵן, כָּל יִשְׂרָאֵל, אֲפִילוּ הַנָּשִׁים וְעַמֵּי הָאָרֶץ, הֵם מַאֲמִינִים בַּה׳, שֶׁהָאֱמוּנָה הִיא לְמַעְלָה מִן הַדַּעַת וְהַהַשָּׂגָה, כִּי ״פֶּתִי יַאֲמִין לְכָל דָּבָר, וְעָרוּם יָבִין וְגוֹ׳״, וּלְגַבֵּי הַקָּדוֹשׁ־בָּרוּךְ־הוּא, שֶׁהוּא לְמַעְלָה מִן הַשֵּׂכֶל וְהַדַּעַת וְלֵית מַחֲשָׁבָה תְּפִיסָא בֵקהּ כְּלָל – הַכֹּל כִּפְתָיִים אֶצְלוֹ יִתְבָּרֵךְ, כְּדִכְתִיב: ״וַאֲנִי בַעַר וְלֹא אֵדָע, בְּהֵמוֹת הָיִיתִי עִמָּךְ, וַאֲנִי תָּמִיד עִמָּךְ וְגוֹ׳״, כְּלוֹמַר, שֶׁבָּזֶה שֶׁאֲנִי ״בַּעַר״ וּ״בְהֵמוֹת״ – ״אֲנִי תָּמִיד עִמָּךְ״.
Kehot Publication Society (CC-BY-NC)
282ואצל הקב״ה הכל כפתיים
The note gives this as a place where it is explained that before G-d all are like simpletons.
Kehot’s noteראה המשך באתי לגני תש״י פ״ה ע׳ 117 ואילך. ובארוכה בד״ה באתי לגני תשט״ו פ״ד ואילך.
283בהמות הייתי עמך
“I was boorish and did not know; I was as a beast with You.” Self-nullification before G-d.
Psalms 73:22תהילים ע״ג:כ״ב
וַאֲנִי־בַעַר וְלֹא אֵדָע בְּהֵמוֹת הָיִיתִי עִמָּךְ:
But I was brutish, and ignorant; I was as a beast before Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כב.
284אדם ובהמה תושיע
“Man and beast You save, Havayah.” Read by the Talmud as people who are wise yet humble themselves like a beast.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
285The Talmud on “Man and beast You save”: “These are people who are clever in knowledge like Adam and make themselves like a beast.”
Chullin 5b:5חולין ה׳ ב:ה׳
וכל היכא דכתיב בהמה גריעותא היא והכתיב (תהלים לו, ז) אדם ובהמה תושיע ה׳ ואמר רב יהודה אמר רב אלו בני אדם שהן ערומין בדעת ומשימין עצמן כבהמה התם כתיב אדם ובהמה הכא בהמה לחודיה כתיב
Wikisource Talmud Bavli (CC-BY-SA)
286וארז״ל פ״ק דחולין . . ע״ש בפרש״י
There the same Talmudic reading, “people clever in knowledge like Adam who make themselves like a beast,” is explained as the level of the “great beast” above “man,” and linked to barley, the food of animals, and to the six orders of the Mishnah.
Kehot’s noteערומים בדעות כאדם הראשון ונמשכים אחריך כבהמה דכאי רוח. ראה גם לקמן בחקותי נ, ג.
Paragraph 57
287ישראל מונין ללבנה
“Israel count by the moon, and the nations by the sun.” Israel’s service begins in the moon’s state of receiving.
Sukkah 29a:10סוכה כ״ט א:י׳
תָּנוּ רַבָּנַן: בִּזְמַן שֶׁהַחַמָּה לוֹקָה — סִימָן רַע לַגּוֹיִם. לְבָנָה לוֹקָה — סִימָן רַע לְשׂוֹנְאֵיהֶם שֶׁל יִשְׂרָאֵל. מִפְּנֵי שֶׁיִּשְׂרָאֵל מוֹנִין לַלְּבָנָה, וְגוֹיִם לַחַמָּה. לוֹקָה בַּמִּזְרָח — סִימָן רַע לְיוֹשְׁבֵי מִזְרָח. בַּמַּעֲרָב — סִימָן רַע לְיוֹשְׁבֵי מַעֲרָב. בְּאֶמְצַע הָרָקִיעַ — סִימָן רַע לְכׇל הָעוֹלָם כּוּלּוֹ.
Our Rabbis taught, When the sun is in eclipse it is a bad omen for idolaters; when the moon is in eclipse, it is a bad omen for Israel, since Israel reckons by the moon and idolaters by the sun. If it is in eclipse in the east, it is a bad omen for those who live in the east; if in the west, it is a bad omen for those who live in the west; if in the midst of heaven it is bad omen for the whole world.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
288רבת תעשרנה פלג אלקים
“You greatly enrich it; the stream of G-d is full of water.” The text refers to its explanation of this verse.
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
289בד״ה והיה מספר בנ״י כחול הים
The discourse explains “number” as the 613 mitzvos of the Torah and 7 of the Sages, 620 in all, matching the 600,000 roots of souls, and says that when the souls’ ascent is complete their yearning will be beyond measure and number, the level of teshuvah.
Kehot’s noteלקו״ת במדבר ה, ד.
290והיה מספר בנ״י כחול הים
“And the number of the children of Israel shall be as the sand of the sea.” The text refers to its discourse on this verse.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
291המגביהי לשבת
“Who is raised up to sit [on high].” The text refers to its discourse on this verse.
Psalms 113:5תהילים קי״ג:ה׳
מִי כַּה׳ אֱלֹקֵינוּ הַמַּגְבִּיהִי לָשָׁבֶת:
Who is like unto the L-RD our G-d, That is enthroned on high,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
292סד״ה המגביהי לשבת כו׳
There “Who is raised up (hamagbihi)” is read as raising the yud within the hei: the dalet, “having nothing of its own,” becomes a hei through the yud inside it, as tzedek becomes tzedakah through the mitzvah.
Kehot’s noteתו״א לח, ד.
Paragraph 58
293באו״ת פ׳ קרח
The source of the Maggid’s teaching quoted here, on the written hu and spoken hi of “an everlasting covenant of salt,” and on Aharon as the one who binds the worlds.
Kehot’s noteהוצאת קה״ת מו, ג.
294ברית מלח עולם
“It is an everlasting covenant of salt before G-d, for you and your offspring with you.” The word hu, “it,” is the subject of the Maggid’s teaching.
Numbers 18:19במדבר י״ח:י״ט
כֹּל תְּרוּמֹת הַקֳּדָשִׁים אֲשֶׁר יָרִימוּ בְנֵי־יִשְׂרָאֵל לַה׳ נָתַתִּי לְךָ וּלְבָנֶיךָ וְלִבְנֹתֶיךָ אִתְּךָ לְחׇק־עוֹלָם בְּרִית מֶלַח עוֹלָם הִוא לִפְנֵי ה׳ לְךָ וּלְזַרְעֲךָ אִתָּךְ:
All the heave-offerings of the holy things, which the children of Israel offer unto the L-RD, have I given thee, and thy sons and thy daughters with thee, as a due for ever; it is an everlasting covenant of salt before the L-RD unto thee and to thy seed with thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, יט.
295אהרן שושבינא דמטרוניתא
The Raaya Mehemna calls Aharon “the groomsman of the Queen”; the Kehot note gives this place and 3:53b.
Zohar III, 20aזח״ג כ, א
Kehot’s noteרע״מ זח״ג כ, א. נג, ב.
296ותקשור על ידו
“And the midwife took and tied a scarlet thread on his hand.” The Targum renders the verb with the root of ketores.
Genesis 38:28בראשית ל״ח:כ״ח
וַיְהִי בְלִדְתָּהּ וַיִּתֶּן־יָד וַתִּקַּח הַמְיַלֶּדֶת וַתִּקְשֹׁר עַל־יָדוֹ שָׁנִי לֵאמֹר זֶה יָצָא רִאשֹׁנָה:
And it came to pass, when she travailed, that one put out a hand; and the midwife took and bound upon his hand a scarlet thread, saying: ‘This came out first.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לח, כח.
Paragraph 59
297ממולח טהור קדש
“And you shall make of it incense, a blend by the work of a perfumer, salted, pure, holy.” Memulach is read as “mixed.”
Exodus 30:35שמות ל׳:ל״ה
וְעָשִׂיתָ אֹתָהּ קְטֹרֶת רֹקַח מַעֲשֵׂה רוֹקֵחַ מְמֻלָּח טָהוֹר קֹדֶשׁ:
And thou shalt make of it incense, a perfume after the art of the perfumer, seasoned with salt, pure and holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, לח.
298וייראו המלחים
“And the sailors were afraid.” Rashi links malachim, sailors, with memulach, mixed.
Jonah 1:5יונה א׳:ה׳
וַיִּירְאוּ הַמַּלָּחִים וַיִּזְעֲקוּ אִישׁ אֶל־אֱלֹקָיו וַיָּטִלוּ אֶת־הַכֵּלִים אֲשֶׁר בָּאֳנִיָּה אֶל־הַיָּם לְהָקֵל מֵעֲלֵיהֶם וְיוֹנָה יָרַד אֶל־יַרְכְּתֵי הַסְּפִינָה וַיִּשְׁכַּב וַיֵּרָדַם:
And the mariners were afraid, and cried every man unto his god; and they cast forth the wares that were in the ship into the sea, to lighten it unto them. But Jonah was gone down into the innermost parts of the ship; and he lay, and was fast asleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיונה א, ה.
Paragraph 60
299עלה בכבש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזבחים ה, ג.
300עלה בכבש
The Mishnah describes the kohen going up the ramp, turning to the surrounding ledge and coming to the corners in turn, ending at the western one.
Mishnah Zevachim 5:3משנה זבחים ה׳:ג׳
חַטֹּאות הַצִּבּוּר וְהַיָּחִיד. אֵלּוּ הֵן חַטֹּאות הַצִּבּוּר, שְׂעִירֵי רָאשֵׁי חֳדָשִׁים וְשֶׁל מוֹעֲדוֹת, שְׁחִיטָתָן בַּצָּפוֹן, וְקִבּוּל דָּמָן בִּכְלִי שָׁרֵת בַּצָּפוֹן, וְדָמָן טָעוּן אַרְבַּע מַתָּנוֹת עַל אַרְבַּע קְרָנוֹת. כֵּיצַד. עָלָה בַכֶּבֶשׁ וּפָנָה לַסּוֹבֵב, וּבָא לוֹ לְקֶרֶן דְּרוֹמִית מִזְרָחִית, מִזְרָחִית צְפוֹנִית, צְפוֹנִית מַעֲרָבִית, מַעֲרָבִית דְּרוֹמִית. שְׁיָרֵי הַדָּם הָיָה שׁוֹפֵךְ עַל יְסוֹד דְּרוֹמִי. וְנֶאֱכָלִין לִפְנִים מִן הַקְּלָעִים לְזִכְרֵי כְהֻנָּה בְּכָל מַאֲכָל לְיוֹם וָלַיְלָה עַד חֲצוֹת:
[Concerning] public and private hatats: (These are the public hatats: the goats of new moons and festivals) They are slaughtered in the north, and their blood is received in ministering vessels in the north, and their blood requires four applications on the four corners [of the altar]. How was it done? He went up the ascent, turned to the surrounding walkway, and came to the south-east corner, then the north-east, then the north-west, and then the south-west. He would pour the residue of the blood out at the southern base. …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 61
301ביום חתונתו זו מ״ת
The Mishnah: “‘On the day of his wedding’: this is the Giving of the Torah.”
Taanit 26b:6–7תענית כ״ו ב:ו׳-ז׳
וְכֵן הוּא אוֹמֵר: ״צְאֶינָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ״. ״בְּיוֹם חֲתֻנָּתוֹ״ — זֶה מַתַּן תּוֹרָה, ״וּבְיוֹם שִׂמְחַת לִבּוֹ״ — זֶה בִּנְיַן בֵּית הַמִּקְדָּשׁ, שֶׁיִּבָּנֶה בִּמְהֵרָה בְּיָמֵינוּ. גְּמָ׳ בִּשְׁלֹשָׁה פְּרָקִים בַּשָּׁנָה כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶם כּוּ׳. תַּעֲנִיּוֹת וּמַעֲמָדוֹת מִי אִיכָּא מוּסָף? חַסּוֹרֵי מִיחַסְּרָא, וְהָכִי קָתָנֵי: בִּשְׁלֹשָׁה פְּרָקִים כֹּהֲנִים נוֹשְׂאִין אֶת כַּפֵּיהֶן כׇּל זְמַן שֶׁמִּתְפַּלְּלִין, וְיֵשׁ מֵהֶן אַרְבָּעָה פְּעָמִים בַּיּוֹם — שַׁחֲרִית …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כו, ב.
302כל אשר חפץ ה׳ עשה
“Whatever G-d desired He did, in the heavens and on the earth.” The Midrash uses it for G-d’s joining of heaven and earth at Sinai.
Psalms 135:6תהילים קל״ה:ו׳
כֹּל אֲשֶׁר־חָפֵץ ה׳ עָשָׂה בַּשָּׁמַיִם וּבָאָרֶץ בַּיַּמִּים וְכׇל־תְּהֹמוֹת:
Whatsoever the L-RD pleased, that hath He done, In heaven and in earth, in the seas and in all deeps;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
303השמים שמים לה׳
“The heavens are heavens to G-d, and the earth He gave to the children of man.” The “first decree” that separated them.
Psalms 115:16תהילים קט״ו:ט״ז
הַשָּׁמַיִם שָׁמַיִם לַה׳ וְהָאָרֶץ נָתַן לִבְנֵי־אָדָם:
The heavens are the heavens of the L-RD; But the earth hath He given to the children of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
304וירד ה׳ על הר סיני
“And G-d descended upon Mount Sinai.” The upper coming down to the lower.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 62
305ואל משה אמר עלה אל ה׳
“And to Moshe He said: Go up to G-d.” The lower going up to the upper.
Exodus 24:1שמות כ״ד:א׳
וְאֶל־מֹשֶׁה אָמַר עֲלֵה אֶל־ה׳ אַתָּה וְאַהֲרֹן נָדָב וַאֲבִיהוּא וְשִׁבְעִים מִזִּקְנֵי יִשְׂרָאֵל וְהִשְׁתַּחֲוִיתֶם מֵרָחֹק:
And unto Moses He said: ‘Come up unto the L-RD, thou, and Aaron, Nadab, and Abihu, and seventy of the elders of Israel; and worship ye afar off;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
306בד״ה ושמתי כדכד
The discourse on “I will make your windows of kadkod” discusses lights and vessels through the soul and body: the spiritual soul is clothed in the physical body, its intellect in the brain, though there is no comparison between them.
Kehot’s noteלקמן פ׳ ראה כו, ד ואילך.
307ושמתי כדכד שמשותיך
“And I will make your windows of kadkod.” The text refers to its discourse on this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
308כדין וכדין
Two angels disputed whether kadkod was one stone or another, and G-d said, “Let it be this way and that (kedein ukedein).”
Bava Batra 75a:9בבא בתרא ע״ה א:ט׳
״וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ״ – אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: פְּלִיגִי תְּרֵי מַלְאֲכֵי בִּרְקִיעָא – גַּבְרִיאֵל וּמִיכָאֵל; וְאָמְרִי לַהּ תְּרֵי אָמוֹרָאֵי בְּמַעְרְבָא, וּמַאן אִינּוּן – יְהוּדָה וְחִזְקִיָּה בְּנֵי רַבִּי חִיָּיא; חַד אָמַר: שׁוֹהַם, וְחַד אָמַר: יָשְׁפֵה. אָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא: לֶהֱוֵי כְּדֵין וּכְדֵין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
309כי כל בשמים ובארץ
“For all that is in the heavens and on the earth [is Yours].” Read as what holds fast to heaven and earth together.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 63
310ליל שימורים
“It is a night of watching for G-d, to bring them out of the land of Egypt.”
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, מב.
311שמור לנוקבא
“Remember is for the masculine, and keep (shamor) is for the feminine.” The receiver who waits.
Zohar I, 48bזח״א מח, ב
Kehot’s noteזח״א מח, ב.
312סד״ה זכור את יום השבת
There “remember” is the giver’s flow from above, and shamor, “keep,” the receiver, from “and his father kept (shamar) the matter,” waiting with long hope, like a poor man watching for the householder to put something into his hand.
Kehot’s noteתו״א עא, ד.
Paragraph 64
313מאן עני דא דוד מלכא
The Zohar in Vayetzei on “bread of poverty”: “Who is the poor one? This is King David.” The text cites this page.
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
R. Hiya then opened with the verse: In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread (Ex. 12, 18). ‘This unleavened bread’, he said, ‘is called in another place “bread of affliction” (Deut. 16, 3), an expression on which the companions have commented as follows. When Israel were in Egypt they were under an alien power; and when G-d desired to bring them near unto Himself, He assigned them the region of the bread of ‘oni (affliction), the term ‘oni admitting …
The Zohar; London, Soncino Press, 1933 (Public Domain)
314כי עני ואביון אני
David’s prayer: “Incline Your ear, G-d, answer me, for I am poor and needy.”
Psalms 86:1תהילים פ״ו:א׳
תְּפִלָּה לְדָוִד הַטֵּה־ה׳ אׇזְנְךָ עֲנֵנִי כִּי־עָנִי וְאֶבְיוֹן אָנִי:
A Prayer of David. Incline Thine ear, O L-RD, and answer me; For I am poor and needy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 66
315בד״ה הקל קול יעקב
The discourse on “The voice is the voice of Yaakov,” printed in the Siddur, which explains the matter of the vav referred to here.
Kehot’s noteסידור שער התפלה. אוה״ת בראשית כרך ד.
316הקל קול יעקב
“The voice is the voice of Yaakov, and the hands are the hands of Esav.” The text refers to its discourse on this verse, on the vav.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
317לקמן בד״ה ששת ימים תאכל מצות
The later discourse on “Six days you shall eat matzos,” to which the text refers for matzah as “bread of poverty.”
Kehot’s noteפ׳ צו יג, ב.
318ששת ימים תאכל מצות
“Six days you shall eat matzos.” The text refers to a later discourse in Likkutei Torah on this verse.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
319ומ״ש בדוד ברית מלח עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה דברי הימים-ב יג, ה.
320ארוממך אלקי המלך
“I will exalt You, my G-d the King, and bless Your Name forever.” David exalting G-d’s kingship.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
321מנהג ישראל תורה
The note cites the Rebbe’s discussion of “the custom of Israel is Torah,” with its sources in the Jerusalem Talmud, Tosafos and the Maharil.
Menachot 20bמנחות כ׳ ב
Kehot’s noteראה ירושלמי פסחים פ״ד ה״א. ובתוד״ה נפסל (מנחות כ, ב): מנהג אבותינו. וראה ג״כ מנהגים ישנים מדורא ע׳ 153. מהרי״ל הובא ברמ״א שו״ע יו״ד סשע״ו, ס״ד — לקו״ש ח״ד ע׳ 1080.
322בקרבנות שהוא ענין הקירוב והיחוד של המדרגות דממכ״ע וסוכ״ע
the passage shares nothing with the note
Kehot’s noteרבינו בחיי תחלת פ׳ ויקרא. ראה לעיל ב, ב. אגה״ק סי׳ כח. אוה״ת פנחס א׳פז.
323ולא תשבית מלח
The verse of the maamar: the salt belongs to the offerings, which join the levels of G-d’s light.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 67
324שהספנים נקראו מלחים
The Tzemach Tzedek quotes this: sailors are called malachim, as in “and the sailors were afraid” (Jonah 1:5), like “salt in the sea,” which sweetens the judgments of the sea, and refers to the explanation of “And you shall not omit.”
Kehot’s noteמובא באוה״ת ויקרא-ד ע׳ א׳סב ”ולכן נק׳ הספנים מלחים כמ״ש ביונה סי׳ א׳ ה׳ וייראו המלחים כו׳ וזהו ע״ד מלחא בימא שממתיק דיני הים כו׳ כנ״ל, ועמ״ש מזה בהביאור ע״פ ולא תשבית” ע״ש.
325הנותן בים דרך
“Thus says G-d, who makes a way in the sea and a path in mighty waters.”
Isaiah 43:16ישעיהו מ״ג:ט״ז
כֹּה אָמַר ה׳ הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזִּים נְתִיבָה:
Thus saith the L-RD, who maketh a way in the sea, And a path in the mighty waters;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
326מן המים משיתיהו
“And she called his name Moshe, for, she said, I drew him out of the water.” Souls of the “hidden world.”
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
327שם אניות יהלכון
“There ships go, this Leviathan that You formed to play in it.” The garments in which souls travel the sea.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
328ויבא משה בתוך הענן
“And Moshe came into the midst of the cloud and went up the mountain.” Entering the hidden within a covering.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
329ובסה״מ סי׳ קי״ד קט״ו
The Tzemach Tzedek quotes Sefer Hadras Melech: “Your way is in the sea” is through Yesod of Z’eir Anpin, of which it says “who makes a way in the sea,” and “Your path in many waters” is the union of Abba and Imma.
Kehot’s note”פי׳ בים דרכך היינו ע״י יסוד ז״א שע״ז נאמר הנותן בים דרך כו׳ ושבילך במים רבים יחוד או״א” — יהל אור ע׳ רעא, ע״ש.
330אחרי ה׳ אלהיכם תלכו
“After Havayah your G-d you shall walk.” The Midrash asks how this is possible.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
331וכי אפשר לב״ו להלך אחר הקב״ה
The Midrash: can flesh and blood walk after G-d, whose way is in the sea? Rather, as He planted a garden at the start, so you, when you enter the land, plant first.
Vayikra Rabbah 25:3ויקרא רבה כ״ה:ג׳
332בים דרכך
“Your way is in the sea, and Your path in many waters.”
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עז, כ.
333ושמרו דרך הוי׳
“And they shall keep the way of Havayah, to do charity and justice.”
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
334אשירה להוי׳
“I will sing to Havayah, for He is highly exalted.” The text refers to its discourse on this verse.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
335אם בדרכי תלך
“If you walk in My ways … I will give you walkers among those who stand.” The text refers to its discourse on this verse.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
336דאתי חד דברא בימא
The Zohar’s image of one who steers in the sea; the text cites this page.
Zohar, Beshalach 10:95–105ספר הזהר, בשלח י׳:צ״ה-ק״ה
At that time the boats steer no course, either certain or uncharted, but only toss and heave in one place. At last a swift but subtle current arises amid the tumult of the stormy waters, and gradually their strife is stilled and peace descends upon the waves; then the boats steer a straight course for their bourne, and swerve not nor falter; concerning which it is written: “There go the ships; there is that Leviathan whom thou hast made to play therein” (Ibid. 5, 26). And all the fishes of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
337ברבות קדושים פכ״ה
The Tzemach Tzedek also discusses this Midrash there.
Kehot’s noteראה גם יהל אור ע׳ רעא.
338ויטע ה״א גן בעדן
“And G-d planted a garden in Eden, to the east.” The Midrash learns from it to imitate G-d.
Genesis 2:8בראשית ב׳:ח׳
וַיִּטַּע ה׳ אֱלֹקִים גַּן־בְּעֵדֶן מִקֶּדֶם וַיָּשֶׂם שָׁם אֶת־הָאָדָם אֲשֶׁר יָצָר:
And the L-RD G-d planted a garden eastward, in Eden; and there He put the man whom He had formed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ח.
339התורה נקרא עץ חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא מצורע ב. ועוד.
340“Its ways are ways of pleasantness, and all its paths are peace,” said of the Torah, which is called “a tree of life” in the next verse.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 68
341The Jerusalem Talmud reads “who makes a way in the sea” as the sailing season, from Atzeres until the Festival.
Jerusalem Talmud Shabbat 2:6:9תלמוד ירושלמי שבת ב׳:ו׳:ט׳
אָמַר רִבִּי לֵוִי. בִּשְׁלֹשָׁה מְקוֹמוֹת הַשָּׂטָן מָצוּי לְקַטְרֵג. הַמְהַלֵּךְ בַּדֶּרֶךְ בְּעַצְמוֹ. וְהַיָּשֵׁן בְּבַיִת אָפֵל לְעַצְמוֹ. וְהַמְפָרֵשׂ בַּיָּם הַגָּדוֹל. אָמַר רִבִּי יִצְחָק בַּר מַרְיוֹן. אִילוּלֵי דִכְתִיב כֹּה אָמַר יְי הַנּוֹתֵן בַּיָּם דָּרֶךְ. כֵּיוָן שֶׁהָיָה אָדָם יוֹרֵד לְתוֹכוֹ הָיָה מֵת. וְרַבָּנִן אָמְרִין. הַנּוֹתֵן בַּיָּם דָּרֶךְ. מִן הָעֲצֶרֶת וְעַד הֶחָג. וּבְמַיִם עַזִּים נְתִיבָה. מִן הֶחָג וְעַד חֲנוּכָּה. רִבִּי יוֹסֵה בְרֵיהּ דְּרִבִּי תַנְחוּם דִּכְפַר אָגִין עוּבְדָא הָיָה בְּאֶסְיָא. אֲתַא בָעֵי מִיפְרוֹשׂ מִן חַגָּא וְעַד חֲנוּכְּתָא. חַמְתֵּיהּ חָדָא מַטְרוֹנָה. …
Rebbi Levi said, at three places the Satan usually accuses: one who is on the road alone, one who sleeps in a dark house alone, and one who sets sail on the ocean. Rebbi Isaac bar Marion said, if it had not been written 43:16., so says the Eternal Who makes a path in the Sea, if a person would set out on it he would die. But the rabbis say, Who makes a path in the Sea, from Pentecost to Tabernacles, and in great waters a trail, from Tabernacles …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
342שיקבל עליו עול מלכות שמים תחלה
Why does the first paragraph of the Shema come before the second? “So that one accept upon himself the yoke of the kingdom of heaven first, and afterwards the yoke of the mitzvos.”
Berakhot 13a:21ברכות י״ג א:כ״א
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה: לָמָּה קָדְמָה פָּרָשַׁת ״שְׁמַע״ לְ״וְהָיָה אִם שָׁמוֹעַ״ — כְּדֵי שֶׁיְּקַבֵּל עָלָיו עוֹל מַלְכוּת שָׁמַיִם תְּחִלָּה, וְאַחַר כָּךְ מְקַבֵּל עָלָיו עוֹל מִצְוֹת. ״וְהָיָה אִם שָׁמוֹעַ״ לְ״וַיֹּאמֶר״ — שֶׁ״וְהָיָה אִם שָׁמוֹעַ״ נוֹהֵג בֵּין בַּיּוֹם וּבֵין בַּלַּיְלָה, ״וַיֹּאמֶר״ אֵינוֹ נוֹהֵג אֶלָּא בַּיּוֹם בִּלְבַד.
R. Joshua b. Karhah said: Why does the section "Hear, O Israel" precede "And it shall come to pass if ye shall hearken"? So that a man shall first receive upon himself the yoke of the kingdom of heaven, and afterwards receive upon himself the yoke of the commandments. And why does "And it shall came to pass if ye shall hearken" precede "And the L-rd spake" ? Because the former applies both during the day and night, but the latter during the day only.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
343ים דומה לרקיע
“Techeles resembles the sea, the sea resembles the sky, and the sky resembles the Throne of Glory.”
Chullin 89a:3–4חולין פ״ט א:ג׳-ד׳
דתניא רבי מאיר אומר מה נשתנה תכלת מכל הצבעונין מפני שתכלת דומה לים וים דומה לרקיע ורקיע דומה לאבן ספיר ואבן ספיר דומה לכסא הכבוד דכתיב (שמות כד, י) ויראו את אלקי ישראל ותחת רגליו וגו׳ וכתיב (יחזקאל א, כו) כמראה אבן ספיר דמות כסא א״ר אבא קשה גזל הנאכל שאפילו צדיקים גמורים אינן יכולין להחזירו שנאמר (בראשית יד, כד) בלעדי רק אשר אכלו הנערים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין פט, א. ועוד.
344עי״ז . . לכסה״כ כו׳
A manuscript variant: in this manuscript in the Tzemach Tzedek’s handwriting, the passage from “through this” to “the Throne of Glory, etc.” is marked for deletion.
Kehot’s noteבבוך 1122 גוכי״ק כ״ק אדמו״ר הצ״צ לקטע זה יש סימן למחיקה.
345משיכיר בין תכלת ללבן
The morning Shema may be read “from when one can distinguish between techeles and white.”
Berakhot 9b:9ברכות ט׳ ב:ט׳
מַתְנִי׳ מֵאֵימָתַי קוֹרִין אֶת שְׁמַע בְּשַׁחֲרִית? מִשֶּׁיַּכִּיר בֵּין תְּכֵלֶת לְלָבָן. רַבִּי אֱלִיעֶזֶר אוֹמֵר: בֵּין תְּכֵלֶת לְכָרָתֵי. וְגוֹמְרָהּ, עַד הָנֵץ הַחַמָּה, רַבִּי יְהוֹשֻׁעַ אוֹמֵר עַד שָׁלֹשׁ שָׁעוֹת, שֶׁכֵּן דֶּרֶךְ מְלָכִים לַעֲמוֹד בְּשָׁלֹשׁ שָׁעוֹת.
MISHNAH II From what time may the Shema' be read in the morning ? From the time that one can distinguish between blue and white. R. Eliezer says : Between blue and green. And he may finish it any time until sunrise. R. Joshua says : Until the third hour, for so is the custom of kings to rise at the third hour.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ט, ב.
Paragraph 69
346בים דרכך ושבילך
“Your way is in the sea, and Your path in many waters, and Your footsteps are not known.”
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
347ע״י המצות שהם הארבין
The Tzemach Tzedek cites this passage, on the mitzvos as the “boats,” there.
Kehot’s noteמובא ביהל אור ע׳ תז.
Paragraph 70
348ע״פ צאינה וראינה
The discourse explains “the crown with which his mother crowned him” as the supernal will, an encompassing light, the “crown of Torah,” above “bread and wine,” the revelation of the encompassing Infinite Light itself.
Kehot’s noteראה לקו״ת שה״ש כו, ג.
349בעטרה שעטרה לו אמו
“Go out and see, daughters of Zion, King Shlomo, with the crown with which his mother crowned him.” Read as the light of Keser.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
350ויבא משה בתוך הענן
Moshe entered within the cloud: wisdom received through a covering.
Exodus 24:18שמות כ״ד:י״ח
וַיָּבֹא מֹשֶׁה בְּתוֹךְ הֶעָנָן וַיַּעַל אֶל־הָהָר וַיְהִי מֹשֶׁה בָּהָר אַרְבָּעִים יוֹם וְאַרְבָּעִים לָיְלָה:
And Moses entered into the midst of the cloud, and went up into the mount; and Moses was in the mount forty days and forty nights.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
351הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The hidden made revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 71
352ששת ימים תאכל מצות . . עצרת לה״א
“Six days you shall eat matzos, and on the seventh day shall be an assembly to Havayah your G-d; you shall do no work.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
353הפך ים ליבשה
“He turned the sea into dry land.” The seventh day of Pesach, when the sea was split.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
354בים דרכך
“Your way is in the sea.” Walking after G-d Himself, without garments.
Psalms 77:20תהילים ע״ז:כ׳
בַּיָּם דַּרְכֶּךָ וּשְׁבִילְךָ בְּמַיִם רַבִּים וְעִקְּבוֹתֶיךָ לֹא נֹדָעוּ:
Thy way was in the sea, And Thy path in the great waters, And Thy footsteps were not known.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
355הנותן בים דרך
Rashi explains “who makes a way in the sea” as referring to the Sea of Reeds.
Rashi on Isaiah 43:16רש"י על ישעיהו מ״ג:ט״ז
הנותן בים דרך. בים סוף ושם הוצאתי מצרים לרדוף אחריכם רכב וסוס וחיל ועיזוז וכולם יחדיו ישכבו מתים על שפת הים בל יקומו:
Who made a way in the sea in the Sea of Reeds, and there I drew the Egyptians out to pursue you, with chariots and horses, and an army and power, and all of them lay together dead on the seashore, not to rise.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)

Likkutei Torah · Parshas Tzav · Maamar 1
ואכלתם אכול ושבוע והללתם את שם ה׳ אלהיכם…
“And you shall eat, eating and being satisfied, and you shall praise the Name”
Eating is elevation: food descends from the angels, and the human soul that eats it raises its sparks to their root; in the future even today’s lofty souls will be “eaten” and raised by new souls from sovev kol almin. This explains Joel’s doubled blessing and the Midrash on Aharon’s offering: the refiner becomes the refined, and Malchus, now a silent receiver, will become the crown and the giver, so that no one will be ashamed.
The maamar in brief
The maamar explains Joel 2:26, which the Yalkut calls a doubled blessing. Physical food is the last descent of spiritual nourishment: the angels’ food is the strength to grasp G-dliness, and through myriads of angels, the “innards” of creation, it becomes grain, animals and birds. Its purpose is to be eaten by a human being, whose soul is more inward than the angels and who, as “the face of a man,” raises the fallen sparks. In the future today’s souls will be “animals” compared with new souls from sovev kol almin and will be raised through the Leviathan and the Wild Ox: “you shall eat, eating.” Then Malchus will become “the crown of her husband,” a giver with a voice, and the receiver’s shame will end. “Wondrously” is also read as “setting apart”: even from the supernal Pele, G-d desires the deeds of the righteous. The second section applies this to Vayikra Rabbah: Aharon, who “eats” all the offerings, brings one himself, because to receive the anointing oil from above Chochmah he must become “refined”; hence “on the day of his anointing” and the masculine zeh.

Outline
	1The verse and the purpose of eatingJoel’s doubled blessing; the worlds of Beriah, Yetzirah and Asiyah, each with souls and angels; the angels’ food is the strength to grasp G-dliness, and it descends through myriads of angels, the “innards,” until it becomes physical food.¶1–3
	2Food, angels and manEvery blade of grass has its mazal, rooted in the angels of Beriah; animals and birds descend from the faces of the Chariot. Food exists to be eaten by man, whose soul is more inward than the angels and who, from the middle line, raises the sparks of Tohu to their root.¶4
	3Eating what was eaten: the souls of the futureToday’s souls are “animals” compared with the new souls from sovev kol almin and will be raised through the Leviathan and the Wild Ox. Then Malchus will become Keser, “the crown of her husband,” in returning light: “Who has dealt wondrously with you.”¶5–6
	4The end of shameThe receiver is ashamed, like the bride who turns her face; in the future Malchus will give and “the voice of the bride” will be heard. The doubled blessing; lehafli as setting apart, even from the supernal Pele before which darkness is as light; a reward of one’s own, not “bread of shame.”¶7–9
	5Out of the eater came forth foodThe Midrash compares Aharon’s offering to Samson’s riddle. The altar’s eating and man’s eating; the refiner must already be refined, which is why one prays before eating; Aharon is Mah, yet becomes “refined,” as today’s souls will become food for higher ones and the lion yields honey for the “sun” of Havayah.¶10–16
	6On the day of his anointingThe anointing oil comes from above Chochmah of Atzilus, so Aharon becomes “refined” to receive it. “Day” is revelation, drawn into every day forever, as with the princes’ offerings; and Aharon’s offering alone is called zeh, the masculine, unlike the zos of the other offerings.¶17–21


Key concepts
	Refinement (birur)בירור
	Separating and raising the sparks of holiness hidden in the physical world, such as the sparks in food. The one who refines must itself already be refined.

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two forms of the Name Havayah: Mah (45), the principle of Tikkun that refines, and Ban (52), the realm of fallen sparks that is refined. Aharon is of the level of Mah; zos is Ban.

	The faces of the Chariotפני אריה, שור, נשר ואדם
	Ezekiel’s living creatures: the lion that eats the offerings, the ox and the eagle from which animals and birds descend, and the face of a man, the inner level, from which the human being raises them.

	The new souls of the futureנשמות חדשות שיתגלו לעתיד
	Souls to be revealed in the Time to Come from sovev kol almin, the circle above the kav. Compared with them, today’s souls are “animals” that need to be raised.

	A woman of valor, the crown of her husbandאשת חיל עטרת בעלה
	Malchus, now a silent receiver, will rise in returning light to be Keser and the giver; then her voice will be heard and the receiver’s shame will end.

	Koach mahכ״ח מ״ה
	Chochmah read as “the power of what”: self-nullification, which has endless degrees, so that even Aharon is “refined” in relation to the higher Chochmah of the anointing oil.

	Zeh and zosזה וזאת
	The masculine and feminine forms of “this.” Zos is Nukva, the Name Ban, which is refined; zeh, said only of Aharon’s offering, is the masculine, giving level.


Section 1 · ¶1–3
The verse and the purpose of eating
1ואכלתם אכול1 ושבוע והללתם2 את שם ה׳ אלהיכם אשר עשה עמכם להפליא ולא יבושו עמי לעולם (ביואל סי׳ ב׳).
“And you shall eat, eating and being satisfied, and you shall praise the Name of G-d, your G-d, Who has dealt wondrously with you; and My people shall never be ashamed” (in Joel, chapter 2).
The maamar opens with Joel 2:26, part of the prophet’s promise of plenty after the years of the locust: Israel will eat and be satisfied, praise G-d for His wonders, and never again be ashamed. Each phrase, the doubled “eat, eating,” the “wonder,” and the end of shame, will be read as a picture of the elevation of the Time to Come.


ובילקוט שם3 וכשהוא מברך את הצדיקים כופל את ברכתם4 ואכלתם כו׳ ולא יבושו כו׳. הנה ענין כוונת האכילה הוא
And in the Yalkut there: “And when He blesses the righteous, He doubles their blessing: ‘And you shall eat,’ etc., ‘and [My people] shall not be ashamed,’ etc.” Now, the matter of the intent in eating is
The Yalkut Shimoni on this verse observes that when G-d blesses the righteous He doubles their blessing; paragraph 8 will explain what the two halves of the blessing are. First the Alter Rebbe turns to the inner purpose of eating, on which the whole explanation depends.


כי יש נשמות ומלאכים בבחי׳ ההשתלשלות העולמות בי״ע ולכבודי בראתיו5 יצרתיו כו׳ ויש מלאכים דבריאה ויש מלאכים דיצי׳ [דיצירה] ויש מלאכים דעשי׳ [דעשיה].6
that there are souls and angels at the level of the chain of descending worlds (hishtalshelus), the worlds of Beriah (Creation), Yetzirah (Formation) and Asiyah (Action): “For My glory I created him, I formed him,” etc. There are angels of Beriah, there are angels of Yetzirah, and there are angels of Asiyah.
Eating is explained through the order of creation. Below the World of Atzilus stand three created worlds, Beriah, Yetzirah and Asiyah, which Kabbalah finds in the verbs of Isaiah 43:7, “I created him, I formed him, indeed I made him”; each of these worlds has souls and its own angels.




2והנה למעלה המזון של המלאכים הוא מה שנמשך להן כח ועוז רוחני7 להיות משיגים אלהותו ית׳ ולהיות עובדים אותו בכל לבם, וכמ״ש ברבות ס״פ משפטים ע״פ
Now above, the food of the angels is the spiritual strength and might that is drawn down to them, so that they may grasp His G-dliness, may He be blessed, and serve Him with all their heart; as is written in [Midrash] Rabbah, at the end of Parshas Mishpatim, on the verse
The angels’ “food” is not physical. It is the spiritual strength drawn down to them so that they can grasp G-dliness and serve G-d with all their heart: their nourishment is understanding and the power to serve.


כי שמי בקרבו8 לפי שאין מלאכי השרת ניזונין אלא מזיו שכינה9 שנאמר ואתה מחיה10 את כולם11 ועיין פי׳ ואתה מחיה בזח״ב [בזהר חלק ב׳] ר״פ ואתה תצוה דקע״ט ע״ב.
“For My Name is within him”: “Because the ministering angels are nourished only by the radiance of the Shechinah (Divine Presence), as it is said, ‘And You give life to them all.’” And see the explanation of “And You give life” in the Zohar, Part II, at the beginning of Parshas Ve’atah Tetzaveh, folio 179b.
Shemos Rabbah, on “For My Name is within him” (said of the angel G-d sends before Israel), teaches that the ministering angels are nourished only by the radiance of the Shechinah, citing Nehemiah’s “You give life to them all.” The Zohar at the opening of Parshas Tetzaveh explains the words “And You” in that verse.




3ובהשתלשלות המדרגות ע״י ריבוי רבבות ממוצעים שהם המלאכים שבכל העולמות שעובר השפע דרך שם וביניהם ונק׳ וכל קרבי12 שהם בחי׳ קרביים13 שדרך בם עובר השפע והמאכל ועי״ז נתהוה מזה מאכל גשמי.
And in the chain of descent (hishtalshelus) of the levels, by means of a multitude of myriads of intermediaries—namely the angels in all the worlds, through which and among which the flow passes, and which are called “and all my innards,” for they are the level of innards, through which the flow and the food pass—and through this, physical food comes into being from it.
The flow of divine life descends through countless myriads of angels, which act as intermediaries. The Alter Rebbe borrows “and all my innards” from Psalm 103: as food passes through the body’s inner organs, the divine flow passes through the angels, and at the end of this process physical food comes into being.




Section 2 · ¶4
Food, angels and man
4וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לך עשב מלמטה14 שאין לו מזל מלמעלה שמכה בו15161718 שהמזל הוא כח רוחני וגבוה מעל גבוה19 שומר וגבוהים עליהם עד שמגיע בשרש כל השרשים
As our Sages, of blessed memory, said: “There is no blade of grass below that does not have a mazal above that strikes it.” For the mazal is a spiritual force, and “one higher than the high watches, and higher ones are above them,” until it reaches, at the root of all the roots,
The Midrash teaches that every blade of grass has a mazal, a heavenly force, that “strikes” it and tells it to grow. The Alter Rebbe calls the mazal a spiritual force and, with Koheles’ “one higher than the high watches,” describes a ladder of such forces, level above level, up to a root of all roots.


במלאכים העליונים דבריאה שמקבלים כח ועוז מדבר ה׳ ית׳ להיות משיגים באלהות ומהם נשתלשל ונתהווה המאכל גשמי שמבחי׳ פני שור שבמרכבה שהם מלאכים שמבחי׳ גבורה נמשך למטה נפש הבהמות ומבחי׳ פני נשר נמשכו העופות כו׳
the supernal angels of the World of Beriah (Creation), who receive strength and might from the word of G-d, may He be blessed, so as to grasp G-dliness. And from them physical food descended and came into being: from the level of the face of the ox in the Chariot, which are angels from the level of Gevurah (restraint), the soul of the animals is drawn down below, and from the level of the face of the eagle the birds were drawn down, etc.
That root is the highest angels, those of Beriah, who receive from G-d’s word the strength to grasp G-dliness. From them physical food comes into being step by step: the souls of animals derive from the “face of the ox” in Ezekiel’s Chariot, angels of Gevurah, and the birds from the “face of the eagle.”


וכשמתגלה למעלה מזון רוחני והשפעה למלאכים אזי בהשתלשלות וירידות המדרגות מתגלה למטה ג״כ ברכת השנה וכל מיני תבואתה
And when spiritual food and influence for the angels are revealed above, then, through the chain of descent (hishtalshelus) and the descents of the levels, the blessing of the year and all kinds of its produce are revealed below as well.
The two levels move together: when spiritual nourishment is revealed to the angels above, then, as it descends from level to level, a blessed year and abundant crops appear below. Material plenty is the lowest echo of the angels’ spiritual food.


(וע׳ בזהר ס״פ מקץ דף ר״ד ע״א וע״ב ודף קצ״ד ע״א בענין שני השבע או ההפך ח״ו [חס ושלום], ובזהר פ׳ אחרי דנ״ט ע״ב בענין המטר).
(And see in the Zohar, at the end of Parshas Miketz, folio 204a and b, and folio 194a, on the matter of the years of plenty, or the reverse, G-d forbid; and in the Zohar, Parshas Acharei, folio 59b, on the matter of the rain.)
Two passages of the Zohar are cited in support. At the end of Parshas Miketz it speaks of plenty and famine as opposites, and in Parshas Acharei it tells of a time the world needed rain; both treat material plenty or lack as the outcome of what happens above.


והמכוון בירידה זו הוא כשיאכל האדם ששרשו ג״כ משם שיש נשמות דבריאה והם בבחי׳ פנימי׳ [פנימיות / פנימית] יותר מן המלאכים, וכמ״ש במ״א
And the intent of this descent is that the human being, whose root too is from there, should eat [it]; for there are souls of Beriah, and they are at a more inward level (pnimiyus) than the angels, as is explained elsewhere
The purpose of food’s descent is that a human being should eat it. The human soul also has its root in Beriah, but souls are more inward than angels, so food rooted in the angels reaches a being that stands higher than its own source.


בד״ה אני ישנה ולבי ער20 ובד״ה מזמור שיר חנוכת הבית,2122 וכשיאכל אותם הן מוסיפים בו כח ושכל להיותם מבחי׳ אלה המלכים לפני מלך מלך23 כו׳
in the discourse beginning “I sleep, but my heart is awake,” and in the discourse beginning “A psalm, a song for the dedication of the House.” And when he eats them, they add strength and intellect in him, because they are from the level of “these are the kings… before any king reigned,” etc.,
Two discourses are cited for this. When a person eats, the food adds strength and intellect to him, because its sparks come from “the kings who reigned before any king reigned,” which Kabbalah identifies as the world of Tohu, whose lofty lights fell and became embedded in the lower world.


אלא שירדו וע״י שיאכל אותם הוא מעלה אותם לשרשם בבחי׳ הפנימית שהוא בחי׳ פני אדם לארבעתן,24 שלכך האדם דייקא יוכל להעלותן להיותו מבחי׳ קו האמצעי שמבריח מן הקצה25 כו׳. ועמ״ש מזה בד״ה כה תברכו את בנ״י [בני ישראל].262728
only they descended; and by eating them he raises them to their root, in the inner level, which is the level of “the face of a man, for the four of them.” That is why specifically the human being can raise them: because he is from the level of the middle line, which “passes through from end [to end],” etc. And see what is written about this in the discourse beginning “Thus shall you bless the children of Israel.”
Because these sparks fell, they need raising: by eating them, a person lifts them to their root in the inner level, the “face of a man” that each of Ezekiel’s creatures has. Man can do this because he stems from the middle line, which, like the middle bar of the Tabernacle that “passes from end to end,” joins all sides.




Section 3 · ¶5–6
Eating what was eaten: the souls of the future
5והנה כמו שהמלאכים דעתה נחשבים לבחינת בהמות לגבי הנשמות כי בשרש שרשן הן מבחי׳ בהמות וחיות שבמרכבה
Now, just as the angels of the present are considered the level of animals in relation to the souls—for at the root of their root they are from the level of the animals and the chayos (living creatures) of the Chariot,
An analogy to the present order: today’s angels count as “animals” compared with souls, because at their deepest root they come from the animals and the chayos, the living creatures of Ezekiel’s Chariot.


שהם בחי׳ מקבלים מן האדם העליון, כך אפי׳ [אפילו] הנשמות דעתה לגבי הנשמות שיתגלו לעתיד נק׳ ג״כ בהמות כדאיתא ברע״מ [ברעיא מהימנא] שיש נשמות בחי׳ בהמות כו׳ ע״ש.
which are the level of recipients from the supernal Man—so even the souls of the present, in relation to the souls that will be revealed in the Time to Come, are also called animals, as is stated in the Raaya Mehemna, that there are souls [that are] the level of animals, etc.; see there.
Those creatures receive from the “supernal Man” enthroned above them. In the same way, even present-day souls, compared with the souls to be revealed in the future, are called “animals”; the Raaya Mehemna, a section of the Zohar, speaks of souls at the level of animals.


(ועיין מענין הנשמות החדשות שיתגלו לעתיד בספר הגלגולים29 פרק ז׳, וקרוב לסופו בד״ה ענין נשמות חדשות, ובמ״ח מסכת השגת הנשמות, ובהרמ״ז [ובהרב משה זכות] ר״פ תולדות גבי ועטרותיהם בראשיהם).30
(And see on the matter of the new souls that will be revealed in the Time to Come in Sefer HaGilgulim, chapter 7, and near its end, in the passage beginning “The matter of new souls”; and in Mishnas Chassidim, Tractate Hasagas HaNeshamos; and in the Ramaz (Rabbi Moshe Zacuto), at the beginning of Parshas Toldos, on “and their crowns on their heads.”)
A parenthesis gives sources on the “new souls” of the future: Sefer HaGilgulim, a work on the transmigration of souls, in chapter 7 and in a passage near its end; Mishnas Chassidim, a Kabbalistic work arranged in tractates; and the Ramaz on the righteous who sit “with their crowns on their heads.”


ולפיכך יצטרכו גם המה להתעלות באותן הנשמות והיינו ע״י שיתגשמו וירדו בבחינת מאכלים הגשמים לויתן ושור הבר.
Therefore they too will need to be elevated within those souls, namely by becoming physical and descending to the level of physical foods: the Leviathan and the Wild Ox (Shor HaBar).
Therefore the present souls will also need to be elevated, by being included in those higher souls. This will come about when they take on physical form as the Leviathan and the Wild Ox, which according to the Sages will be the feast of the righteous in the Time to Come.


[ועמ״ש מענין לויתן ושור הבר בד״ה לויתן זה יצרת לשחק בו31 בפ׳ שמיני], והצדיקים יאכלו אותם ויעלו לשרשם את המאכלים כדוגמת שהנשמות דעתה מעלים המאכלים הגשמיי׳ [הגשמיים] ששרשם מהמלאכים.
(And see what is written on the matter of the Leviathan and the Wild Ox in the discourse beginning “This Leviathan You formed to play with,” in Parshas Shemini.) And the righteous will eat them and raise the foods to their root, just as the souls of the present raise the physical foods whose root is from the angels.
The discourse on “This Leviathan You formed to play with,” in Parshas Shemini, discusses these creatures. The righteous will eat them and raise these foods to their root, just as souls today raise physical food whose root is in the angels.


(וקרוב הדבר בודאי לומר שרק ניצוץ והארה מהנשמות ירד ונתלבש בלויתן ושור הבר הגשמיים וע״י אכילת הניצוץ וההארה יתעלה ג״כ השרש דכה״ג [דכהאי גוונא] הוא בקרבנות כמ״ש במ״א בד״ה לבבתני3233 שכל המלאכים וחיות הקדש מתנשאים ומתעלים ומתרוממים ע״י הקרבן עליי׳ [עלייה] נפש הבהמה ששרשה לוקח מהם כו׳ ע״ש).
(And it is certainly reasonable to say that only a spark and a glimmer of the souls descended and was clothed in the physical Leviathan and Wild Ox, and through eating the spark and the glimmer the root too will be elevated. The like of this is [found] with the offerings, as is explained elsewhere, in the discourse beginning “You have captured my heart”: that all the angels and the holy chayos are uplifted, elevated and exalted through the offering, the ascent of the soul of the animal, whose root is taken from them, etc.; see there.)
A refinement: probably only a spark and glimmer of those souls is clothed in the physical Leviathan and Wild Ox, and eating that spark raises the root too. The offerings work the same way: as the discourse “You have captured my heart” explains, when the animal’s soul rises in the offering, all the angels and holy chayos from which it was taken are uplifted with it.


והטעם הוא כי עתה אין האור מתגלה רק בבחי׳ ממכ״ע [ממלא כל עלמין] ששרשו מקו וחוט שהוא אחרי צמצום אור הא״ס, ומבחי׳ זו הם כל הנשמות דעתה,
And the reason is that now the light is revealed only at the level of the light that fills all worlds (memalei kol almin), whose root is from the kav (line of light) and thread, which comes after the tzimtzum (contraction) of the Infinite Light (Or Ein Sof); and from this level are all the souls of the present,
This is the reason for the gap between present and future souls. At present G-dly light is revealed only as memalei kol almin, the light that fills the worlds, whose root is the kav, the thin line of light drawn after the tzimtzum; all present-day souls derive from it.


אבל לעתיד יהי׳ [יהיה] בחי׳ התגלות הסוכ״ע שהוא בחי׳ העיגול שלפני הקו34 ומבחי׳ זו הוא ענין הנשמות שיתגלו לעתיד, ואותן הנשמות הן גבוהות בערך הרבה כו׳.
but in the Time to Come there will be the revelation of the light that encompasses all worlds (sovev kol almin), which is the level of the circle that precedes the kav, and from this level are the souls that will be revealed in the Time to Come. And those souls are higher by far, etc.
In the future the light of sovev kol almin will be revealed: the “circle” of light that precedes the kav and surrounds the worlds. The new souls come from that level and are therefore far higher than the souls of today.




6וזהו ואכלתם אכול. פי׳ דבר שכבר נאכל תחזרו ותאכלו אותו דהיינו הנשמות דעתה שכבר היו בבחי׳ אדם יחזרו ויאכלו אותן להעלותן למעלה יותר.
And this is [the meaning of] “And you shall eat, eating (achol).” That is: something that has already been eaten, you will eat again. Namely, the souls of the present, which were already at the level of “man,” will be eaten again, to raise them higher.
The verse is now read: “eat, eating” means eating again what has already been eaten. Present-day souls, which were already at the level of “man,” the eater, will themselves be “eaten” by the higher souls of the future, to raise them further.


וזהו והללתם כו׳ אשר עשה עמכם להפליא כי לעת יד אחר כל הבירורים והעליות שיתעלו כל הדברים התחתונים ע״י הנשמות
And this is [the meaning of] “And you shall praise,” etc., “Who has dealt wondrously with you.” For in the Time to Come, after all the refinements and ascents, when all the lower things will have been elevated through the souls
“Who has dealt wondrously with you” describes the end of the whole process. In the Time to Come, after all the refinements, the lower things will have been raised by the souls of the present, and those souls in turn by the souls of the future.


דעתה, והנשמות דעתה ע״י הנשמות שיתגלו לעתיד אז יהיה א״ח עט״ב [עטרת בעלה]35 בבחי׳ אור חוזר ממטה למעלה כתר מל׳ שיהי׳ [שיהיה] מל׳ בבחי׳ כתר נעוץ סופן36 כו׳37
of the present, and the souls of the present through the souls that will be revealed in the Time to Come—then “a woman of valor [will be] the crown of her husband,” at the level of returning light (or chozer) from below upward, Keser (the Crown) of Malchus (sovereignty): that Malchus will be at the level of Keser, “their end is wedged [in their beginning],” etc.
Then Malchus, the last of the Sefiros, will be “a woman of valor, the crown of her husband” (Proverbs 12:4). In returning light, which rises from below upward, the order is reversed and Malchus stands as Keser, as Sefer Yetzirah says, “their end is wedged in their beginning.”


ויהיו כל ההשפעות ע״י בחי׳ מל׳ וכמ״ש והיה ביום ההוא יצאו38 מים חיים מירושלים חצים אל הים הקדמוני כו׳.
And all the flows of influence will be through the level of Malchus, as it is written, “And it shall be on that day that living waters will go out from Jerusalem, half of them toward the eastern sea,” etc.
All divine influence will then flow through Malchus. Zechariah’s prophecy that on that day living waters will go out from Jerusalem, half of them toward the eastern sea, is cited as a picture of this.


(ועמ״ש סד״ה קול דודי39 כו׳ בענין האבות והאמהות) ויהיה אז בבחי׳ פלא. וזהו אשר עשה עמכם להפליא היינו שסוף מעשה יהיה תחלה בבחי׳ פלא כתר מל׳.
(And see what is written at the end of the discourse beginning “The voice of my beloved,” etc., on the matter of the Patriarchs and the Matriarchs.) And it will then be at the level of Pele (wonder). And this is [the meaning of] “Who has dealt wondrously (lehafli) with you”: that the end of action will be first, at the level of Pele, Keser of Malchus.
The discourse “The voice of my beloved” is cited on the Patriarchs and the Matriarchs. The future state is called Pele, “wonder,” a name of Keser, and so “Who has dealt wondrously (lehafli)” means that “the end of action will be first”: Malchus raised to Keser.


ובזה יובן מ״ש אח״כ ולא יבושו עמי. כי הנה אנו אומרים מהרה ישמע כו׳ קול כלה4041 קול הוא המשכה והשפעה.
And with this we will understand what it says afterwards, “and My people shall not be ashamed.” For we say, “Speedily may there be heard,” etc., “the voice of the bride.” A voice is a drawing down and a bestowal.
This also explains “and My people shall not be ashamed.” The wedding blessing prays that soon there be heard “the voice of the bride,” and a voice is an act of giving: a drawing down and a bestowal.




Section 4 · ¶7–9
The end of shame
7והנה עתה כתיב הקל קול יעקב42 מבחי׳ דכר נמשך ההשפעה בנוק׳ [בנוקבא] אבל הכלה אין לה בחי׳ קול
Now, at present it is written, “The voice is the voice of Yaakov”: from the level of the masculine (dechar) the influence is drawn into Nukva (the feminine). But the bride has no level of voice,
At present, “the voice is the voice of Yaakov”: voice, the power to give, belongs to the masculine (in Kabbalah, Z’eir Anpin), from which influence flows into Nukva, the feminine. The bride, Malchus, has no voice of her own.


כי המל׳ הוא רק בחינת מקבל, ולכך החתן אומר הרי את מקודשת והכלה שותקת כי אין לה קול כו׳ וכמ״ש מזה סד״ה ויגש אליו יהודה43 גבי מהרה ישמע כו׳ ע״ש.
for Malchus (sovereignty) is only the level of a recipient. That is why the groom says, “Behold, you are consecrated,” and the bride is silent, for she has no voice, etc.; as is written about this at the end of the discourse beginning “And Yehudah approached him,” regarding “Speedily may there be heard,” etc.; see there.
Malchus is purely a receiver. The wedding mirrors this: the groom speaks the words “Behold, you are consecrated,” and the bride is silent, as the end of the Torah Ohr discourse “And Yehudah approached him” explains in connection with “Speedily may there be heard.”


אבל לעתיד שתתעלה המל׳ אחר כל הבירורים להיות א״ח עט״ב [עטרת בעלה] ולהיות בבחי׳ או״ח [אור חוזר] כתר מל׳ ותהיה היא המשפיע אז נאמר קול כלה, ולזאת ולא יבושו עמי,
But in the Time to Come, when Malchus will be elevated after all the refinements, to be “a woman of valor, the crown of her husband,” and to be at the level of returning light (or chozer), Keser (the Crown) of Malchus, and she will be the one who bestows—then it is said, “the voice of the bride.” And because of this, “and My people shall not be ashamed.”
In the future, after all the refinements, Malchus will be raised to be “the crown of her husband,” Keser in returning light, and will become the giver. Then “the voice of the bride” will be heard, and so “My people shall not be ashamed.”


כי עכשיו הוא כמ״ש במשנה ספ״ז דפסחים והכלה הופכת פניה ואוכלת44, ע״ד מה דאיתא בירושלמי פ״ק [פרק קמא] דערלה45 סימנא דאכיל מן חבריה בהית (פי׳ מתבייש)
For now it is as is stated in the Mishnah, at the end of chapter 7 of Pesachim: “And the bride turns her face away and eats”—in the manner of what is stated in the Jerusalem Talmud, chapter 1 of Orlah: “The sign of one who eats from his fellow: he is abashed (meaning, ashamed)
Shame belongs to receiving. The Mishnah says that a bride at the Pesach meal “turns her face away and eats,” and the Jerusalem Talmud gives the sign of one who eats from another: he is embarrassed to look at him.


מסתכלא ביה, וכיון שעכשיו הכלה שהיא המל׳ היא רק בחי׳ מקבל לכן הופכת פניה ואוכלת וזהו ענין הבושה בהית מסתכלא ביה.
to look at him.” And since now the bride, who is Malchus, is only the level of a recipient, she therefore turns her face away and eats; and this is the matter of the shame: “he is abashed to look at him.”
Since Malchus is now only a recipient, the “bride” turns her face away as she eats. This is the shame of one who is embarrassed to look at the one who gives to him.


אבל לעתיד ולא יבושו עמי כי אחר הבירור והעלייה תהיה היא עט״ב [עטרת בעלה] ואז תהיה היא בבחי׳ משפיע וא״כ ממילא ולא יבושו כו׳.46
But in the Time to Come, “and My people shall not be ashamed”: for after the refinement and the ascent she will be “the crown of her husband,” and then she will be at the level of one who bestows; and if so, as a matter of course, “and they shall not be ashamed,” etc.
In the future, after the refinement and the ascent, Malchus will be “the crown of her husband” and a giver, so of itself there will be no shame.




8וזהו ענין כפל הברכה שמלבד שיתעלו כ״כ [כל כך] להיות ואכלתם אכול כנ״ל עוד זאת גם כי ולא יבושו לפי שתהיה א״ח [אשת חיל] עט״ב [עטרת בעלה] ובחי׳ משפיע, ועיין בגמרא פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״ב ברכך ברכתא47 כו׳
And this is the matter of the doubling of the blessing: besides their being elevated so greatly as to be [the meaning of] “And you shall eat, eating,” as mentioned above, there is this as well: “and they shall not be ashamed,” because “a woman of valor” will be “the crown of her husband” and the level of one who bestows. And see in the Gemara, chapter 1 of Moed Katan, folio 9b: “He blessed you with the blessing,” etc.
This is the “doubling” of the blessing the Yalkut spoke of: souls will not only be raised so high that they are “eaten” again, but will also “not be ashamed,” because Malchus will be the crown and the giver. In Moed Katan 9b, a sage blessed with “may you not shame and not be shamed” is told, “He blessed you with the blessing with which the Holy One blessed Israel, and repeated it,” citing this passage of Joel.


וכ״ה במדרש תנחומא ס״פ בראשית ועיין בתד״א [בתנא דבי אליהו] ח״א [חלק א׳] פ״כ ובמדרש רבה פ׳ דברים דרפ״ז א׳ אבל הכוכבים כו׳.
And so it is in Midrash Tanchuma, at the end of Parshas Bereishis. And see in Tanna DeBei Eliyahu, Part I, chapter 20, and in Midrash Rabbah, Parshas Devarim, folio 287a: “But the stars,” etc.
The text adds that the same is found in Midrash Tanchuma at the end of Bereishis. It also points to Tanna DeBei Eliyahu, chapter 20, and to Midrash Rabbah on Devarim, on “But the stars.”


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] עתידים צדיקים48 שיאמרו לפניהם קדוש (ועמ״ש עוד בד״ה ואשה כי תדור4950 בפי׳ ולא יתבוששו.51 והנה בתד״א [בתנא דבי אליהו] שם איתא בענין אשר עשה עמכם להפליא מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם.52
And this is what our Sages, of blessed memory, said: “The righteous are destined to have ‘Holy’ said before them.” (And see further what is written in the discourse beginning “And if a woman vows,” on the meaning of “and they were not ashamed.” Now, in Tanna DeBei Eliyahu there, it is stated on the matter of “Who has dealt wondrously (lehafli) with you”: “What is lehafli? Between the deeds of the righteous and the deeds of the wicked in Gehinnom.”
The Sages said that in the future “Holy” will be said before the righteous, as it is said before the Holy One: the receivers will themselves become a source. In a parenthesis, the Alter Rebbe points to the discourse “And if a woman vows” on “and they were not ashamed,” and quotes Tanna DeBei Eliyahu, which reads lehafli as the separation between the deeds of the righteous and those of the wicked in Gehinnom.


נראה דפירוש להפליא ג״כ מלשון לפלא נדר53 בפ׳ אמור כ״ב כ״א דפרש״י [דפירש רש״י / דפירוש רש״י] להפריש54 וכן כי יפליא לנדור נדר נזיר55 ובגמרא ספ״ז דעירובין דפ״ב [דפרק ב׳] ע״א בענין לא ניתנה נזירות
It appears that the meaning of lehafli is also from the expression “lefalei a vow,” in Parshas Emor, 22:21, which Rashi explains as “to set apart”; and likewise, “when he shall yafli to vow the vow of a Nazirite”; and in the Gemara, at the end of chapter 7 of Eruvin, folio 82a, on the matter that “Naziriteship was not given
The Alter Rebbe explains this reading: lehafli shares its root with “lefalei a vow” (Leviticus 22:21), which Rashi explains as “to set apart,” and with the Nazirite who “yafli to vow”; and the Talmud in Eruvin says that Naziriteship takes effect only through hafla’ah.


אלא להפלאה56 שיהא נדרו מפורש כו׳ ועם היות כי ענין מפורש הוא לשון ביאור אך הוא ג״כ לשון פירוד והבדל כמו בתוך צאנו נפרשות) (ביחזקאל ל״ד י״ב).
except for hafla’ah: that his vow be explicit (mefurash),” etc. And although mefurash is an expression of clarification, it is also an expression of separation and distinction, as in “among his sheep that are scattered (nifrashos)”) (in Ezekiel 34:12).
There hafla’ah means that the vow is explicit (mefurash). Mefurash, though it means “made clear,” also carries the sense of separation, as in Ezekiel’s “scattered (nifrashos) sheep,” so lehafli can mean “to set apart.”


וכוונת התד״א [התנא דבי אליהו] היינו שעם היות שיהיה הגילוי מבחי׳ פלא עליון דקמיה כחשכה כאורה57 ואם צדקת58 מה תתן לו. ורבו פשעיך5960 כו׳.
And the intent of Tanna DeBei Eliyahu is this: although the revelation will be from the level of the supernal Pele (wonder), before which “darkness is as light,” and “If you are righteous, what do you give Him?” and “[if] your transgressions are many,” etc.,
This is Tanna DeBei Eliyahu’s point: the future revelation will come from the supernal Pele, a level so high that before it “darkness is as light,” and, as Job says, a person’s righteousness gives G-d nothing and his many sins do nothing to Him.


עכ״ז [עם כל זה] יומשך משם ג״כ להפריש בין מעשיהם של צדיקים כו׳ והוא ע״ד מ״ש ברבות בראשית ספ״ב [סוף פרק ב׳] ויאמר אלקים6162 יהי אור אלו מעשיהן של צדיקים
nevertheless, from there it will also be drawn down to distinguish between the deeds of the righteous, etc. And this is along the lines of what is said in Bereishis Rabbah, at the end of chapter 2: “‘And G-d said, Let there be light’: these are the deeds of the righteous.
Yet even from there a distinction between the deeds of the righteous and those of the wicked will be drawn down. Bereishis Rabbah says something similar: “Let there be light” refers to the deeds of the righteous.


אבל איני יודע באיזה מהן חפץ כו׳ כיון דכתיב וירא אלקים את האור כי טוב63 הוי במעשיהן של צדיקים הוא חפץ דלכאורה אין לזה פירוש איך שייך לומר
But I do not know which of them He desires, etc. Since it is written, ‘And G-d saw the light, that it was good,’ hence He desires the deeds of the righteous.” For seemingly this has no explanation: how can one say,
The Midrash continues, “but I do not know which of them He desires,” until “And G-d saw the light, that it was good” shows that He desires the deeds of the righteous. On its face the doubt makes no sense: how could there be any question?


אבל איני יודע באיזה מהן חפץ מהו הספק. אלא הענין ע״ד הנ״ל משום דקמיה כולא כלא חשיבי64 וכחשכה כאורה.65
“But I do not know which of them He desires”? What is the doubt? Rather, the matter is along the lines of the above: because before Him all is considered as nothing, and “darkness is as light.”
The answer is that from G-d’s own perspective “all is considered as nothing” and darkness and light are alike, so from that level there is indeed room for “I do not know.” That He desires the deeds of the righteous is a further step, explained in the next paragraph.




9ועמ״ש מזה בד״ה ויאבק איש6667 ובד״ה בשלח פרעה.6869 אלא שאעפ״כ [שאף על פי כן] צמצם א״ע [את עצמו] כביכול להיות חפץ במעשיהן של צדיקים דוקא וזהו אשר עשה עמכם להפליא.
And see what is written about this in the discourse beginning “And a man wrestled” and in the discourse beginning “When Pharaoh sent out.” But nevertheless, He contracted Himself, as it were, to desire specifically the deeds of the righteous; and this is [the meaning of] “Who has dealt wondrously with you.”
The Torah Ohr discourses on Yaakov’s wrestling with the angel and on Pharaoh’s sending out the people are cited for more on this theme. Yet G-d, as it were, contracted Himself to desire specifically the deeds of the righteous, and this is “Who has dealt wondrously with you.”


והוא הפלא ופלא להיות מפליא ומפריש כו׳. ועמ״ש מזה בד״ה כי עמך מקור חיים.70 ולקמן סד״ה מצה זו כו׳
And this is a wonder of wonders: that He should distinguish (mafli) and set apart, etc. And see what is written about this in the discourse beginning “For with You is the source of life,” and below, at the end of the discourse beginning “This matzah,” etc.
This is the wonder of wonders: that from the level of Pele itself comes the power to distinguish and set apart. The discourses “For with You is the source of life” and, later in the book, “This matzah” discuss it further.


וגם פי׳ בתד״א [בתנא דבי אליהו] שם ולא יבושו כו׳ כדי שיהא לכם שכר משלכם71 כו׳ דהיינו שלא יאכלו נהמא דכסופא:
And Tanna DeBei Eliyahu there also explains “and they shall not be ashamed,” etc.: “so that you may have a reward of your own,” etc.—that is, that they should not eat “bread of shame.”
Tanna DeBei Eliyahu also explains “and they shall not be ashamed”: so that you have a reward of your own. That is, not to eat “bread of shame,” a gift one has not earned, which leaves the receiver ashamed.




Section 5 · ¶10–16
Out of the eater came forth food
10ב ומכ״ז [ומכל זה] יובן ג״כ המדרש רבה פ׳ צו פרשה ח׳ ע״פ זה קרבן אהרן כו׳
2. And from all this we will also understand the Midrash Rabbah, Parshas Tzav, section 8, on the verse “This is the offering of Aharon,” etc.,
A new section begins. On the basis of all the above, the Alter Rebbe turns to Vayikra Rabbah on a verse of this week’s portion, “This is the offering of Aharon and his sons… on the day of his anointing” (Leviticus 6:13).


ביום המשח אותו72 זה שאמר הכתוב (שופטים סימן י״ד) ויאמר להם מהאוכל יצא מאכל7374 כו׳
“on the day of his anointing”: “This is what Scripture says (Judges, chapter 14): ‘And he said to them: Out of the eater came forth food,’ etc.
The Midrash links that verse to Samson’s riddle, “Out of the eater came forth food” (Judges 14:14), which Samson posed after finding honey in the carcass of the lion he had killed.


והיה שמשון תמיה בלבו ארי אוכל כל החיות ועכשיו יצא ממנו מאכל,75 כך אהרן אוכל כל הקרבנות ועכשיו יצא ממנו קרבן ואיזהו זה קרבן אהרן כו׳, ולפי פשוטו אינו מובן כלל מהו ענין התמיה.
Samson wondered in his heart: a lion eats all the animals, and now food has come out of it! So too, Aharon eats all the offerings, and now an offering comes out of him. And which is it? ‘This is the offering of Aharon,’ etc.” According to its plain sense, it is not at all understood what the wonder is about.
Samson marveled that a lion, which eats all the animals, had produced food; so Aharon, who “eats” all the offerings, now brings an offering of his own. On its plain sense, the Alter Rebbe notes, it is not clear what is so wondrous about this.


אך הענין כידוע מענין ואם האכל יאכל76 בשתי אכילות77 הכתוב מדבר אחת אכילת אדם שהוא אכילת כהנים שכהנים אוכלים ובעלים מתכפרים7879 ואחת אכילת מזבח,
But the matter is as is known concerning “And if it is at all eaten (he’achol ye’achel)”: “Scripture speaks of two eatings”—one is the eating of man, which is the eating of the kohanim, for “the kohanim eat and the owners are atoned”; and one is the eating of the altar.
The answer starts from the Talmud’s teaching on Leviticus 7:18 that the verse speaks of two “eatings”: the eating of man, when the kohanim eat the offering and the owners thereby gain atonement, and the eating of the altar, when it is consumed by the fire.


והנה אכילה זו הוא ענין בירור דשם מ״ה [שם מ״ה] המברר ב״ן [שם ב״ן],80 והנה אכילת מזבח זהו ענין ארי אוכל פני ארי׳ [אריה] דאכיל קרבנין81 ועיין בזהר בראשית ד״ו ע״ב מענין זה.
Now, this eating is the matter of refinement by the Name Mah (45), which refines [the Name] Ban (52). And the eating of the altar is the matter of “a lion eats”: the face of the lion that eats offerings. And see in the Zohar, Bereishis, folio 6b, on this matter.
Human eating is the refinement of the Name Ban by the Name Mah: in Kabbalah, Mah (45) is the power of Tikkun, rectification, and Ban (52) the realm whose fallen sparks need refining. The altar’s eating is the “face of the lion,” the heavenly fire in the form of a lion that, the Zohar says, was seen on the altar consuming the offerings.


אך הוא בחיצוניות העולמות אשה ריח ניחוח בבי״ע, אבל בחי׳ אדם דכליל כולא אינו אוכל אלא באכילת אדם התחתון אתם קרויים אדם82 נעשה אדם בצלמנו83 כו׳.
However, this is in the outer dimension (chitzoniyus) of the worlds—“a fire-offering, a pleasing fragrance”—in Beriah, Yetzirah and Asiyah. But the level of Man, which includes everything, eats only through the eating of the lower man: “You are called man (adam)”; “Let us make man in Our image,” etc.
But the altar’s eating reaches only the outer dimension of the worlds Beriah, Yetzirah and Asiyah, the realm of “a fire-offering, a pleasing fragrance.” The supernal Man, which includes everything, “eats” only through the eating of the lower man, the kohen: Israel are called adam, and man was made “in Our image.”




11וזהו ענין שהכהנים אוכלים ובעלים מתכפרים נמצא אהרן הוא המברר והמעלה הניצוצים דשם ב״ן [שם ב״ן] וכן בחי׳ ארי׳ [אריה] דאכיל קרבנין84 הוא המברר כו׳ כי נפש הבהמה נלקחה משמרי האופנים שלא הובררו
And this is the matter that “the kohanim eat and the owners are atoned”: it follows that Aharon is the one who refines and elevates the sparks of the Name Ban. So too, the level of the lion that eats offerings is the one who refines, etc. For the soul of the animal was taken from the dregs of the ofanim that were not refined;
That is why “the kohanim eat and the owners are atoned”: Aharon, the kohen, is the one who refines and raises the sparks of the Name Ban. The lion that eats the offerings also refines; the animal’s soul needs it because that soul was taken from the unrefined dregs of the ofanim, the angels of Asiyah.


ולכן בירור שלה הוא ע״י פני אריה שבמרכבה שהיא למעלה אפילו מבחינת האופנים עצמן כו׳.
and therefore its refinement is through the face of the lion in the Chariot, which is higher even than the level of the ofanim themselves, etc.
So the animal’s soul is refined through the face of the lion in the Chariot, which stands higher even than the ofanim from whose dregs that soul was drawn.


(ועמ״ש בד״ה זאת חנוכת המזבח8586 וסד״ה ואהי׳ [ואהיה] אצלו אמון87 גבי תבל ארצו88 ובד״ה ואריה כבקר יאכל תבן8990 ועי׳ [ועיין] בזהר פ׳ צו דל״ב ע״ב ודל״ג ע״א).9192
(And see what is written in the discourse beginning “This is the dedication of the altar,” and at the end of the discourse beginning “And I was beside Him as a nursling,” regarding “His inhabited world,” and in the discourse beginning “And the lion shall eat straw like the ox”; and see in the Zohar, Parshas Tzav, folios 32b and 33a.)
Parallel discussions are listed: the discourses “This is the dedication of the altar” and “And I was beside Him as a nursling,” the explanation of “And the lion shall eat straw like the ox,” and the Zohar on Parshas Tzav, where the fire on the altar appears as a crouching lion and the angel Michael, the high priest above, is called “the lion that eats offerings.”


והנה מבואר במ״א שמה שהוא בחי׳ מברר בודאי שהוא עצמו כבר נתברר בתכלית דהרי לא יכול לברר ולהעלות זולתו אם הוא עצמו עדיין לא נתברר.
Now, it is explained elsewhere that whatever is at the level of one who refines has certainly itself already been refined completely; for it cannot refine and elevate another if it itself has not yet been refined.
A principle: whatever refines others must itself already be fully refined, for one cannot refine and raise another while still unrefined oneself.


ועמ״ש מזה בביאור ע״פ מי מנה עפר יעקב9394 וכענין מ״ש בספרי ס״פ עקב סמוך לפלטין שלך
And see what is written about this in the explanation on the verse “Who has counted the dust of Yaakov.” And it is like what is said in the Sifrei, at the end of Parshas Eikev: “Near your own palace
The explanation on “Who has counted the dust of Yaakov” develops this. The Sifrei on Parshas Eikev illustrates it: G-d reproaches King David, “Near your own palace you have not conquered, yet you go and conquer outside the Land.”


לא כבשת ואתה הולך ומכבש חוץ לארץ,95 וכמ״ש במ״א דלכך אסור לאכול קודם התפלה9697 לפי שהאכילה הוא ענין בירור הנצוצים שבמאכל ולהעלות המאכל
you have not conquered, and you go and conquer outside the Land!” And as is explained elsewhere, this is why it is forbidden to eat before prayer: because eating is a matter of refining the sparks in the food and elevating the food,
This is also why one may not eat before praying: eating is the refinement of the sparks in the food and its elevation, and the one who refines must first be refined.


ולכן פתח במזבח וסיים בשולחן98 כו׳ כמ״ש במ״א, ואיך יעלה המאכל והוא עצמו עדיין מקושר למטה כ״א ע״י התפלה שעת צלותא שעת קרבא99
and therefore “it opened with the altar and concluded with the table,” etc., as is explained elsewhere. And how can he elevate the food while he himself is still bound below? Only through prayer—“the time of prayer is the time of battle”—
Hence the Talmud says that the passage “opened with the altar and concluded with the table”: a person’s table is like the altar. But one cannot raise food while still bound to the lower world; that requires prayer, “the time of battle.”


והוא המשכת אלקות בנפש ע״י ח״י ברכאן בא״י [ברוך אתה ה׳] כו׳ אז אח״כ דוקא יוכל לאכול ולהעלות המאכל ג״כ.
which is the drawing down of G-dliness into the soul through the eighteen blessings, “Blessed are You, G-d,” etc.; then, specifically afterwards, he can eat and elevate the food as well.
Prayer draws G-dliness into the soul through the eighteen blessings of the Amidah, each “Blessed are You, G-d”; only after that can a person eat and raise the food as well.


עיין מענין זה בד״ה כה תברכו את בני100 ישראל101 ובד״ה קדש ישראל,102103 וא״כ כיון דבחי׳ פני אריה אכיל קרבנין עכצ״ל [על כרחך צריך לומר]
See on this matter in the discourse beginning “Thus shall you bless the children of Israel” and in the discourse beginning “Israel is holy.” And if so, since the level of the face of the lion eats the offerings, you are compelled to say
The discourses “Thus shall you bless the children of Israel” and “Israel is holy” discuss this further. It follows that the face of the lion, since it “eats” the offerings, must itself already be refined.


שהוא עצמו כבר נתברר, ועד״ז אהרן אוכל כל הקרבנות שאכילתו גורם וממשיך אכילת אדם העליון שעל הכסא שלמעלה גם מבחי׳ פני אריה שבמרכבה כו׳.
that it itself has already been refined. And in the same way, Aharon eats all the offerings, for his eating brings about and draws down the eating of the supernal Man upon the Throne, who is higher even than the level of the face of the lion in the Chariot, etc.
Likewise Aharon eats all the offerings, and his eating brings about and draws down the “eating” of the supernal Man upon the Throne, who stands above even the face of the lion in the Chariot.




12ועמ״ש ע״פ בהעלותך את הנרות104105 בענין אהרן אותיות נראה.106 וזהו כענין אריה אותיות107 ראיה108109 אלא שאהרן הוא בבחי׳ גבוה יותר כנ״ל.
And see what is written on the verse “When you kindle the lamps,” on the matter that Aharon has the letters of nirah (“was seen”). And this is like the matter of aryeh (lion), which has the letters of re’iyah (sight), except that Aharon is at a higher level, as mentioned above.
The discourse on “When you kindle the lamps” explains that the letters of Aharon (אהרן) spell nirah (נראה), “was seen.” Likewise aryeh (אריה), “lion,” has the letters of re’iyah (ראיה), “sight”; both are tied to seeing, but Aharon is the higher level, as shown above.


ועוד נת׳ [נתבאר] ענין אהרן שהוא בחי׳ א׳ ה״ר ן׳ עיין מזה ע״פ נשא את ראש בני גרשון.110111
And it was further explained that Aharon is the level of alef, har, nun; see about this on the verse “Take a census of the sons of Gershon.”
Another explanation, in the discourse “Take a census of the sons of Gershon,” divides Aharon into alef, har (“mountain”) and nun. There, alef stands for Pele, the wonder above intellect; har, the mountain, for love, as Avraham was called a mountain; and the final nun for drawing that love down to all of Israel.




13ומכ״ז [ומכל זה] מובן איך בחי׳ אהרן הוא מרכבה לבחי׳ עליונות מאד שכבר נתבררו בתכלית הבירור ולכן נאמר עליו ונחנו מ״ה [מה]112 שהוא ג״כ מבחי׳ מ״ה [מה]
From all this it is understood how the level of Aharon is a chariot for very lofty levels, which have already been refined with the utmost refinement. Therefore it is said of him, “And what (mah) are we?”—for he too is from the level of Mah,
It follows that Aharon is a “chariot,” a vehicle, for very lofty levels that are already fully refined. That is why Moshe and Aharon said, “And what are we?”: Aharon too, like Moshe, is of the level of Mah, the self-effacing “what.”


כמו משה, וכתיב ואהרן מה הוא,113 וא״כ גדלה התמיה איך עכשיו יצא ממנו קרבן דהיינו שנעשה בחי׳ מתברר
like Moshe. And it is written, “And Aharon, what (mah) is he?” If so, the wonder is all the greater: how is it that now an offering comes out of him, that is, that he becomes the level of one who is refined?
When Korach rebelled, Moshe said, “And Aharon, what (mah) is he?” So the wonder is all the greater: how can an offering come from such a one, making him someone who needs to be refined?


כי ענין הבאת הקרבן הוא הוראה שהמביא הקרבן הוא צריך בירור והעלאה וע״י הקרבן הוא מתברר ומתעלה כו׳.
For bringing an offering indicates that the one who brings the offering needs refinement and elevation, and through the offering he is refined and elevated, etc.
Bringing an offering shows that the one who brings it needs refinement and elevation, which the offering accomplishes for him.




14וא״כ אהרן שהוא אוכל כל הקרבנות והוא המעלה את כולם איך יתכן שיהיה הוא עצמו עדיין צריך בירור והעלאה. וזהו כוונת המדרש דלכאורה הוא תמיה גדולה.
If so, Aharon, who eats all the offerings and is the one who elevates them all—how is it possible that he himself should still need refinement and elevation? And this is the intent of the Midrash, for seemingly it is a great wonder.
Aharon eats all the offerings and raises them all; how could he himself still need refinement? This is the “wonder” the Midrash means, and on reflection it is a great one.


אלא שהענין הוא ע״ד הנ״ל דואכלתם אכול כי מה שעתה הוא בחי׳ נשמות גבוהות מאד וכבר נתקנו ונתבררו בתכלית עד
But the matter is along the lines of what was said above about “And you shall eat, eating”: for what is now the level of very lofty souls, which have already been rectified and refined completely, to the point
The answer follows the reading of “And you shall eat, eating” above. Souls that are very lofty now have already been rectified and refined to the point of refining others.


שהם בחי׳ מבררים ומעלים הניצוצות כו׳, עכ״ז [עם כל זה] לגבי הנשמות שיתגלו לעתיד מבחי׳ סוכ״ע נקראו בשם בהמות עד שצריכין העלאה.
that they are the level of those who refine and elevate the sparks, etc.—nevertheless, in relation to the souls that will be revealed in the Time to Come from the level of the light that encompasses all worlds (sovev kol almin), they are called by the name “animals,” to the point that they need elevation.
Even so, compared with the future souls drawn from sovev kol almin, they are called “animals” and will need elevation. Aharon’s offering reflects this: the refiner becomes the refined in relation to a higher level.




15וזהו ממש ענין מהאוכל יצא מאכל שמה שהיה בחי׳ אוכל ומברר ומתקן זולתו, עכשיו יצא ממנו מאכל שירדו בבחי׳ מאכלים הגשמיים דלויתן ושור הבר והיינו שעי״ז יתעלו יותר כו׳. ועד״ז הוא ענין החידה דשמשון.
And this is precisely the matter of “Out of the eater came forth food”: that what was the level of one who eats, refines and rectifies another—now food comes out of it, since they descended to the level of the physical foods of the Leviathan and the Wild Ox; that is, so that through this they will be elevated higher, etc. And along these lines is the matter of Samson’s riddle.
This is just what “Out of the eater came forth food” means: what was an “eater,” refining and rectifying others, becomes “food” when it descends into the Leviathan and the Wild Ox, so as to be raised still higher. Samson’s riddle follows the same pattern.


כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דסוטה דף י׳ א״ר [אמר רבי] יוחנן שמשון על שמו של114 הקב״ה נק׳ שנאמר כי שמש ומגן115 הוי׳ אלקים אשר שם הוי׳ הוא בחי׳ שמש שלמעלה מבחינת שם אלקים
For our Sages, of blessed memory, said, in chapter 1 of Sotah, folio 10: “Rabbi Yochanan said: Samson (Shimshon) was called by the Name of the Holy One, blessed be He, as it is said, ‘For a sun (shemesh) and a shield is Havayah Elokim.’” For the Name Havayah is the level of a sun, which is above the level of the Name Elokim,
The Talmud (Sotah 10a) says Samson (Shimshon) was named for G-d, as in “For a sun (shemesh) and a shield is Havayah Elokim.” Havayah is the “sun,” the level above the Name Elokim.


שהוא בחי׳ מגן ונרתק להסתיר גילוי שם הוי׳ והמלאכים דבי״ע מקבלים ע״י המגן והנרתק כו׳.
which is the level of a shield and a sheath to conceal the revelation of the Name Havayah; and the angels of Beriah, Yetzirah and Asiyah receive through the shield and the sheath, etc.
Elokim is the “shield” and sheath that conceals the sun’s direct light, the revelation of Havayah; the angels of the three lower worlds receive only through that shield.




16ולכן הנה גם בחי׳ אריה דאכיל קרבנין שהוא בחי׳ או כל ומעלה כו׳ יצא ממנו מאכל לגבי שם הויה שהוא בחי׳ שמש
Therefore, even the level of the lion that eats offerings, which is the level of one who eats and elevates, etc.—food came out of it in relation to the Name Havayah, which is the level of a sun.
So even the lion that eats the offerings, itself an “eater” that elevates, becomes “food” in relation to the Name Havayah, the “sun.”


כי תכלית תשוקת המלאכים הוא לאשתאבא בגופא דמלכא116 וכמ״ש במ״א ע״פ אני ישנה ולבי ער117118 שע״ז נאמר אכלתי יערי עם דבשי.119
For the ultimate longing of the angels is “to be absorbed into the body of the King,” as is explained elsewhere on the verse “I sleep, but my heart is awake,” that of this it is said, “I have eaten my honeycomb with my honey.”
For the angels’ deepest longing is “to be absorbed into the body of the King,” to be wholly taken into G-dliness. The explanation of “I sleep, but my heart is awake” connects this with “I have eaten my honeycomb with my honey.”


וזהו ענין כי מגוית האריה רדה הדבש120 ועמ״ש בד״ה והנה אנחנו מאלמים אלומים121122 כו׳.
And this is the matter of “for he had scraped the honey out of the carcass of the lion.” And see what is written in the discourse beginning “And behold, we were binding sheaves,” etc.
This is the meaning of Samson’s honey “out of the carcass of the lion”: the lion, the eater, itself yields sweet food for the level above. The Torah Ohr discourse “And behold, we were binding sheaves” is cited for more.




Section 6 · ¶17–21
On the day of his anointing
17והנה עד״ז הוא ענין זה קרבן אהרן123 כו׳ ביום המשח אותו כו׳ כי עם היותו בחי׳ אהרן שהוא בחי׳ מ״ה [שם מ״ה]
Now, in the same way is the matter of “This is the offering of Aharon,” etc., “on the day of his anointing,” etc. For although he is the level of Aharon, which is the level of Mah,
The same pattern explains “This is the offering of Aharon… on the day of his anointing.” Aharon is of the level of Mah, the self-effacement described above.


דהיינו שכבר הוא מבורר בתכלית עד שראוי לברר ולהעלות כל הקרבנות, עכ״ז [עם כל זה] יצא ממנו קרבן שנעשה בחי׳ מתברר והיינו ביום המשח אותו
that is, he is already completely refined, to the point that he is fit to refine and elevate all the offerings—nevertheless an offering came out of him, so that he became the level of one who is refined. And this is “on the day of his anointing”;
He is already completely refined, fit to refine all the offerings, yet an offering “came out of him,” making him one who is refined. The reason is tied to “the day of his anointing.”


והיינו לפי שהמשכת שמן משחת קדש124125 הוא ממקום גבוה מאד דהיינו שהוא מושח את הקדש אשר קדש הוא חכמה דאצילות וא״כ השמן הוא למעלה מהחכמה דאצילות כו׳
that is, because the drawing down of the oil of holy anointing (shemen mishchas kodesh) is from a very high place: it anoints the holy (kodesh), and kodesh is Chochmah (wisdom) of the World of Atzilus (Emanation); if so, the oil is above Chochmah of Atzilus, etc.
The anointing oil, shemen mishchas kodesh, comes from a very high place: it anoints kodesh, “the holy,” which is Chochmah of Atzilus. Whatever anoints kodesh must be higher than Chochmah of Atzilus.


וע׳ בזח״ג [בזהר חלק ג] פ׳ אמור דפ״ח סע״ב [סוף עמוד ב]126 וכמ״ש במ״א ע״פ בהעלותך את הנרות127128 וע״פ זאת129 חנוכת המזבח ביום המשח אותו130 כו׳ ע״ש,
And see in the Zohar, Part III, Parshas Emor, folio 88, at the end of side b; and as is explained elsewhere on the verse “When you kindle the lamps,” and on the verse “This is the dedication of the altar on the day of its anointing,” etc.; see there.
References follow: the Zohar on Parshas Emor, 88b, which ties the anointing oil to “like the good oil upon the head… the beard of Aharon,” and the discourses on “When you kindle the lamps” and “This is the dedication of the altar on the day of its anointing.”


ולכן כדי להיו׳ [להיות] נמשך גילוי זה מבחי׳ דשמן משחת קדש בבחי׳ אהרן הוצרך להביא קרבן שנעשה בבחי׳ מתברר כי יש כמה מדרגות בבחי׳ הביטול
Therefore, in order that this revelation from the level of the oil of holy anointing be drawn into the level of Aharon, he needed to bring an offering, whereby he became the level of one who is refined. For there are many degrees in the level of self-nullification (bittul),
To receive that revelation from the anointing oil, Aharon had to bring an offering and become “one who is refined.” There are many degrees of self-nullification, and each lower one is “refined” relative to the one above.


כי הביטול הוא מבחי׳ חכמה כ״ח מ״ה [מה]131132 ויש חכמה תתאה וח״ע [וחכמה עילאה] כו׳ ועוד מדרגות אין קץ, ואהרן א׳ ה״ר כו׳,
since self-nullification is from the level of Chochmah, koach mah (“the power of what”); and there is the lower Chochmah and the higher Chochmah (Chochmah Ila’ah), etc., and further degrees without end; and Aharon is alef, har, etc.
Self-nullification belongs to Chochmah, read as koach mah, “the power of ‘what’”: a self that is a mere “what.” There is a lower Chochmah, a higher Chochmah and endless degrees beyond; Aharon, “alef, har,” is high, but not the highest.


ולגבי שמן משחת קדש שהוא חכמה עילאה ולמעלה מהחכמה נעשה בחינת מתברר עד שעי״ז נמשך בו מבחי׳ שמן משחת קדש.
And in relation to the oil of holy anointing, which is the higher Chochmah and above Chochmah, he becomes the level of one who is refined, so that through this [the revelation] is drawn into him from the level of the oil of holy anointing.
Relative to the anointing oil, which is the higher Chochmah and beyond, Aharon becomes “one who is refined,” and through this the oil’s revelation is drawn into him.




18וז״ש [וזהו שכתוב] ביום המשח אותו,133 דלכאורה הל״ל [הוה ליה למימר] מיום המשח אותו מאחר שנאמר אח״כ מנחה תמיד שמיום שנמשח מביא קרבן זה בכל יום עד עולם וא״כ מהו ביום המשח,
And this is [the meaning of] what is written, “on the day of his anointing.” For seemingly it should have said “from the day of his anointing,” since it says afterwards “a continual meal-offering,” [meaning] that from the day he was anointed he brings this offering every day forever; if so, what is “on the day of anointing”?
Why does the verse say “on the day of his anointing” rather than “from the day”? Its next words, “a continual meal-offering,” show that the offering is brought every day forever from the anointing on, so “on the day” seems imprecise.


אלא דר״ל [דרוצה לומר] כדי שעי״ז יהי׳ [יהיה] גם בכל יום ויום עד עולם גילוי בחינת ומדרגת יום המשח אותו
Rather, it means: so that through this there will be, on each and every day forever as well, a revelation of the level and degree of “the day of his anointing.”
The answer: the daily offering is meant to bring about that on every single day, forever, the level of “the day of his anointing” is revealed anew.


כי יום הוא לשון הארה וגילוי כמ״ש ויקרא אלקים לאור יום,134 וכנודע מענין היום יום אחד לעומר היום שני ימים כו׳ כמ״ש במ״א וזהו ג״כ חדש ימינו135 כמ״ש סד״ה כי ביום הזה יכפר136137 ע״ש.
For “day” denotes illumination and revelation, as it is written, “And G-d called the light day”; and as is known from the matter of “Today is one day of the Omer, today is two days,” etc., as is explained elsewhere. And this is also [the meaning of] “Renew our days,” as is explained at the end of the discourse beginning “For on this day He shall atone”; see there.
“Day” means illumination and revelation, as “G-d called the light day.” So too each day of the Omer count is its own revelation (“Today is one day…”), and “Renew our days” is read the same way, as the end of the discourse “For on this day He shall atone” explains.




19ועד״ז מבואר בזהר באדרא קל״ד ב׳ שיש ימי עולם וימי קדם.138 וזהו ענין ביום המשח אותו.
And along these lines it is explained in the Zohar, in the Idra, folio 134b, that there are “days of the world” (yemei olam) and “primordial days” (yemei kedem). And this is the matter of “on the day of his anointing.”
The Idra of the Zohar distinguishes “primordial days” (yemei kedem), the tikkunim of the beard of the Ancient One, from “days of the world” (yemei olam), those found in Z’eir Anpin. The Alter Rebbe applies this to “the day of his anointing”: there are “days,” revelations, of different orders, and the day of anointing belongs to a lofty one.


ועד״ז נאמר ג״כ בקרבנות הנשיאים בחנוכת המזבח זאת חנוכת המזבח139 ביום המשח אותו והלא לא היה ביום המשח אותו רק קרבן נחשון ואיך נאמר על קרבנות של כל הנשיאים ביום המשח,
And in the same way it is also said of the offerings of the princes at the dedication of the altar: “This is the dedication of the altar on the day of its anointing.” But was there not, on the day of its anointing, only the offering of Nachshon? How, then, is “on the day of anointing” said of the offerings of all the princes?
The same phrase is used of the princes’ offerings at the dedication of the altar: “This is the dedication of the altar on the day of its anointing” sums up twelve days of offerings, though only Nachshon’s was on the day itself.


אלא לפי שבחי׳ ומדרגת הקרבן שהביאו בכבוד קערות ומזרקי כסף כו׳ וקטרת כו׳ היה ממשיך גם בכל יום שאח״כ מבחינת ביום המשח אותו
Rather, because the level and degree of the offering that they brought with honor—silver bowls and basins, etc., and incense, etc.—drew down, on every day afterwards as well, from the level of “on the day of its anointing”:
The answer: the level of the offerings the princes brought with such honor, silver bowls and basins and incense, drew down on each later day from the level of “the day of its anointing.”


כמו בקרבן נחשון שהי׳ [שהיה] בפו״מ [בפועל ממש] ביום המשח אותו כך המשיכו גם כל הנשיאים כל אחד ואחד ביומו מבחי׳ יום המשח אותו.
just as with the offering of Nachshon, which was actually on the day of its anointing, so too all the princes, each one on his own day, drew down from the level of “the day of its anointing.”
As Nachshon’s offering was literally on the day of anointing, each prince on his own day drew down the same level.




20ועד״ז נאמר ג״כ בקרבן אהרן מנחה תמיד140 דהיינו עד עולם. ואעפ״כ [ואף על פי כן] הוא בחי׳ ביום המשח אותו שהוא המשכת בחי׳ כשמן הטוב141 היורד על הראש כו׳.
And in the same way it is also said of Aharon’s offering, “a continual meal-offering,” meaning forever. Nevertheless it is the level of “on the day of his anointing,” which is the drawing down of the level of “like the good oil that comes down upon the head,” etc.
Aharon’s offering too is “a continual meal-offering,” brought forever, yet it is “on the day of his anointing”: it draws down “like the good oil that comes down upon the head,” the oil of Aharon’s anointing in Psalm 133.


ולהיות גילוי והמשכה זו נעשה בבחי׳ מתברר לגבי המשכת הביטול דח״ע [דחכמה עילאה] ממש שלמעלה מבחי׳ אהרן עצמו.
And for this revelation and drawing down to take place, he becomes the level of one who is refined, in relation to the drawing down of the self-nullification (bittul) of the higher Chochmah (Chochmah Ila’ah) itself, which is above the level of Aharon himself.
For this revelation to be drawn down, Aharon becomes “one who is refined” relative to the self-nullification of the higher Chochmah, which is above Aharon’s own level.




21וזהו שמסיים המדרש ואיזה זה קרבן אהרן142 כו׳ כי בקרבנות שלפניו ולאחריו כתיב זאת תורת העולה143 כו׳
And this is why the Midrash concludes, “And which is it? ‘This (zeh) is the offering of Aharon,’” etc. For of the offerings before it and after it, it is written, “This (zos) is the law of the burnt-offering,” etc.,
The Midrash closes, “Which is it? This (zeh) is the offering of Aharon.” The offerings before and after it are introduced with zos, the feminine “this”: “This is the law of the burnt-offering.”


וזאת תורת המנחה144145 כו׳ וזאת תורת האשם146 כו׳ רק בקרבן אהרן כתיב זה, והיינו כי זאת היא בחי׳ נוק׳ [נוקבא] שם ב״ן [שם ב״ן] המתברר.
“And this (zos) is the law of the meal-offering,” etc., “And this (zos) is the law of the guilt-offering,” etc.; only of Aharon’s offering is zeh written. That is, zos is the level of Nukva (the feminine), the Name Ban, which is refined.
The meal-offering and the guilt-offering are introduced with zos as well; only Aharon’s offering has zeh, the masculine form. Zos stands for Nukva, the Name Ban, which is what is refined.


אבל זה הוא בחי׳ דכר והוא בחינת אהרן ששרשו משם מ״ה [שם מ״ה] כנ״ל, ועכ״ז [ועם כל זה] כדי להיות בחי׳ ביום המשח אותו כו׳ שהוא המשכה עליונה ממדרגה מאד נעלה
But zeh is the level of the masculine (dechar), and it is the level of Aharon, whose root is from the Name Mah, as mentioned above. Nevertheless, in order for there to be the level of “on the day of his anointing,” etc., which is a supernal drawing down from a very exalted degree—
Zeh is the masculine, Aharon’s own level, rooted in the Name Mah, the refiner. Still, the revelation of “the day of his anointing” comes from a very exalted degree.


ולכן עם היותו בחינת זה יצא ממנו קרבן כו׳ והוא בחי׳ קרבן גבוה יותר כו׳
therefore, although he is the level of zeh, an offering came out of him, etc.; and it is the level of a higher offering, etc.
Therefore, even though he is zeh, an offering “came out of him,” and it is an offering of a higher order.


(ועיין בזהר ר״פ ויצא דקמ״ח ב׳ ע״פ וחסידיך ירננו147148 ובפ׳ צו דל״א149 א׳). ועמ״ש סד״ה בעצם היום הזה נמול.150151
(And see in the Zohar, at the beginning of Parshas Vayetzei, folio 148b, on the verse “And Your pious ones shall sing for joy,” and in Parshas Tzav, folio 31a.) And see what is written at the end of the discourse beginning “On that very day was [Avraham] circumcised,”
The Zohar on “And Your pious ones shall sing for joy” and on Parshas Tzav, where Aharon and his sons are said to join zeh with zos, is cited, as is the end of the discourse “On that very day was Avraham circumcised.”


ובד״ה בחדש השלישי152 כו׳ ביום הזה באו153 כו׳ ועיין בזח״ג [בזהר חלק ג] עקב דרע״א סע״ב [סוף עמוד ב] גבי וקרא זה אל זה ואמר154155 כו׳ ועמ״ש ע״פ קול דודי הנה זה בא מדלג156157 כו׳.
and in the discourse beginning “In the third month,” etc., “on this day they came,” etc. And see in the Zohar, Part III, Eikev, folio 271, at the end of side b, regarding “And one (zeh) called to another (zeh) and said,” etc. And see what is written on the verse “The voice of my beloved: behold, this one (zeh) comes, leaping,” etc.
Further sources on zeh: the discourse “In the third month… on this day they came”; the Zohar on Eikev, on “And one (zeh) called to another (zeh)”; and the discourse on “The voice of my beloved: behold, this one (zeh) comes, leaping.”


וכמ״ש ואמר ביום ההוא הנה אלקינו158 זה כו׳ זה הוי׳ כו׳ עמ״ש ע״ז הרמ״ז [הרב משה זכות] פ׳ תולדות159 דקל״ה ועיין במנחות דנ״ג יבא זה כו׳:
And as it is written, “And it shall be said on that day: Behold, this (zeh) is our G-d,” etc., “this (zeh) is G-d,” etc.; see what the Ramaz wrote on this, Parshas Toldos, folio 135. And see in Menachos, folio 53: “Let this one (zeh) come,” etc.
Finally, “Behold, this (zeh) is our G-d… this (zeh) is G-d” (Isaiah 25:9), on which the Ramaz comments in Parshas Toldos, and the Talmud in Menachos 53b, “Let this one (zeh) come,” which it reads as Moshe receiving the Torah from “this one,” the Holy One.



In one’s avodah
Eating is meant to refine and raise the sparks in the food, and the one who refines must first be refined. That is why one may not eat before prayer: only after prayer has drawn G-dliness into the soul, through the eighteen blessings, can a person eat and raise his food, and his table then takes the place of the altar.
Questions for discussion
	Why must the one who refines already be refined, and how does this explain the rule against eating before prayer?
	In what sense are today’s angels “animals” compared with souls, and today’s souls “animals” compared with the souls of the future?
	Why is receiving tied to shame, and how does Malchus becoming “the crown of her husband” remove it?
	How can Aharon, who “eats” all the offerings, need to bring an offering himself, and what does “on the day of his anointing” add?
	What does it mean that G-d, before whom “darkness is as light,” nevertheless desires the deeds of the righteous?

Sources and references
Notes
Paragraph 1
1ואכלתם אכול
The Kehot note names the Mitteler Rebbe’s transcript (hanachah) of this discourse, printed in Sefer HaMaamarim 5567, p. 251, as a record of the same maamar.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ז ע׳ רנא. ובמאמרי אדה״א דרושים לחתונה-ב ע׳ תרלט ואילך. ראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א (שמציין למאמר זה בשינויים בסה״מ הנחות הר״פ ע׳ סא. וראה הוספות להערות וציונים לסה״מ הנחות הר״פ ע׳ רב). סעי׳ א׳ מהמאמר נמצא בתוס׳ ביאור בהמשך תער״ב ח״ב ע׳ א׳תנח. וראה ג״כ ד״ה זה דמוצאי ש״פ צו תשל״ח. ראה להלן בהוספות להערות וביאורים השוואה לד״ה זה. המאמר כמו בהנחת הר״פ עם הגהות אחרות באוה״ת ויקרא-ד תתקסב. באוה״ת סידור ע׳ רכה כ׳ שד״ה זו ודיבור המתחיל מהרה ישמע בסידור נאמרו בשבת אחת. בד״ה ואכלתם אכול תשמ״ז מבאר הקשר של ד״ה זה לפ׳ צו. שמובן ע״פ מה שמביא בהמשך המאמר לקמן ז, ד מויק״ר ע״פ זה קרבן אהרן גו׳ זה שאמר הכתוב ויאמר להם מהאוכל יצא מאכל כו׳ אהרן אוכל כל הקרבנות, ועכשיו יצא ממנו קרבן ואיזהו זה קרבן אהרן. ע״ש. ראה גם דרך מצותיך מצות אכילת ק״ק סעי׳ א דף צ, ב.
2After the years “that the locust has eaten,” the prophet promises that Israel will eat and be satisfied, praise G-d Who dealt wondrously with them, and never be ashamed. The whole maamar is an explanation of this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ובילקוט שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteילקוט שמעוני סי׳ תקלו.
4וכשהוא מברך את הצדיקים כופל את ברכתם
Rabbi Levi says that G-d curses the wicked with shame and doubles it, and when He blesses the righteous He doubles their blessing, as it is said, “And you shall eat… and My people shall not be ashamed.” The Alter Rebbe sets out to explain this doubled blessing.
Yalkut Shimoni on Nach 536ילקוט שמעוני על נ"ך תקל״ו
5ולכבודי בראתיו
“Everyone who is called by My Name, and whom I created for My glory, I formed him, indeed I made him.” The three verbs are read as the three worlds of Beriah (creation), Yetzirah (formation) and Asiyah (making).
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
6ויש מלאכים דבריאה ויש מלאכים דיצי׳ ויש מלאכים דעשי׳
The note says where each kind of angel belongs, seraphim in Beriah, ordinary angels in Yetzirah and ofanim in Asiyah, and cites Or HaTorah on Shavuos for this.
Kehot’s noteשרפים מקומם בבריאה. סתם מלאכים ביצירה. אופנים בעשי׳. — אוה״ת שבועות ע׳ קמג. וראה תניא ר״פ לט.
Paragraph 2
7המזון של המלאכים הוא מה שנמשך להן כח ועוז רוחני
The note says that the angels’ food, the spiritual strength drawn down to them, is explained at length there.
Kehot’s noteנתבאר בארוכה במאמרי אדה״א-בראשית ע׳ קיב.
8כי שמי בקרבו
Said of the angel G-d sends before Israel: “Beware of him and obey his voice… for My Name is within him.” The Midrash on this verse is the source for the angels’ food.
Exodus 23:21שמות כ״ג:כ״א
הִשָּׁמֶר מִפָּנָיו וּשְׁמַע בְּקֹלוֹ אַל־תַּמֵּר בּוֹ כִּי לֹא יִשָּׂא לְפִשְׁעֲכֶם כִּי שְׁמִי בְּקִרְבּוֹ:
Take heed of him, and hearken unto his voice; be not rebellious against him; for he will not pardon your transgression; for My name is in him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9לפי שאין מלאכי השרת ניזונין אלא מזיו שכינה
Expounding “For My Name is within him,” the Midrash says the ministering angels are nourished only by the radiance of the Shechinah, as it is said, “And You give life to them all.” The Alter Rebbe brings it to define the angels’ food.
Shemot Rabbah 32:4שמות רבה ל״ב:ד׳
… ולא עוד, אלא שאתם גורמים לו שישמט שמי מקרבו, שנאמר: כי שמי בקרבו. דבר אחר: כי שמי בקרבו לפי שאין מלאכי השרת ניזונין, אלא מזיו שכינה, שנאמר (נחמיה ט): ואתה מחיה את כולם. מהו כך? אמר רבי חגאי, בשם ר׳ יצחק: ואתה מחיה לכולהון, ולא עוד, אלא שהוא מתחייב על ידם, כי אם שמוע תשמע בקולו ועשית כל אשר אדבר. ידבר אין כתיב כאן. אלא אדבר, אם מקבלין אתם הימנו, כאלו לי אתם מקבלים. אם עושים אתם כן, ואיבתי את אויביך. הוי, הנה אנכי שולח מלאך:
“Beware of him and heed his voice; do not defy him, for he will not pardon your transgression, for My name is in him” (Exodus 23:21). “Beware of him” – the Holy One blessed be He said to Israel: Beware of the messenger, as he does not renege on My mission; he is the attribute of justice. “Do not defy him” – regarding the past it says: “You have been defiant with the L-rd” (Deuteronomy 9:7), and I would accept it from you. But now, “do not defy him, for …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10ואתה מחיה
At the opening of Parshas Tetzaveh the Zohar explains why the verses there say “And you”: the upper light and the lower light included together are called “And You,” as in “And You give life to them all.”
Zohar, Tetzaveh 1:1–2:8ספר הזהר, תצוה א׳:א׳-ב׳:ח׳
AND THOU SHALT COMMAND THE CHILDREN OF ISRAEL:… AND THOU BRING NEAR UNTO THEE AARON THY BROTHER. Said R. Hiya: What is the significance of the expression “and thou” in these and other passages, e.g., “And thou shalt speak unto all that are of a wise heart” (XXVIII, 3); “And thou take unto thee principal spices” (Ex. 30, 23)? In all cases it contains a reference to the supernal world, indicating that the Shekinah is joined with Moses.’ Said R. Isaac: ‘The upper and the lower lights, when united, are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
11ואתה מחי׳ את כולם
“You alone are G-d… and You give life to them all, and the host of heaven bows to You.” The Midrash reads it as the angels’ nourishment from the radiance of the Shechinah.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
Paragraph 3
12וכל קרבי
“Bless G-d, O my soul, and all my innards, His holy Name.” The angels, through which the divine flow passes on its way down, are called “innards.”
Psalms 103:1תהילים ק״ג:א׳
לְדָוִד בָּרְכִי נַפְשִׁי אֶת־ה׳ וְכׇל־קְרָבַי אֶת־שֵׁם קׇדְשׁוֹ:
[A Psalm] of David. Bless the L-RD, O my soul; And all that is within me, bless His holy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 87aזח״א פז, א
Zohar III, 234bזח״ג רלד, ב
Kehot’s noteתהלים קג, א. ראה זח״א פז, א. זח״ג רלד, ב. וראה סה״מ תקס״ה ע׳ תתיד ובהנסמן לשם.
13שהם בחי׳ קרביים
The note says that the analogy of the innards, through which food passes, is explained at length in these discourses.
Kehot’s noteהמשל נתבאר בארוכה במאמרי אדה״א בראשית ע׳ קיג. דברים-א ע׳ קנה. וראה לקמן שלח מו, ד.
Paragraph 4
14אין לך עשב מלמטה
Kehot’s note points to Zohar I, 251a for these words.
Zohar I, 251aזח״א רנא, א
Kehot’s noteב״ר פ״י, וזח״א רנא, א. מו״נ ח״ב פ״י. אגה״ק סוס״כ.
15אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
Rabbi Simon: “There is no blade of grass that does not have a mazal in the firmament that strikes it and says to it, ‘Grow!’” The Alter Rebbe reads the mazal as a spiritual force at the bottom of a ladder that reaches up to the angels of Beriah.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
16אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
A passage printed with the Zohar at this folio quotes the saying: every blade of grass below has one appointed over it above, who guards it, strikes it and says to it, “Grow.”
Zohar, Addenda, Volume I 1:1ספר הזהר, תוספות, כרך א א׳:א׳
17אין לך עשב מלמטה שאין לו מזל מלמעלה שמכה בו
Maimonides quotes the saying to show that the Sages, too, held that this lower world is governed through forces that flow from above.
Guide for the Perplexed, Part 2 10:1מורה נבוכים, חלק ב' י׳:א׳
… עולם ההויה וההפסד – אמנם היא בכוחות השופעות מן הגלגלים. וכבר זכרנו זה פעמים. וכן תמצא ה׳חכמים ז״ל׳ אומרים ״אין לך כל עשב ועשב מלמטה שאין לו מזל ברקיע מכה אותו ואומר לו גדל, שנאמר: ״הידעת חוקות שמים אם תשים משטרו בארץ?״, ו׳מזל׳ יקראו גם כן ה׳כוכב׳ – תמצא זה מבואר בראש ׳בראשית רבה׳ שם אמרו: ״יש מזל שהוא גומר הילוכו לשלושים יום, ויש מזל שהוא גומר הילוכו לשלושים שנה״ – הנה כבר בארו בזה המאמר שאפילו אישי ההויה יש להם כוחות כוכבים מיוחדים להם; ואף על פי שכל …
IT is a well-known fact that the philosophers, when they discuss in their works the order of the Universe, assume that the existing order of things in this sublunary world of transient beings depends on forces which emanate from the spheres. We have mentioned this several times. In like manner our Sages say, “There is no single herb below without its corresponding star above, that beats upon it and commands it to grow.” Comp. “Knowest thou the ordinances of heaven? Canst thou set the dominion thereof in the earth?” (Job …
Moreh Nevuchim, translated by Ibn Tibon (Public Domain) · Guide for the Perplexed, English Translation, Friedlander (1903) (Public Domain)
18מזל מלמעלה שמכה בו
The Alter Rebbe remarks there that the mazal that strikes and says “Grow” acts only after the grass has sprouted, making it grow from small to large; its coming into being from nothing is from the power within the earth.
Tanya, Iggeres HaKodesh 20:25תניא, אגרת הקדש כ׳:כ״ה
… יֵשׁ מֵאַיִן תָּמִיד, כִּיסוֹד הֶעָפָר הַמַּצְמִיחַ תָּמִיד יֵשׁ מֵאַיִן, הֵם עֲשָׂבִים וְאִילָנוֹת (וְהַמַּזָּל הַמַּכֶּה וְאוֹמֵר ״גְּדַל״, הַיְינוּ לְאַחַר שֶׁכְּבָר צָמַח הָעֵשֶׂב, וְאֵינוֹ אוֹמֵר לוֹ לִצְמוֹחַ מֵאַיִן לְיֵשׁ אֶלָּא מִקּוֹטֶן לְגוֹדֶל, וְלָשֵׂאת פְּרִי כָּל מִין וּמִין בִּפְרָטֵי פְּרָטִיּוּת. אֲבָל בְּטֶרֶם יִצְמַח לְמִי יֹאמַר כָּל מַזָּל וּמַזָּל לְכָל עֵשֶׂב וְעֵשֶׂב בִּפְרָטֵי פְּרָטִיּוּת) מֵהַכֹּחַ הַצּוֹמֵחַ שֶׁבּוֹ, שֶׁהוּא אַיִן וְרוּחָנִי, וְהֵם גַּשְׁמִיִּים.
Kehot Publication Society (CC-BY-NC)
19גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe uses it for the ladder of spiritual forces above each growth.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
20אני ישנה ולבי ער
“I sleep, but my heart is awake.” The opening words of a discourse cited for the point that souls are more inward than angels.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21ובד״ה מזמור שיר חנוכת הבית
This is the discourse on “A psalm, a song for the dedication of the House.” From 98d on it explains the advantage of souls over angels in three senses of the word dilisani: the soul is exalted in its source, being of the inner dimension, unlike the angels; it is bare, without a body such as the angels have; and it is drawn from Chochmah, the source of the Torah, so that souls are more fit than angels for the indwelling of the Shechinah and for receiving the Torah.
Kehot’s noteראה לקו״ת ברכה צח, ד ואילך.
22מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The opening words of the discourse cited here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אלה המלכים . . לפני מלך מלך
“And these are the kings who reigned in the land of Edom before any king reigned over the children of Israel.” In Kabbalah these kings stand for the world of Tohu, whose fallen sparks are in the food.
Genesis 36:31בראשית ל״ו:ל״א
וְאֵלֶּה הַמְּלָכִים אֲשֶׁר מָלְכוּ בְּאֶרֶץ אֱדוֹם לִפְנֵי מְלׇךְ־מֶלֶךְ לִבְנֵי יִשְׂרָאֵל:
And these are the kings that reigned in the land of Edom, before there reigned any king over the children of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לא.
24פני אדם לארבעתן
Each of the living creatures of the Chariot has the face of a man, with a lion’s face on the right, an ox’s on the left and an eagle’s. The Alter Rebbe takes the face of a man, shared by all four, as their inner level.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25מבריח מן הקצה
“And the middle bar in the midst of the boards shall pass through from end to end.” The middle line, from which man stems, is like this bar, which joins all sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
26בד״ה כה תברכו את בנ״י
This is the discourse on “Thus shall you bless the children of Israel.” On that page it explains that man is the root of all: each of the four creatures of the Chariot has “the face of a man,” so their whole is the level of man, and all of them are elevated when a person’s soul cleaves to G-d.
Kehot’s noteלקו״ת נשא כו, ג.
27כה תברכו את בנ״י
“Thus shall you bless the children of Israel.” The opening words of the discourse the text cites.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28השבע או ההפך
Near the end of Parshas Miketz the Zohar contrasts blessing and curse, plenty and famine, “all the reverse of each other.” The text cites it for material plenty as the result of what happens above.
Zohar, Miketz 15:238–249ספר הזהר, מקץ ט״ו:רל״ח-רמ״ט
Paragraph 5
29בספר הגלגולים
There the Alter Rebbe refers back to this maamar on the new souls that will be drawn in the future from sovev kol almin itself, above the kav, with which the souls of the righteous will be crowned; following Sefer HaGilgulim, chapter 7, this will be in the seventh millennium, the supernal Shabbos.
Kehot’s noteראה גם לקמן פ׳ בהר מד, ג.
30ועטרותיהם בראשיהם
Rav’s saying that in the World to Come “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The text refers to the Ramaz’s comment on these words in connection with the new souls.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
31לויתן זה יצרת לשחק בו
“There go the ships; this Leviathan You formed to play with.” The opening words of the discourse in Parshas Shemini on the Leviathan and the Wild Ox.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בד״ה לבבתני
This is the discourse “You have captured my heart.” It explains why the offerings are called G-d’s “bread”: the animal’s soul is from the face of the ox in the Chariot, and through the offering its life rises and is included in its root in the holy chayos that bear the Throne, and all are uplifted, elevated and exalted, level after level, up to the Infinite Light.
Kehot’s noteלקו״ת שה״ש כח, ג. ראה אוה״ת משפטים ע׳ א׳קעא. אוה״ת פ׳ מטות ע׳ א׳רסה.
33לבבתני
“You have captured my heart, my sister, my bride.” The opening word of the discourse on the offerings cited here.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ומבחי׳ זו הם כל הנשמות דעתה אבל לעתיד יהי׳ בחי׳ התגלות הסוכ״ע . . שלפני הקו
There the Alter Rebbe refers back to this maamar: the new souls of the future come from the Infinite Light of sovev kol almin, above the kav.
Kehot’s noteראה לקמן פ׳ מסעי צה, ב. וראה גם ד״ה והי׳ אמונת עתיך תרנ״ב. ביאוה״ז להצ״צ ח״ב ע׳ תתיט. תתכו (הלשון הנעתק שם, נמצא בסה״מ הנחות הר״פ הנ״ל ע׳ סב).
Paragraph 6
35א״ח עט״ב
Kehot’s note points to Proverbs 12:4 for these words.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
36נעוץ סופן בתחלתן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א, מ״ז.
37נעוץ סופן כו׳
“Their end is wedged in their beginning, and their beginning in their end.” The Alter Rebbe uses it for Malchus, the end, rising to Keser, the beginning.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
38והי׳ ביום ההוא יצאו
“And it shall be on that day that living waters will go out from Jerusalem, half of them toward the eastern sea and half toward the western sea.” Cited as a picture of all influence flowing through Malchus in the future.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ח.
39סד״ה קול דודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת שה״ש סו, ג.
40מהרה ישמע . . קול כלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין.
41מהרה ישמע כו׳ קול כלה
The last of the wedding blessings: “Speedily… may there be heard in the cities of Judah and in the streets of Jerusalem… the voice of the groom and the voice of the bride.” The Alter Rebbe dwells on “the voice of the bride”: in the future the receiver will herself give.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
42הקל קול יעקב
Yitzchak’s words, “The voice is the voice of Yaakov, but the hands are the hands of Esav.” Here “voice” is the giving power of the masculine.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43סד״ה ויגש אליו יהודה
There the Alter Rebbe explains that now the blessing is “who gladdens the groom and the bride,” since the bride, Malchus, receives light through the groom, Z’eir Anpin, while in the future, once she is elevated, it is “who gladdens the groom with the bride,” since “a woman of valor is the crown of her husband”; this is “Speedily may there be heard… the voice of the bride.” Now, in exile, she is silent: “I was mute with stillness.”
Kehot’s noteתו״א מה, א.
44When two groups eat the Pesach offering in one house, “the bride turns her face away and eats.” The Alter Rebbe reads her turning away as the shame of the receiver.
Mishnah Pesachim 7:13משנה פסחים ז׳:י״ג
שְׁתֵּי חֲבוּרוֹת שֶׁהָיוּ אוֹכְלוֹת בְּבַיִת אֶחָד, אֵלּוּ הוֹפְכִין אֶת פְּנֵיהֶם הֵילָךְ וְאוֹכְלִין, וְאֵלּוּ הוֹפְכִין אֶת פְּנֵיהֶם הֵילָךְ וְאוֹכְלִין, וְהַמֵּחַם בָּאֶמְצַע. וּכְשֶׁהַשַּׁמָּשׁ עוֹמֵד לִמְזֹג, קוֹפֵץ אֶת פִּיו וּמַחֲזִיר אֶת פָּנָיו עַד שֶׁמַּגִּיעַ אֵצֶל חֲבוּרָתוֹ וְאוֹכֵל. וְהַכַּלָּה, הוֹפֶכֶת פָּנֶיהָ וְאוֹכֶלֶת:
If two companies were eating [their Pesach sacrifices] in one house [room], each must turn their faces [in a different direction] while eating it; and the hot water pot should be in the middle [between the two companies]. And when the butler stands to mix the wine [if he has already started to eat from his sacrifice], he must close his mouth and turn his face [towards the company he eats with] until he reaches his company. A bride may, [however,] avert her face [from her company] while eating [the …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
45פ״ק דערלה
On the Jerusalem Talmud’s saying, the note asks the reader to compare what the heavenly Maggid told the Beis Yosef, Rabbi Yosef Karo, in an entry on Bereishis; the note does not quote it.
Kehot’s noteה״ג. ולהעיר ממה שאמר המגיד להב״י בראשית מהדו״ק ד״ה אור ליוה״ש י״ד לטבת (י, א) — לקו״ש חט״ו ע׳ 95 הע׳ 18.
46Rabbi Yudan bar Chanin: “The sign: one who eats from his fellow is ashamed to look at him.” This is the shame that the verse promises will end.
Jerusalem Talmud Orlah 1:3:11תלמוד ירושלמי ערלה א׳:ג׳:י״א
רִבִּי אַבָּהוּ בְשֵׁם רִבִּי יוֹחָנָן וְרַב חִסְדָּא תְּרֵיהוֹן אָמְרִין בִּסְתָם חֲלוּקִין. מַה נָן קַיָימִין אִם דָּבָר בָּרִיא הוּא שֶׁהוּא חַי מִכֹּחַ הַזְּקֵנָה דִּבְרֵי הַכֹּל מוּתָּר. וְאִם דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַיַּלְדָּה דִּבְרֵי הַכֹּל אָסוּר. אֶלָּא כִּי נָן קַיָימִין בִּסְתָם. כֵּיצַד הוּא יוֹדֵעַ. רִבִּי בִּיבַי בְשֵׁם רִבִּי חֲנִינָה אִם הָיוּ הֶעָלִים הֲפוּכִין כְּלַפֵּי הַיַּלְדָּה דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַזְּקֵנָה וְאִם הָיוּ הֶעָלִים הֲפוּכִין כְּלַפֵּי הַזְּקֵנָה דָּבָר בָּרִיא שֶׁהוּא חַי מִכֹּחַ הַיַּלְדָּה. אָמַר רִבִּי יוּדָן בַּר חָנִין סֵימָנָא דְּאָכִל מִן …
Rebbi Abbahu in the name of Rebbi Joḥanan and Rav Ḥisda, both say: they or not. differ in the uninformed case. What are we dealing with? If it is certain that it tree. lives off the old tree, everybody agrees it is permitted. If it is certain that it lives off the young tree, everybody agrees it is forbidden.. We must be dealing with the uninformed case. How could one know? Rebbi Vivian in the name of Rebbi Ḥanina: If the leaves are turned towards the young tree one may …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 8
47ברכך ברכתא
Rav blessed Rabbi Shimon ben Chalafta, “May it be His will that you not shame and not be shamed,” and his father told him, “He blessed you with the blessing with which the Holy One blessed Israel and repeated it,” citing Joel 2:26–27. This is the doubled blessing.
Moed Katan 9b:9מועד קטן ט׳ ב:ט׳
אֲמַר לֵקהּ: בָּרְכָךְ בִּרְכְּתָא דְּבֵרְכָן קוּדְשָׁא בְּרִיךְ הוּא לְיִשְׂרָאֵל וּתְנָא בַּהּ, דִּכְתִיב: ״וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם וְגוֹ׳ וְלֹא יֵבוֹשׁוּ עַמִּי לְעוֹלָם. וִידַעְתֶּם כִּי בְקֶרֶב יִשְׂרָאֵל אֲנִי וְגוֹ׳ וְלֹא יֵבוֹשׁוּ עַמִּי לְעוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
48עתידים צדיקים
Rabbi Elazar: in the future “Holy” will be said before the righteous, as it is said before the Holy One. Those who now receive will be like the source.
Bava Batra 75bבבא בתרא ע״ה ב
Kehot’s noteב״ב עה, ב.
49בד״ה ואשה כי תדור
The passage there ends a discussion of “and we shall not be ashamed forever” by referring back to this maamar for a still higher level in “and My people shall never be ashamed.” It then opens the discourse “And if a woman vows”: why vow to forbid what is permitted? Because what is permitted can be raised to G-d, but as long as a person cannot raise it, it too conceals, and vows are a fence for abstinence.
Kehot’s noteלקו״ת מטות פד, ב.
50ואשה כי תדור
“And if a woman vows a vow to G-d.” The opening words of the discourse in Parshas Matos that the text cites.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ולא יתבוששו
“And they were both naked, the man and his wife, and they were not ashamed.” The discourse “And if a woman vows” explains these words.
Genesis 2:25בראשית ב׳:כ״ה
וַיִּהְיוּ שְׁנֵיהֶם עֲרוּמִּים הָאָדָם וְאִשְׁתּוֹ וְלֹא יִתְבֹּשָׁשׁוּ:
And they were both naked, the man and his wife, and were not ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם
Tanna DeBei Eliyahu, expounding Joel 2:26, asks, “What is lehafli?” and answers: between the deeds of the righteous and the deeds of the wicked in Gehinnom. The Alter Rebbe reads lehafli as “to set apart.”
Tanna DeBei Eliyahu Rabbah 20:2תנא דבי אליהו רבה כ׳:ב׳
… ואכלתם אכול ושבוע מאי כתיב בתריה והללתם את שם ה׳ אלקיכם אשר עשה עמכם להפליא ולא יבושו עמי לעולם מאי להפליא בין מעשיהם של צדיקים למעשיהם של רשעים בגיהנם מאי ולא יבושו עמי לעולם לפי שכל אחד ואחד לפי שכרו של אדם אחר בא בעולם לא גלגל הקב״ה להביא אברהם לעולם אלא בשכרו של שם שנתנבא ארבע מאות שנה על כל הארצות שבעולם ולא קבלו ממנו ולא גלגל הקב״ה והביא מלכות יון בעולם אלא בשכרו של יפת שכיסה את ערות אביו ולא גלגל הקב״ה והביא מלכות אדום לעולם שהחריבו …
OYW (segmentation according to Warsaw 1880) (Public Domain)
53לפלא נדר
“And a man who brings a peace-offering to G-d, lefalei a vow or as a free-will offering.” The word shares its root with lehafli.
Leviticus 22:21ויקרא כ״ב:כ״א
וְאִישׁ כִּי־יַקְרִיב זֶבַח־שְׁלָמִים לַה׳ לְפַלֵּא־נֶדֶר אוֹ לִנְדָבָה בַּבָּקָר אוֹ בַצֹּאן תָּמִים יִהְיֶה לְרָצוֹן כׇּל־מוּם לֹא יִהְיֶה־בּוֹ:
And whosoever bringeth a sacrifice of peace-offerings unto the L-RD in fulfilment of a vow clearly uttered, or for a freewill-offering, of the herd or of the flock, it shall be perfect to be accepted; there shall be no blemish therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54להפריש
Rashi explains lefalei as “to set apart by his speech.” This gives lehafli the sense of setting apart.
Rashi on Leviticus 22:21רש"י על ויקרא כ״ב:כ״א
לפלא נדר. לְהַפְרִישׁ בְּדִבּוּרוֹ:
לפלא נדר means, expressing it by speech (not expressing it mentally, בלב).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
55כי יפליא לנדור נדר נזיר
“A man or a woman, when he shall yafli to vow the vow of a Nazirite.” Another instance of the same root.
Numbers 6:2במדבר ו׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אִישׁ אוֹ־אִשָּׁה כִּי יַפְלִא לִנְדֹּר נֶדֶר נָזִיר לְהַזִּיר לַה׳
Speak unto the children of Israel, and say unto them: When either man or woman shall clearly utter a vow, the vow of a Nazirite, to consecrate himself unto the L-RD,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ב.
56Rabbi Yehudah in the name of Rabbi Tarfon: in a doubtful case neither is a Nazirite, “for Naziriteship is only by hafla’ah,” an explicit declaration. The Alter Rebbe adds that “explicit” (mefurash) also means “separated.”
Eruvin 82a:7–8עירובין פ״ב א:ז׳-ח׳
דְּתַנְיָא, אָמַר רַבִּי יְהוּדָה מִשּׁוּם רַבִּי טַרְפוֹן: לְעוֹלָם אֵין אֶחָד מֵהֶן נָזִיר, לְפִי שֶׁאֵין נְזִירוּת אֶלָּא לְהַפְלָאָה. אַלְמָא כֵּיוָן דִּמְסַפְּקָא לֵקהּ אִי נָזִיר אִי לָא נָזִיר הוּא — לָא מְשַׁעְבֵּיד נַפְשֵׁיהּ. הָכָא נָמֵי: כֵּיוָן דְּלָא יָדַע אִי קָנֵי אִי לָא קָנֵי — לָא גָּמַר וּמַקְנֵה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
57כחשכה כאורה
“Even darkness is not dark for You… darkness is as light.” Before the supernal Pele, darkness and light are alike.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
58אם צדקת
“If you are righteous, what do you give Him, or what does He take from your hand?” Before G-d’s essence, human deeds add nothing.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
59ורבו פשעיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאיוב שם ו.
60ורבו פשעיך
“If you have sinned, what do you do against Him? And if your transgressions are many, what do you do to Him?” The companion of the previous verse.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ויאמר אלקים יהי אור אלו מעשיהן של צדיקים
Rabbi Abahu: “And G-d said, Let there be light”: these are the deeds of the righteous; “but I do not know which of them He desires,” until “G-d saw the light, that it was good” shows He desires the deeds of the righteous. The Alter Rebbe asks what the doubt could mean.
Bereshit Rabbah 2:5בראשית רבה ב׳:ה׳
… ו): ”כי יודע ה׳ דרך צדיקים וגו׳”. ”וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ" אלו מעשיהן של רשעים ”וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר” אלו מעשיהן של צדיקים אבל איני יודע באיזה מהם חפץ אם במעשה אלו ואם במעשה אלו כיון דכתיב ”וַיַּרְא אֱלֹקִים אֶת הָאוֹר כִּי טוֹב” הוי במעשיהן של צדיקים חפץ ואינו חפץ במעשיהן של רשעים. א״ר חייא רבה מתחלת ברייתו של עולם צפה הקב״ה בהמ״ק בנוי וחרב ובנוי ”בְּרֵאשִׁית בָּרָא אֱלֹקִים” הרי בנוי היאך מה דאת אמר (ישעיה נא, טז): ”לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְגוֹ'” ”וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ" הרי חרב …
Rabbi Abahu and Rabbi Ḥiyya the Great, Rabbi Abahu said: Right from the beginning of the creation of the world, the Holy One blessed be He foresaw the actions of the righteous and the actions of the wicked. That is what is written: “For the L-rd knows the way of the righteous, but the way of the wicked will perish” (Psalms 1:6). 8:4. “The earth was emptiness and disorder” – these are the actions of the wicked. “G-d said: Let there be light” – these are the actions of the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
62ויאמר אלקים יהי אור
“And G-d said, Let there be light, and there was light.” The Midrash reads the light as the deeds of the righteous.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63וירא אלקים את האור כי טוב
“And G-d saw the light, that it was good.” From this the Midrash concludes that He desires the deeds of the righteous.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64דקמי׳ כולא כלא חשיבי
The Zohar says that G-d is great and rules over all, “and all before Him is considered as nothing.” From this level light and darkness are alike.
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
65“As a shepherd seeks out his flock on the day he is among his scattered (nifrashos) sheep.” It shows that the root of mefurash also denotes separation.
Ezekiel 34:12יחזקאל ל״ד:י״ב
כְּבַקָּרַת רֹעֶה עֶדְרוֹ בְּיוֹם־הֱיוֹתוֹ בְתוֹךְ־צֹאנוֹ נִפְרָשׁוֹת כֵּן אֲבַקֵּר אֶת־צֹאנִי וְהִצַּלְתִּי אֶתְהֶם מִכׇּל־הַמְּקוֹמֹת אֲשֶׁר נָפֹצוּ שָׁם בְּיוֹם עָנָן וַעֲרָפֶל:
As a shepherd seeketh out his flock in the day that he is among his sheep that are separated, so will I seek out My sheep; and I will deliver them out of all places whither they have been scattered in the day of clouds and thick darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66בד״ה ויאבק איש
In the passage given, the contraction of the Infinite Light is to come about through holiness, by way of self-nullification; “a man wrestled with him” because the angel of Esav sought to rise high, and the external forces have no hold on Chochmah, Binah and Daas, the level of self-nullification, but only on the emotive attributes.
Kehot’s noteתו״א כו, ב.
67ויאבק איש
“And Yaakov was left alone, and a man wrestled with him until the break of dawn.” The opening words of the Torah Ohr discourse cited here.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ובד״ה בשלח פרעה
In the passage given, the light hidden within the fall, from a level above will, is revealed with added light and joy; and “when Pharaoh sent out the people” is explained: Pharaoh, who said “I do not know G-d,” is the “back” of the supernal will, nourishing those who transgress it.
Kehot’s noteתו״א סא, ג. סעיף ב׳ — לסעיף זה ראה פלח הרמון ויקרא ע׳ כ.
69בשלח פרעה
“And it was, when Pharaoh sent out the people.” The opening words of the Torah Ohr discourse cited here.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The opening words of another discourse on this theme.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71כדי שיהא לכם שכר משלכם
Tanna DeBei Eliyahu explains “and My people shall not be ashamed” as G-d’s giving Israel reward, “so that they should have reward.” The Alter Rebbe reads it as not eating “bread of shame.”
Tanna DeBei Eliyahu Rabbah 20:1תנא דבי אליהו רבה כ׳:א׳
… והחסיל והגזם ואכלתם אכול ושבוע והללתם את שם ה׳ וגו׳ ולא יבושו עמי לעולם אלו ארבע מיני אומות שנשתעבדו בהם בישראל וכל כך למה כדי שיהא להם שכר. משלו משל למה״ד למלך שכעס על בנו ותפסו בידו והכניסו לבית רבו וקובל לרבו על בנו ועמד רבו והכהו מכות גדולות לפני אביו ואמר לו רבו בני אע״פ שהכיתך מכות גדולות אינן אלא קטנות לפניך לפי מעשיך והמכות האלה הם לטובתך כדי שתיטיב מעשיך וייטיב לך אביך אח״כ על מעשיך הטובים כך ישראל מתיסרים ביסורים גדולים על מעשיהם הרעים ואינן אלא …
OYW (segmentation according to Warsaw 1880) (Public Domain)
Paragraph 10
72זה קרבן אהרן כו׳ ביום המשח אותו
“This is the offering of Aharon and his sons which they shall bring to G-d on the day of his anointing: a tenth of an ephah of fine flour as a continual meal-offering.” The verse the second section explains.
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73מהאוכל יצא מאכל
The note quotes the Rebbe: “Out of the eater came forth food” is not only a wonder; the “food” comes forth precisely from the “eater,” since by descending to “eat” and refine the levels below it, it rises to become “food” for the levels above it.
Kehot’s note”הכוונה ב”מהאוכל יצא מאכל” הוא [לא רק להתמי׳ שבזה, כ״א] גם שיציאת ה”מאכל” היא דוקא ”מהאוכל”. שע״י ירידתו ”לאכול” ולברר הבחינות שלמטה ממנו, מתעלה הוא להיעשות ”מאכל” לגבי הבחינות שלמעלה ממנו”. — לקו״ש ח״ז ע׳ 47.
74מהאוכל יצא מאכל
Samson’s riddle: “Out of the eater came forth food, and out of the strong came forth sweetness.” The Midrash compares it to Aharon’s offering.
Judges 14:14שופטים י״ד:י״ד
וַיֹּאמֶר לָהֶם מֵהָאֹכֵל יָצָא מַאֲכָל וּמֵעַז יָצָא מָתוֹק וְלֹא יָכְלוּ לְהַגִּיד הַחִידָה שְׁלֹשֶׁת יָמִים:
And he said unto them: Out of the eater came forth food, And out of the strong came forth sweetness. And they could not in three days declare the riddle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והיה שמשון תמיה בלבו ארי אוכל כל החיות ועכשיו יצא ממנו מאכל
The Midrash opens “This is the offering of Aharon” with Samson’s riddle: Samson wondered that a lion, which eats all the animals, now yielded food; so Aharon, who eats all the offerings, now brings an offering. The Alter Rebbe asks what the wonder is.
Vayikra Rabbah 8:2ויקרא רבה ח׳:ב׳
76ואם האכל יאכל
“And if any of the flesh of his peace-offering is at all eaten on the third day…” The doubled verb is expounded as two eatings.
Leviticus 7:18ויקרא ז׳:י״ח
וְאִם הֵאָכֹל יֵאָכֵל מִבְּשַׂר־זֶבַח שְׁלָמָיו בַּיּוֹם הַשְּׁלִישִׁי לֹא יֵרָצֶה הַמַּקְרִיב אֹתוֹ לֹא יֵחָשֵׁב לוֹ פִּגּוּל יִהְיֶה וְהַנֶּפֶשׁ הָאֹכֶלֶת מִמֶּנּוּ עֲוֺנָהּ תִּשָּׂא:
And if any of the flesh of the sacrifice of his peace-offerings be at all eaten on the third day, it shall not be accepted, neither shall it be imputed unto him that offereth it; it shall be an abhorred thing, and the soul that eateth of it shall bear his iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ז, יח.
77בשתי אכילות
The Talmud says the verse “speaks of two eatings,” the eating of man and the eating of the altar. The Alter Rebbe builds his answer on these two kinds of eating.
Zevachim 13b:3זבחים י״ג ב:ג׳
וְהָתְנַן: יָכוֹל לֹא תְּהֵא מַחְשָׁבָה מוֹעֶלֶת אֶלָּא בַּאֲכִילַת בָּשָׂר, מִנַּיִן לְרַבּוֹת שְׁפִיכַת שִׁירַיִם וְהַקְטָרַת אֵימוּרִים? תַּלְמוּד לוֹמַר: ״וְאִם הֵאָכֹל יֵאָכֵל״ – בִּשְׁתֵּי אֲכִילוֹת הַכָּתוּב מְדַבֵּר: אַחַת אֲכִילַת אָדָם, וְאַחַת אֲכִילַת מִזְבֵּחַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteזבחים יג, ב. וש״נ. ראה סה״מ תקס״ה ע׳ קסג ואילך. דרך מצותיך צ, ב ואילך. אוה״ת בראשית-ז בד״ה והוא עומד עליהם בתחלתו.
78שהכהנים אוכלים ובעלים מתכפרים
The Talmud’s principle that “the kohanim eat and the owners are atoned.” The kohen’s eating is part of the offering’s atonement.
Pesachim 59b:4–5פסחים נ״ט ב:ד׳-ה׳
וְכַמָּה דְּכֹהֲנִים לָא אָכְלִי בָּשָׂר בְּעָלִים לָא מִתְכַּפְּרִי, דְּתַנְיָא: ״וְאָכְלוּ אוֹתָם אֲשֶׁר כֻּפַּר בָּהֶם״, מְלַמֵּד שֶׁהַכֹּהֲנִים אוֹכְלִים וּבְעָלִים מִתְכַּפְּרִין! אֲמַר לֵקהּ: כֵּיוָן דְּלָא אֶפְשָׁר — עֲשָׁאוּם כְּמִי שֶׁנִּטְמְאוּ אוֹ שֶׁאָבְדוּ. דְּתַנְיָא: יָכוֹל נִטְמְאוּ אֵמוּרִין אוֹ שֶׁאָבְדוּ לֹא יְהוּ כֹּהֲנִים זַכָּאִין בְּחָזֶה וָשׁוֹק — תַּלְמוּד לוֹמַר: ״וְהָיָה הֶחָזֶה לְאַהֲרֹן וּלְבָנָיו״, מִכׇּל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נט, ב. רמב״ם הל׳ מעשה הקרבנות פ״י ה״א.
79כהנים אוכלים ובעלים מתכפרים
Maimonides: the eating of the sin-offering and the guilt-offering is a positive commandment; “the kohanim eat and the owners are atoned.”
Mishneh Torah, Sacrificial Procedure 10:1משנה תורה, הלכות מעשה הקרבנות י׳:א׳
אֲכִילַת הַחַטָּאת וְהָאָשָׁם מִצְוַת עֲשֵׂה שֶׁנֶּאֱמַר (שמות כט לג) ”וְאָכְלוּ אֹתָם אֲשֶׁר כֻּפַּר בָּהֶם”. הַכֹּהֲנִים אוֹכְלִים וּבְעָלִים מִתְכַּפְּרִים. וְהוּא הַדִּין לִשְׁאָר הַקָּדָשִׁים שֶׁאוֹכְלִין אוֹתָן הַכֹּהֲנִים שֶׁאֲכִילָתָן מִצְוָה:
Torat Emet 363 (Public Domain)
80דשם מ״ה המברר ב״ן
On that page the Alter Rebbe cites Etz Chaim: now Mah refines Ban, and in the future, when Ban has been refined, “a woman of valor” will be “the crown of her husband.” He goes on to explain that Mah, the refiner, is light drawn into a vessel, like Moshe’s “and what (mah) are we,” utter self-nullification.
Kehot’s noteראה ע״ח שער התיקון פ״ג ובכ״מ. לקו״ת בחקתי מז, ג. סה״מ תקס״ו ע׳ קעט. אמרי בינה ח״ג ע׳ 44.
81פני ארי׳ דאכיל קרבנין
The Zohar tells that when Israel brought offerings, a likeness of a lion would descend from above and be seen crouching on the altar, eating the offerings. This is the altar’s eating.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
82אתם קרויים אדם
The Talmud reads Ezekiel 34:31, “you are adam,” as a statement about Israel. The Alter Rebbe uses it for the lower man whose eating reaches the supernal Man.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סא, א. וש״נ.
83נעשה אדם בצלמנו
“Let us make man in Our image, after Our likeness.” The lower man corresponds to the supernal Man.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
Paragraph 11
84ארי׳ דאכיל קרבנין
The Zohar on Parshas Tzav (32b) describes the fire on the altar as the angel Uriel in the likeness of a mighty lion crouching over the offering, and then (33a) calls the angel Michael, the high priest above, “the lion that eats offerings.”
Zohar, Tzav 20:135–145ספר הזהר, צו כ׳:קל״ה-קמ״ה
85ועמ״ש בד״ה זאת חנוכת המזבח
This is the discourse “This is the dedication of the altar.” The passage given describes the order of prayer: praise that arouses joy that G-d chose Israel, the blessings of the Shema in which the angels sanctify Him and “with an eternal love,” and from there the self-sacrifice of the Shema, “with all your heart,” with both inclinations, so that even the animal soul’s desire turns to G-d.
Kehot’s noteלקו״ת נשא כח, ג.
86זאת חנוכת המזבח
“This is the dedication of the altar on the day of its anointing.” The opening words of the discourse cited here.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ואהי׳ אצלו אמון
“And I was beside Him as a nursling (amon), and I was His delight every day.” The opening words of the discourse cited here.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88תבל ארצו
“Playing in His inhabited world.” The text refers to this phrase at the end of that discourse.
Proverbs 8:31משלי ח׳:ל״א
מְשַׂחֶקֶת בְּתֵבֵל אַרְצוֹ וְשַׁעֲשֻׁעַי אֶת־בְּנֵי אָדָם:
Playing in His habitable earth, And my delights are with the sons of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ובד״ה ואריה כבקר יאכל תבן
In the passage given, barley is animal food: the influence of the angels called animals and chayos, the faces of the lion and the ox.
Kehot’s noteלקו״ת במדבר יא, א.
90ואריה כבקר יאכל תבן
“And the lion shall eat straw like the ox.” The opening words of the explanation in Bamidbar cited here.
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91וסד״ה ואהיה אצלו אמון
At the end of that discourse, on “playing in His inhabited world (tevel),” tevel is read as twice aryeh, “lion”: there is a lion among the holy chayos and a lion among the ofanim.
Kehot’s noteלקו״ת במדבר יח, ד.
92בזהר פ׳ צו דל״ב ע״ב ודל״ג ע״א
Alongside the Zohar on Parshas Tzav cited in the text, the note adds Or HaTorah’s discourses for Rosh HaShanah, p. 1428.
Kehot’s noteראה גם אוה״ת דרושים לר״ה ע׳ א׳תכח.
93ועמ״ש בביאור ע״פ מי מנה עפר יעקב
In the passage given, the purpose of the souls’ descent is to refine the 288 sparks that fell at the breaking of the vessels into the Name Ban, from the world of Tohu (“these are the kings who reigned”); the chief refiner is the Name Mah, Tikkun, for “through Chochmah they are refined,” and the refiner must first be refined from all evil and dross.
Kehot’s noteלקו״ת בלק סט, ב.
94מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov?” The opening words of the explanation in Parshas Balak cited here.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95סמוך לפלטין שלך לא כבשת ואתה הולך ומכבש חוץ לארץ
The Sifrei says Israel was to conquer the Land first and only then outside it, and that G-d reproached David: “The Jebusite near your palace you did not drive out, and you go and conquer Aram?” The one who refines must first be refined himself.
Sifrei Devarim 51:1ספרי דברים נ״א:א׳
… דָּוִד עָשָׂה שֶׁלֹּא כַתּוֹרָה! הַתּוֹרָה אָמְרָה מִשֶּׁתִּכְבְּשׁוּ אֶרֶץ יִשְׂרָאֵל תְּהוּ רַשָּׁאִים לִכְבֹּשׁ חוּצָה לָאָרֶץ וְהוּא לֹא עָשָׂה כֵן, אֶלָּא חָזַר וְכָבַשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה, וְאֶת הַיְבוּסִי סָמוּךְ לִירוּשָׁלִַם לֹא הוֹרִישׁ. אָמַר לוֹ הַמָּקוֹם: אֶת הַיְבוּסִי סָמוּךְ לְפַלְטוֹרִין שֶׁלְּךָ לֹא הוֹרַשְׁתָּ; הֵיאַךְ אַתָּה חוֹזֵר וּמְכַבֵּשׁ אֲרַם נַהֲרַיִם וַאֲרַם צוֹבָה?
(Devarim 11:24) "Every place where the soles of your feet tread will be yours": If (the purpose of this is) to teach about the boundaries of Eretz Yisrael, this is already written, viz. (Ibid.) "From the desert and the Levanon, from the river, the river Yerath, until the western sea shall be your border." What, then, is the intent of "where the soles of your feet tread"? He told them: Every place that you conquer, aside from these (specified) places shall be yours. — But perhaps this gives them license …
Vocalized Edition (CC-BY-NC) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
96אסור לאכול קודם התפלה
The Talmud reads “You shall not eat over the blood” as “do not eat before you have prayed for your blood.” The Alter Rebbe explains why: eating refines the food, and the eater must first be refined through prayer.
Berakhot 10bברכות י׳ ב
Kehot’s noteברכות י, ב. ראה שו״ע או״ח סי׳ פט, ג.
97אסור לאכול קודם התפלה
The halachah: once dawn has broken, one may not eat or drink before praying, though water and medicine are permitted.
Shulchan Arukh, Orach Chayim 89:3שולחן ערוך, אורח חיים פ״ט:ג׳
אסור לו להתעסק בצרכיו או לילך לדרך עד שיתפלל תפלת י״ח (ויש מקילין לאחר שאמרו מקצת ברכות קודם שאמרו ברוך שאמר וטוב להחמיר בזה) (תרומת הדשן סי׳ י״ח) ולא לאכול ולא לשתות אבל מים מותר לשתות קודם תפלה בין בחול ובין בשבת ויום טוב וכן אוכלין ומשקין לרפואה מותר:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
98פתח במזבח וסיים בשלחן
The verse in Ezekiel opens with the altar and ends with “the table that is before G-d”: now that the Temple is not standing, a person’s table atones for him. Eating is the elevation that the altar once performed.
Berakhot 55a:3ברכות נ״ה א:ג׳
וְהַמַּאֲרִיךְ עַל שֻׁלְחָנוֹ: דִּלְמָא אָתֵי עַנְיָא וְיָהֵיב לֵקהּ. דִּכְתִיב: ״הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ״, וּכְתִיב: ״וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳״, פָּתַח בְּמִזְבֵּחַ וְסִיֵּים בְּשֻׁלְחָן! רַבִּי יוֹחָנָן וְרַבִּי אֶלְעָזָר דְּאָמְרִי תַּרְוַיְיהוּ: כׇּל זְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים — מִזְבֵּחַ מְכַפֵּר עַל יִשְׂרָאֵל, וְעַכְשָׁיו, שֻׁלְחָנוֹ שֶׁל אָדָם מְכַפֵּר עָלָיו.
"He who prolongs his stay at table" — perhaps a poor man will come and he will give him [some food] ; for it is written, "The altar of wood three cubits high... and he said unto me, This is the table that is before the L-rd" (Ezek. 41:22). He opens with "altar" and concludes with "table"! R. Johanan and R. Eleazar both say : So long as the Temple was in existence, the altar used to atone for Israel, but now a man's table atones for him.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נה, א.
99שעת צלותא שעת קרבא
For “the time of prayer is the time of battle,” the note refers to the sources listed in Maamarei Admur HaZaken on the parshiyos, p. 749.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תשמט.
100בד״ה כה תברכו את בנ״י
The same discourse cited in paragraph 4.
Kehot’s noteלקו״ת נשא כו, ג.
101כה תברכו את בני ישראל
“Thus shall you bless the children of Israel.” The opening words of the discourse cited here.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ובד״ה קדש ישראל
The note suggests, with a “perhaps,” the discourse “Israel is holy to G-d” in Parshas Pinchas, which begins on that page.
Kehot’s noteאולי הכוונה ללקו״ת פנחס עט, ג.
103קדש ישראל
“Israel is holy to G-d, the first of His crop.” The opening words of the discourse cited here.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
104ע״פ בהעלותך את הנרות
This is the discourse “When you kindle the lamps.” There Aharon is explained as the letters of nirah: just as from above all is as nothing before Him, so from below G-dliness will be seen by all flesh, “for eye to eye You, G-d, were seen.” The love of Aharon comes through bitterness over the darkness that hides G-dliness from eyes of flesh.
Kehot’s noteלקו״ת בהעלותך ל, א.
105בהעלותך את הנרות
“When you kindle the lamps, the seven lamps shall give light toward the face of the Menorah.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106אהרן אותיות נראה
The Zohar says the clouds of glory came in Aharon’s merit, citing “for eye to eye You, G-d, were seen,” with Aharon read into the verse. This is the source of Aharon as nirah.
Zohar III, 103aזח״ג קג, א
Kehot’s noteזח״ג קג, א. ספר השיחות תש״א ע׳ 152. ספר הערכים-חב״ד ב מערכת אהרן ע׳ תרכט בהערה 681.
107ארי׳ אותיות ראי׳
Kehot’s note points to Zohar III, 234a for these words.
Zohar III, 234aזח״ג רלד, א
Kehot’s noteזח״ג רלד, א. ת״ז תיקון ע (קכב, א).
108אריה אותיות ראיה
The Raaya Mehemna matches the four senses with the four faces of the Chariot: “sight: the lion.”
Zohar, Pinchas 69:402–412ספר הזהר, פנחס ס״ט:ת״ב-תי״ב
109אריה אותיות ראיה
Tikkunei Zohar: “The lion: this is sight (re’iyah),” with “the face of a lion on the right.”
Tikkunei Zohar 122a:7תקוני הזהר קכ״ב א:ז׳
אַרְיֵה דָא רְאִיָּה, וְאִתְּמַר בֵּקהּ (יחזקאל א י) וּפְנֵי אַרְיֵה אֶל הַיָּמִין לְאַרְבַּעִִתָּם, בְּכָל אֲתַר אַרְבַּעִִתָּם דָּא יהו״ה, אַרְבַּע אַתְוָון דִּילֵיהּ דְּשָׁלְטִין עַל כֹּלָּא, וַהֲפוֹךְ אַרְיֵה וְתִשְׁכַּח לֵקהּ רְאִיָּה, וְאִיהוּ לִימִינָא דְחֶסֶד, דְּאִיהוּ יוֹמָא קַדְמָאָה, דְתַמָּן א׳ (נ״א י׳) אוֹר, רְאוּבֵן דְּאִיהוּ לִימִינָא עַל שְׁמֵיהּ אִתְקְרֵי אוֹר בֵּן, שְׁמִיעָה לִשְׂמָאלָא, וַעֲלֵיהּ אִתְּמַר (שם) וּפְנֵי שׁוֹר מֵהַשְּׂמֹאל, נֶשֶׁר רֵיחָא בְאֶמְצָעִיתָא, עֲלֵיהּ אִתְּמַר (משלי ל ד) מִי אָסַף רוּחַ בְּחָפְנָיו, דְּאִינוּן תְּרֵין נוּקְבִין דְּחוֹטָמָא, פִּימָא דִבּוּרָא, דָא אָדָם …
Tikkunei Zohar - Vocalized (Public Domain)
110ע״פ נשא את ראש בני גרשון
This is the discourse “Take a census of the sons of Gershon.” On that page Aharon is the source of the higher love, “abundant in kindness,” and so is called alef, har, nun: har, “mountain,” is love, as Avraham, “who loved Me,” called it a mountain, and Aharon died on Hor HaHar, a love higher than Avraham’s; alef is Pele, from the attributes above intellect; and the final nun is the drawing down of that love to all the souls of Israel.
Kehot’s noteלקו״ת נשא כא, א.
111נשא את ראש בני גרשון
“Take a census of the sons of Gershon as well.” The opening words of the discourse cited here.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
112ונחנו מה
Moshe and Aharon to Israel: “And what are we, that you complain against us?” The word mah is read as the level of Mah.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
113ואהרן מה הוא
Moshe to Korach and his company: “And Aharon, what is he, that you complain against him?” Again Aharon is called mah.
Numbers 16:11במדבר ט״ז:י״א
לָכֵן אַתָּה וְכׇל־עֲדָתְךָ הַנֹּעָדִים עַל־Havayah וְאַהֲרֹן מַה־הוּא כִּי תַלִּינוּ עָלָיו:
Therefore thou and all thy company that are gathered together against the L-RD—; and as to Aaron, what is he that ye murmur against him?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, יא.
Paragraph 15
114Rabbi Yochanan: Samson was called after the Name of the Holy One, as it is said, “For a sun and a shield is G-d”; the Talmud then qualifies: like G-d, who shields the whole world, Samson shielded Israel in his generation.
Sotah 10a:8סוטה י׳ א:ח׳
וְאָמַר רַבִּי יוֹחָנָן: שִׁמְשׁוֹן דָּן אֶת יִשְׂרָאֵל כַּאֲבִיהֶם שֶׁבַּשָּׁמַיִם, שֶׁנֶּאֱמַר: ״דָּן יָדִין עַמּוֹ כְּאַחַד וְגוֹ׳״. וְאָמַר רַבִּי יוֹחָנָן: שִׁמְשׁוֹן עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא נִקְרָא, שֶׁנֶּאֱמַר: ״כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים וְגוֹ׳״. אֶלָּא מֵעַתָּה, לֹא יִמָּחֶה! אֶלָּא: מֵעֵין שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הַקָּדוֹשׁ בָּרוּךְ הוּא מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ — אַף שִׁמְשׁוֹן מֵגֵין בְּדוֹרוֹ עַל יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
115כי שמש ומגן הוי׳ אלקים
“For a sun and a shield is Havayah Elokim; grace and glory G-d gives.” The two Names are read as the sun and the shield that conceals it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be cleansed in the burning fire and rectified “in order to be absorbed into the body of the King.” Here the phrase describes the angels’ ultimate longing.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
117ע״פ אני ישנה ולבי ער
This is the explanation on “I sleep, but my heart is awake.” On that page, prayer, instituted in place of the offerings, draws the revelation in concealment, whereas through the offerings fire came down from above, “the lion that eats offerings”; yet through prayer too the soul rises “to be absorbed into the body of the King.” Just after, “I have eaten My honeycomb with My honey” is read as the Shema and its blessings, the “honeycomb” being the angels.
Kehot’s noteלקו״ת שה״ש לד, א.
118אני ישנה ולבי ער
“I sleep, but my heart is awake.” The opening words of the explanation cited here.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119אכלתי יערי עם דבשי
“I have come into My garden… I have eaten My honeycomb with My honey.” Read as G-d’s “eating,” the absorption of the angels into Him.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
120כי מגוית הארי׳ רדה הדבש
Samson did not tell his parents “that he had scraped the honey out of the carcass of the lion.” The eater itself yields food for what is above it.
Judges 14:9שופטים י״ד:ט׳
וַיִּרְדֵּהוּ אֶל־כַּפָּיו וַיֵּלֶךְ הָלוֹךְ וְאָכֹל וַיֵּלֶךְ אֶל־אָבִיו וְאֶל־אִמּוֹ וַיִּתֵּן לָהֶם וַיֹּאכֵלוּ וְלֹא־הִגִּיד לָהֶם כִּי מִגְּוִיַּת הָאַרְיֵה רָדָה הַדְּבָשׁ:
And he scraped it out into his hands, and went on, eating as he went, and he came to his father and mother, and gave unto them, and they did eat; but he told them not that he had scraped the honey out of the body of the lion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים יד, ט.
121בד״ה והנה אנחנו מאלמים אלומים
The note suggests, with a “perhaps,” that this is the Torah Ohr discourse “And behold, we were binding sheaves.” It explains that the seven kings of Tohu fell in the breaking of the vessels into the Name Ban of Atzilus and from there into Beriah, Yetzirah and Asiyah; souls, angels and divine powers all fell, and the breaking is their separation into many parts, like the letters of a word taken apart so that its meaning is lost.
Kehot’s noteאולי הכוונה לתו״א כז, ג.
122והנה אנחנו מאלמים אלומים
Yosef’s dream: “And behold, we were binding sheaves in the field.” The opening words of the Torah Ohr discourse cited here.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
123זה קרבן אהרן
The words here quote Leviticus 6:13; the passage is shown below.
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, ג.
124שמן משחת קדש
“And you shall make of it oil of holy anointing (shemen mishchas kodesh).” The Alter Rebbe reads it as oil that anoints kodesh, Chochmah, and so comes from above it.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה-לא.
125שמן משחת קדש
The Zohar on Emor speaks of the kohanim, on whom is “the anointing oil of his G-d,” in the image of what is above: “like the good oil upon the head, coming down upon the beard, the beard of Aharon.”
Zohar, Emor 2:6–3:12ספר הזהר, אמור ב׳:ו׳-ג׳:י״ב
R. Isaac said that the word “say” here signifies “say quietly”, just as all the operations of the priests were carried out in quietness; and the repetition “say” and “thou shalt say” is to give emphasis to the injunction that they should not defile themselves, since he who ministers in a holy place should be holy throughout. As we have said, the body without the spirit is unclean, and the desire of unclean spirits is for the bodies of Israel, since now that the holy spirit has been emptied out …
The Zohar; London, Soncino Press, 1933 (Public Domain)
126ועיין בזח״ג פ׳ אמור דפ״ח סע״ב
The note observes that the same Zohar on Emor is cited again there.
Kehot’s noteנזכר גם לקמן פ׳ בהעלותך לד, ב.
127ע״פ בהעלותך את הנרות
In the passage given, the love that flames up comes through “crushed oil,” humility; and “like the good oil upon the head, coming down upon the beard, the beard of Aharon”: the beard of the high priest is the laws of the Torah, G-dliness drawn down in endless detail, and the good oil upon it is the higher Chochmah.
Kehot’s noteלקו״ת בהעלותך ל, ג.
128בהעלותך את הנרות
“When you kindle the lamps.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129וע״פ זאת חנוכ׳ המזבח
This is “a little explanation” on “This is the dedication of the altar.” Citing the Ramaz on the Zohar, Emor 89a, it says the anointing oil is from Mocha Stima’ah (the concealed brain), with its fragrance from the Gevurah of Atik Yomin; the altar’s eating draws down from the Man upon the Throne, Z’eir Anpin of Atzilus, the incense rises to the level of Atik, and the anointing oil mixes inner and encompassing light, “like the good oil… coming down upon the beard.”
Kehot’s noteלקו״ת נשא כט, ג.
130זאת חנוכת המזבח ביום המשח אותו
“This is the dedication of the altar on the day of its anointing.” The opening words of the explanation cited here.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131חכמה כ״ח מ״ה
The Zohar on Parshas Tzav reads chochmah as ko’ach mah, “the power of what.”
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. לד, א.
132חכמה כ״ח מ״ה
Again in Parshas Tzav: Chochmah rests upon Tiferes, “in which is ko’ach mah.”
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Paragraph 18
133ביום המשח אותו
“This is the offering of Aharon and his sons… on the day of his anointing: a tenth of an ephah of fine flour as a continual meal-offering.” The Alter Rebbe asks why it says “on the day” and not “from the day.”
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134ויקרא אלקים לאור יום
“And G-d called the light day, and the darkness He called night.” “Day” therefore means light and revelation.
Genesis 1:5בראשית א׳:ה׳
וַיִּקְרָא אֱלֹקִים לָאוֹר יוֹם וְלַחֹשֶׁךְ קָרָא לָיְלָה וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם אֶחָד:
And G-d called the light Day, and the darkness He called Night. And there was evening and there was morning, one day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ה.
135חדש ימינו
“Bring us back to You, G-d, and we shall return; renew our days as of old.” Read as a request for renewed revelations, “days.”
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ה, כא.
136סד״ה כי ביום הזה יכפר
Near the end of that discourse “Renew our days” is explained: “days” are the drawing down of G-d’s light, as in “G-d shall be your everlasting light,” and we ask that a new light shine on us, though the first light was cut off.
Kehot’s noteלקו״ת אחרי כו, ג.
137כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The opening words of the discourse cited here.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
138ימי עולם וימי קדם
The Idra Rabba: the tikkunim of the beard of the Ancient One are called “primordial days,” and those found in Z’eir Anpin are called “days of the world.” The Alter Rebbe applies this to the “day” of anointing.
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
139זאת חנוכת המזבח
“This is the dedication of the altar on the day of its anointing, from the princes of Israel: twelve silver bowls, twelve silver basins…” Said of twelve days of offerings, though only the first was on the day itself.
Numbers 7:84במדבר ז׳:פ״ד
זֹאת חֲנֻכַּת הַמִּזְבֵּחַ בְּיוֹם הִמָּשַׁח אֹתוֹ מֵאֵת נְשִׂיאֵי יִשְׂרָאֵל קַעֲרֹת כֶּסֶף שְׁתֵּים עֶשְׂרֵה מִזְרְקֵי־כֶסֶף שְׁנֵים עָשָׂר כַּפּוֹת זָהָב שְׁתֵּים עֶשְׂרֵה:
This was the dedication-offering of the altar, in the day when it was anointed, at the hands of the princes of Israel: twelve silver dishes, twelve silver basins, twelve golden pans;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ז, פד.
Paragraph 20
140מנחה תמיד
Aharon’s offering is “a continual meal-offering,” half in the morning and half in the evening. It is brought forever, yet it is called “on the day of his anointing.”
Leviticus 6:13ויקרא ו׳:י״ג
זֶה קׇרְבַּן אַהֲרֹן וּבָנָיו אֲשֶׁר־יַקְרִיבוּ לַה׳ בְּיוֹם הִמָּשַׁח אֹתוֹ עֲשִׂירִת הָאֵפָה סֹלֶת מִנְחָה תָּמִיד מַחֲצִיתָהּ בַּבֹּקֶר וּמַחֲצִיתָהּ בָּעָרֶב:
This is the offering of Aaron and of his sons, which they shall offer unto the L-RD in the day when he is anointed: the tenth part of an ephah of fine flour for a meal-offering perpetually, half of it in the morning, and half thereof in the evening.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, יג.
141כשמן הטוב
“Like the good oil upon the head, coming down upon the beard, the beard of Aharon.” The anointing oil that the daily offering continues to draw down.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
Paragraph 21
142זה קרבן אהרן
The Zohar on Tzav: the wicked separate zos from zeh, and Aharon and his sons bring them close and join zeh with zos; it then asks why the verse does not say “zos is the offering.” This is the Alter Rebbe’s point about zeh.
Zohar, Tzav 12:93–14:104ספר הזהר, צו י״ב:צ״ג-י״ד:ק״ד
THIS (zeh) IS THE OBLATION OF AARON AND HIS SONS WHICH THEY SHALL OFFER UNTO THE L-RD. Sinners cause the Holy One, blessed be He, to part from the Community of Israel; they separate zeh (this, masc.) from zoth (this, fem.), who should form one pair.
The Zohar; London, Soncino Press, 1933 (Public Domain)
143זאת תורת העולה
“Command Aharon and his sons, saying: This (zos) is the law of the burnt-offering.” The offering before Aharon’s is introduced with zos.
Leviticus 6:2ויקרא ו׳:ב׳
צַו אֶת־אַהֲרֹן וְאֶת־בָּנָיו לֵאמֹר זֹאת תּוֹרַת הָעֹלָה הִוא הָעֹלָה עַל מוֹקְדָהֿ עַל־הַמִּזְבֵּחַ כׇּל־הַלַּיְלָה עַד־הַבֹּקֶר וְאֵשׁ הַמִּזְבֵּחַ תּוּקַד בּוֹ:
Command Aaron and his sons, saying: This is the law of the burnt-offering: it is that which goeth up on its firewood upon the altar all night unto the morning; and the fire of the altar shall be kept burning thereby.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ו, ב . . זאת תורת המנחה: שם ו, ז . . זאת תורת האשם: שם ז, א.
144Kehot’s note points to Menachot 53a:1–3 for these words.
Menachot 53a:1–3מנחות נ״ג א:א׳-ג׳
(ויקרא ו, ז) זאת תורת המנחה הקרב אותה בני אהרן לפני ה׳ אל פני המזבח והנותרת ממנה יאכלו אהרן ובניו מצות תאכל אמר ליה מצוה לא קא מיבעיא לי כי קא מיבעיא לי לעכב אמר ליה לעכב נמי כתיב (ויקרא ו, י) לא תאפה חמץ אלא מצה מתקיף לה רב חסדא ואימא לא תאפה חמץ אלא שיאור
Wikisource Talmud Bavli (CC-BY-SA)
145וזאת תורת המנחה
“And this (zos) is the law of the meal-offering.” Again zos.
Leviticus 6:7ויקרא ו׳:ז׳
וְזֹאת תּוֹרַת הַמִּנְחָה הַקְרֵב אֹתָהּ בְּנֵי־אַהֲרֹן לִפְנֵי ה׳ אֶל־פְּנֵי הַמִּזְבֵּחַ:
And this is the law of the meal-offering: the sons of Aaron shall offer it before the L-RD, in front of the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146וזאת תורת האשם
“And this (zos) is the law of the guilt-offering.” The offering after Aharon’s, again with zos.
Leviticus 7:1ויקרא ז׳:א׳
וְזֹאת תּוֹרַת הָאָשָׁם קֹדֶשׁ קׇדָשִׁים הוּא:
And this is the law of the guilt-offering: it is most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147וחסידיך ירננו
The Zohar at the opening of Vayetzei expounds “Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy,” of David preparing the priests and the pious ones to gladden the King.
Zohar, Vayetzei 6:36–7:43ספר הזהר, ויצא ו׳:ל״ו-ז׳:מ״ג
From David’s conduct on this occasion we learn that anyone who invites a king should strive to entertain him in some novel fashion, so as to afford him special pleasure. If, for instance, it is the king’s wont to be entertained by ordinary clowns and jester, he should provide for him specially refined and courtly entertainers. Thus, when David invited the King and His Consort, he replaced the customary entertainers of the King with a higher order. So he said: “Let thy priests be clothed with righteousness, and let thy …
The Zohar; London, Soncino Press, 1933 (Public Domain)
148וחסידיך ירננו
“Your priests shall be clothed in righteousness, and Your pious ones shall sing for joy.” The verse the Zohar expounds.
Psalms 132:9תהילים קל״ב:ט׳
כֹּהֲנֶיךָ יִלְבְּשׁוּ־צֶדֶק וַחֲסִידֶיךָ יְרַנֵּנוּ:
Let Thy priests be clothed with righteousness; And let Thy saints shout for joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ובפ׳ צו דל״א א׳
Alongside the Zohar on Parshas Tzav, 31a, the note also points to Sefer HaChakirah, 75a.
Kehot’s noteראה גם חקירה עה, א.
150סד״ה בעצם היום הזה נמול
The note suggests, with a “perhaps,” that this is the Torah Ohr discourse “On that very day was Avraham circumcised.” In the passage given, Avraham merited the circumcision from above, “and G-d will circumcise your heart”; “the essence of this day” is the day that is wholly long and wholly good, the great revelation of the future, and when the essence of that day was revealed to him, Avraham was circumcised.
Kehot’s noteאולי הכוונה לתו״א יג, ד.
151בעצם היום הזה נמול
“On that very day were Avraham and Yishmael his son circumcised.” The opening words of the discourse cited here.
Genesis 17:26בראשית י״ז:כ״ו
בְּעֶצֶם הַיּוֹם הַזֶּה נִמּוֹל אַבְרָהָם וְיִשְׁמָעֵאל בְּנוֹ:
In the selfsame day was Abraham circumcised, and Ishmael his son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152ובד״ה בחדש השלישי
In the passage given, the counting of the Omer from the Exodus prepares for receiving the Torah, the revelation of the Infinite Light below as above through self-nullification; Scripture says simply “on this day” because “day” means light and revelation, as “G-d called the light day.”
Kehot’s noteתו״א סז, ב ואילך.
153בחדש השלישי כו׳ ביום הזה באו
“In the third month after the children of Israel went out of Egypt, on this day they came to the wilderness of Sinai.” The opening words of the discourse cited here.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154וקרא זה אל זה ואמר
The Zohar on Eikev quotes “And one (zeh) called to another (zeh) and said” in speaking of the living creatures of the Chariot.
Zohar, Eikev 1:12–2:20ספר הזהר, עקב א׳:י״ב-ב׳:כ׳
155וקרא זה אל זה ואמר
The seraphim: “And one called to another and said, Holy, holy, holy.” Each is called zeh.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ועמ״ש ע״פ קול דודי הנה זה בא מדלג
The note suggests, with a “perhaps,” that this is the discourse on “The voice of my beloved” in Shir HaShirim.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש טז, א.
157קול דודי הנה זה בא מדלג
“The voice of my beloved! Behold, he (zeh) comes, leaping upon the mountains.” The beloved is called zeh.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ואמר ביום ההוא הנה אלקינו
“And it shall be said on that day: Behold, this (zeh) is our G-d… this (zeh) is G-d, for whom we hoped.” G-d Himself is called zeh.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ט.
159הרמ״ז פ׳ תולדות דקל״ב
On the Ramaz’s comment, the note refers to two places in Or HaTorah, on Nach and on Shavuos; in its heading the note gives the Ramaz’s folio as 132, where the text has 135.
Kehot’s noteראה אוה״ת נ״ך-ב ע׳ תתקצד. אוה״ת שבועות ע׳ קלה.

Likkutei Torah · Parshas Tzav · Maamar 2
ביאור מעט על פסוק ואכלתם אכול כו׳
A Brief Explanation of “And You Shall Eat, Eating”
Spiritual rank is relative: the loftiest souls of today, the “fish of the sea” born of Abba and Imma of Atzilus, are only the lower levels of a higher Atzilus, and beside the new souls that will come from the revealed essence of the Infinite Light they are like “animals” that those souls will elevate. This is the inner meaning of the feast of the Leviathan.
The maamar in brief
This short supplement to the discourse on “And you shall eat, eating” asks how today’s loftiest souls, the nunei yama (“fish of the sea”) born of the union of Abba and Imma of Atzilus, can be called “animals” beside the new souls of the Time to Come. Every world contains all four worlds: the nefesh, ruach and neshamah of Atzilus are only its Beriah, Yetzirah and Asiyah, while above them is “the Atzilus within Atzilus,” the level of “man in the way of the Atzilus above” that Adam had before the sin and Moshe attained, to which the Zohar applies “have dominion over the fish of the sea.” The maamar then explains Moshe’s Mah and the prayer of Shabbos, the Leviathan of holiness and its opposite in kelipah, and why Moshe feared Pharaoh yet was sent to him. Finally, since on the scale of all the worlds Adam Kadmon is only “Beriah” and true Atzilus is the Infinite Light itself, today’s souls will be elevated by the new souls from sovev kol almin, and Havayah itself will then serve as the “Elokim” for the revealed essence of the Infinite Light.

Outline
	1Why the “fish of the sea” can be “animals”Atzilus has its own Beriah, Yetzirah and Asiyah; the nunei yama are the neshamah of Atzilus, below the Atzilus within Atzilus of Adam before the sin, who was told to “have dominion over the fish of the sea.”¶1–2
	2Moshe’s Mah and the prayer of ShabbosMoshe reached the chayah, part of the Atzilus within Atzilus; his Mah belongs to Keser and to bittul; the “fish” may also be the angels of Atzilus; the souls’ root rises through prayer, chiefly on Shabbos.¶3–5
	3Moshe and the great dragonThe additional soul of Shabbos; the Leviathan of holiness and of kelipah as true opposites; humble Moshe feared Pharaoh as his counterpart, but G-d sent him from his higher level of “man.”¶6–7
	4The feast of the LeviathanIn relation to the new souls from sovev kol almin, today’s souls of Atzilus are the “fish” to be elevated; in the scheme of all the worlds Adam Kadmon is only “Beriah,” and true Atzilus is the Infinite Light.¶8–10
	5Havayah as the Elokim of the futureSouls are rooted in Havayah and descend through Elokim; in the future Havayah will be the “Elokim” through which the essence of the Infinite Light and the new souls are revealed; the two namings of Israel may hint at the two orders of souls.¶11–12


Key concepts
	nunei yamaנוני ימא
	Aramaic for “fish of the sea”: here, the lofty souls drawn from the union of Abba and Imma of Atzilus (the neshamah of Atzilus), or, on a second reading, the angels of Atzilus.

	the Atzilus within Atzilusאצילות שבאצילות
	The highest levels within the World of Atzilus, the chayah and yechidah, above its own Beriah, Yetzirah and Asiyah (its nefesh, ruach and neshamah). Adam before the sin and Moshe reached it.

	man in the way of the Atzilus aboveאדם בארח אצילות דלעילא
	The Zohar’s term for one who has received “Havayah in its fullness”: the level of the Name Mah (45, the value of adam), to which “have dominion over the fish of the sea” applies.

	the new soulsנשמות חדשות
	Souls to be revealed in the Time to Come from sovev kol almin, far above all present souls, which they will elevate; the feast of the Leviathan alludes to this.

	the light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light too great to enter the worlds; its open revelation in the Time to Come is the “supernal Atzilus” from which the new souls come.

	Havayah and Elokimהוי׳ ואלקים
	Elokim is the shield and sheath in and through which Havayah is drawn into the world; in the Time to Come Havayah itself will play that role for the revealed essence of the Infinite Light.

	the Leviathan of holiness and of kelipahלויתן דקדושה ולויתן דקליפה
	Counterparts that are true opposites: the first wholly nullified in its source, the second (Pharaoh, “the great dragon”) declaring “My river is my own.”


Section 1 · ¶1–2
Why the “fish of the sea” can be “animals”
1ביאור מעט על פסוק ואכלתם אכול1 כו׳. להבין איך נוני ימא2 שהם הנשמות שנמשכו מיחוד או״א [אבא ואימא] דאצילות איך יחשבו לבחי׳ בהמות נגד נשמות החדשות דלעתיד.
A brief explanation of the verse “And you shall eat, eating…,” etc. To understand how the “fish of the sea” (nunei yama), which are the souls drawn from the union of Abba and Imma (Chochmah and Binah) of the World of Atzilus (Emanation), how they can be considered the level of “animals” in comparison with the new souls of the Time to Come.
This is a short supplement to the preceding discourse on Joel 2:26, “And you shall eat, eating, and be satisfied,” which read the doubled “eating” as a future elevation: even today’s lofty souls, which already raise up others, will themselves be “eaten” and raised by the new souls of the Time to Come, beside which they are called “animals.” The question here is how souls called nunei yama (Aramaic for “fish of the sea”), which come from the union of Abba and Imma, the intellect of the highest world, can be counted as mere animals.


והענין כמבואר במ״א בביאור ע״פ ואלה המשפטים34 בענין פי׳ וזרעתי את בית ישראל5 זרע אדם וזרע בהמה6. בהמה בגימטריא ב״ן [שם ב״ן]7 נשמות דבריאה. אדם מ״ה [שם מ״ה]89 נשמות דאצילות.
The matter is as is explained elsewhere, in the explanation on the verse “And these are the laws,” concerning the meaning of “And I will sow the house of Israel [with] the seed of man and the seed of animal”: behemah (animal) has the numerical value of the Name Ban (52), the souls of the World of Beriah (Creation); adam (man) is the Name Mah (45), the souls of Atzilus.
The answer starts from an explanation in Torah Ohr on Jeremiah’s prophecy that G-d will sow Israel with “the seed of man and the seed of animal.” In gematria behemah (animal, 52) equals the Name Ban, the four-letter Name spelled out so that it totals 52, and adam (man, 45) equals the Name Mah, the Name spelled out to total 45; so “animal” stands for the souls of Beriah and “man” for the souls of Atzilus.


כי אצילות הוא בחי׳ אדם אדמה לעליון1011 שאינו רק מהעלם אל הגילוי אצילות הוא מלשון ויאצל12 כו׳ משא״כ בבריאה התחדשות יש מאין.
For Atzilus is the level of adam, [as in] “I will resemble (adameh) the Most High,” since it is nothing but [a movement] from concealment to revelation: Atzilus is from the same root as “and He drew off (vayaetzel),” etc.; whereas in Beriah [there is] a new coming into being of something from nothing.
Atzilus is called adam because of the words “I will resemble (adameh) the Most High” (Isaiah 14:14): Atzilus resembles its Source, since it is only the revealing of what was already hidden there. The very word Atzilus comes from vayaetzel, “and He drew off” some of the spirit that was on Moshe for the elders (Numbers 11:25), where what is drawn off stays one with its source; Beriah, by contrast, is the coming into being of something new, “something from nothing.”


(ועיין מ״ש בביאור ע״פ יביאו לבוש מלכות13 בד״ה להבין ההפרש14 היינו בבחי׳ הקו והחוט כו׳ והיא ראשית הגילוי בחכמה כו׳ ע״ש).
(And see what is written in the explanation on the verse “They shall bring royal apparel,” in the discourse beginning “To understand the difference”: that is, at the level of the kav (line of light) and the thread, etc., and it is the beginning of revelation, in Chochmah (wisdom), etc.; see there.)
A cross-reference to a discourse in Torah Ohr on Megillas Esther (on “They shall bring royal apparel,” Esther 6:8), which distinguishes the encompassing divine will from the light drawn down “by way of the kav and the thread” to become the ten Sefiros. That line of light, whose beginning is Chochmah, is the first stage of revelation, and it shows what Atzilus means: hidden light becoming revealed.


והנה באצילות עצמו יש ג״כ ד׳ בחי׳ אבי״ע [אצילות בריאה יצירה עשיה] כמבואר לקמן בביאור ע״פ מי מנה15 כו׳ רובע ישראל16 והיינו בחי׳ נר״נ [נפש רוח נשמה] דאצילות הם בי״ע דאצילות.
Now, within Atzilus itself there are also four levels, Atzilus, Beriah, Yetzirah (Formation) and Asiyah (Action), as is explained below in the explanation on the verse “Who has counted…,” etc., “…the fourth part of Israel”; that is, the levels of nefesh, ruach and neshamah of Atzilus are the Beriah, Yetzirah and Asiyah of Atzilus.
Each world contains all four worlds within it, so Atzilus too has its own Atzilus, Beriah, Yetzirah and Asiyah. The nefesh, ruach and neshamah of Atzilus are its lower three, “the Beriah, Yetzirah and Asiyah of Atzilus,” as explained in the discourse on Bilam’s words “Who has counted the dust of Jacob… the fourth part of Israel” (Numbers 23:10).


ועמ״ש בביאור ע״פ ועתה יגדל נא1718 והם בינה ז״א ומל׳ וחיה יחידה נק׳ אצילות שבאצילות ועיין בע״ח [בעץ חיים] שמ״א פ״ז [פרק ז׳] ובהרמ״ז [ובהרב משה זכות] ר״פ קרח בדף קע״ו ע״ב ד״ה חסר יו״ד
And see what is written in the explanation on the verse “And now, I pray, let [the power] be great”; and they are Binah (understanding), Z’eir Anpin (the emotive attributes) and Malchus (sovereignty), and chayah and yechidah are called the Atzilus within Atzilus. And see in Etz Chaim, Sha’ar 41, chapter 7, and in the Ramaz (Rabbi Moshe Zacuto), at the beginning of Parshas Korach, on folio 176b, in the passage beginning “Lacking a yud.”
These lower three of Atzilus correspond to Binah, Z’eir Anpin and Malchus, while the two highest soul-levels, chayah and yechidah, are called “the Atzilus within Atzilus.” For this the Alter Rebbe points to his discourse on Moshe’s prayer “And now, I pray, let the power of my L-rd be great” (Numbers 14:17), to Etz Chaim, and to the Ramaz, Rabbi Moshe Zacuto, a leading commentator on the Zohar.


והנה איתא בגלגולים פי״ט שאדה״ר [שאדם הראשון] קודם החטא היה לו נשמה לנשמה מאצילות כו׳ וע״ש פרק א׳ והיינו בחי׳ אצילות שבאצילות
Now, it is stated in [Sefer Ha]Gilgulim, chapter 19, that Adam, the first man, before the sin, had a soul for [his] soul from Atzilus, etc.; and see there, chapter 1. And this is the level of the Atzilus within Atzilus.
The Kabbalistic work Sefer HaGilgulim, on the transmigration of souls, says that before the sin Adam had “a soul for his soul” from Atzilus. That is the Atzilus within Atzilus, above the nefesh, ruach and neshamah of Atzilus.


וזהו ענין אדם בארח אצילות דלעילא הנזכר בזח״ב [בזהר חלק ב׳] ר״פ משפטים דצ״ד סע״ב [סוף עמוד ב] זכה יתיר יהבין ליה19 הוי׳ בשלימו כו׳ דאיהו אדם בארח אצילות דלעילא וכו׳ ועליה אתמר ורדו בדגת הים20 כו׳
And this is the meaning of “man in the way of the Atzilus above,” mentioned in the Zohar, Part II, at the beginning of Parshas Mishpatim, folio 94, end of side b: “[If] he merits more, they give him Havayah in its fullness, etc., for he is man in the way of the Atzilus above, etc., and of him it is said, ‘And have dominion over the fish of the sea,’ etc.”
The Zohar (Mishpatim, 94b) describes a ladder of souls: as a person merits more, he receives nefesh, ruach and neshamah, then their counterparts in Atzilus, and finally “Havayah in its fullness,” becoming “man in the way of the Atzilus above,” called by the image of his Master. To such a person the Zohar applies the verse spoken to Adam, “And have dominion over the fish of the sea” (Genesis 1:28).


וכן איתא עוד ברע״מ [ברעיא מהימנא] בהשמטות שבזהר סוף חלק א׳ סי׳ נ׳ גבי משה מ״ה [שם מ״ה] דידך צלותא דשבת דאתמר ביה ורדו בדגת הים ובעוף השמים כו׳
And so it is stated further in the Raaya Mehemna, in the addenda (Hashmatos) of the Zohar at the end of Part I, section 50, concerning Moshe: “Your Mah [is] the prayer of Shabbos, of which it is said, ‘And have dominion over the fish of the sea and over the birds of the heavens,’ etc.”
The Raaya Mehemna, a section of the Zohar printed here among the addenda at the end of its first volume, says the same of Moshe: his “Mah,” the Name Mah, is the prayer of Shabbos, of which the verse of dominion is said. Moshe, like Adam, is thus linked to the level that rules over “the fish of the sea.”


והיינו כי מ״ה [שם מ״ה] הוא בחי׳ אדם בארח אצילות דלעילא וכמ״ש מלגאו איהו שם מ״ה [שם מ״ה]21 דאיהו ארח אצילות22 וג׳ המדרגות שבתחלה הם בי״ע דאצילות
That is, Mah is the level of “man in the way of the Atzilus above,” as it is written: “Within is the Name Mah, which is the way of Atzilus.” And the three levels at the beginning are the Beriah, Yetzirah and Asiyah of Atzilus,
Mah is “man in the way of the Atzilus above,” as the Tikkunei Zohar says in Elijah’s prayer: “Within is the Name Mah, which is the way of Atzilus,” the channel through which emanation flows. The three levels of Atzilus that the Zohar lists first are only the Beriah, Yetzirah and Asiyah of Atzilus.


כי בת ובן הם נפש ורוח דאצילות מזו״נ [מזעיר אנפין ונוקבא] דאצילות ונשמתא מסט׳ [מסטרא] דאו״א [דאבא ואימא] היינו נשמה דאצילות שנמשך מיחוד או״א [אבא ואימא] וזהו ענין נוני ימא הנ״ל.23
for “daughter” and “son” are the nefesh and ruach of Atzilus, from Z’eir Anpin and Nukva (the feminine / Malchus) of Atzilus, and “the neshamah from the side of Abba and Imma” is the neshamah of Atzilus that is drawn from the union of Abba and Imma. And this is [the meaning of] the nunei yama mentioned above.
In that Zohar passage the nefesh of Atzilus is called “daughter” (from Malchus, the Nukva) and its ruach “son” (from Z’eir Anpin), while its neshamah comes “from the side of Abba and Imma.” That neshamah of Atzilus, born of the union of Abba and Imma, is what the maamar calls nunei yama: lofty, yet below Adam’s level of “Havayah in its fullness.”




2וכן פי׳ באשל אברהם פ׳ חיי שרה וכן משמע בקרא הפי׳ בע״ח [בעץ חיים] שער מ״נ [מיין נוקבין] ומ״ד [ומיין דוכרין] דרוש ד׳ אע״פ [אף על פי] שהרמ״ז [שהרב משה זכות] והמק״מ [והמקדש מלך] פי׳ בע״א [באופן אחר].
And so it is explained in Eshel Avraham, Parshas Chayei Sarah; and so it is implied on reading the explanation in Etz Chaim, Sha’ar Mayin Nukvin uMayin Duchrin (the feminine and masculine waters), Derush 4, although the Ramaz (Rabbi Moshe Zacuto) and the Mikdash Melech explain it differently.
The reading just given, that the nunei yama are the neshamah of Atzilus, is also how Eshel Avraham explains it on Parshas Chayei Sarah, and it follows from Etz Chaim’s Gate of Mayin Nukvin and Mayin Duchrin. The Ramaz and the Mikdash Melech, two classic commentaries on the Zohar, explain the passage differently, as the paragraph goes on to show.


וזהו מ״ש פ׳ בראשית בד״ה הן האדם24 היה כאחד ממנו25 שאדה״ר [שאדם הראשון] היה הגבה למעלה גם מרשב״י [מרבי שמעון בר יוחאי] בערך אחר ממש כו׳.
And this is what is written in Parshas Bereishis, in the discourse beginning “Behold, the man has become like one of us”: that Adam, the first man, was high above even Rabbi Shimon bar Yochai, on a truly different order, etc.
This explains a statement in an earlier discourse on “Behold, the man has become like one of us” (Genesis 3:22): that Adam stood on an entirely different plane, higher even than Rabbi Shimon bar Yochai, the master of the Zohar.


כי הרי אפילו הנשמות הגבוהות מאד שמיחוד או״א [אבא ואימא] דאצילות שזהו נשמה דאצילות הוא כערך הבריאה לגבי אצילות ממש נגד נשמת אדה״ר [אדם הראשון] כנ״ל (ועיין בזהר תרומה דקס״ז ע״ב).
For indeed, even the very lofty souls that are from the union of Abba and Imma (Chochmah and Binah) of the World of Atzilus (Emanation), which is the neshamah of Atzilus, are, compared with the soul of Adam, the first man, like Beriah in relation to Atzilus itself, as mentioned above. (And see in the Zohar, Terumah, folio 167b.)
Even the loftiest souls of today, the neshamah of Atzilus born of the union of Abba and Imma, stand to Adam’s soul as Beriah, a created world, stands to Atzilus. The Zohar on Terumah (167b), cited here, describes the first Adam as formed and engraved from above without a female, unlike every man after him.


וז״ש [וזהו שכתוב] ברבות בראשית פכ״א26 בפי׳ הן האדם היה כאחד ממנו כיחידו של עולם27 שנאמר שמע ישראל28 ה׳ אלקינו ה׳ אחד.
And this is [the meaning of] what is written in Bereishis Rabbah, chapter 21, in explaining “Behold, the man has become like one of us”: “Like the Only One of the world, as it is said, ‘Hear, O Israel, G-d is our G-d, G-d is One.’”
The Midrash (Bereishis Rabbah 21:5) reads “like one of us” as “like the Only One of the world,” the One of the Shema. In Likkutei Torah (Sh’lach) the Alter Rebbe explains that Adam’s life-force came directly from the Name Havayah, without any chain of intermediaries.


והנה במ״ש הזהר ועליה אתמר ורדו בדגת הים ובעוף השמים29 ובכל חיה כו׳ פי׳ הרמ״ז [הרב משה זכות] לשטתו שהן נר״ן [נפש רוח נשמה] דבי״ע.
Now, regarding what the Zohar says, “and of him it is said, ‘And have dominion over the fish of the sea and over the birds of the heavens and over every living thing,’ etc.,” the Ramaz explains, according to his approach, that these are the nefesh, ruach and neshamah of Beriah, Yetzirah and Asiyah.
The Zohar applies “And have dominion over the fish of the sea, the birds of the heavens and every living thing” to the man who has reached “Havayah in its fullness.” The Ramaz, following his general approach, takes these creatures to be the nefesh, ruach and neshamah of the lower worlds, Beriah, Yetzirah and Asiyah.


אך לפי הנ״ל י״ל [יש לומר] דהיינו נר״ן [נפש רוח נשמה] דאצילות כי דגת הים היינו נוני ימא שהן נשמה דאצילות ממש ועוף הוא מבחי׳ רוח דאצילות כו׳
But according to what was said above, it can be said that these are the nefesh, ruach and neshamah of Atzilus: for “the fish of the sea” are the nunei yama, which are the neshamah of Atzilus itself, and “bird” is from the level of the ruach of Atzilus, etc.
The Alter Rebbe proposes instead that they are the nefesh, ruach and neshamah of Atzilus itself: the “fish of the sea” are the nunei yama, the neshamah of Atzilus, and the “bird” is the ruach of Atzilus. This fits the Zohar’s own ladder, in which these levels of Atzilus come just before “Havayah in its fullness.”


ואעפ״כ [ואף על פי כן] מאחר שהן בי״ע דאצילות לכן באדה״ר [באדם הראשון] שהיה מאצילות שבאצילות נאמר ורדו בדגת הים כו׳
And even so, since they are the Beriah, Yetzirah and Asiyah of Atzilus, therefore of Adam, the first man, who was from the Atzilus within Atzilus, it is said, “And have dominion (u-redu) over the fish of the sea,” etc.,
Although these are levels of Atzilus, they are only its Beriah, Yetzirah and Asiyah. So Adam, rooted in the Atzilus within Atzilus, could be told to have dominion even over them.


דר״ל [דרוצה לומר] שיוריד וימשיך החיות בבי״ע דאצילות ובבי״ע ממש. כי הוא דייקא בחי׳ אדם ממש אדמה לעליון30 לפי שהוא מבחי׳ אצילות כו׳.31
meaning that he is to bring down and draw the life-force into the Beriah, Yetzirah and Asiyah of Atzilus, and into Beriah, Yetzirah and Asiyah themselves. For he, precisely, is the level of actual adam, [as in] “I will resemble (adameh) the Most High,” because he is from the level of Atzilus, etc.
The Alter Rebbe reads u-redu, “have dominion,” as if from yarad, “go down”: Adam’s task was to bring down and draw life-force into the lower levels of Atzilus and into the lower worlds themselves. He could do this because he was truly adam, the one who “resembles the Most High,” rooted in Atzilus.




Section 2 · ¶3–5
Moshe’s Mah and the prayer of Shabbos
3וז״ש [וזהו שכתוב] ג״כ גבי משה מ״ה [שם מ״ה] דידך כו׳ כי משה זכה לחיה שלמעלה מבחי׳ נשמה דאצילות
And this is also [the meaning of] what is said concerning Moshe, “Your Mah,” etc.: for Moshe attained the chayah, which is above the level of the neshamah of Atzilus,
The Raaya Mehemna’s words to Moshe, “Your Mah [is] the prayer of Shabbos,” are explained the same way as Adam’s level. Moshe attained the chayah, the soul-level above the neshamah of Atzilus.


והוא ג״כ מבחי׳ אצילות שבאצילות לפמ״ש [לפי מה שכתוב] הרמ״ז [הרב משה זכות] פ׳ בא בדף מ׳ שזכה לחיה מפנימי׳ [מפנימיות / מפנימית] אריך כו׳ המושפע לאבא כו׳.
and this too is from the level of the Atzilus within Atzilus, according to what the Ramaz (Rabbi Moshe Zacuto) wrote on Parshas Bo, on folio 40: that he attained the chayah from the inner dimension (pnimiyus) of Arich [Anpin], etc., which flows to Abba, etc.
The chayah, too, belongs to the Atzilus within Atzilus. The Ramaz writes that Moshe’s chayah came from the inner dimension of Arich Anpin, a configuration of Keser above the intellect, as it flows into Abba, the configuration of Chochmah.




4וזהו ענין מ״ה [שם מ״ה] דמשה וכמש״ל [וכמה שכתוב לעיל] בביאור ע״פ יונתי32 דשם מ״ה [שם מ״ה] דאיהו ארח אצילות33 הוא מבחי׳ כתר כו׳
And this is the matter of the Mah of Moshe. And as is written above in the explanation on the verse “My dove,” the Name Mah, “which is the way of Atzilus,” is from the level of Keser (the Crown), etc.;
This is what the Raaya Mehemna means by “the Mah of Moshe.” As explained in the discourse on “My dove” in Likkutei Torah on Shir HaShirim, the Tikkunei Zohar’s “Name Mah, which is the way of Atzilus” belongs to Keser, the Crown above intellect.


ולכן נאמר בו ורדו בדגת הים34 כו׳ כנ״ל. או יש לומר דקאי על מלאכים דאצילות שנקראים גם כן נוני ימא
and therefore it is said of it, “And have dominion over the fish of the sea,” etc., as mentioned above. Or it can be said that [“the fish of the sea”] refers to the angels of Atzilus, who are also called nunei yama;
That is why the verse of dominion over the fish of the sea is said of Moshe’s Mah. Alternatively, the “fish of the sea” here may be the angels of Atzilus, which are also called nunei yama.


ובזה יש לפרש מ״ש בזח״א [בזהר חלק א] דע״א ע״פ ובכל דגי הים בידכם נתנו35 ואפילו נוני ימא.36 דקשה מהו ואפילו.
and with this one can explain what is said in the Zohar, Part I, folio 71, on the verse “And all the fish of the sea, into your hand they are given”: “and even the nunei yama.” For it is difficult: what is [the point of] “and even”?
This second reading solves a difficulty in the Zohar (1:71a) on the blessing to Noach and his sons, “and all the fish of the sea, into your hand they are given” (Genesis 9:2). The Zohar adds, “and even the nunei yama,” but why “even”?


דהא דגי הים היינו נוני ימא. א״ו [אלא ודאי] דר״ל [דרוצה לומר] דקאי אפילו נוני ימא העליונים היינו המלאכים כו׳
For dagei hayam (“the fish of the sea”) is [the same as] nunei yama. Rather, it must be that it means that it refers even to the supernal nunei yama, that is, the angels, etc.
Dagei hayam (Hebrew) and nunei yama (Aramaic) both simply mean “fish of the sea,” so the word “even” must add something higher. It means the supernal nunei yama, the angels, which are also given into man’s hand.


אך שייכות בחי׳ מ״ה [שם מ״ה] דמשה לצלותא דשבת כי מ״ה [שם מ״ה] בחי׳ ביטול וזהו ענין צלותא דשבת בחי׳ אצילות כו׳
But the connection of the level of the Mah of Moshe with the prayer of Shabbos [is] because Mah is the level of self-nullification (bittul), and this is the matter of the prayer of Shabbos, the level of Atzilus, etc.
Moshe’s Mah is linked with the prayer of Shabbos because mah means “what,” the word of self-effacement, as Moshe and Aharon said, “and what are we?” The prayer of Shabbos rises to the level of Atzilus, the world of bittul.


ועמ״ש ע״פ את שבתותי תשמרו37 בענין שבת עילאה בחי׳ כי בו שבת מכל מלאכתו38 אשר ברא דהיינו למעלה מעלה מבחינת בריאה שבאצילות כו׳ ע״ש.
And see what is written on the verse “You shall keep My Shabbosos,” concerning the higher Shabbos, the level of “for on it He rested from all His work which He created,” that is, far above the level of Beriah within Atzilus, etc.; see there.
The Alter Rebbe refers to his discourse on “You shall keep My Shabbosos,” which speaks of a lower and a higher Shabbos. The higher Shabbos is that of “for on it He rested from all His work which He created” (Genesis 2:3), a rising even beyond “Beriah,” which here means the Beriah within Atzilus, that is, Chochmah.




5והנה מבואר ע״פ יונתי39 בענין ולכי לך שמקור ושרש נש״י [נשמות ישראל] הוא מבחינת מחשבה הקדומה כו׳ חכמה וכתר עליון כו׳
Now, it is explained on the verse “My dove,” concerning “and go to yourself,” that the source and root of the souls of Israel is from the level of the primordial thought, etc., Chochmah (wisdom) and the Supreme Keser (Crown), etc.;
In the discourse on “My dove,” on the words “and go to yourself” (Song of Songs 2:10), the Alter Rebbe explains that the source and root of the souls of Israel lies in the “primordial thought,” in Chochmah and the Supreme Keser.


רק שזהו בבחי׳ מקיף ונק׳ מזלייהו. וע״י התפלה הוא בחי׳ קומי לך לשרשך ועיקר עלייה זו בשבת.
only that this is at the level of a makif (an encompassing [light]), and it is called “their mazal.” And through prayer there is the level of “Arise to yourself,” to your root; and the main [time of] this ascent is on Shabbos.
That root does not enter the body; it stays above as an encompassing light (makif), called the soul’s mazal, a Talmudic term for a person’s source above. Through prayer the soul fulfils “Arise to yourself,” rising to its root, and this ascent happens chiefly on Shabbos.




Section 3 · ¶6–7
Moshe and the great dragon
6וזהו ענין הנשמה יתירה40 כו׳ ולכן מ״ה [שם מ״ה] דידך צלותא דשבת דאתמר ביה ורדו כו׳ וכמש״ש [וכמה שכתוב שם] שעי״ז נקרא קדש ישראל41 כו׳ ראשית תבואתה שהם מקור ויסוד אפילו לבחי׳ התורה כו׳.
And this is the matter of the additional soul (neshamah yeseirah), etc.; and therefore, “Your Mah [is] the prayer of Shabbos, of which it is said, ‘And have dominion…,’” etc. And as is written there, by virtue of this [Israel] is called “Israel is holy,” etc., “the first of His produce,” for they are the source and foundation even of the level of the Torah, etc.
The Shabbos ascent of the soul to its root is the “additional soul” (neshamah yeseirah) that the Talmud (Beitzah 16a) says G-d gives a person on Shabbos eve, and this is why Moshe’s Mah, the level of dominion, is “the prayer of Shabbos.” As explained in the discourse on “My dove,” from this root Israel is called “holy… the first of His produce” (Jeremiah 2:3), for the souls are the source and foundation even of the Torah.


ובזה יובן מ״ש בזוהר פ׳ בא דל״ד ע״א ע״פ בא אל פרעה42 כו׳ לגבי תנינא חדא כו׳ ומשה דחיל מיניה43 כו׳ כי
And with this will be understood what is said in the Zohar, Parshas Bo, folio 34a, on the verse “Come to Pharaoh,” etc.: “to a certain dragon,” etc., “and Moshe was afraid of it,” etc. For
This explains a passage in the Zohar (Bo, 34a) on “Come to Pharaoh” (Exodus 10:1): G-d brought Moshe, chamber after chamber, to “a certain mighty dragon,” and Moshe was afraid of it. The reason for his fear is given next.


הנה את זה לעומת זה עשה האלקים שכמו שיש לויתן ונוני ימא בקדושה כן יש ג״כ בצד הטומאה וע״ז נאמר לויתן נחש בריח44 כו׳ וכן נוני ימא וכמ״ש בזהר שם ובפרדס שער כ״ה פ״ה.
behold, “G-d has made the one opposite the other”: just as there are a Leviathan and nunei yama in holiness, so too there are on the side of impurity; and of this it is said, “Leviathan the fleeing serpent,” etc., and likewise nunei yama, as is written in the Zohar there and in the Pardes, Sha’ar 25, chapter 5.
Holiness and its opposite are made as counterparts (“G-d has made the one opposite the other,” Ecclesiastes 7:14): as there are a Leviathan and nunei yama in holiness, so there are on the side of impurity. Isaiah’s “Leviathan the fleeing serpent” (Isaiah 27:1) refers to that unholy counterpart, as the Zohar there and Rabbi Moshe Cordovero’s Pardes Rimonim explain.


אלא דזה לעומת זה היינו הפך ממש כי לויתן ונוני ימא דקדושה הם בתכלית הביטול במקורם בא״ס ב״ה ועמ״ש מזה בד״ה אז ישיר משה ובני ישראל45 בפ׳ בשלח משא״כ בלויתן דקליפה כתיב התנים הגדול46 כו׳
But “the one opposite the other” means the very opposite: for the Leviathan and nunei yama of holiness are in utter self-nullification (bittul) in their source, in the Infinite One (Ein Sof), blessed be He — and see what is written about this in the discourse beginning “Then Moshe and the children of Israel sang,” in Parshas Beshalach — whereas of the Leviathan of kelipah (the husk) it is written, “the great dragon,” etc.,
But the counterparts are true opposites. The Leviathan and nunei yama of holiness are wholly nullified (bittul) in their source, the Infinite One, whereas the Leviathan of kelipah is Pharaoh, whom Ezekiel calls “the great dragon” (Ezekiel 29:3).


אשר אמר לי יאורי כו׳ שאדרבה הוא יש ודבר נפרד. וע׳ בהרמ״ז [בהרב משה זכות] פ׳ יתרו דס״ח ע״ב בענין כהן מדין.47
“who has said, ‘My river is my own,’” etc.: for, on the contrary, it is a something (yesh) and a separate entity. And see in the Ramaz (Rabbi Moshe Zacuto) on Parshas Yisro, folio 68b, on the matter of “the priest of Midian.”
The dragon boasts, “My river is my own, and I have made it for myself”: far from being nullified, it feels itself a separate, independent existence (yesh). The Alter Rebbe also points to the Ramaz on Parshas Yisro, on “the priest of Midian.”




7והנה במשה כתיב מן המים משיתיהו48 כי משה הוא מבית לוי בחי׳ לויתן דקדושה49 וכמ״ש בזהר פ׳ שמות די״א סע״ב [סוף עמוד ב] וכמ״ש במ״א בד״ה וללבן שתי בנות50 כו׳.
Now, of Moshe it is written, “From the water I drew him,” for Moshe is “of the house of Levi,” the level of the Leviathan of holiness, as is written in the Zohar, Parshas Shemos, folio 11, end of side b, and as is written elsewhere, in the discourse beginning “And Lavan had two daughters,” etc.
Moshe was named for being drawn “from the water” (Exodus 2:10), and he was of the house of Levi, which the Zohar (Shemos, 11b) connects with the Leviathan (livyasan): he belonged to the Leviathan of holiness, a creature of the sea. The Alter Rebbe also refers to his discourse elsewhere on “And Lavan had two daughters” (Genesis 29:16).


אך נתעלה יותר להיות בבחי׳ ומדרגת אדם בארח אצילות דלעילא שע״ז נאמר ורדו בדגת הים51 כו׳.
But he was raised higher still, to be at the level and rank of “man in the way of the Atzilus above,” of which it is said, “And have dominion over the fish of the sea,” etc.
Yet Moshe was raised higher, to the rank of “man in the way of the Atzilus above,” the level to which the Zohar applies “And have dominion over the fish of the sea.”


אך משה היה עניו מכל האדם52 והחזיק א״ע [את עצמו] רק בבחי׳ עצם מדרגתו דמן המים משיתיהו וע״כ הוה דחיל לבא לפרעה שנק׳ התנים הגדול.53 מאחר דזה לעומת זה עשה54 הוא מלחמה.
But Moshe was humble beyond all men, and regarded himself only at the level of his essential rank, “From the water I drew him”; and therefore he was afraid to come to Pharaoh, who is called “the great dragon.” Since “He has made the one opposite the other,” it is a war.
But Moshe, “humble beyond all men” (Numbers 12:3), saw himself only at his own essential rank, the one drawn “from the water,” the Leviathan of holiness. Since the dragon of kelipah stands exactly opposite that rank, meeting Pharaoh would be a war between counterparts, and so he was afraid.


אבל הקב״ה אמר לו בא אל פרעה55 כי משה אתמר ביה ורדו בדגת הים כו׳ וע׳ בת״ז [בתיקוני זהר] ריש תקון ע׳ [עיין]:
But the Holy One, blessed be He, said to him, “Come to Pharaoh,” for of Moshe it is said, “And have dominion over the fish of the sea,” etc. And see the Tikkunei Zohar, at the beginning of Tikkun 70.
G-d therefore told him, “Come to Pharaoh,” for of Moshe it is said, “And have dominion over the fish of the sea”: from his higher level he could master the dragon. The Alter Rebbe also refers to the beginning of Tikkun 70 in the Tikkunei Zohar.




Section 4 · ¶8–10
The feast of the Leviathan
8והנה עפ״ז [על פי זה] יובן ג״כ ענין סעודת לויתן ושור הבר56 דלעתיד. כי הנה גם לפי׳ הרמ״ז [הרב משה זכות] דורדו בדגת הים57 כו׳
Now, according to this, the matter of the feast of the Leviathan and the wild ox (shor habar) of the Time to Come will also be understood. For even according to the Ramaz’s explanation that “And have dominion over the fish of the sea,” etc.,
The same idea explains the feast of the Leviathan and the wild ox (shor habar) in the Time to Come, of which the Talmud (Bava Basra 75a) and the Midrash (Vayikra Rabbah 13:3) speak. The previous discourse taught that today’s souls will descend into these creatures and be eaten, that is, elevated, by the righteous.


קאי על בי״ע או על המלאכים דאצי׳ מ״מ לגבי הנשמות החדשות שיתגלו לעתיד מבחי׳ סוכ״ע.
refers to Beriah, Yetzirah and Asiyah, or to the angels of Atzilus, nevertheless, in relation to the new souls that will be revealed in the Time to Come from the level of the light that encompasses all worlds (sovev kol almin),
Even on the Ramaz’s reading, by which “dominion over the fish of the sea” concerns the lower worlds (or, on the alternative given above, the angels of Atzilus), there is a further level to consider. It is the new souls that will be revealed in the Time to Come from sovev kol almin, the light that encompasses all worlds.


י״ל [יש לומר] פי׳ ורדו בדגת הים כו׳ דקאי על נשמות עליונות דאצי׳ הנק׳ נוני ימא שיצטרכו להתעלות ע״י הנשמות שיתגלו לעתיד וזהו ענין סעודת לויתן כנ״ל.
it can be said that the meaning of “And have dominion over the fish of the sea,” etc., is that it refers to the supernal souls of Atzilus, which are called nunei yama, which will need to be elevated through the souls that will be revealed in the Time to Come. And this is the matter of the feast of the Leviathan, as mentioned above.
In relation to those new souls, “have dominion over the fish of the sea” can be read as referring to the lofty souls of Atzilus called nunei yama, which will need to be raised by the new souls. This is the inner meaning of the feast of the Leviathan: today’s “fish of the sea” will be “eaten,” that is, elevated, by the souls of the future.




9ואע״ג [ואף על גב] דאיתא בשע״ק [בשערי קדושה] ח״ג [חלק ג׳] דהנשמות דעכשיו שרשן גם כן מא״ק [מאדם קדמון] ע״ש בענין יחידה שהיא מא״ק [מאדם קדמון] כו׳.
And although it is stated in Sha’arei Kedushah, Part III, that the souls of the present also have their root in Adam Kadmon — see there, concerning the yechidah, which is from Adam Kadmon, etc. —
An objection: Sha’arei Kedushah, by Rabbi Chaim Vital, says that even today’s souls are rooted in Adam Kadmon, the primordial level above Atzilus, at least in their yechidah. If so, today’s souls would seem to be rooted above Atzilus as well.


אך הנה מבואר בע״ח [בעץ חיים] דא״ק [דאדם קדמון] נקרא אדם דבריאה58596061 ועקודים נקרא אדם דיצירה וכללות האצילות נקרא אדם דעשייה. שע״ז נאמר כולם בחכמה עשית.62
yet it is explained in Etz Chaim that Adam Kadmon is called the Adam of Beriah, and Akudim is called the Adam of Yetzirah, and Atzilus as a whole is called the Adam of Asiyah; of which it is said, “You have made them all with wisdom.”
The answer: Etz Chaim teaches that, in the scheme of all the worlds together, Adam Kadmon is called the “Adam of Beriah,” the world of Akudim the “Adam of Yetzirah,” and all of Atzilus the “Adam of Asiyah.” This is hinted in “You have made (asisa) them all with wisdom” (Psalms 104:24): measured against what is above it, even Atzilus counts as “made.”




10ובחי׳ אצילות אינו אלא בחי׳ אור א״ס כו׳. ועמ״ש מזה בביאור ע״פ מוצאיהם למסעיהם6364 בפ׳ מסעי ולכן לע״ל [לעתיד לבוא] שיהיה גילוי אור א״ס הסוכ״ע בחי׳ אצילות העליון
And the level of Atzilus is nothing other than the level of the Infinite Light (Or Ein Sof), etc. And see what is written about this in the explanation on the verse “their goings forth according to their journeys,” in Parshas Masei. And therefore, in the Time to Come, when there will be a revelation of the Infinite Light that encompasses all worlds (sovev kol almin), the level of the supernal Atzilus,
If Adam Kadmon is only “Beriah,” the true “Atzilus” of the whole scheme can be nothing but the Infinite Light itself, revealed from concealment (see the explanation on “their goings forth according to their journeys,” Numbers 33:2). In the Time to Come the Infinite Light that encompasses all worlds will be revealed, and that is this “supernal Atzilus.”


לכן גם נשמות הגבוהות והעצומות דעתה בחי׳ נוני ימא ששרשם מבריאה העליון וכמ״ש בת״ז [בתיקוני זהר] בסופו65 אדם דבריאה דאיהו ים ואדם דיצירה שור66 כו׳. יתעלו ע״י נשמות החדשות שיתגלו לעתיד בב״א [במהרה בימינו אמן].
therefore also the lofty and mighty souls of the present, the level of nunei yama, whose root is from the supernal Beriah — as is written in the Tikkunei Zohar, at its end: “the Adam of Beriah, which is ‘sea,’ and the Adam of Yetzirah, ‘ox,’” etc. — will be elevated through the new souls that will be revealed in the Time to Come, speedily in our days, amen.
Today’s loftiest souls, the nunei yama, are rooted in the “supernal Beriah,” Adam Kadmon, which the Tikkunei Zohar calls “sea,” the sea in which these “fish” live. So they will be elevated by the new souls that come from the supernal Atzilus, and the paragraph ends with the prayer that this come speedily in our days.




Section 5 · ¶11–12
Havayah as the Elokim of the future
11ועיין מענין נשמות החדשות בספר הגלגולים פ״ז [פרק ז׳]. ועוד יובן ענין גילוי נשמות חדשות שמבחי׳ סוכ״ע שיתגלו לע״ל [לעתיד לבוא] ממ״ש בפ׳ ויצא סד״ה ושבתי בשלום אל בית אבי6768 והי׳ [והיה] הוי׳ לי לאלקים כו׳ ע״ש.
And see on the subject of the new souls in Sefer HaGilgulim, chapter 7. And further, the matter of the revelation of new souls from the level of the light that encompasses all worlds (sovev kol almin), which will be revealed in the Time to Come, will be understood from what is written in Parshas Vayetzei, at the end of the discourse beginning “And I will return in peace to my father’s house, and Havayah will be my Elokim,” etc.; see there.
On the new souls the reader is referred to Sefer HaGilgulim, chapter 7. Their revelation from sovev kol almin will also be understood from the end of the discourse on Yaakov’s vow, “And I will return in peace to my father’s house, and Havayah will be my Elokim” (Genesis 28:21).


והענין כי שרש הנשמות נמשכים משם הוי׳ וכמ״ש בד״ה ראה אנכי69 נותן70 ובד״ה ולא אבה7172 הוי׳ אלקיך לשמוע אל בלעם כו׳
The explanation is that the root of the souls is drawn from the Name Havayah, as is written in the discourse beginning “See, I set…” and in the discourse beginning “But Havayah your G-d would not listen to Bilam,” etc.;
The root of all souls is drawn from the Name Havayah, which speaks of G-d as transcending time and bringing all into being, as explained in the discourses on “See, I set before you” (Deuteronomy 11:26) and “But Havayah your G-d would not listen to Bilam” (Deuteronomy 23:6). The latter explains that in every Jewish soul there is a radiance of the Name Havayah itself.


רק שנמשכו אח״כ ע״י שם אלקים לירד ולהתלבש בגוף (ועיין זח״ג [זהר חלק ג] ר״פ במדבר ומ״ש ע״פ מה טובו).73
only that afterwards they were drawn through the Name Elokim, to descend and be enclothed in a body. (And see the Zohar, Part III, at the beginning of Parshas Bamidbar, and what is written on the verse “How goodly.”)
Only afterwards are the souls drawn down through the Name Elokim, G-d as concealed and limiting, to descend and be clothed in a body. The Alter Rebbe refers to the beginning of the Zohar on Bamidbar and to his discourse on “How goodly are your tents, O Yaakov” (Numbers 24:5).


אכן לעתיד שאמר יעקב ששם הוי׳ יהי׳ [יהיה] רק בבחי׳ שם אלקים לגבי גילוי עצמות אור א״ס ב״ה שיתגלה אז. והיינו דכמו שם אלקים הוא מגן ונרתק74 שבו ועל ידו נמשך שם הוי׳.
However, [regarding] the Time to Come, Yaakov said that the Name Havayah will be only at the level of the Name Elokim in relation to the revelation of the very essence of the Infinite Light (Or Ein Sof), blessed be He, that will be revealed then. That is: just as the Name Elokim is a shield and a sheath, in which and through which the Name Havayah is drawn —
Yaakov’s words “and Havayah will be my Elokim” are read as a prophecy: in the Time to Come the Name Havayah itself will be only a covering, like Elokim, in relation to the essence of the Infinite Light that will then be revealed. Elokim is likened to a shield and sheath (“For a sun and a shield is Havayah Elokim,” Psalms 84:12): it covers the light of Havayah, yet it is through it that Havayah is drawn down.




12וזהו כי הוי׳ הוא האלקים. כך לעתיד יהי׳ [יהיה] הגילוי מעצמות אור א״ס ב״ה ע״י שם הוי׳ שיהיה בבחי׳ שם אלקים לגבי גילוי ההוא מעצמות אור א״ס כו׳
and this is [the meaning of] “For Havayah is Elokim” — so in the Time to Come the revelation from the essence of the Infinite Light (Or Ein Sof), blessed be He, will be through the Name Havayah, which will be at the level of the Name Elokim in relation to that revelation from the essence of the Infinite Light, etc.
The words “For Havayah is Elokim” are read the same way: as Elokim now conceals and transmits Havayah, so in the Time to Come Havayah will be the “Elokim,” the covering and channel, for the revelation from the very essence of the Infinite Light.


וזהו ענין הנשמות החדשות שיומשכו אז מאור א״ס הסוכ״ע רק שיומשכו ע״י בחי׳ אלקים דלעתיד שהוא שם הוי׳ כו׳
And this is the matter of the new souls that will then be drawn from the Infinite Light that encompasses all worlds (sovev kol almin), only that they will be drawn through the level of the Elokim of the Time to Come, which is the Name Havayah, etc.
This is the source of the new souls: they will be drawn from the Infinite Light that encompasses all worlds, through the “Elokim of the Time to Come,” which is the Name Havayah. Today’s souls are rooted in Havayah and come through Elokim; the new souls will come from the essence of the Infinite Light through Havayah.


ועמ״ש בד״ה אני ה׳ אלקיכם דפ׳ ציצית בענין מ״ש שני פעמים כ״א ישראל7576 יהי׳ [יהיה] שמך בפ׳ וישלח הא׳ ע״י המלאך (שם ל״ב כ״ט)
And see what is written in the discourse beginning “I am G-d your G-d” of the section of tzitzis, concerning what is written twice, “but Israel shall be your name,” in Parshas Vayishlach: the first through the angel (ibid. 32:29),
The Alter Rebbe refers to his discourse on “I am G-d your G-d” (Numbers 15:41), the close of the Shema’s passage on tzitzis, which discusses why Yaakov was told twice that his name would be Israel. The first time was through the angel who wrestled with him (Genesis 32:29).


והב׳ ע״י הקב״ה בכבודו ובעצמו (שם ל״ה יו״ד) ואפשר לומר שזה נגד ב׳ בחי׳ נשמות הנ״ל דעתה ודלעתיד כו׳ ועיין שם:7778
and the second through the Holy One, blessed be He, in His glory and His own Self (ibid. 35:10). And it is possible to say that this corresponds to the two levels of souls mentioned above, of the present and of the Time to Come, etc. And see there.
The second time it was G-d Himself, in His glory (Genesis 35:10). The Alter Rebbe suggests that these two namings correspond to the two kinds of souls discussed here, those of the present and those of the Time to Come.



In one’s avodah
Through prayer the soul fulfils “Arise to yourself,” rising to its root in Chochmah and Keser, and this ascent comes chiefly on Shabbos, the time of the additional soul. The maamar ties this to Moshe’s Mah, the level of self-nullification (bittul) that is “the prayer of Shabbos.”
Questions for discussion
	Why can the same souls be “man” in relation to what is below them and “animals” in relation to what is above them?
	How does the Alter Rebbe’s reading of “And have dominion over the fish of the sea” differ from the Ramaz’s, and what does reading u-redu as “bring down” add?
	Why was Moshe afraid to go to Pharaoh, and why did G-d nevertheless say “Come to Pharaoh”?
	In what sense is Adam Kadmon only “Beriah,” and how does this answer the objection from Sha’arei Kedushah?
	What does it mean that in the Time to Come Havayah itself will be “Elokim”?

Sources and references
Notes
Paragraph 1
1ואכלתם אכול
“And you shall eat, eating, and be satisfied, and praise the name of G-d your G-d, who has dealt wondrously with you.” The preceding discourse explains this verse, and this one opens as a brief further explanation of it.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2נוני ימא
The note sends the reader to Biurei HaZohar on Parshas Beshalach as a further place where the “fish of the sea” (nunei yama) are discussed.
Kehot’s noteראה ג״כ ביאוה״ז בשלח מא, סע״ג.
3ע״פ ואלה המשפטים
The Torah Ohr discourse on “And these are the laws” (on Sefaria the column begins at 74d, the column after the note’s 74c) explains “the seed of man and the seed of animal” as two ranks of souls: the “seed of man,” the souls of Atzilus, with a deep, felt knowledge of G-d, and the “seed of animal,” the souls of Beriah, Yetzirah and Asiyah.
Kehot’s noteתו״א עד, ג ואילך.
4ואלה המשפטים
The opening words of Parshas Mishpatim, “And these are the laws.” They name the discourse cited here for the gematria of adam and behemah.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5וזרעתי את בית ישראל
“I will sow the house of Israel and the house of Judah with the seed of man and the seed of animal.” Through gematria the Alter Rebbe reads “man” as the souls of Atzilus (Mah, 45) and “animal” as the souls of Beriah (Ban, 52).
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו.
6Kehot’s note points to Jeremiah 31:27 for these words.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בהמה בגימטריא ב״ן
Earlier in Likkutei Torah on Vayikra the same gematria appears: Malchus as it is clothed in Beriah is the Name Ban, equal to behemah, and from this level comes the offering and ascent of the animal soul.
Leviticus 3:2ויקרא ג׳:ב׳
וְסָמַךְ יָדוֹ עַל־רֹאשׁ קׇרְבָּנוֹ וּשְׁחָטוֹ פֶּתַח אֹהֶל מוֹעֵד וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־הַדָּם עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall lay his hand upon the head of his offering, and kill it at the door of the tent of meeting; and Aaron’s sons the priests shall dash the blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנסמן לעיל ויקרא ג, ב.
8אדם מ״ה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שער ערכי הכינויים בערכו. ע״ח שער התיקון פ״י. ובכ״מ.
9אדם מ״ה
In Rabbi Moshe Cordovero’s lexicon of Kabbalistic terms (cited by the Kehot note), the entry “adam” says that plain “adam” is Chochmah and is Mah, the four-letter Name spelled out with alefs, which totals 45. The Alter Rebbe uses this to call the souls of Atzilus “man.”
Pardes Rimmonim 23:1:43פרדס רמונים כ״ג:א׳:מ״ג
אדם סתם אדם הוא חכמה והוא מ״ה שם בן ד׳ במלוי יו״ד ה״א וא״ו ה״א עולה מ״ה והוא חכמה כ״ח מ״ה, כ״פ הרשב״י ע״ה בתקונים. עוד נקרא אדם המלכות והוא אדם התחתון. עוד נקרא כ״ע אדם קדמון. וכן פירש הרשב״י עליו השלום בתיקונים (תקונא ע׳ ד״קטז) לית ספירה דלא אתקרי אדם אבל אדם קדמאה עלאה דכלהו כתר עליון כו׳. וקראו שם אדם קדמון. ונקרא קדמון להורות כי הוא קדמון לכל האצילות. ואין ספק שלא יקרא כן אלא בהיות בתכלית ההעלם כמו האור קדמון. עוד נקרא הת״ת אדם בעלותו אל החכמה, …
Pardes Rimonim (Public Domain)
10אצילות הוא בחי׳ אדם אדמה לעליון
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteשל״ה ג, א. תושב״כ וישב סוף הדרוש צאן יוסף. ובכ״מ. ס׳ עשרה מאמרות מאמר אם כל חי ח״ב פל״ג. ועוד.
11אדמה לעליון
“I will ascend above the heights of the clouds; I will resemble (adameh) the Most High.” The Alter Rebbe reads the word adam from adameh: Atzilus is “man” because it resembles its Source above.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ויאצל
“And He drew off (vayaetzel) some of the spirit that was upon him and gave it to the seventy elders.” The name Atzilus is taken from this word: what is drawn off remains one with its source, a revealing rather than a new creation.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה. וראה הנסמן במאמרי אדה״ז פרשיות לע׳ שיא.
13“Let them bring royal apparel which the king has worn.” These words open the Torah Ohr discourse on Megillas Esther cited here about the kav and the beginning of revelation in Chochmah.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בד״ה להבין ההפרש
The Torah Ohr discourse explains that the supernal will, which encompasses all worlds (sovev kol almin), is not drawn down “by way of the kav and the thread” to become the ten Sefiros, “whose beginning is Chochmah.” This is the distinction the parenthesis here points to: the kav begins the revealing that Atzilus is.
Kehot’s noteתו״א צב, ג.
15בביאור ע״פ מי מנה
For the explanation on “Who has counted the dust of Jacob,” which the text calls “explained below,” the note sends the reader to Or HaTorah on Parshas Balak.
Kehot’s noteראה אוה״ת בלק ע׳ תתקסב ואילך.
16מי מנה כו׳ רובע ישראל
Bilam’s words, “Who has counted the dust of Jacob, or numbered the fourth part of Israel?” They name the discourse cited for the four levels within Atzilus itself.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17בביאור ע״פ ועתה יגדל נא
The explanation of “And now, I pray, let the power be great” speaks of “the Beriah, Yetzirah and Asiyah of Atzilus” (there: Abba and Imma as its Beriah, Chesed, Gevurah and Tiferes as its Yetzirah, Netzach, Hod and Yesod as its Asiyah), over which encompassing lights from a higher Malchus become an “Atik,” just as the Malchus of Atzilus becomes the Atik of Beriah.
Kehot’s noteלקו״ת שלח לט, ד.
18ועתה יגדל נא
Moshe’s prayer after the sin of the spies, “And now, I pray, let the power of my L-rd be great.” It names the discourse cited for Binah, Z’eir Anpin and Malchus as the lower levels within Atzilus.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19זכה יתיר יהבין ליה הוי׳ בשלימו כו׳ דאיהו אדם בארח אצילות דלעילא
The Zohar on Mishpatim lists the souls a person receives as he merits more: nefesh, ruach and neshamah, then the “daughter,” the “son” and the neshamah “from the side of Abba and Imma” in Atzilus, and finally Havayah in full, “man in the way of the Atzilus above,” of whom “And have dominion over the fish of the sea” is said. The Alter Rebbe builds the paragraph on this ladder.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
But if he should acquire still greater merit, the Holy Name TETRAGRAMMATON is granted to him in its fulness-the letters Yod, He, Vau, He, representing Man in the sphere of the supernal Aziluth, and he is said to be “in the likeness of his L-rd”, and in him the words, “Have dominion over the fish of the sea, and over the fowl of the air, and over every living thing” (Gen. 1, 28), are properly fulfilled: for his dominion is indeed over all the firmaments and over all the Wheels …
The Zohar; London, Soncino Press, 1933 (Public Domain)
20ורדו בדגת הים
G-d’s blessing to Adam: “And have dominion over the fish of the sea and over the birds of the heavens and over every living thing.” The Zohar applies it to the man who has reached “Havayah in its fullness.”
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כח.
21מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
22מלגאו איהו שם מ״ה דאיהו ארח אצילות
In Elijah’s prayer in the second introduction to the Tikkunei Zohar: “Within is yud-ka-vav-ka (the Name Mah), which is the way of Atzilus.” The Alter Rebbe identifies this Mah with “man in the way of the Atzilus above.”
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
23אצי׳ . . אדם
The note points to Or HaTorah on Parshas Balak for a parallel treatment of Atzilus as the level of “man” (adam).
Kehot’s noteראה אוה״ת בלק א׳ תתקפד.
Paragraph 2
24הן האדם הי׳ כאחד ממנו
After the sin G-d says, “Behold, the man has become like one of us, knowing good and evil.” The Alter Rebbe cites the discourse on this verse for Adam’s exalted level before the sin.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, כד.
25Kehot’s note points to Genesis 3:22 for these words.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26וז״ש ברבות בראשית פכ״א
Later in Likkutei Torah, in a discourse on reciting the Shema, the Alter Rebbe quotes this Midrash word for word.
Kehot’s noteראה לקמן שלח מ, ג שמעתיק הלשון.
27הן האדם היה כאחד ממנו כיחידו של עולם
Rabbi Yehudah bar Simon reads “like one of us” as “like the Only One of the world, as it is said, ‘Hear, O Israel… G-d is One.’” The Alter Rebbe brings it to show how high Adam’s soul was.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
דרש רבי פפוס: הן האדם היה כאחד ממנו, כאחד ממלאכי השרת. אמר לו ר׳ עקיבא: דייך פפוס! אמר לו: מה אתה מקיים הן האדם היה כאחד ממנו? אמר לו: שנתן לו המקום לפניו שני דרכים: דרך החיים, ודרך המות, ובירר לו דרך אחרת. רבי יהודה בר סימון אמר: כיחידו של עולם, שנאמר (דברים ו): שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
28שמע ישראל ה׳ אלקינו ה׳ אחד
The first verse of the Shema, quoted by the Midrash as the source of the phrase “the Only One of the world.”
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“And have dominion over the fish of the sea and over the birds of the heavens and over every living thing.” The Ramaz reads these as souls of the lower worlds; the Alter Rebbe reads them as the levels of Atzilus, and the “dominion” as drawing life-force down into them.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30אדמה לעליון
“I will resemble (adameh) the Most High.” Adam is truly adam, “one who resembles” the Most High, because his soul is from Atzilus.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Kehot’s note points to Zohar, Terumah 77:751–78:761 for these words.
Zohar, Terumah 77:751–78:761ספר הזהר, תרומה ע״ז:תשנ״א-ע״ח:תשס״א
Paragraph 4
32הביאור ע״פ יונתי
The discourse on “My dove, in the clefts of the rock” sets the time of exile, when the soul cannot yet answer “Arise, my love,” against the time of redemption.
Kehot’s noteלקו״ת שה״ש כ, ב.
33דשם מ״ה דאיהו ארח אצילות
Elijah’s prayer in the Tikkunei Zohar: “Within is yud-ka-vav-ka (the Name Mah), which is the way of Atzilus.” The Alter Rebbe places this Mah at the level of Keser.
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
34ורדו בדגת הים
“And have dominion over the fish of the sea.” Said of the Mah of Moshe; on the second reading the “fish” are the angels of Atzilus.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ובכל דגי הים בידכם נתנו
G-d’s words to Noach and his sons after the Flood: “The fear of you… shall be upon all the fish of the sea; into your hand they are given.”
Genesis 9:2בראשית ט׳:ב׳
וּמוֹרַאֲכֶם וְחִתְּכֶם יִהְיֶה עַל כׇּל־חַיַּת הָאָרֶץ וְעַל כׇּל־עוֹף הַשָּׁמָיִם בְּכֹל אֲשֶׁר תִּרְמֹשׂ הָאֲדָמָה וּבְכׇל־דְּגֵי הַיָּם בְּיֶדְכֶם נִתָּנוּ:
And the fear of you and the dread of you shall be upon every beast of the earth, and upon every fowl of the air, and upon all wherewith the ground teemeth, and upon all the fishes of the sea: into your hand are they delivered.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובכל דגי הים בידכם נתנו ואפילו נוני ימא
The Zohar on Noach quotes the verse and adds, “and even the nunei yama.” Since the two phrases mean the same thing, the Alter Rebbe reads “even” as including the supernal nunei yama, the angels.
Zohar, Noach 32:249–33:259ספר הזהר, נח ל״ב:רמ״ט-ל״ג:רנ״ט
Hence, now that the world was reinstated in its former position, He bestowed on them His blessing and granted them dominion over all the creatures, as we read: AND UPON ALL THE FISHES OF THE SEA: INTO YOUR HAND ARE THEY DELIVERED; that is, all, even to the fishes of the sea.’ R. Hiya said: ‘It is written “into your hand were they delivered” (nithanu), i.e. originally, for when the Holy One, blessed be He, created the world, He delivered all in man’s hand, as it is written, “and have …
The Zohar; London, Soncino Press, 1933 (Public Domain)
37ע״פ את שבתותי תשמרו
That discourse explains the two Shabbos levels in every Shabbos: the lower, a rising from “all His work that He had made,” and the higher, “for on it He rested from all His work which He created,” a rising even above Chochmah, which is called Beriah.
Kehot’s noteלקו״ת בהר מב, ג.
38כי בו שבת מכל מלאכתו
“For on it He rested from all His work which G-d created.” In the cited discourse this phrase marks the higher Shabbos, a rising above even the Beriah within Atzilus.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
Paragraph 5
39ע״פ יונתי
The discourse “My dove, in the clefts of the rock” explains that only a glimmer of the soul is clothed in the body, while the soul as a whole remains above as an encompassing light (makif), called mazal in the Sages’ language; this is Israel that “arose in thought,” the source even of the Torah.
Kehot’s noteלקו״ת שה״ש יז, א.
Paragraph 6
40הנשמה יתירה
Reish Lakish teaches that G-d gives a person an additional soul (neshamah yeseirah) on Shabbos eve and takes it back when Shabbos ends. The Alter Rebbe identifies it with the soul’s Shabbos ascent to its root.
Beitzah 16a:11–12ביצה ט״ז א:י״א-י״ב
אִי הָכִי, לָא לִעַנְשׁוּ גּוֹיִם עֲלַהּ? שַׁבָּת — אוֹדוֹעֵי אוֹדְעִינְהוּ, מַתַּן שְׂכָרָהּ — לָא אוֹדְעִינְהוּ. וְאִי בָּעֵית אֵימָא: מַתַּן שְׂכָרָהּ נָמֵי אוֹדְעִינְהוּ, נְשָׁמָה יְתֵירָה — לָא אוֹדְעִינְהוּ. דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: נְשָׁמָה יְתֵירָה נוֹתֵן הַקָּדוֹשׁ בָּרוּךְ הוּא בָּאָדָם עֶרֶב שַׁבָּת, וּלְמוֹצָאֵי שַׁבָּת נוֹטְלִין אוֹתָהּ הֵימֶנּוּ, שֶׁנֶּאֱמַר: ״שָׁבַת וַיִּנָּפַשׁ״, כֵּיוָן שֶׁשָּׁבַת וַוי אָבְדָה נֶפֶשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה טז, א.
41קדש ישראל
“Israel is holy to G-d, the first of His produce.” As explained in the discourse on “My dove,” Israel is “first” because the root of the souls is the source even of the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
42בא אל פרעה
“And G-d said to Moshe, Come to Pharaoh,” the opening of Parshas Bo. The Zohar asks why it says “come” and not “go.”
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43בא אל פרעה כו׳ לגבי תנינא חדא כו׳ ומשה דחיל מיניה
The Zohar explains “Come to Pharaoh” to mean that G-d brought Moshe, chamber after chamber, to a mighty supernal dragon, “the great dragon,” and that Moshe feared it and approached only its “rivers,” its lower levels. The Alter Rebbe explains the reason for this fear.
Zohar, Bo 2:28–3:39ספר הזהר, בא ב׳:כ״ח-ג׳:ל״ט
R. Simeon continued: ‘It is now fitting to reveal mysteries connected with that which is above and that which is below. Why is it written here, “Come (bo) unto Pharaoh”? Ought it not rather to have said “go” (lekh)? It is to indicate that the Holy One, blessed be He, guided Moses through a labyrinth right into the abode of a certain supernal mighty dragon-that is to say, Egypt’s celestial representative- from whom many lesser dragons emanate. Moses was afraid to approach him, because his roots are in supernal regions, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
44לויתן נחש בריח
“On that day G-d will punish… Leviathan the fleeing serpent, Leviathan the twisting serpent.” The Alter Rebbe reads this Leviathan as the counterpart in impurity of the Leviathan of holiness.
Isaiah 27:1ישעיהו כ״ז:א׳
בַּיּוֹם הַהוּא יִפְקֹד ה׳ בְּחַרְבּוֹ הַקָּשָׁה וְהַגְּדוֹלָה וְהַחֲזָקָה עַל לִוְיָתָן נָחָשׁ בָּרִחַ וְעַל לִוְיָתָן נָחָשׁ עֲקַלָּתוֹן וְהָרַג אֶת־הַתַּנִּין אֲשֶׁר בַּיָּם:
In that day the L-RD with his sore and great and strong sword will punish leviathan the slant serpent, and leviathan the tortuous serpent; and He will slay the dragon that is in the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כז, א.
45אז ישיר משה ובני ישראל
The opening of the Song at the Sea. It names the discourse in Parshas Beshalach cited for the self-nullification of the Leviathan and nunei yama of holiness.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46התנים הגדול
Ezekiel’s prophecy against Pharaoh, “the great dragon that lies in the midst of his rivers, who has said, ‘My river is my own, and I have made it for myself.’” The Alter Rebbe sees in these words the self-assertion that marks the Leviathan of kelipah.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כט, ג.
47את זלעו״ז עשה האלקים
“G-d has made the one opposite the other.” Every level of holiness has a counterpart in impurity; here, the Leviathan and nunei yama of holiness and of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
Paragraph 7
48מן המים משיתיהו
Pharaoh’s daughter names him Moshe, “for I drew him out of the water.” The Alter Rebbe links this to Moshe’s root in the Leviathan of holiness, a creature of the sea.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
49מבית לוי בחי׳ לויתן דקדושה
The Zohar on Shemos reads “a man of the house of Levi” as alluding to the Leviathan, citing “this Leviathan You formed to play with” (Psalms 104:26). The Alter Rebbe draws from it that Moshe is of the Leviathan of holiness.
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
50וללבן שתי בנות
“And Lavan had two daughters.” The words name the discourse cited elsewhere on this theme.
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ורדו בדגת הים
“And have dominion over the fish of the sea.” Said of the level of “man in the way of the Atzilus above,” to which Moshe had risen.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52עניו מכל האדם
“And the man Moshe was very humble, more than any man on the face of the earth.” His humility is why he regarded himself only at his own essential rank.
Numbers 12:3במדבר י״ב:ג׳
וְהָאִישׁ מֹשֶׁה עָנָו מְאֹד מִכֹּל הָאָדָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
Now the man Moses was very meek, above all the men that were upon the face of the earth.—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יב, ג.
53התנים הגדול
Ezekiel calls Pharaoh “the great dragon.” He is the Leviathan of kelipah that stands opposite Moshe’s root.
Ezekiel 29:3יחזקאל כ״ט:ג׳
דַּבֵּר וְאָמַרְתָּ כֹּה־אָמַר אֲדֹ־נָי ה׳ הִנְנִי עָלֶיךָ פַּרְעֹה מֶלֶךְ־מִצְרַיִם הַתַּנִּים הַגָּדוֹל הָרֹבֵץ בְּתוֹךְ יְאֹרָיו אֲשֶׁר אָמַר לִי יְאֹרִי וַאֲנִי עֲשִׂיתִנִי:
speak, and say: Thus saith the L-rd GOD: Behold, I am against thee, Pharaoh King of Egypt, The great dragon that lieth In the midst of his rivers, That hath said: My river is mine own, And I have made it for myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54דזה לעומת זה עשה
“G-d has made the one opposite the other.” Because the two Leviathans are counterparts, Moshe saw the meeting as a war.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בא אל פרעה
“Come to Pharaoh.” G-d sends Moshe because he is above the dragon, at the level of “man.”
Exodus 10:1שמות י׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה בֹּא אֶל־פַּרְעֹה כִּי־אֲנִי הִכְבַּדְתִּי אֶת־לִבּוֹ וְאֶת־לֵב עֲבָדָיו לְמַעַן שִׁתִי אֹתֹתַי אֵלֶּה בְּקִרְבּוֹ:
And the L-RD said unto Moses: ‘Go in unto Pharaoh; for I have hardened his heart, and the heart of his servants, that I might show these My signs in the midst of them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
56סעודת לויתן ושור הבר
Rabbi Yochanan teaches that in the future G-d will make a feast for the righteous from the flesh of the Leviathan. The Alter Rebbe explains this feast as the elevation of today’s lofty souls, the nunei yama, by the new souls.
Bava Batra 75aבבא בתרא ע״ה א
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
Kehot’s noteב״ב עה, א. ויק״ר יג, ג.
57ורדו בדגת הים
“And have dominion over the fish of the sea.” Here read as the new souls’ elevation of today’s souls of Atzilus.
Genesis 1:28בראשית א׳:כ״ח
וַיְבָרֶךְ אֹתָם אֱלֹקִים וַיֹּאמֶר לָהֶם אֱלֹקִים פְּרוּ וּרְבוּ וּמִלְאוּ אֶת־הָאָרֶץ וְכִבְשֻׁהָ וּרְדוּ בִּדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבְכׇל־חַיָּה הָרֹמֶשֶׂת עַל־הָאָרֶץ:
And G-d blessed them; and G-d said unto them: ‘Be fruitful, and multiply, and replenish the earth, and subdue it; and have dominion over the fish of the sea, and over the fowl of the air, and over every living thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
58מבואר בע״ח דא״ק נקרא אדם דבריאה
A later explanation in Likkutei Torah on Masei opens with the same words: Adam Kadmon is called the Adam of Beriah, Akudim the Adam of Yetzirah, Atzilus as a whole the Adam of Asiyah, and Atzilus is only the Infinite Light.
Kehot’s noteש״א (ענף ד׳) וש״ב (ענף ב׳) וראה ש״ג מת״ז (ת״ע) קלג, סע״א. [כ]. וראה בארוכה לקמן פ׳ מסעי צה, א ובמאמרי אדה״ז על ענינים בתחילתו (וש״נ). אוה״ת על מארז״ל וענינים ע׳ עז ואילך (וש״נ).
59א״ק נקרא אדם דבריאה
Etz Chaim (Sha’ar 1, Anaf 4, cited by the Kehot note) quotes the Tikkunei Zohar on “the Adam of Beriah, who is primordial to all the primordial” and explains that the ten Sefiros first emanated in the line of light are together called Adam Kadmon. The Alter Rebbe uses this to show that Adam Kadmon is only the “Beriah” of the whole scheme.
Sefer Etz Chaim 1:5–6עץ חיים א׳:ה׳-ו׳
… במלכות אחרונה עליה אתמר משארז״ל מה פשפשת ומה ידעת וכו׳. אבל הענין הוא כך ומובן במ״ש בענף ד׳ ענין א״ק ואיך כל העולמות הם ענפים ומסתעפים ממנו עד שנמצא כי עולם האצילות אינו רק לבוש אל נה״י דא״ק שהם בחי׳ רגליו לבד וכבר ידעת כי עולם העשיה הוא נגד המלכות [דא״ק] אשר מקומה היה אב״א עם ז״א בתנה״י שלו לבד נמצא כי עולם האצילות אינו [אלא] (אפי׳) בערך עולם עשיה שהוא מלכות דא״ק נמצא כי כל עסקינו בס״ה בעולם האצילות אפי׳ בג״ר אינו [רק] (אפי׳) בחי׳ עולם עשיה דא״ק …
Sefer Etz Chaim (Public Domain)
60א״ק נקרא אדם דבריאה
Etz Chaim (Sha’ar 2, Anaf 2, cited by the Kehot note) again quotes the Tikkunei Zohar’s “Adam of Beriah” and warns that the Sefiros called Atzilus are not the highest of all that was emanated.
Sefer Etz Chaim 2:2עץ חיים ב׳:ב׳
… הלא אחד מהם הוא בספר התיקונים תי׳ י״ט דמ״ה וז״ל אי הכי אשתמודע דאית א״ק לכל הקדומים ובתיקון ע׳ דקל״ב אשכחנא במתני׳ בסתרא. דסתרין טמירא דטמירין דאדם דבריאה דאיהו א״ק לכל הקדומים דאית אדם וכו׳ ובתיקון ע׳ דקי״ט וז״ל אמון מופלא רקם וצייר ציורא בהיכלא דא״ק לכל הקדומים דאית אדם ואית אדם וכו׳ ואל יעלה בדעתך שי״ס הנק׳ אצלינו י״ס דאצילות הם יותר גבוהים וראשונים במעלה מכל מה שנאצל כי כמה וכמה עולמות לאין קץ קדמו אליהם ולרוב העלמם לא הוזכרו בס״ה אלא ברמז נפלא כאשר עיניך תחזנה משרים …
Sefer Etz Chaim (Public Domain)
61א״ק נקרא אדם דבריאה
In Tikkun 70 the Tikkunei Zohar speaks of “the Adam of Beriah, who is primordial to all the primordial,” which Etz Chaim identifies with Adam Kadmon.
Tikkunei Zohar 133a:7תקוני הזהר קל״ג א:ז׳
וּבְרִי אַשְׁכַּחְנָא בְּמַתְנִיתִין, בְּרָזָא דְשִׁרְטוּטִין וְצִיּוּרִין וְגַוָּונִין, בְּסִתְרָא דְרָזִין טְמִירָא דִטְמִירִין, דְּאָדָם דִּבְּרִיאָה דְאִיהוּ קַדְמוֹן לְכָל קְדוּמִים רָכִיב בְּאַרְיֵה, סָטָא לִימִינָא, וְעָבִיד שִׁרְטוּטִין, דְּאִינוּן אוֹרְחִין וּשְׁבִילִין דְּיַמָּא דְאוֹרַיְיתָא, דַּעֲלַיְיהוּ אִתְּמַר (שם מג טז) הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזָה נְתִיבָה, אָדָם דִּיצִירָה רָכִיב בְּשׁוֹר וְסָטָא לִשְׂמָאלָא, וְנָטִיל אֶשָּׁא בְּפִימֵיהּ
Tikkunei Zohar - Vocalized (Public Domain)
62כולם בחכמה עשית
“How many are Your works, O G-d; You have made them all with wisdom.” The word “made” (asisa) hints that even Atzilus is “Asiyah” relative to the levels above it.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
63בביאור ע״פ מוצאיהם למסעיהם
That discourse reads “their goings forth” as the source of the souls of Israel, higher even than the “thought” in which they arose, in the “Master of thought, Master of will”; from there a ray is drawn so that they can ascend from below, and “their journeys” are that ascent.
Kehot’s noteלקו״ת מסעי צב, א.
64מוצאיהם למסעיהם
“And Moshe wrote their goings forth according to their journeys.” It names the discourse in Parshas Masei on the source of the souls and their ascent.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65בת״ז בסופו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ע (קלג, א). [כ].
66אדם דבריאה דאיהו ים ואדם דיצירה שור
Near the end of the Tikkunei Zohar (Tikkun 70) the Adam of Beriah is linked with the paths of the sea and the Adam of Yetzirah rides on an ox. The Alter Rebbe reads the “sea” as the root of today’s lofty souls, the nunei yama, in the supernal Beriah.
Tikkunei Zohar 133a:7תקוני הזהר קל״ג א:ז׳
וּבְרִי אַשְׁכַּחְנָא בְּמַתְנִיתִין, בְּרָזָא דְשִׁרְטוּטִין וְצִיּוּרִין וְגַוָּונִין, בְּסִתְרָא דְרָזִין טְמִירָא דִטְמִירִין, דְּאָדָם דִּבְּרִיאָה דְאִיהוּ קַדְמוֹן לְכָל קְדוּמִים רָכִיב בְּאַרְיֵה, סָטָא לִימִינָא, וְעָבִיד שִׁרְטוּטִין, דְּאִינוּן אוֹרְחִין וּשְׁבִילִין דְּיַמָּא דְאוֹרַיְיתָא, דַּעֲלַיְיהוּ אִתְּמַר (שם מג טז) הַנּוֹתֵן בַּיָּם דָּרֶךְ וּבְמַיִם עַזָה נְתִיבָה, אָדָם דִּיצִירָה רָכִיב בְּשׁוֹר וְסָטָא לִשְׂמָאלָא, וְנָטִיל אֶשָּׁא בְּפִימֵיהּ
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 11
67סד״ה ושבתי בשלום אל בית אבי
The end of the Torah Ohr discourse explains “I will return to my father’s house” as the revealing of the supernal delight, far above the chain of worlds, where darkness and light are alike before G-d’s essence.
Kehot’s noteתו״א כא, ד. ראה ד״ה ואכלתם אכול — תשמ״ז. ד״ה תפלה לדוד — תשכ״ז. שלע״ל הרי בחי׳ הוי׳ דעכשיו כאלקים יחשב, ויהי׳ צריך להיות הבירור נעלית יותר.
68ושבתי בשלום אל בית אבי והי׳ הוי׳ לי לאלקים
Yaakov’s vow at Beis El: “And I will return in peace to my father’s house, and Havayah will be my G-d.” The Alter Rebbe reads it as a promise that in the future Havayah will be as Elokim before the revealed essence of the Infinite Light.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“See, I set before you today a blessing and a curse.” It names the discourse that explains how the Name Havayah is present in every Jewish soul.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70בד״ה ראה אנכי נותן
The discourse on “See, I set before you” explains that at the giving of the Torah the Name Havayah was drawn into the inner dimension of every Jewish soul, so that Havayah becomes “your G-d,” and it goes on to explain how the Name Havayah is present in each and every Jew.
Kehot’s noteלקו״ת ראה יח, א.
71ובד״ה לא אבה ה׳ אלקיך
The discourse on “But Havayah your G-d would not listen to Bilam” explains Bilam as the accuser who searches out Israel’s sins, and that the verse says “Havayah your G-d” because every Jewish soul holds a radiance of the Name Havayah itself (“for G-d’s portion is His people”).
Kehot’s noteלקו״ת תצא לח, ג.
72ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you.” The discourse on this verse explains that “your G-d” is Havayah because a radiance of Havayah is in every Jewish soul.
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73מה טובו
Bilam’s blessing, “How goodly are your tents, O Yaakov.” It names the discourse cited on the souls’ descent through the Name Elokim into a body.
Numbers 24:5במדבר כ״ד:ה׳
מַה־טֹּבוּ אֹהָלֶיךָ יַעֲקֹב מִשְׁכְּנֹתֶיךָ יִשְׂרָאֵל:
How goodly are thy tents, O Jacob, Thy dwellings, O Israel!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74מגן ונרתק
“For a sun and a shield is Havayah Elokim.” The Name Elokim is the “shield” and sheath that covers the “sun” of Havayah and lets its light be drawn down, an image the Torah Ohr discourse cited here quotes explicitly.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
75כ״א ישראל יהי׳ שמך
The angel tells Yaakov, “No longer shall your name be called Yaakov, but Israel.” This is the first of the two namings, through the angel.
Genesis 32:29בראשית ל״ב:כ״ט
וַיֹּאמֶר לֹא יַעֲקֹב יֵאָמֵר עוֹד שִׁמְךָ כִּי אִם־יִשְׂרָאֵל כִּי־שָׂרִיתָ עִם־אֱלֹקִים וְעִם־אֲנָשִׁים וַתּוּכָל:
And he said: ‘Thy name shall be called no more Jacob, but Israel; for thou hast striven with G-d and with men, and hast prevailed.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76כ״א ישראל יהי׳ שמך
G-d Himself tells Yaakov, “Your name shall no longer be called Yaakov, but Israel shall be your name.” This is the second naming, which the Alter Rebbe suggests corresponds to the souls of the Time to Come.
Genesis 35:10בראשית ל״ה:י׳
וַיֹּאמֶר־לוֹ אֱלֹקִים שִׁמְךָ יַעֲקֹב לֹא־יִקָּרֵא שִׁמְךָ עוֹד יַעֲקֹב כִּי אִם־יִשְׂרָאֵל יִהְיֶה שְׁמֶךָ וַיִּקְרָא אֶת־שְׁמוֹ יִשְׂרָאֵל:
And G-d said unto him: ‘Thy name is Jacob: thy name shall not be called any more Jacob, but Israel shall be thy name’; and He called his name Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77בד״ה אני ה׳ אלקיכם
The discourse on “I am G-d your G-d” explains that the souls preceded creation, arising in G-d’s thought above speech, and descended into body and animal soul for the sake of a higher ascent.
Kehot’s noteלקו״ת שלח מח, ב.
78אני ה׳ אלקיכם
“I am G-d your G-d, who brought you out of the land of Egypt to be your G-d; I am G-d your G-d,” the last verse of the passage on tzitzis. It names the discourse cited on the two namings of Israel.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tzav · Maamar 3
להבין ענין משמח חתן וכלה ומשמח חתן עם…
To Understand “Who Gladdens the Groom and Bride”
The groom and bride of the wedding blessings are Yaakov and Rachel: the Infinite Light that “breaks forth” even from its most hidden level, and Malchus, which must descend to give life to the worlds. What causes the breaking-through is G-d’s joy, His inner delight revealed, given without waiting for an arousal from below; now it passes from groom to bride, and in the Time to Come both will rejoice as one.
The maamar in brief
The maamar explains why one wedding blessing ends “Who gladdens the groom and bride” and the last “Who gladdens the groom with the bride.” Following the Arizal, the bride is Rachel: Knesses Yisrael, Malchus of Atzilus, who longs to be included in the Infinite Light yet must descend, against her will, to give life to created beings who feel themselves independent, like “a ewe mute before her shearers.” The groom is Yaakov, the bar that runs “from end to end,” whose name has the letters of yibaka, “shall break forth”: he breaks through even the hidden level of the Infinite Light and draws the encompassing light into the light that fills the worlds. Isaiah’s aruchascha is Arich Anpin drawn into Malchus, which makes self-nullification sprout from below, as a seed grows into fruit beyond comparison to it. What causes the breaking-through is joy, the King’s inner delight revealed, given as at creation, without an arousal from below, like the Priestly Blessing. In exile the joy passes from groom to bride; in the Time to Come, when the moon will equal the sun, both will rejoice as one.

Outline
	1The groom and the brideRachel is Malchus, who descends against her will to the created beings; Yaakov, whose name has the letters of yibaka, is the drawing-down of the Infinite Light that breaks through even “He made darkness His hiding place”; aruchascha is Arich Anpin drawn into Malchus.¶1
	2Sowing and sproutingGrowth from below is something from nothing, like creation; “He sows tzedakos” is Yaakov shining into Malchus, and “salvations” sprout from below: self-nullification, inclusion, and the inner part of the heart drawn to G-d.¶2
	3Joy as the causeThe King’s delight revealed as joy, like a face shining with a new insight, causes the breaking-through without an arousal from below, as at creation and in the Priestly Blessing; now “the groom and bride,” in the future “the groom with the bride.”¶3
	4SummaryThe steps of the maamar restated in brief.¶4


Key concepts
	Yaakov and Rachelיעקב ורחל
	In the Arizal’s teaching, configurations in Atzilus; here Yaakov, the groom, is the drawing-down of the Infinite Light, and Rachel, the bride, is Malchus, which receives it.

	Knesses Yisraelכנסת ישראל
	The Congregation of Israel, the source of the souls of Israel; in Kabbalah, Malchus of Atzilus, which enclothes itself in the lower worlds to give them life.

	Breaking forthבקיעה
	The light breaking through concealment, as dawn breaks through the night; the name Yaakov has the letters of yibaka, “shall break forth.”

	Arich Anpinאריך אנפין
	“The Long Countenance,” a configuration of Keser, called “long” because it extends downward without limit; the maamar finds it in Isaiah’s aruchascha.

	The light that encompasses all worldsסובב כל עלמין
	Divine light too great to enter the worlds; Yaakov draws it into the light that fills the worlds, and in the Time to Come it will be revealed below.

	An arousal from aboveאתערותא דלעילא
	Divine giving that does not wait for human initiative, as in the creation of the world and the Priestly Blessing.

	Delight and joyתענוג ושמחה
	Delight is the inner cause, and joy is that delight revealed, as a face shines with a new insight; above, it is “strength and gladness in His place.”


Section 1 · ¶1
The groom and the bride
1להבין ענין משמח חתן וכלה1 ומשמח חתן עם הכלה2 (ועמש״ל [ועיין מה שכתוב לעיל] ס״פ ויגש), הנה חתן וכלה נק׳ יעקב ורחל3 כמבואר בפע״ח [בפרי עץ חיים] שער העמידה.4
To understand the matter of “Who gladdens the groom and bride” and “Who gladdens the groom with the bride” (and see what is written above, at the end of Parshas Vayigash): now, the groom and bride are called Yaakov and Rachel, as is explained in Pri Etz Chaim, Shaar HaAmidah [the Gate of the Amidah].
The maamar sets out to explain two of the wedding blessings, the one that ends “Who gladdens the groom and bride” and the one that ends “Who gladdens the groom with the bride.” The parenthesis points to the end of Parshas Vayigash in Torah Ohr, where the change from “and” to “with” is discussed. The Alter Rebbe begins by identifying the groom and bride, following the Arizal’s Pri Etz Chaim, as the supernal Yaakov and Rachel.


והענין כי כנס״י [כנסת ישראל] נק׳ רחל והיא מלכות דאצילות המתלבשת בבי״ע כרחל לפני גוזזיה נאלמה5 הם הנבראים שהם בבחינת יש הפך בחי׳ א״ס ומוכרחת לירד ולהשפיע להם
The explanation is that the Congregation of Israel (Knesses Yisrael) is called Rachel. She is Malchus of Atzilus, which enclothes itself in Beriah, Yetzirah and Asiyah, “like a ewe (rachel) that is mute before her shearers”: [the shearers] are the created beings, which are in the mode of yesh, [independent] existence, the opposite of the level of the Infinite One (Ein Sof); and she is compelled to descend and to bestow upon them.
Knesses Yisrael, the source of the souls of Israel, is the Sefirah of Malchus of Atzilus, which enclothes itself in the three lower worlds to give them life. She is called Rachel after Isaiah’s “ewe (rachel) that is mute before her shearers”: the shearers are the created beings, who experience themselves as yesh, independent existence, the very opposite of the Infinite, and yet she must descend to give them life.


ולכך נק׳ כלה שתשוקתה לעלות ולהתכלל באור א״ס רק שבע״כ [שבעל כרחך] יורדת לפני גוזזיה נאלמתי דומיה6 (ועמ״ש סד״ה את קרבני לחמי78 ובד״ה אלה מסעי).
Therefore she is called kallah (bride), for her yearning is to rise and to be included in the Infinite Light (Or Ein Sof); only, against her will she descends “before her shearers” — “I was mute with silence.” (And see what is written at the end of the discourse beginning “My offering, My bread,” and in the discourse beginning “These are the journeys.”)
The name kallah (bride) speaks of her longing: she yearns to rise and to be included (lehiskalel) in the Infinite Light. She descends to the created beings only against her will, in the state of “I was mute with silence” (Psalms 39:3). The parenthesis refers to two other discourses in Likkutei Torah, in Parshas Pinchas and Parshas Masei.


ויעקב נקרא חתן חות דרגא9 מבריח מן הקצה אל הקצה1011 (עיין בפ׳ תרומה דקע״ה ע״ב)
And Yaakov is called chassan (groom), [from] “descending a level” (chos darga), “running through from end to end” (see [the Zohar,] Parshas Terumah, folio 175b):
Yaakov is the groom. The word chassan is linked with the Talmud’s saying “Go down a step (nechis darga) and take a wife” (Yevamos 63a): the groom is the one who “descends a level” to the bride. He is also like the middle bar of the Mishkan that ran “from end to end” (Exodus 26:28), which the Zohar identifies with Yaakov, who holds on to both sides.


המשכת אא״ס [אור אין סוף] מריש כל דרגין בבחי׳ רחל היא בחי׳ כלה המקבלת המשכה והשפעה זו ונעשה בחי׳ יחוד והיינו המשכת סובב בממלא.
the drawing-down of the Infinite Light from the head of all levels into the level of Rachel, which is the level of the bride who receives this drawing-down and bestowal; and [so] a union comes about. That is, the drawing-down of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin).
So Yaakov stands for the flow of the Infinite Light from the very top of all levels down into Rachel, the bride who receives it. Their union is the drawing of the light that encompasses all worlds (sovev) into the light that fills all worlds (memalei), so that what is beyond the worlds comes into them.


והנה המשכה זו נק׳ בשם יעקב ע״ש כי יעקב אותיות יבקע12131415 כמ״ש בע״ח [בעץ חיים] של״א16 ספ״א [סוף פרק א׳] יבקע צורים במדבר
Now, this drawing-down is called by the name Yaakov because Yaakov has the letters of yibaka (“shall break forth”), as is explained in Etz Chaim, Shaar 31, end of chapter 1. [As in] “He split (yevaka) rocks in the wilderness”
The name Yaakov (יעקב) has the same letters as yibaka (יבקע), “shall break forth,” as the Arizal writes in Etz Chaim. The Alter Rebbe cites gate 31, following the Shklov printing of 5560 (1799–1800); in later editions it is gate 32 (Kehot note). The verse “He split rocks in the wilderness” shows the meaning of the root: splitting open.


(בתהלים סי׳ ע״ח ט״ו), וכתיב אז יבקע כשחר אורך (בישעיה סי׳ נ״ח) פי׳ כמו השחר שבוקע חשכת הלילה להאיר וכמ״ש וכמו השחר עלה.17
(in Psalms, chapter 78, [verse] 15); and it is written, “Then your light shall break forth (yibaka) like the dawn” (in Isaiah, chapter 58). That is: like the dawn, which breaks through the darkness of the night to shine, as it is written, “And as the dawn rose.”
Isaiah 58:8, “Then your light shall break forth like the dawn,” gives the image: dawn breaks through the darkness of night and lets the light shine. “And as the dawn rose” (Genesis 19:15) is quoted for the same picture of dawn coming up out of the night.


כך בחי׳ יעקב בוקע בחי׳ ישת חשך סתרו שבאור א״ס שאינו לא סובב ולא ממלא
So too, the level of Yaakov breaks through the level of “He made darkness His hiding place” that is in the Infinite Light, which is neither the light that encompasses all worlds nor the light that fills all worlds
In the same way, Yaakov breaks through a hidden level within the Infinite Light, which Psalms calls “He made darkness His hiding place” (Psalms 18:12). This level is higher than both the light that fills the worlds and the light that encompasses them.


(כי גם סובב נק׳ אור מקיף משא״כ מה שלמעלה מבחי׳ סובב נק׳ ישת חשך סתרו. ועמ״ש מזה בד״ה שחורה אני ונאוה18) להיות מאיר בבחי׳ גילוי
(for even the light that encompasses all worlds is called an encompassing light (Or Makif), whereas what is above the level of the light that encompasses all worlds is called “He made darkness His hiding place.” And see what is written on this in the discourse beginning “I am black, yet comely”), so that it shines in the manner of revelation.
The parenthesis explains why this level is not the encompassing light: even sovev is still called a “light,” an Or Makif that relates to the worlds from around them, whereas what is above it is “darkness,” utterly hidden. Yaakov’s breaking-through brings even this hidden level into open revelation. The reader is referred to the discourse on “I am black, yet comely” (Song of Songs 1:5).


וזהו שאומר הכתוב אז יבקע כשחר אורך וארוכתך מהרה תצמח,1920 ועיין מזה ברבות ס״פ בהר פי׳ ארוכתך בחי׳ א״א נמשך בבחי׳ מל׳ ונק׳ ארוכתך לנכח בחי׳ א״א שבכנס״י [שבכנסת ישראל]
And this is what the verse says: “Then your light shall break forth like the dawn, and your healing (aruchascha) shall speedily sprout.” And see on this in [Midrash] Rabbah, at the end of Parshas Behar. The meaning of aruchascha: the level of Arich Anpin [“the Long Countenance”] is drawn into the level of Malchus; and it is called aruchascha in the form of direct address (lenochach), [being] the level of Arich Anpin that is within the Congregation of Israel.
This explains how Isaiah’s verse continues: “and your healing (aruchascha) shall speedily sprout.” The Alter Rebbe hears in aruchascha the word for “long,” alluding to Arich Anpin, “the Long Countenance,” a configuration of Keser, drawn down into Malchus; the Midrash at the end of Parshas Behar likewise connects the word with “you will lengthen [your] days.” The form of address, “your,” shows that this is the Arich Anpin within Knesses Yisrael herself.


ולכן נק׳ א״א שמתפשט למטה בלי גבול וסוף ועמ״ש מזה סד״ה ועתה יגדל נא21 כו׳ ארך אפים.2223
And therefore it is called Arich Anpin, for it extends downward without limit or end. And see what is written on this at the end of the discourse beginning “And now, I pray, let [the strength of my L-rd] be great,” etc., [on] “slow to anger (erech apayim).”
Arich Anpin is called “long” because it extends downward without limit or end. The reader is referred to the discourse on Moshe’s plea, “And now, I pray, let the strength of my L-rd be great … G-d is slow to anger (erech apayim)” (Numbers 14:17–18), where erech, “long,” is the same word.




Section 2 · ¶2
Sowing and sprouting
2ופי׳ תצמח היינו כמו בחי׳ הצמיחה שהיא יש מאין כמו שמלמעלה למטה יש מאין כך בחי׳ הצמיחה
And the meaning of “shall sprout” is like the phenomenon of growth, which is something from nothing (yesh me’ayin): just as from above to below [creation] is something from nothing, so the [process of] growth
Now the Alter Rebbe explains “shall sprout.” Creation, from above to below, is “something from nothing,” and so too is growth, which moves the other way, from below to above.


ממטה למעלה מכח הצומח אשר בארץ עד״מ להצמיח הגרעין הוא ג״כ כמו בחי׳ יש מאין שהגרעין הנטוע אין לו ערוך כלל לגבי הפרי הנצמחת כו׳.
from below to above, by the power of growth that is in the earth (for example, to make the seed sprout), is also like something from nothing; for the planted seed bears no comparison at all to the fruit that grows [from it], etc.
The earth’s power of growth makes the seed sprout, and what grows is also like something from nothing, since the planted seed bears no comparison at all to the fruit that comes from it.


וכך כתיב זורע צדקות2425 מצמיח ישועות26 זורע צדקות הוא בחי׳ יעקב שבוקע ומאיר הארת אור א״ס מלמעלה למטה בבחי׳ צדקות שהיא בחי׳ מל׳
And so it is written, “He sows tzedakos (righteous deeds), makes salvations sprout.” “He sows tzedakos” is the level of Yaakov, which breaks through and makes the radiance of the Infinite Light (Or Ein Sof) shine from above to below into the level of tzedakos, which is the level of Malchus
The words “He sows tzedakos (righteous deeds), makes salvations sprout,” from the blessings of the morning prayers, follow the same pattern. “Sowing tzedakos” is Yaakov: he breaks through and lets the Infinite Light shine down into tzedakos, which is Malchus.


(כדפי׳ בפ׳ אחרי דע״ב א׳ ופ׳ ויקרא די״ו א׳), ועי״ז מצמיח ממטה למעלה בחי׳ ישועות
(as is explained in [the Zohar,] Parshas Acharei, folio 72a, and Parshas Vayikra, folio 16a); and through this it makes the level of “salvations” sprout from below to above,
The Zohar passages cited identify tzedakos with Malchus. Through this “sowing” from above, “salvations” sprout from below to above, as growth that comes up out of the receiver.


והיינו בחי׳ ארוכתך שנמשך למטה בחי׳ א״א עד שמצמיח ממטה למעלה ביטול והתכללות (כענין יפה שעה27 א׳ בתשובה כו׳ וכנזכר בד״ה מה יפו פעמיך בפי׳ וענין יש קונה עולמו בשעה אחת כו׳),
that is, the level of aruchascha, in which the level of Arich Anpin is drawn down below, until it makes self-nullification (bittul) and inclusion sprout from below to above (like the matter of “Better one hour in teshuvah,” etc., and as mentioned in the discourse beginning “How beautiful are your steps,” in the explanation and matter of “There is one who acquires his world in a single hour,” etc.).
This upward growth is aruchascha: Arich Anpin is drawn all the way down until it brings forth, from below, self-nullification (bittul) and inclusion in G-d. The parenthesis compares it to “Better one hour of teshuvah and good deeds in this world than all the life of the World to Come” (Avos 4:17), and to “there is one who acquires his world in a single hour,” discussed in the discourse “How beautiful are your steps.”


וזהו והלך לפניך צדקך28 לפניך הוא מלשון פנימיות והלך הוא לשון הולכה והמשכה שימשיך פנימית הלב29 לה׳ (עי׳ [עיין] באגרת הקדש סי׳ ד׳ וסי׳ ח׳) שכ״ז [שכל זה] נמשך ע״י בחי׳ זורע צדקות הנ״ל
And this is [the meaning of] “And your righteousness shall go before you”: lefanecha (“before you”) is from the term for the inner dimension (pnimiyus), and veholach (“shall go”) is a term for conveying and drawing forth: that one should draw the inner part of the heart to G-d (see Iggeres HaKodesh, sections 4 and 8); all of which is drawn through the level of “He sows tzedakos” mentioned above.
Isaiah continues, “and your righteousness shall go before you.” Lefanecha (“before you”) is read as coming from pnimiyus, inwardness, and veholach (“shall go”) as drawing forth: the verse speaks of drawing the inner part of the heart to G-d, as in Tanya, Iggeres HaKodesh 4 and 8. All this comes from the “sowing of tzedakos” from above.


(ועמ״ש בד״ה שובה ישראל30 גבי נושא משך הזרע31 כו׳ ובד״ה אז ישיר כו׳ עלי באר32 בענין מעין גנים באר מים חיים33 ועיין בפ׳ שלח דקע״א א׳ ע״פ יצאו מים חיים3435 כו׳):36
(And see what is written in the discourse beginning “Return, O Israel,” concerning “carrying the measure of seed,” etc.; and in the discourse beginning “Then [Israel] sang,” etc., “Spring up, O well,” on the matter of “a fountain of gardens, a well of living waters”; and see [the Zohar,] Parshas Shelach, folio 171a, on the verse “Living waters shall go out,” etc.)
The parenthesis refers to further discourses: on “Return, O Israel” (Hosea 14:2), where the sower “carrying the measure of seed” (Psalms 126:6) is discussed, and on the Song of the Well (Numbers 21:17), with “a fountain of gardens, a well of living waters” (Song of Songs 4:15). It also refers to the Zohar on “living waters shall go out” (Zechariah 14:8).




Section 3 · ¶3
Joy as the cause
3ב אך הגורם37 להיות בחי׳ יעקב ויבקע הנ״ל הוא בחי׳ שמחה גילוי פנימית יאר ה׳ פניו, פי׳
2. But what causes the level of Yaakov and “shall break forth,” mentioned above, to come about is the level of joy, the revelation of the inner dimension (pnimiyus): “May G-d make His face shine.” That is,
Section 2 asks what brings about Yaakov’s “breaking forth” in the first place. The answer is joy, which is the revelation of what is innermost, as in the Priestly Blessing “May G-d make His face shine” (Numbers 6:25): the face shows what is within.


כמו עד״מ ענין צהבו פניו38 של ר׳ [רבי] אבהו39 מחמת שראה תוספתא חדתא40 דהיינו שמפני שנתמלא תענוג מהמצאת שכל חדש
as, by way of analogy, [in] the matter of “Rabbi Abahu’s face shone” because he had seen a new Tosefta: that is, because he was filled with delight from the discovery of a new insight,
The analogy recalls the Jerusalem Talmud’s story of Rabbi Abahu, whose face shone because of a Tosefta, a teaching of the Sages, that he had just learned. The delight of discovering a new insight filled him.


אזי מחמת תגבורת התענוג במוחו ותבונתו צהבו פניו להאיר ולהתגלות בפניו (ועמ״ש מזה בביאור ע״פ וספרתם לכם).4142
then, through the intensity of the delight in his mind and his understanding, his face shone, so that [the delight] lit up and was revealed in his face. (And see what is written on this in the explanation on the verse “And you shall count for yourselves.”)
The delight in his mind was so strong that it could not stay inside: it shone and showed itself in his face. The Alter Rebbe refers to his explanation on the counting of the Omer, “And you shall count for yourselves” (Leviticus 23:15), where joy is likewise called a revelation of the inner dimension, like a face that shines.


וכך עד״ז יובן למעלה כי הנה מ״ש יעקב חבל נחלתו43 היינו אחר הבקיעה אבל להיות התעוררות הבקיעה44 הוא ע״י בחי׳ עוז וחדוה במקומו4546 שעשוע המלך בעצמותו,
And so, in the same way, it will be understood above. For what is written, “Yaakov is the cord of His inheritance,” refers to [the state] after the breaking-through; but for the arousal of the breaking-through to come about, it is through the level of “Strength and gladness are in His place,” the delight (sha’ashua) of the King in His very essence,
So too above. “Yaakov is the cord of His inheritance” (Deuteronomy 32:9) describes the state after the breaking-through; what arouses the breaking-through in the first place is “Strength and gladness are in His place” (I Chronicles 16:27), the King’s delight in His very essence.


(וענין זה הוא כעין מ״ש בד״ה לסוסתי4748 בענין כחתן יוצא מחופתו4950 שבחינת כחתן יוצא נמשך מחופתו ע״ש ובד״ה ביום השמיני עצרת51 גבי אשר קדשנו במצותיו).
(and this matter is akin to what is written in the discourse beginning “To My mare,” on the matter of “like a groom coming out of his canopy (chuppah),” that the level of “like a groom coming out” is drawn “from his canopy” — see there; and in the discourse beginning “On the eighth day, a solemn assembly,” regarding “Who has sanctified us with His commandments”).
The parenthesis compares this to the discourse on “To My mare” (Song of Songs 1:9), where “like a groom coming out of his canopy” (Psalms 19:6) is explained: the groom’s going out is drawn from the canopy itself, the encompassing level. It also refers to the discourse for Shemini Atzeres on the blessing “Who has sanctified us with His commandments.”


וזהו שמח תשמח רעים האהובים52 כשמחך יצירך בג״ע [בגן עדן] מקדם53 פי׳ רעים האהובים הן חתן וכלה הנ״ל ושמח תשמח
And this is [the meaning of] “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old (mikedem).” The meaning: “the loving companions” are the groom and bride mentioned above; and “Gladden, O gladden”
Hence the wedding blessing “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old” (Kesubos 8a). The “loving companions” are the groom and bride, Yaakov and Rachel.


היינו כנ״ל שהגורם הבקיעה להיות חות דרגא הוא בחי׳ השעשוע והתענוג והתגלות התענוג הוא בחי׳ השמחה (כמ״ש ע״פ שוש אשיש),54 והבקשה הוא שמח תשמח כו׳
is as mentioned above: what causes the breaking-through, so that there is “descending a level,” is the level of sha’ashua and delight, and the revelation of the delight is the level of joy (as is explained on the verse “I will greatly rejoice”); and the request is, “Gladden, O gladden,” etc.,
The doubled “gladden” refers to the joy that causes the breaking-through, so that the light “descends a level” as a groom does. Delight is the cause, and joy is that delight revealed, as explained in the discourse on “I will greatly rejoice” (Isaiah 61:10).


כשמחך כו׳ מקדם בלי אתעדל״ת [אתערותא דלתתא] כמקדם בתחלת בריאת העולם שהי׳ [שהיה] מפני כי חפץ חסד הוא55
“as You gladdened,” etc., “of old”: without an arousal from below (isarusa dilesata), as of old, at the beginning of the creation of the world, which was because “He desires kindness”;
The request “as You gladdened … of old (mikedem)” asks for joy that comes without any arousal from below, as at the creation of the world. Then nothing came before G-d’s giving: He created the world because “He desires kindness” (Micah 7:18).


דהיינו אתעדל״ע [אתערותא דלעילא] בלי הקדם אתעדל״ת [אתערותא דלתתא] כי אין עצבות לפני המקום56 לפני המקום דייקא, משא״כ בזמן ומקום אבל למעלה הנה מקום אתי57 כתיב עוז וחדוה במקומו.
that is, an arousal from above (isarusa dile’eila) without a preceding arousal from below. For “there is no sadness before HaMakom [the Omnipresent, lit. ‘the Place’]” — “before HaMakom” specifically; which is not so in time and place; but above, [where] “Behold, there is a place with Me,” it is written, “Strength and gladness are in His place.”
This is an arousal from above that no arousal from below precedes. The Sages say that there is no sadness before G-d (Chagigah 5b); the Alter Rebbe quotes it as “before HaMakom,” “the Place,” and stresses the word: within time and place there can be sadness, but above, in the “place with Me” (Exodus 33:21), there is “strength and gladness in His place.”


וזהו כחתן יכהן פאר.58 כי הנה ברכת כהנים הוא אתעדל״ע [אתערותא דלעילא] בלי אתעדל״ת [אתערותא דלתתא] דאל״כ [דאם לא כן] ברכה למה וד״ל [ודי למבין].
And this is [the meaning of] “like a groom who dons priestly glory (yechahen pe’er).” For the Priestly Blessing is an arousal from above without an arousal from below; for otherwise, why [would there be] a blessing? This suffices for one who understands.
Isaiah 61:10 says “like a groom who dons priestly glory,” using the verb yechahen, related to kohen, priest. The Priestly Blessing is an arousal from above that does not depend on an arousal from below, for if it were earned, there would be no need for a blessing.


וזהו ישא הוי׳ פניו אליך59 ישא הגבה למעלה למקום שאין אתעדל״ת [אתערותא דלתתא] מגעת (עמ״ש סד״ה כה תברכו6061 וסד״ה שחורה אני ונאוה),62 וכמ״כ [וכמו כן] החתן הוא בבחי׳ יכהן שיהיה הבקיע׳ [הבקיעה] כשמחך יצירך בג״ע [בגן עדן] מקדם בלי אתעדל״ת [אתערותא דלתתא] כו׳.
And this is [the meaning of] “May G-d lift up His face toward you”: “lift up” [means] raise high above, to a place that an arousal from below does not reach (see what is written at the end of the discourse beginning “Thus shall you bless,” and at the end of the discourse beginning “I am black, yet comely”). And likewise, the groom is on the level of yechahen, so that the breaking-through will be “as You gladdened Your creature in the Garden of Eden of old,” without an arousal from below, etc.
So “May G-d lift up His face toward you” (Numbers 6:26) means raising the flow high above, to a level that an arousal from below cannot reach. The groom too is yechahen, “priestly,” so that the breaking-through comes like the joy of creation “of old,” without an arousal from below; the reader is referred to the discourses on “Thus shall you bless” and “I am black, yet comely.”


והנה המשכה זו ובקיעה זו היא בחי׳ יעקב הנ״ל בזמן הגלות נק׳ משמח חתן וכלה וי״ו הוא המשכה מבחי׳ חתן לבחי׳ כלה משא״כ
Now, this drawing-down and this breaking-through, which is the level of Yaakov mentioned above, is called, in the time of exile, “Who gladdens the groom and bride”: the vav [“and”] is a drawing-down from the level of the groom to the level of the bride. Whereas
In the time of exile this flow is called “Who gladdens the groom and bride.” The vav, “and,” is a drawing-down from the groom to the bride: the bride receives from above.


ברכה ב׳ מהרה ישמע לע״ל [לעתיד לבוא] אז תהיה אשת חיל עט״ב [עטרת בעלה]63 והיה אור הלבנה64 כאור החמה שוים בקומתם משתמשים בכתר אחד אז יהיה משמח חתן
the second blessing, “Speedily … may there be heard,” [refers to] the Time to Come, when “a woman of valor” will be “the crown of her husband,” and “the light of the moon shall be like the light of the sun,” equal in their stature, using one crown. Then it will be “Who gladdens the groom
The last blessing, which begins “Speedily … may there be heard,” refers to the Time to Come. Then “a woman of valor” will be “the crown of her husband” (Proverbs 12:4), and “the light of the moon shall be like the light of the sun” (Isaiah 30:26): sun and moon equal in stature, using “one crown,” the equality the moon spoke of in the Talmud (Chullin 60b).


עם הכלה בשמחה א׳ מחמת גילוי סכ״ע [סובב כל עלמין] למטה וכמשל העיגול שמעלה ומטה שוים ויהיה שמחת חתן ושמחת כלה בהשוואה א׳ שלא יהיה מעלה ומטה כלל.
with the bride,” in a single joy, because of the revelation below of the light that encompasses all worlds (sovev kol almin), as in the analogy of a circle, in which above and below are equal; and the joy of the groom and the joy of the bride will be in one equal measure, for there will be no above and below at all.
Then the blessing is “Who gladdens the groom with the bride,” one joy for both, because the encompassing light will be revealed below. As in a circle, where no point is higher than another, groom and bride will rejoice equally, with no above and below at all.


ועיין בע״ח [בעץ חיים] שער מיעוט הירח65 ספ״א [סוף פרק א׳] ופ״ב [ופרק ב׳] אמנם הבחינה66 כו׳ ועמ״ש בביאור ע״פ ונקבצו בני יהודה67 ובנ״י [ובני ישראל] יחדיו68 כו׳ ומ״ש מזה ג״כ סד״ה ויגש:697071
And see Etz Chaim, Shaar Mi’ut HaYare’ach [the Gate of the Moon’s Diminution], end of chapter 1, and chapter 2, [at] “However, the level,” etc.; and see what is written in the explanation on the verse “And the children of Yehudah and the children of Israel shall be gathered together,” etc.; and what is written on this also at the end of the discourse beginning “Vayigash” [“And he approached”].
The Alter Rebbe refers to the Arizal’s Etz Chaim, the Gate of the Moon’s Diminution, chapters 1–2, on the moon’s future equality with the sun. He also refers to his explanation on “The children of Yehudah and the children of Israel shall be gathered together” (Hosea 2:2), and to the end of the discourse “Vayigash” in Torah Ohr, which explains “and” and “with” in the two blessings.




Section 4 · ¶4
Summary
4קיצור רחל נק׳ כלה ויעקב נק׳ חתן ע״ש אז יבקע72 וארוכתך ותצמח ג״כ מלמטלמ״ע [מלמטה למעלה] בחי׳ ישועו׳ [ישועות] ביטול והתכללות
Summary: Rachel is called the bride, and Yaakov is called the groom on account of “Then [your light] shall break forth (yibaka)”; and aruchascha and “shall sprout” [are] also from below to above: the level of “salvations,” self-nullification (bittul) and inclusion.
A summary of the maamar. Rachel is the bride and Yaakov the groom, named for “shall break forth” (yibaka); aruchascha and “shall sprout” describe the growth from below to above, the “salvations” of self-nullification and inclusion.


אך התעוררות הבקיעה הוא ע״י עוז וחדוה במקומו73 וזהו כשמחך מקדם בלי הקדם אתעדל״ת [אתערותא דלתתא] ועכשיו משמח חתן ואח״כ כלה ולע״ל [ולעתיד לבוא] משמח חתן עם הכלה74 בשמחה אחת:
But the arousal of the breaking-through is through “Strength and gladness are in His place”; and this is “as You gladdened … of old,” without a prior arousal from below. And now [it is] “Who gladdens the groom,” and afterwards the bride; and in the Time to Come, “Who gladdens the groom with the bride,” in a single joy.
What arouses the breaking-through is the King’s “strength and gladness,” joy “of old,” without a prior arousal from below. Now the joy comes to the groom and afterwards to the bride; in the Time to Come the groom will rejoice “with the bride,” in one joy.



In one’s avodah
From below, a person’s part is to let what is sown from above sprout: self-nullification and inclusion in G-d, and drawing the inner part of the heart to Him, as in “your righteousness shall go before you.” Such growth from below is like a seed that yields fruit beyond comparison to it, as “one hour of teshuvah and good deeds in this world” is better than all the life of the World to Come.
Questions for discussion
	Why is Knesses Yisrael called both Rachel and kallah, and what does each name say about her descent into the worlds?
	How does the name Yaakov, with the letters of yibaka, describe the drawing-down of the Infinite Light?
	Why is the growth of a seed called “something from nothing,” and how does it explain “salvations” sprouting from below?
	Why must the breaking-through come from joy above, without an arousal from below, and how does the Priestly Blessing show this?
	What is the difference between “the groom and bride” now and “the groom with the bride” in the Time to Come?

Sources and references
Notes
Paragraph 1
1להבין ענין משמח חתן וכלה
According to the note, this maamar is from the year 5571 (1810–11), and another transcript of it, in the Tzemach Tzedek’s handwriting, is printed in Sefer HaMaamarim 5571.
Kehot’s noteמאמר זה הוא משנת תקע״א — הנחה אחרת בסה״מ תקע״א נדפס מגוכתי״ק הצ״צ. ראה אוה״ת ויקרא-ד ע׳ תתקסה ובהנסמן להלן ברשימת הכתבי-יד. ביאור להבין ענין משמח חו״כ שלא נדפס ע׳ ביכיל שמינית בויגין שתח״י (צד, א). [כ].
2משמח חתן וכלה ומשמח חתן עם הכלה
The Talmud lists the wedding blessings: one ends “Who gladdens the groom and bride,” and the last ends “Who gladdens the groom with the bride.” The maamar explains the difference between the two endings.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3חתן וכלה נק׳ יעקב ורחל
At the end of the gate on the Amidah, the Arizal teaches that in the silent Amidah Malchus rises to Hod and Yaakov to Netzach, and Yesod unites them, and that in the Amidah one is in Atzilus “uniting the groom and bride.” The Alter Rebbe draws from there that the groom and bride are Yaakov and Rachel.
Pri Etz Chaim, Gate of the Silent Prayer 20:15–16פרי עץ חיים, שער העמידה כ׳:ט״ו-ט״ז
אמנם עדיין צריכין אנו לבאר, שלא נטעה במה שבארנו, כי הלא תחלה בארנו, שזיווג זה הוא של יעקב ורחל, וכאן בארנו כי זו״ן מזדווגים, ואנו מורידין טפת הזרע של החסדים בברכת שים שלום. אך ביאור הענין הוא זה, כי אע״פ שבארנו כי זווג זה הוא של יעקב ורחל, עכ״ז יש עוד זווג אחר של ישראל שהוא ז״א עם לאה, מהחזה ולמעלה. והרי זו טענה א׳, כי גם הז״א יש לו זווג. עוד טענה אחרת והוא, כי הלא א״א ליעקב להזדווג עם רחל, אלא ע״י מה שניתן לו מן הז״א כנודע, …
Pri Etz Chaim (Public Domain)
4כמבואר בפע״ח שער העמידה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבסופו.
5כרחל לפני גוזזיה נאלמה
“Like a ewe that is mute before her shearers.” Rachel, Malchus, is “mute” before the created beings who “shear” her.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. בסה״מ תקע״א ע׳ סג מבאר: ”כמו ענין גזיזת השערות שהשערות הם בחי׳ הנובלות מעצם החיות שבגוף והוא בחי׳ עוצם צמצום החיות עד שנעשה כמותרות ואמנם בהיותם מחוברים לגוף הם יונקים עדיין מהגוף, אבל ע״י שגוזזים אותם נעשו נבדלים ונפרדים מן הגוף לגמרי, כמ״כ כנס״י שהיא בחי׳ מל׳ דאצי׳ נאלמה לפני גוזזיה” ע״ש עוד.
6נאלמתי דומיה
“I was mute with silence; I held my peace, even from good.” It describes the silence of Malchus as she descends against her will.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
7סד״ה את קרבני לחמו
The passage speaks of the spark of G-dliness in the soul that descended “from a lofty peak” to be enclothed in the body and the animal soul, and of arousing compassion for it.
Kehot’s noteלקמן פנחס עח, ג ואילך. ובד״ה אלה מסעי:|לקמן פ׳ מסעי פח, ג.
8את קרבני לחמי
“My offering, My bread, for My fire-offerings.” The opening words of the discourse in Parshas Pinchas to which the reader is referred.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9חתן חות דרגא
“Go down a step and take a wife; go up a step and choose a groomsman.” The groom “descends a level,” which is why this drawing-down is called chassan.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
10מבריח מן הקצה אל הקצה
“And the middle bar in the midst of the boards shall run through from end to end.” Yaakov, the drawing-down from the highest level to the lowest, is this bar.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
11מבריח מן הקצה אל הקצה
Rabbi Shimon says that the middle bar that runs “from end to end” is the holy, perfect Yaakov, who holds on to this side and to that, complete “to Atika Kadisha and to Z’eir Anpin.” The text cites it for Yaakov as the groom who reaches from the highest level to the lowest.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
R. Simeon, we are told, explained thus the words, “And the middle bar in the midst of the boards shall pass from one end to the other.” ‘“The middle bar”’, he said, ‘signifies Jacob, the perfect saint, as we have pointed out on another occasion in connection with the characterization of Jacob as “a complete man, dwelling in tents” (Gen. 25, 27). It does not say, “dwelling in a tent”, but “dwelling in tents,’, which denotes that he unified the two “tents” (of Severity and Mercy). The same implication may …
The Zohar; London, Soncino Press, 1933 (Public Domain)
12יעקב אותיות יבקע
The note sends the reader there for a lengthy discussion of Yaakov as the letters of yibaka.
Kehot’s noteראה בארוכה ס׳ מאמרי אדה״ז על פרשיות ח״א ע׳ קנב. אוה״ת בראשית כרך ב דף שפט, ב. סידור שער הסוכות רנד סע״ד ואילך. מאמרי אדהאמ״צ לנ״ך ע׳ רנד.
13כי יעקב אותיות יבקע
A passage of this maamar, from “for Yaakov has the letters of yibaka” on, is copied there, in the additions that contain glosses by the Rebbe Maharash.
Kehot’s noteקטע מכאן נעתק בסה״מ תרל״ג-א ע׳ ג בהוספות הגהות מכ״ק אדמו״ר מהר״ש. ובסה״מ פר״ת ע׳ קכט.
14כי יעקב אותיות יבקע
The Arizal explains why Yaakov is named for “splitting”: יעקב has the letters of יבקע, for the level of Yaakov emerges only through two splittings of light. In the Alter Rebbe’s edition this gate was numbered 31.
Sefer Etz Chaim 32:4עץ חיים ל״ב:ד׳
… כי הנה נודע כי יסוד אבא הוא מוקף ומסובב מן האורות דאמא המגולים מהחזה ולמטה ונודע כי אורות דאבא יוצאין דרך פני ז״א ולחוץ ואורות דאמא יוצאין דרך אחורי ז״א ולחוץ אל רחל. והנה כמש״ל כי ביציאת אורות דאבא דרך פני ז״א ולחוץ להאיר ביעקב פוגע באורות אמא מה שכנגד פנים ומוציאן עמו לחוץ ביעקב ודור המדבר באופן כי גם ביעקב יש קצת אורות דאמא הנה כך בהיות אורות דאמא העומדין מצד הפנים ביסוד דאבא רוצין לחזור אל האחור ללכת להאיר ברחל פוגעים ביסוד דאבא ובוקעין אותו ועוברין בתוכו …
Sefer Etz Chaim (Public Domain)
15יעקב אותיות יבקע
Here too the Arizal says that the light within Yesod of Abba breaks through and goes out, and there Yaakov is formed, “an expression of the splitting of light, in the secret of ‘Then your light shall break forth like the dawn,’ and it is the letters of Yaakov.” The Kehot note refers the reader here.
Sefer Etz Chaim, Shaar HaKlalim 10:2–3עץ חיים, שער הכללים י׳:ב׳-ג׳
… הת״ת דז״א והוא אור מגולה בוקע ויוצא האור לחוץ לבטן ז״א מצד פנים דז״א ושם נעשה יעקב לשון בקיעת אור בסוד אז יבקע כשחר אורך והוא אותיות יעקב וזהו אך יצא יצא יעקב כי ב׳ יציאות וב׳ בקעות יש ליעקב א׳ הוא אור שבתוך היסוד אבא שבוקע היסוד ויוצא תוך ז״א. בקיעה ב׳ הוא שחוזר האור לבקוע ובוקע מבטן ז״א ויוצא לחוץ בפני ז״א כי אחוריו של יעקב נגד פני הז״א מהחזה ולמטה וכן עד״ז יצאה רחל מאחורי דז״א אב״א מהחזה ולמטה כי שם נשלם יסוד אמא והאור שלה …
Sefer Etz Chaim (Public Domain)
16כמ״ש בע״ח של״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteבדפוס שקלאוו תק״ס. לפננו הוא של״ב. [כ]. וראה ע״ח שער הכללים פ״י.
17וכמו השחר עלה
“And as the dawn rose, the angels urged Lot.” Quoted for the image of dawn rising out of the night.
Genesis 19:15בראשית י״ט:ט״ו
וּכְמוֹ הַשַּׁחַר עָלָה וַיָּאִיצוּ הַמַּלְאָכִים בְּלוֹט לֵאמֹר קוּם קַח אֶת־אִשְׁתְּךָ וְאֶת־שְׁתֵּי בְנֹתֶיךָ הַנִּמְצָאֹת פֶּן־תִּסָּפֶה בַּעֲוֺן הָעִיר:
And when the morning arose, then the angels hastened Lot, saying: ‘Arise, take thy wife, and thy two daughters that are here; lest thou be swept away in the iniquity of the city.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18“I am black, yet comely, O daughters of Jerusalem.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19אז יבקע כשחר אורך וארוכתך מהרה תצמח
“Then your light shall break forth like the dawn, and your healing shall speedily sprout; your righteousness shall go before you.” The maamar is built on this verse: Yaakov is the light breaking forth, and aruchascha is Arich Anpin drawn down.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אז יבקע כשחר אורך וארוכתך מהרה תצמח
Near the end of Parshas Behar the Midrash expounds Isaiah 58:8 phrase by phrase, and on “shall speedily sprout” it brings “and you will lengthen [your] days” (Deuteronomy 22:7). The Alter Rebbe refers to it for reading aruchascha as length, Arich.
Vayikra Rabbah 34:15ויקרא רבה ל״ד:ט״ו
21ועתה יגדל נא
“And now, I pray, let the strength of my L-rd be great, as You have spoken.” The opening words of the discourse on “slow to anger” to which the reader is referred.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe applies it to the hidden level of the Infinite Light, above both sovev and memalei.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23“He split rocks in the wilderness and gave them drink as from the great deep.” The verb shows that the letters of Yaakov mean splitting open.
Psalms 78:15תהילים ע״ח:ט״ו
יְבַקַּע צֻרִים בַּמִּדְבָּר וַיַּשְׁקְ כִּתְהֹמוֹת רַבָּה:
He cleaved rocks in the wilderness, And gave them drink abundantly as out of the great deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
24צדקות
On Yehudah’s words “She is more righteous (tzadkah) than I,” the Zohar quotes “For G-d is righteous; He loves righteous deeds (tzedakos)” and divides tzedakah into tzedek and the letter ה. The Alter Rebbe cites it for tzedakos as the level of Malchus.
Zohar, Achrei Mot 46:280–47:288ספר הזהר, אחרי מות מ״ו:ר״פ-מ״ז:רפ״ח
25צדקות
The Zohar there identifies “righteous” (tzaddik) with the Holy One, blessed be He, quoting “For G-d is righteous; He loves righteous deeds (tzedakos).” Cited together with the passage in Acharei for tzedakos as Malchus.
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
26זורע צדקות מצמיח ישועות
Iggeres HaKodesh 8 begins with “He sows tzedakos, makes salvations sprout” and explains why charity is called “sowing,” by the analogy of seed that rots in the earth while the earth’s power of growth brings forth the plant. The Alter Rebbe refers to it on drawing the inner heart to G-d.
Tanya, Iggeres HaKodesh 8:1תניא, אגרת הקדש ח׳:א׳
זוֹרֵעַ צְדָקוֹת, מַצְמִיחַ יְשׁוּעוֹת. הִנֵּה, מַה שֶּׁכָּתוּב לְשׁוֹן ״זְרִיעָה״ בְּמִצְוַת הַצְּדָקָה, וּכְמוֹ שֶׁכָּתוּב בַּפָּסוּק: ״זִרְעוּ לָכֶם לִצְדָקָה כוּ׳״, יוּבַן עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״רַבִּי אֶלְעָזָר יָהִיב פְּרוּטָה לְעָנִי וַהֲדַר מַצְלֵּי, דִּכְתִיב: אֲנִי בְּצֶדֶק אֶחֱזֶה פָנֶיךָ״. פֵּירוּשׁ, כִּי גִּילּוּי אֱלֹקוּתוֹ יִתְבָּרֵךְ הַמִּתְגַּלֶּה בְּמַחֲשַׁבְתּוֹ שֶׁל אָדָם וְכַוָּנָתוֹ בִּתְפִלָּתוֹ, כָּל חַד לְפוּם שִׁיעוּרָא דִילֵיהּ, הוּא בְּתוֹרַת צְדָקָה ״וְחֶסֶד ה׳ מֵעוֹלָם וְעַד עוֹלָם עַל יְרֵאָיו כוּ׳״.
Kehot Publication Society (CC-BY-NC)
27יפה שעה א׳ בתשובה
“Better one hour of teshuvah and good deeds in this world than all the life of the World to Come.” Cited for the growth from below, bittul and inclusion, that comes from the drawing-down of Arich Anpin.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
28והלך לפניך צדקך
“Your righteousness shall go before you.” Read as drawing the inner part of the heart (lefanecha, from pnimiyus) toward G-d.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29פנימית הלב
Iggeres HaKodesh 4 explains “Righteousness shall go before Him” through “Seek My face,” meaning “seek the inner part of the heart,” the point deep in the heart that is above understanding. The Alter Rebbe cites it for “your righteousness shall go before you.”
Tanya, Iggeres HaKodesh 4:1תניא, אגרת הקדש ד׳:א׳
אֵין יִשְׂרָאֵל נִגְאָלִין אֶלָּא בִּצְדָקָה, שֶׁנֶּאֱמַר ״וְשָׁבֶיהָ בִּצְדָקָה״. כְּתִיב: ״צֶדֶק לְפָנָיו יְהַלֵּךְ״, וַהֲוָה־לֵקהּ־לְמֵימַר: ״יֵלֵךְ״. אַךְ הָעִנְיָן, עַל פִּי מַה שֶּׁכָּתוּב ״לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי״, פֵּירוּשׁ, בַּקְּשׁוּ פְּנִימִית הַלֵּב. כִּי הִנֵּה, בְּלַהַב יְסוֹד הָאֵשׁ הָאֱלֹקִית שֶׁבַּלֵּב (נוסח אחר: הִנֵּה, בְּהַלֵּב [יְסוֹד הָאֵשׁ הָאֱלֹקִית שֶׁבַּלֵּב]) יֵשׁ ב׳ בְּחִינוֹת: בְּחִינַת חִיצוֹנִיּוּת, וּבְחִינַת פְּנִימִיּוּת.
Kehot Publication Society (CC-BY-NC)
30שובה ישראל
“Return, O Israel, to G-d your G-d.” The opening words of the discourse to which the reader is referred.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31נושא משך הזרע
“He goes along weeping, carrying the measure of seed; he will surely come back with joy, bearing his sheaves.” The sowing image discussed in the discourse “Return, O Israel.”
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32עלי באר
“Then Israel sang this song: Spring up, O well, sing to it.” The opening of the discourse to which the reader is referred.
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33מעין גנים באר מים חיים
“A fountain of gardens, a well of living waters, flowing from Lebanon.” Discussed in the discourse on the Song of the Well.
Song of Songs 4:15שיר השירים ד׳:ט״ו
מַעְיַן גַּנִּים בְּאֵר מַיִם חַיִּים וְנֹזְלִים מִן־לְבָנוֹן:
Thou art a fountain of gardens, A well of living waters, And flowing streams from Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34יצאו מים חיים
“And it shall be on that day that living waters shall go out from Jerusalem.”
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35יצאו מים חיים
In Parshas Shelach the Zohar quotes “living waters shall go out from Jerusalem” for a spring of water, and the head of an academy expounds the verse. The Alter Rebbe refers the reader there.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
36“How beautiful are your steps in sandals, O prince’s daughter.” The opening words of the discourse to which the reader is referred.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
37ב) אך הגורם
The note says that this section of the maamar, from “But what causes,” is cited in the Tzemach Tzedek’s Or HaTorah on Shemos.
Kehot’s noteמובא באוה״ת שמות-ח ע׳ ב׳תתקג.
38צהבו פניו
There the Alter Rebbe brings the same story, that Rabbi Abahu’s face shone because he found a new Tosefta, together with “A man’s wisdom makes his face shine” (Nedarim 49b), to explain the shining of the face as a radiance drawn from the very essence of wisdom.
Shabbat 8aשבת ח׳ א
Kehot’s noteראה ירושלמי שבת ח, א. וע׳ מסעי (צג, ב) וש״נ. [כ].
39של ר׳ אבהו
Or HaTorah’s text reads “שלרבי” (“of Rebbi”) at this point, and a footnote there discusses the reading.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ תתקסט ”שלרבי” וע״ש בהערה בשולי העמוד.
40פניו של ר׳ אבהו מחמת שראה תוספתא חדתא
Rabbi Abahu came to Tiberias with a shining face; Rabbi Yochanan’s students thought he had found a treasure, and Rabbi Yochanan said that perhaps he had heard a new teaching. He had found an old Tosefta, and Rabbi Yochanan read over him, “A man’s wisdom makes his face shine.”
Jerusalem Talmud Shabbat 8:7תלמוד ירושלמי שבת ח׳:ז׳
משנה: חֶרֶס כְּדֵי לִיתֵּן בֵּין פַּצִּים לַחֲבֵרוֹ דִּבְרֵי רִבִּי יְהוּדָה. רִבִּי מֵאִיר אוֹמֵר כְּדֵי לַחְתּוֹת בּוֹ אֶת הָאוּר. רִבִּי יוֹסֵי אוֹמֵר כְּדֵי לְקַבֵּל רְבִיעִית. אָמַר רִבִּי מֵאִיר אַף עַל פִּי שֶׁאֵין רְאָיָה לַדָּבָר זֵכֶר לַדָּבָר לֹא יִמָּצֵא בִמְכִתָּתוֹ חֶרֶשׂ לַחְתּוֹת אֵשׁ מִיָּקוּד. אָמַר לוֹ רִבִּי יוֹסֵי מִשָּׁם רְאָיָה לַחְשׂוֹף מַיִם מִגֶּבֶא: הלכה: חֶרֶשׂ (כָּל שֶׁהוּא) כְּדֵי לִיתֵּן בֵּין פַּצִּים כול׳. רִבִּי יוֹחָנָן אָמַר. מְקַדְּשִׁין בּוֹ. רִבִּי שִׁמְעוֹן בֶּן לָקִישׁ אָמַר. אֵין מְקַדְּשִׁין בּוֹ. רִבִּי לָעְזָר שָׁאַל. עַל דַּעְתֵּיהּ דְּרִבִּי שִׁמְעוֹן בֶּן לָקִישׁ. …
MISHNAH: A potsherd to put between one half-brick and another, the words of Rebbi Jehudah. Rebbi Meïr says, to carry fire with it. Rebbi Yose says, to fill it with a quartarius. Rebbi Meïr said, even though it is no proof, it is a hint: . 30:14.that in its splinters no shard be found to catch fire from the blaze. Rebbi Yose told him, from there is proof, to draw water from the pit. HALAKHAH: 7. “A potsherd (of any size) to put between one half brick,” close to Tosephta …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
41בביאור ע״פ וספרתם לכם
The explanation on “And you shall count for yourselves” calls joy the revelation of the inner dimension, “like the face of Rebbi shone,” and says that now the shining of the face depends on an arousal from below, joy in divine service arousing joy above.
Numbers 11:4במדבר י״א:ד׳
וְהָאסַפְסֻף אֲשֶׁר בְּקִרְבּוֹ הִתְאַוּוּ תַּאֲוָה וַיָּשֻׁבוּ וַיִּבְכּוּ גַּם בְּנֵי יִשְׂרָאֵל וַיֹּאמְרוּ מִי יַאֲכִלֵנוּ בָּשָׂר:
And the mixed multitude that was among them fell a lusting; and the children of Israel also wept on their part, and said: ‘Would that we were given flesh to eat!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר יא, ד.
42וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos.” The opening words of the explanation to which the reader is referred.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43יעקב חבל נחלתו
“For G-d’s portion is His people; Yaakov is the cord of His inheritance.” Applied to the state after the breaking-through.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
44התעוררות הבקיעה
The note refers to the Tzemach Tzedek’s discourse “This month shall be for you” in Or HaTorah, where the arousal of the breaking-through is discussed.
Kehot’s noteראה אוה״ת שמות-ח ד״ה החדש הזה לכם ע׳ ב׳תתקג.
45עוז וחדוה במקומו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א טז, כז.
46עוז וחדוה במקומו
“Glory and majesty are before Him; strength and gladness are in His place.” The joy above, in G-d’s own “place,” that arouses the breaking-through.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47בד״ה לסוסתי
The discourse explains, through the king’s adorned horse that does not grasp its own ornaments, the delight the King takes in His “chariot.” Earlier in the same discourse, “like a groom coming out of his canopy” is explained: chassan as “descending a level,” going out from the canopy, which is the encompassing light (sovev).
Kehot’s noteלקו״ת שה״ש יב, ב.
48לסוסתי
“To My mare among Pharaoh’s chariots have I compared you, My beloved.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49כחתן יוצא מחופתו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים טז, כז.
50כחתן יוצא מחופתו
“And it is like a groom coming out of his canopy, rejoicing like a strong man to run the course.” Explained in the discourse “To My mare”: the groom’s going out is drawn from his canopy.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ובד״ה ביום השמיני עצרת
In the discourse “On the eighth day, a solemn assembly,” the Alter Rebbe explains “Who has sanctified us with His commandments” as the supernal delight in the revelation of the Infinite Light through the mitzvos, and compares the supernal joy to a king who shows himself to all on the day of his joy.
Kehot’s noteלקו״ת דרושים לשמע״צ פג, ג.
52שמח תשמח רעים האהובים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת נשואין.
53שמח תשמח רעים האהובים כשמחך יצירך בג״ע מקדם
One of the wedding blessings: “Gladden, O gladden the loving companions, as You gladdened Your creature in the Garden of Eden of old; blessed are You, G-d, who gladdens the groom and bride.” The Alter Rebbe reads “of old” as joy without an arousal from below.
Ketubot 8a:5–6כתובות ח׳ א:ה׳-ו׳
״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״. ״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54כמ״ש ע״פ שוש אשיש
The discourse reads asis (“I will rejoice”) as causative: Knesses Yisrael says that she brings about joy in Havayah, that is, the revelation of the supernal delight below.
Kehot’s noteלקו״ת נצבים מז, ד.
55כי חפץ חסד הוא
“He does not keep His anger forever, for He desires kindness.” Creation came from G-d’s desire for kindness alone, without an arousal from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
56אין עצבות לפני המקום
“There is no sadness before the Holy One, blessed be He, as it is said: Glory and majesty are before Him; strength and gladness are in His place.” The Alter Rebbe stresses that this is so “before HaMakom,” above time and place.
Chagigah 5b:11חגיגה ה׳ ב:י״א
וּמִי אִיכָּא בְּכִיָּה קַמֵּיהּ הַקָּדוֹשׁ בָּרוּךְ הוּא? וְהָאָמַר רַב פָּפָּא: אֵין עֲצִיבוּת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״הוֹד וְהָדָר לְפָנָיו עוֹז וְחֶדְוָה בִּמְקוֹמוֹ״! לָא קַשְׁיָא: הָא בְּבָתֵּי גַוָּאֵי, הָא בְּבָתֵּי בַרָאֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה ה, ב.
57הנה מקום אתי
“Behold, there is a place with Me.” Used for the “place” above time and space, where there is only gladness.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
58כחתן יכהן פאר
“I will greatly rejoice in G-d.” The opening words of the discourse to which the reader is referred on joy as revealed delight.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סא, י.
59ישא הוי׳ פניו אלך
“May G-d lift up His face toward you and grant you peace.” “Lift up” is read as raising above, beyond the reach of an arousal from below.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
60סד״ה כה תברכו
The passage explains Grace after Meals as drawing G-dliness down onto the strength a person gains from food.
Kehot’s noteלקו״ת נשא כו, ד.
61כה תברכו
“Thus shall you bless the children of Israel.” The opening words of the discourse to which the reader is referred.
Numbers 6:23במדבר ו׳:כ״ג
דַּבֵּר אֶל־אַהֲרֹן וְאֶל־בָּנָיו לֵאמֹר כֹּה תְבָרְכוּ אֶת־בְּנֵי יִשְׂרָאֵל אָמוֹר לָהֶם:
’Speak unto Aaron and unto his sons, saying: On this wise ye shall bless the children of Israel; ye shall say unto them:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וסד״ה שחורה אני ונאוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה בלקו״ת שה״ש ה, ב.
63אשת חיל עט״ב
“A woman of valor is the crown of her husband.” In the Time to Come the bride, Malchus, will be the crown of the groom.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
64והי׳ אור הלבנה
“And the light of the moon shall be like the light of the sun.” The future equality of Malchus (the moon) with Z’eir Anpin (the sun).
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
65שער מיעוט הירח
The Arizal’s Gate of the Moon’s Diminution explains that the ultimate growth of Malchus is to stand face to face with Z’eir Anpin, fully equal, so that two kings use one crown, both receiving their light from Imma.
Sefer Etz Chaim 36:1–2עץ חיים ל״ו:א׳-ב׳
השער השלישי שער מיעוט הירח ויתחלק לד׳ פרקים: מיעוט הירח מאי ניהו דאמר לה לכי ומעטי את עצמך היינו דכולהו מלכיות דידה דהוי בכל הט״ס כולהו הפילו ונחתו לתתא בהדה מה דליתא הכי בכל ספיראן, דכולהו איתך להו חולקייהו בספיראן דלעילא (בר) מנייהו דהא כתר כלול מכולהו וכן חכמה וכן כולם אבל מל׳ אתנטלית מכולהו וכולהו הוי ט׳ בלבד דכל מה דהוי מינה לעילא בהדייהו נחית לתתא בהדה ואיהי שלימו דכולהו דבר מינה הוי כלהו ט״ס וכולא דילה נחית לתתא ומשו״ה הוי אור חוזר דלית לה מדילה כלום ובעית להדרא …
Sefer Etz Chaim (Public Domain)
66אמנם הבחינה
In chapter 2 the Arizal writes that the seventh level, two kings using one crown, was never reached, and will not be until the Time to Come.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… והנה כאשר חטא אדם הראשון יום ו׳ חזרה למטה תחת היסוד באחוריו ונשארה שם בבחי׳ נקודה לבד כלול מי׳ ואז אותן הט״ס עליונים שבה לא חזרו לעלות ולהסתלק ולהתעלם בזעיר אנפין עצמו כמו בעת מיעוט הירח ביום ד׳. אמנם כיון שהיה מפני חטא לכן כל אלו הט״ס ירדו למטה בקליפות כמ״ש בע״ה והרי היא בתכלית המיעוט האחרון שבכולם ואז היא ילדה קין והבל ע״י זווג זו״ן כנזכר אצלינו בדרוש קין והבל וחטא אדה״ר ע״ש איך היו למעלה בשעה זו ואח״כ כשבא יום שבת ראשון חזרה הנוקבא להתתקן בכל הו׳ …
Sefer Etz Chaim (Public Domain)
67בביאור ע״פ ונקבצו בני יהודה
The passage speaks of Z’eir Anpin and Nukva, the emotive attributes and speech, being also on the level of yud-hei, which is Abba and Imma, citing the same Etz Chaim passage on the moon’s diminution, and connects this with “And the children of Yehudah shall be gathered.”
Kehot’s noteלקו״ת במדבר ז, ד.
68ונקבצו בני יהודה ובנ״י יחדיו
“And the children of Yehudah and the children of Israel shall be gathered together.” The opening words of the explanation to which the reader is referred.
Hosea 2:2הושע ב׳:ב׳
וְנִקְבְּצוּ בְּנֵי־יְהוּדָה וּבְנֵי־יִשְׂרָאֵל יַחְדָּו וְשָׂמוּ לָהֶם רֹאשׁ אֶחָד וְעָלוּ מִן־הָאָרֶץ כִּי גָדוֹל יוֹם יִזְרְעֶאל:
And the children of Judah and the children of Israel shall be gathered together, and they shall appoint themselves one head, and shall go up out of the land; for great shall be the day of Jezreel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69יאר ה׳ פניו
“May G-d make His face shine upon you and be gracious to you.” The shining face is the revelation of the inner dimension, which is joy.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
70שוים בקומתן
The moon said before the Holy One, blessed be He, “Is it possible for two kings to use one crown?” and was told to diminish herself. The Alter Rebbe speaks of the Time to Come, when sun and moon will again be equal, using one crown.
Chullin 60bחולין ס׳ ב
Kehot’s noteחולין ס, ב.
71סד״ה ויגש
The explanation there asks why one blessing says “the groom and bride” and the last “the groom with the bride,” and answers that “and” speaks of the present, while “with” speaks of the future, after “Speedily … may there be heard,” the coming of the redeemer: now is the time of betrothal (erusin), and the future that of marriage (nisuin).
Kehot’s noteתו״א מד, ד.
Paragraph 4
72אז יבקע
“Then your light shall break forth like the dawn, and your healing shall speedily sprout.” The verse on which the maamar is built.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73עוז וחדוה במקומו
“Strength and gladness are in His place.” The joy above that arouses the breaking-through.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74משמח חתן עם הכלה
The last wedding blessing ends “Who gladdens the groom with the bride,” which the maamar applies to the Time to Come.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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והיה אור הלבנה כאור החמה ואור החמה יהיה…
“And the Light of the Moon Shall Be Like the Light of the Sun”
Isaiah’s promise that the moon will shine like the sun is the promise of the wedding blessing that the hidden voices of groom and bride, and the joy of “grooms” and of “youths,” will be heard. In the future the lower levels, the youths who now need song to awaken their love and the moon that has no light of its own, will rise above the elders, as high as the first three Sefiros of Atik.
The maamar in brief
Isaiah promises that the moon will shine like the sun, and the sun “sevenfold, like the light of the seven days,” the first three Sefiros of Atik. The maamar reaches this verse through the wedding blessing that prays for “the voice of the groom and the voice of the bride.” Now both are silent: kelipas nogah, the chash of chashmal, hides the divine speech, and the world conceals the Infinite Light; only Israel’s praises and Yaakov, the light that breaks through every partition, draw it down. The blessing names two kinds of joy. The grooms rejoice “from their chuppah,” the encompassing light of Binah: in a person, love born of contemplation alone. The youths, Yosef and Yehoshua, rejoice “from the feast of their song”: they need song, wine and much toil to awaken a love that has not yet entered the inner heart. Yet “youths will whiten the faces of elders”: the elders’ wisdom comes from the lower half of Keser, but in the future the youths will rise to “a hundred,” the Keser of Keser. Then Yehoshua, the moon, will shine like Yosef, the sun, and Yosef will rise to Atik and Adam Kadmon.

Outline
	1The light of the seven daysIsaiah’s verse; the seven days of Creation are the seven lower Sefiros of Atik, and their light is its first three, “exalted above the days of the world.”¶1–2
	2The silent voices of groom and brideKelipas nogah, the chash of chashmal, silences the divine speech; revelation comes only through Israel’s praises and through Yaakov, who breaks every partition; there are two grooms, and in the future both groom and bride will be heard.¶3
	3Grooms and youthsThe two youths are Yosef and Yehoshua; the grooms rejoice from the chuppah, contemplation itself, while the youths need song and wine to arouse love, as Yuval and the Levites, as against Yaval and the kohanim.¶4
	4Youths above eldersThe elder “acquired wisdom” from the beard of Arich Anpin, the lower half of Keser, “seventy years”; in the future the youth will reach “a hundred,” the Keser of Keser.¶5–9
	5The two halves of KeserKeser, the intermediary, is the root of the emanated beings below and the lowest level of the Infinite above.¶10
	6Sun and moonThe sun is Yosef, Yesod, and the moon is Yehoshua and Malchus; the moon will have its own light, and the sun will rise to Atik and Adam Kadmon, “sevenfold, like the light of the seven days.”¶11–12


Key concepts
	Chashmalחשמל
	The brilliance at the center of Ezekiel’s vision; read as chash, silence, and mal, speech: the silence of exile, caused by kelipas nogah, and the speech of the redemption.

	Kelipas nogahקליפת נוגה
	The “glowing husk,” a mixture of good and evil that surrounds the chashmal; its concealment keeps the divine speech from being revealed until it is refined.

	Grooms and youthsחתנים ונערים
	Two levels in the wedding blessing: the grooms rejoice from their chuppah, the encompassing light itself; the youths, Yosef and Yehoshua, from the feast of their song.

	Makifמקיף
	An encompassing light; Binah is called makifim, and the chuppah is contemplation itself, from which love is born without song.

	An elder who acquired wisdomזקן שקנה חכמה
	The Sages’ definition of an elder; here, Chochmah and Binah drawn from the beard of Arich Anpin, from the lower half of Keser.

	The beard of Arich Anpinדיקנא דאריך אנפין
	The thirteen tikkunim through which the light above intellect flows down; Abba draws from the eighth mazal and Imma from the thirteenth.

	The two halves of Keserחצי העליון וחצי התחתון דכתר
	Keser’s 620 lights: the lower half, yesh (310), is the root of Chochmah and Binah; the upper half is the Keser of Keser, the lowest level of the Infinite itself.

	Atikעתיק
	Atik Yomin, the inner dimension of Keser; its seven lower Sefiros are the “seven days,” and its first three are their light.

	Adam Kadmonאדם קדמון
	The primordial level above all the worlds; me’od in “shall be very high” has the letters of adam.


Section 1 · ¶1–2
The light of the seven days
1והיה אור הלבנה1 כאור החמה ואור החמה יהיה שבעתים2 כאור שבעת הימים וגו׳ (בישעיה סי׳ ל׳).
“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days,” etc. (in Isaiah, chapter 30).
The maamar opens with Isaiah’s prophecy of the redemption: the moon will shine as the sun shines now, and the sun will shine seven times brighter, “like the light of the seven days.” The whole discourse explains what these two lights and their future increase mean in the supernal worlds and in a person’s service of G-d.


הנה כאור שבעת הימים פי׳ במדרש רבה סדר בא ס״פ י״ח כאור שברא הקב״ה בתחלה וגנזו בגן עדן,3 והנה שבעת ימי בראשית הם ז״ת [ז׳ תחתונות] דעתיק כמ״ש הרח״ו [הרבי חיים ויטאל] הובא במק״מ [במקדש מלך] ס״פ מצורע.4
Now, “like the light of the seven days” is explained in Midrash Rabbah, Seder Bo, at the end of [chapter] 18: like the light that the Holy One, blessed be He, created at the beginning and hid away in the Garden of Eden. And the seven days of Creation are the seven lower [Sefiros] of Atik, as Rabbi Chaim Vital writes, cited in the Mikdash Melech at the end of Parshas Metzora.
The Midrash explains “the light of the seven days” as the light G-d created at the very beginning and hid away in the Garden of Eden. Rabbi Chaim Vital, cited by the Zohar commentary Mikdash Melech, identifies the seven days of Creation with the seven lower Sefiros of Atik, the inner dimension of Keser, the level that is above all the worlds.




2ואור שבעת הימים פי׳ האור והחיות של ז״ת [ז׳ תחתונות] והיינו בחי׳ ג״ר [ג׳ ראשונות] דעתיק5 כי חכמה נק׳ אור וכמ״ש בביאור ע״פ לבבתני67 כו׳
And “the light of the seven days” means the light and life-force (chayus) of the seven lower [Sefiros], namely the level of the first three [Sefiros] of Atik, for Chochmah (wisdom) is called “light,” as is explained in the explanation on the verse “You have captured my heart,” etc.
“The light of the seven days” is not the seven days themselves but the light and life-force that animates them, which is the first three Sefiros of Atik. The proof is that Chochmah, the first of those three, is called “light”; the Alter Rebbe refers to his explanation of “You have captured my heart” (Song of Songs 4:9) in Likkutei Torah on the Song of Songs.


והוא למעלה מבחי׳ שבעת הימים עצמן וע״ז נאמר המתנשא מימות עולם8 ימות עולם הם שבעת ימי בראשית שהם ז״ת [ז׳ תחתונות] דעתיק ועל הג״ר [הג׳ ראשונות] כתי׳ [כתיב] המתנשא מימות עולם.
And it is higher than the level of the seven days themselves. Of this it is said, “Who is exalted above the days of the world”: “the days of the world” are the seven days of Creation, which are the seven lower [Sefiros] of Atik, and of the first three it is written, “Who is exalted above the days of the world.”
The source of the days’ light is higher than the days. The Alter Rebbe reads a phrase of the morning prayers (the Yotzer blessing, as the Kehot note says) as “Who is exalted above the days of the world”: the “days of the world” are the seven days of Creation, the seven lower Sefiros of Atik, and what is exalted above them is the first three.




Section 2 · ¶3
The silent voices of groom and bride
3והענין דהנה אנו אומרים מהרה ישמע כו׳ קול חתן וקול כלה9, כי האידנא ליכא קול כלה כמ״ש נאלמתי דומיה10 וכרחל נאלמה11 שאין לה בחי׳ דבור בקול
The explanation: now, we say, “Speedily may there be heard,” etc., “the voice of the groom and the voice of the bride,” for nowadays there is no voice of the bride, as it is written, “I was mute with silence,” and “like a ewe (rachel) that is mute”: she has no level of speech with a voice.
The maamar turns to the wedding blessing that prays, “Speedily may there be heard … the voice of the groom and the voice of the bride.” We pray for it because at present the bride, Knesses Yisrael, has no voice: she is “mute with silence” (Psalms 39:3), like the ewe (rachel) of Isaiah 53:7 that is “mute before her shearers”; the Kehot note remarks that the words “before her shearers” are not quoted here.


והיינו שאין גילוי לבחי׳ דבור כי כל העולמות בי״ע אין ערוך לך והוא קדוש ומובדל ואין הדבור שהוא אלקות מתגלה בהם כמו שהוא באצילות בבחינת א״ס כו׳,
That is, there is no revelation of the level of speech, for as to all the worlds of Beriah, Yetzirah and Asiyah, “there is nothing comparable to You”: He is holy and set apart, and the speech, which is G-dliness, is not revealed in them as it is in the World of Atzilus (Emanation), in the mode of the Infinite One (Ein Sof), etc.
Speech is revelation, and the divine “speech” is not revealed in the created worlds of Beriah, Yetzirah and Asiyah, for they are utterly incomparable to G-d, who remains holy and set apart from them. Only in Atzilus, the world of Emanation that is one with its Source, is the divine speech revealed as G-dliness, in the mode of the Infinite.


(ועיין בע״ח [בעץ חיים] שמ״ט פ״ב [פרק ב׳]12 וע״ז החשמל סובבו הנוגה הקליפה הרביעית קול דממה דקה13 בחשאי14 וז״ס [וזה סוד] חש מחשמל עכ״ל [עד כאן לשונו], והיינו שהסתר והעלם דק״נ [דקליפת נוגה] גורמים שלא יתגלה בחי׳ הדבור עליון
(And see Etz Chaim, Shaar 49, chapter 2: “And around this chashmal the nogah surrounds it, the fourth kelipah, ‘a still, small voice,’ in silence (bechashai); and this is the secret of chash of chashmal.” End of quote. That is, the hiddenness and concealment of kelipas nogah cause the level of the supernal speech not to be revealed.
The parenthesis quotes the Arizal: around the chashmal of Ezekiel’s vision stands nogah, the fourth kelipah, called “a still, small voice” (I Kings 19:12), and the word chashmal is read as chash, silence, and mal, speech. Kelipas nogah, the husk that is a mixture of good and evil, conceals, and this concealment is what keeps the supernal speech from being revealed.


וזהו חש לשון שתיקה וכן קול דממה דקה כו׳ ועמ״ש ר״פ במדבר סיני15 שאז נק׳ דבר ה׳ בשם מדבר בתוס׳ [בתוספת] אות מ׳ פתוחה כו׳ ועמ״ש בד״ה ושבתי בשלום1617 בפי׳ וילך חרנה).18
And this is chash, a term for silence; and likewise “a still, small voice,” etc. And see what is written at the beginning of Parshas Bamidbar Sinai, that then the word (davar) of G-d is called by the name midbar (wilderness), with the addition of an open mem, etc. And see what is written in the discourse beginning “And I return in peace,” in the explanation of “and he went toward Charan.”)
Chash is a term for silence, and so is the “still” (demamah) voice. The Alter Rebbe refers to the beginning of Parshas Bamidbar in Likkutei Torah, where the word (davar) of G-d in such concealment is called midbar, wilderness, a davar with an added mem, and to the Torah Ohr discourse on “And I return in peace,” which explains Yaakov’s journey to Charan.


ומה שהמלאכים מקדישים ומעריצים ואומרים ברוך כבוד19 ה׳ ממקומו הרי שנמשך גילוי כבוד ה׳ בבי״ע, אין זה כ״א כמ״ש
And as for the angels sanctifying and extolling and saying, “Blessed be the glory of G-d from His place,” which shows that a revelation of the glory of G-d is drawn into Beriah, Yetzirah and Asiyah: this is only as it is written,
One might object that the angels in the lower worlds do perceive G-d’s glory, for they say, “Blessed be the glory of G-d from His place” (Ezekiel 3:12). The next part answers that this revelation does not come of itself.


ואתה קדוש יושב20 פי׳ בחי׳ ישיבה השפלה שמשפיל א״ע [את עצמו] בחי׳ קדוש להיות יושב ונמשך למטה ע״י תהלות ישראל דוקא
“And You are holy, sitting (yoshev)”: that is, the level of sitting, which is a lowering: the level of “holy” lowers itself to be sitting and drawn down below, through “the praises of Israel” specifically.
The verse “And You are holy, enthroned upon the praises of Israel” (Psalms 22:4) is read precisely: “holy” means transcendent and set apart, and “sitting” means lowering oneself, as one who sits lowers his height. The transcendent G-d lowers Himself into the worlds only through Israel’s praises; the Kehot note adds that the Tzemach Tzedek quotes this passage and gives a reason for it.


(וכמש״ל [וכמה שכתוב לעיל] ע״פ לבבתני הנ״ל דאע״פ [דאף על פי] שנאמר והחיות21 נושאות את הכסא היינו הכסא דוקא אבל לא נמשך גילוי בחי׳ אדם שעל הכסא אלא ע״י בכל מאדך22 שבנש״י [שבנשמות ישראל] מאד אותיות אדם).2324
(As is explained above on the verse “You have captured my heart,” mentioned above: although it is said, “and the chayos carry the Throne,” that is the Throne specifically; but the revelation of the level of “man” (adam) who is upon the Throne is drawn down only through the “with all your might (me’odecha)” of the souls of Israel; me’od has the letters of adam.)
In his explanation of “You have captured my heart,” the Alter Rebbe taught that the chayos, the holy beings of Ezekiel’s chariot, carry only the Throne, while the likeness of a man seated upon it is revealed only through Israel’s love “with all your might” (Deuteronomy 6:5). The word me’od (מאד, “might”) has the same letters as adam (אדם, “man”), as the Zohar notes.


והוא ענין יעקב יבקע צורים25 במדבר (תהלים ע״ח) שכל בחי׳ צורים אשר במדבר בוקע ויורד קו וחוט א״ס כו׳,
And this is the matter of Yaakov: “He split (yevaka) rocks in the wilderness” (Psalms 78): through all the levels of “rocks” that are “in the wilderness,” the kav (line of light) and thread of the Infinite One breaks through and descends, etc.
The name Yaakov (יעקב) has the letters of yevaka (יבקע), “split,” as in “He split rocks in the wilderness” (Psalms 78:15). Yaakov stands for the kav, the line of the Infinite Light, which breaks through every concealing “rock” and descends.


(בפי׳ וענין צורים עיין פ׳ בשלח דס״ד ע״א ועיין מק״מ [מקדש מלך] שם שהם בחי׳ גבורות, ופי׳ במדבר היינו כמש״ל [כמה שכתוב לעיל]). כי בבחי׳ יעקב כתיב ויזרח לו השמש26 שזרח ובא לו אור א״ס.
(On the meaning and matter of “rocks,” see [the Zohar,] Parshas Beshalach, folio 64a, and see the Mikdash Melech there, that they are the level of Gevuros; and the meaning of “in the wilderness” is as written above.) For of the level of Yaakov it is written, “And the sun shone for him”: the Infinite Light (Or Ein Sof) shone and came to him.
The Zohar (Beshalach, 64a) teaches that a “rock” (tzur) is always Gevurah, the power of restraint, and the Mikdash Melech there says that the “rocks” are Gevuros; “in the wilderness” recalls the concealment described above. Yaakov breaks through these restraints, for of him it says, “And the sun shone for him” (Genesis 32:32): the Infinite Light itself shone for him.


והנה בשמש כתיב לשמש שם אהל27 בהם והוא כחתן28 שבחי׳ השמש דומה לחתן חות דרגא29 ובחי׳ חתן הוא ג״כ בחי׳ יעקב כי כמה בקיעות יש ביעקב ויבקע.
Now, of the sun it is written, “For the sun He has set a tent in them, and it is like a groom”: the level of the sun resembles a groom (chassan), “descend a level” (chos darga). And the level of groom is also the level of Yaakov, for there are several breakings-through in Yaakov, [as in] vayevaka (“and he split”).
Psalms 19 compares the sun to “a groom coming out of his chuppah.” The word chassan (groom) is read as chos darga, “descend a level,” recalling the Talmud’s advice to go down a step in taking a wife (Yevamos 63a): the groom is the light that descends. That descent through barriers is Yaakov, whose name speaks of repeated breaking-through.


יצא יצא יעקב30 כמה יציאות31 (עיין בע״ח [בעץ חיים] של״א) וגם הכשבים הפריד יעקב32 כו׳ (עיין בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ ויצא33 ועמשל״ק [ועיין מה שכתוב לקמן] בד״ה והניף הכהן אותם).3435
“Yaakov had gone out, gone out (yatzo yatza)”: several goings-out (see Etz Chaim, Shaar 31). And also, “And Yaakov separated the lambs,” etc. (see the Likkutei Torah [of the Arizal], at the end of Parshas Vayetzei; and see what is written below, in the discourse beginning “And the kohen shall wave them”).
The doubled verb in “Yaakov had gone out, gone out” (Genesis 27:30) teaches two goings-out; the Arizal explains that the configuration called Yaakov emerges only through two splittings of the light (Etz Chaim; the text cites Shaar 31, which is gate 32 in the edition on Sefaria). Yaakov also “separated the lambs” (Genesis 30:40); the reader is sent to the Arizal’s Likkutei Torah and to the Alter Rebbe’s own discourse on “And the kohen shall wave them” in Likkutei Torah, Emor.


ולכן אומרים קול מצהלות חתנים36 ב׳ בחינות חתנים כי בכל בחינה מעולם ועד עולם פרסא מפסקת ויעקב בוקע הפרסא כו׳ (ועמש״ל [ועיין מה שכתוב לעיל] ע״פ שיר השירים3738 ביאור ענין ב׳ בחי׳ חתנים).
Therefore we say, “the voice of the jubilation of grooms (chassanim)”: two levels of grooms. For at every level, “from world to world,” a partition (parsa) divides, and Yaakov breaks through the partition, etc. (And see what is written above on the verse “The Song of Songs,” the explanation of the matter of the two levels of grooms.)
This is why the blessing speaks of the jubilation of “grooms” in the plural: there are two levels of groom. Between every level and the next a partition (parsa) separates, and Yaakov, the breaking-through light, pierces it; the opening discourse of Likkutei Torah on the Song of Songs explains the two levels.


ובחי׳ כלה כלתה נפשי39 המקבלת אור א״ס היא בבחי׳ נאלמה בזמן הגלות שאין לה לפני מי לדבר ולהתגלות מפני גשמיות העולם לגבי אור א״ס שמעלימים ומסתירים.
And the level of bride (kallah), “my soul pines (kalsah),” which receives the Infinite Light, is in the state of “mute” in the time of exile: she has no one before whom to speak and be revealed, because of the physicality of the world, which, relative to the Infinite Light, hides and conceals.
The bride is kallah, as in “my soul pines (kalsah)” (Psalms 84:3): she longs for the Infinite Light and receives it. In exile she is “mute,” for there is no one before whom she can speak and be revealed; the physical world hides and conceals the Infinite Light.


משא״כ לע״ל [לעתיד לבוא] ונגלה כבוד40 ה׳ הוא אור א״ס הסוכ״ע שיהיה גילוי אור א״ס אזי יהיה קול כלה קול היא המשכה בבחי׳ גילוי
Whereas in the Time to Come, “And the glory of G-d shall be revealed”: this is the Infinite Light that encompasses all worlds (sovev kol almin), for there will be a revelation of the Infinite Light; then there will be “the voice of the bride.” A voice is a drawing-forth in the mode of revelation.
In the future “the glory of G-d shall be revealed” (Isaiah 40:5), and that glory is the Infinite Light that encompasses all worlds, the transcendent light now hidden from them. Then the bride will have a voice, for a voice is the drawing of something hidden into revelation.


וגם קול חתן יתגלה כי כעת גם קול חתן אינו בגילוי מאחר שאינו בא לבחי׳ גילוי באותיות הדבור כו׳
And “the voice of the groom” will be revealed too, for at present even the voice of the groom is not revealed, since it does not come to the level of revelation in the letters of speech, etc.
Even the groom’s voice is not heard now, because the descending light does not yet come into revealed “letters of speech.” In the future the groom’s voice will be revealed together with the bride’s.


(ועיין בפרשה תזריע דמ״ב סע״א [סוף עמוד א] דלאו אורחיה41 ובמ״ש הרמ״ז [הרב משה זכות] שם ועוי״ל [ועוד יש לומר] כו׳ דאע״ג [דאף על גב] כו׳ כי אין אופן כו׳.
(And see [the Zohar,] Parshas Tazria, folio 42, end of side a: “for it is not His way,” and what the Ramaz wrote there: “And one may further say,” etc., “that although,” etc., “for there is no way,” etc.
The parenthesis gives sources for the hidden voice of the groom. In the Zohar on Tazria (42a), Knesses Yisrael says of her exile, “I sought him and did not find him,” for it is not His way to unite with her except in His palace, and His voice is heard only by His children; the comments of the Ramaz, the Kabbalist Rabbi Moshe Zacuto, there are cited by their opening words.


או י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] ס״פ בחקתי דקט״ו ע״ב והוות דיירי בשוקא דבורסקי42 כו׳ וכמ״ש סד״ה חייב אינש לבסומי בפוריא43 דלכך אין שום שם במגלת אסתר והיינו שאין קול חתן וכלה בגילוי עכשיו כ״א מלובשים בהעלם כו׳ ע״ש)
Or it may be explained according to what is written at the end of [the Zohar,] Parshas Bechukosai, folio 115b: “and she was dwelling in the tanners’ market,” etc.; and as is written at the end of the discourse beginning “A person is obligated to become intoxicated on Purim,” that this is why there is no Name at all in the Megillah of Esther. That is, the voice of the groom and the bride is not revealed now; rather, they are enclothed in concealment, etc. See there.)
A second explanation: the Zohar at the end of Bechukosai (115b) compares G-d to a man whose beloved lives in the tanners’ market, the foul place of exile, which he enters only because she is there. The Torah Ohr discourse on “A person is obligated to become intoxicated on Purim” explains that this is why no Name of G-d appears in the Megillah: groom and bride are present now, but enclothed in concealment.


ולע״ל [ולעתיד לבוא] יתגלה קול מצהלות חתנים ב׳ חתנים הנ״ל (וזהו עת לחשות ועת לדבר44 שעכשיו עת לחשות והיינו מצד חש דחשמל המסתיר ולע״ל [ולעתיד לבוא] שיתברר ק״נ [קליפת נוגה] יהיה עת לדבר וזהו מל):45
And in the Time to Come there will be revealed “the voice of the jubilation of grooms,” the two grooms mentioned above. (And this is “a time to be silent and a time to speak”: now is “a time to be silent,” because of the chash of chashmal, which conceals; and in the Time to Come, when kelipas nogah will be refined, it will be “a time to speak,” and this is mal.)
In the future the jubilation of both grooms will be heard. Ecclesiastes says there is “a time to be silent and a time to speak” (3:7): now is the time of chash, silence, because kelipas nogah conceals; when nogah is refined in the future, it will be the time of mal, speech.




Section 3 · ¶4
Grooms and youths
4ב וגם בבחי׳ נערים ממשתה נגינתם46 ב׳ בחי׳ נערים הא׳ הוא יוסף שנק׳ נער כמ״ש והוא נער את בני בלהה ואת בני זלפה נשי אביו47
2. And in the level of “youths (ne’arim) from the feast of their song” there are also two levels of youths. The first is Yosef, who is called a youth (na’ar), as it is written, “and he was a youth with the sons of Bilhah and with the sons of Zilpah, his father’s wives,”
The second section turns to the second half of the blessing’s phrase, “youths from the feast of their song,” and finds two levels of “youth” as well. The first is Yosef, whom the Torah calls a youth when he was with the sons of his father’s wives Bilhah and Zilpah (Genesis 37:2).


כי גם בני בלהה שהם בחי׳ שוקין וירכין גד שוקא ימינא כו׳ לבר מגופא כו׳ עכ״ז [עם כל זה] הם מנשי אביו בחי׳ בקיעה הנ״ל.
for even the sons of Bilhah, who are the level of the legs and thighs, “Gad is the right leg,” etc., “outside the body,” etc., are nevertheless of “his father’s wives,” the level of breaking-through mentioned above.
The sons of the handmaids correspond to the legs and thighs, the lowest limbs, which the saying quoted here calls “outside the body.” Yet they are still the sons of “his father’s wives,” belonging to Yaakov, which shows that Yaakov’s breaking-through light reaches even these lowest levels, and Yosef the youth is there with them.


ולכך נאמר באשר וטובל בשמן רגלו48 שאע״פ [שאף על פי] שהוא בבחי׳ רגלו מ״מ טובל הוא בשמן בחי׳ חכמה, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] תקוע אלפא לשמן49 ואשה חכמה התקועית50 ותקוע הוא מנחלת שבט אשר
Therefore it is said of Asher, “and he dips his foot in oil”: although he is at the level of “his foot,” nevertheless he dips in oil, the level of Chochmah (wisdom), as our Sages, of blessed memory, said, “Tekoa is foremost (alfa) for oil,” and “a wise woman,” the woman of Tekoa; and Tekoa is in the inheritance of the tribe of Asher.
So Moshe blessed Asher, a son of Zilpah, “he dips his foot in oil” (Deuteronomy 33:24): though Asher is only a “foot,” he is immersed in oil, which stands for Chochmah. The Talmud (Menachos 85b) says that Tekoa was foremost for oil, and that Yoav brought a “wise woman” from Tekoa because olive oil made wisdom common there; and Tekoa, the Alter Rebbe adds, was in Asher’s portion.


ולכן נאמר ביוסף והוא נער את בני בלהה כו׳ וזהו בחי׳ נער עליון דאצילות (כדפי׳ בפ׳ וישב דקפ״ב ע״ב.
And therefore it is said of Yosef, “and he was a youth with the sons of Bilhah,” etc. This is the level of the supernal youth of Atzilus (as is explained in [the Zohar,] Parshas Vayeshev, folio 182b.
Therefore Yosef is called a youth precisely when he is with the sons of the handmaids: he is the supernal youth of Atzilus, the one who brings the flow down to the lowest levels. The Zohar on Vayeshev (182b) explains why Yosef, the Tzaddik, is called na’ar.


וענין בחי׳ נער זה היינו ע״ד כרוב אחד מקצה מזה51 הוא קצה אא״ס [אור אין סוף] שבז״א ונק׳ כרוב ואנפי זוטרי שזהו בחינת נער והיינו כשנתצמצם השפע בבחי׳ נה״י [נצח הוד יסוד] דז״א להתלבש אח״כ במל׳).
And the matter of this level of youth is along the lines of “one cherub (keruv) at the end on this side”: this is the end of the Infinite Light (Or Ein Sof) that is in Z’eir Anpin (the emotive attributes), and it is called keruv and “a small face” (anpei zutrei), which is the level of youth. That is, when the flow is contracted into the level of Netzach, Hod and Yesod of Z’eir Anpin, to be enclothed afterward in Malchus.)
This youth resembles the cherub set at one end of the Ark cover (Exodus 25:19); the name keruv is understood as a child’s, “small” face. It is the outer end of the Infinite Light within Z’eir Anpin, when its flow is contracted into Netzach, Hod and Yesod, the lowest Sefiros of Z’eir Anpin, in order to be enclothed afterward in Malchus.


ויש בחי׳ נער ב׳ ויהושע בן נון נער52 פני יהושע כפני לבנה53 חנוך לנער54 ע״פ דרכו הוא מט״ט [מטטרון] בעולם הבריאה ויצירה כו׳
And there is a second level of youth: “and Yehoshua son of Nun, a youth”; “the face of Yehoshua is like the face of the moon”; “Train a youth according to his way”: this is Metatron, in the World of Beriah and Yetzirah, etc.
The second youth is Yehoshua, Moshe’s attendant, called a youth (Exodus 33:11), whose face, the Talmud says, was like the face of the moon (Bava Basra 75a). “Train a youth according to his way” (Proverbs 22:6) is applied to Metatron, the angel called “youth,” who stands in the worlds of Beriah and Yetzirah, below Atzilus.


ועמ״ש מזה בד״ה בכ״ה בכסלו, שכ״ז [שכל זה] יהיה בבחי׳ גילוי לע״ל [לעתיד לבוא] בחי׳ חתנים ובחי׳ נערים הנ״ל
And see what is written on this in the discourse beginning “On the twenty-fifth of Kislev.” All this will be in a state of revelation in the Time to Come: the level of grooms and the level of youths mentioned above.
The Alter Rebbe refers to his discourse for Chanukah in Torah Ohr on this subject. The blessing’s prayer is that both levels, the grooms and the youths, be revealed in the Time to Come.


והיינו ע״י בחי׳ השמחה גילוי הש״ע [הש״ע (370)] נהורין55 יאר ה׳ פניו אליך56 כו׳ וארוכתך מהרה57 כו׳ בבחי׳ צמיחה כו׳.
That is, through the level of joy, the revelation of the 370 lights: “May G-d make His face shine upon you,” etc., “and your healing speedily,” etc., in the mode of sprouting, etc.
That revelation comes through joy, which reveals the 370 lights spoken of in the Zohar. Hence the priestly blessing, “May G-d make His face shine upon you” (Numbers 6:25), and Isaiah’s “your healing shall speedily sprout” (Isaiah 58:8): a revelation that comes in the manner of something sprouting and growing.


וענין חתנים מחופתם ונערים ממשתה נגינתם חופתם הוא בחי׳ מקיף מבינה דהיינו בעבודת ה׳ ע״י התבוננות בגדולת א״ס ב״ה עצמו
And the matter of “grooms from their chuppah and youths from the feast of their song”: “their chuppah” is the level of a makif (encompassing light) from Binah (understanding); that is, in the service of G-d, through contemplation of the greatness of the Infinite One (Ein Sof), blessed be He, Himself.
Now the two halves of the phrase are contrasted. “Their chuppah,” the canopy that surrounds the couple, is a makif, an encompassing light, from Binah; in a person’s service of G-d it is contemplation of the greatness of the Infinite One Himself.


(ר״ל [רוצה לומר] שמההתבוננות עצמה נולדה ונמשכה האהבה וא״צ [ואין צריך / ואינו צריך] לנגינה ושירה לעורר עי״ז התפעלות המדות, רק ע״י ההתבוננות עצמו יתפעל מאד. וא״כ מצהלות חתנים היינו השמחה וההתפעלות נמשך מהחופה והמקיף עצמו שהוא בחי׳ ההתבוננות שהבינה נק׳ מקיפים כמ״ש
(That is to say, the love is born and drawn forth from the contemplation itself, and there is no need for melody and song to arouse the stirring of the emotive attributes (middos) through them; rather, through the contemplation itself he is greatly stirred. If so, “the jubilation of grooms” means that the joy and the stirring are drawn from the chuppah and the makif itself, which is the level of contemplation, for Binah is called makifim, as is explained
The grooms’ joy comes straight from contemplation: the love is born from the contemplation itself, without melody or song to stir the emotions. Binah is called makifim, “encompassing lights,” so the “chuppah” from which the grooms rejoice is contemplation itself.


בביאור ע״פ וקבל היהודי׳ [היהודים]58 ולקמן ע״פ והניף את העומר,59 או י״ל [יש לומר] כשההתבוננות בגדולת א״ס ב״ה עצמו הסוכ״ע אז נק׳ התבוננות זו בחי׳ מקיף וכמ״ש ע״פ טוב לחסות,60 וכשההתפעלות נמשך מזה זהו ענין מצהלות חתנים מחופתן).
in the explanation on the verse “And the Jews accepted,” and below on the verse “And he shall wave the omer.” Or it may be said: when the contemplation is in the greatness of the Infinite One, blessed be He, Himself, the light that encompasses all worlds (sovev kol almin), then this contemplation is called the level of makif, as is explained on the verse “It is better to take refuge,” and when the stirring is drawn from this, that is the meaning of “the jubilation of grooms from their chuppah.”)
The Alter Rebbe refers to the Torah Ohr explanation of “And the Jews accepted” (Esther 9:23) and to the Likkutei Torah discourse on waving the omer (Leviticus 23:11). He offers a second way: when one contemplates the Infinite One Himself, who transcends and encompasses all worlds, the contemplation itself is a makif, as explained on “It is better to take refuge in G-d” (Psalms 118:8).


והוא בחי׳ שמחה גילוי פנימית אם הבנים שמחה61 גילוי הש״ע [הש״ע (370)] נהורין שלמעלה מהשתלשלות או שע״ה [שעליו השלום] נהורין.
And this is the level of joy: the revelation of the inner dimension of “the mother of the children,” “joyful.” Joy is the revelation of the 370 lights that are above the chain of descending worlds (hishtalshelus), or the 375 lights.
Such joy is the revelation of the inner dimension of Binah, “the mother of the children,” who is “joyful” (Psalms 113:9). Joy reveals the 370 lights that are above the chain of descending worlds, or, counted another way, 375.


וזהו וישם לך שלום62 שלום בגימטריא שע״ו שהם שע״ה [שעליו השלום] עם הכולל והוא הגורם להיות בחי׳ החתנים להיות בחי׳ יעקב יבקע כו׳.
And this is “and grant you peace (shalom)”: shalom is numerically 376, which is 375 with the kolel; and this is what causes the level of the grooms to be the level of “Yaakov, yevaka,” etc.
The priestly blessing ends “and grant you peace (shalom)” (Numbers 6:26): the letters of שלום add up to 376, which is 375 plus one for the word itself (the kolel). This revelation is what makes the grooms “Yaakov,” the light that breaks through every partition.


וזהו קול מצהלות חתנים מחופתן שמצהלות חתנים נעשה מחופתן עצמן דהיינו מבחי׳ גילוי סכ״ע [סובב כל עלמין] עצמו
And this is “the voice of the jubilation of grooms from their chuppah”: the jubilation of the grooms comes about from their chuppah itself, that is, from the level of the revelation of the light that encompasses all worlds itself
So “the jubilation of grooms from their chuppah” means that their rejoicing comes from the chuppah itself, the revealed light that encompasses all worlds.


(ועמ״ש בד״ה לסוסתי63 בענין כחתן יוצא מחופתו64 ובד״ה משמח חתן) ובעבודת ה׳ מבחי׳ ההתבוננות עצמו.
(and see what is written in the discourse beginning “To a mare,” on the matter of “like a groom coming out of his chuppah,” and in the discourse beginning “Who gladdens the groom”); and in the service of G-d, from the level of the contemplation itself.
The parenthesis refers to the discourse on “To a mare” (Song of Songs 1:9), which explains “like a groom coming out of his chuppah” (Psalms 19:6), and to the discourse “Who gladdens the groom.” In a person’s service of G-d, the grooms’ joy comes from contemplation itself.


אבל בעת שהם ב׳ בחי׳ נערים הנ״ל יוסף והוא נער ויהושע בן נון נער כו׳
But when they are the two levels of youths mentioned above, Yosef, “and he was a youth,” and “Yehoshua son of Nun, a youth,” etc.,
The youths, Yosef and Yehoshua, are different from the grooms.


ממשתה נגינתם נגינה הוא בחי׳ שירה שהיו הלוים משוררים לעורר את האהבה והיינו כשהאהבה נמשכה ונתלבשה למטה צריך לעוררה בבחי׳ שירה,
[it is] “from the feast of their song.” Melody (neginah) is the level of song (shirah), which the Levites would sing in order to arouse the love. That is, when the love has been drawn down and enclothed below, it needs to be aroused through the level of song
Their joy is “from the feast of their song”: they need song, like the songs the Levites sang in the Temple to arouse love. When love has descended and become enclothed in lower levels, it has to be awakened by song.


(כענין מ״ש פ׳ בשלח דמ״ה ע״א לענ נבואה זיני תושבחן65 הוו קמייהו דנביאי למישרי עלייהו רוח נבואה וכו׳ כנגן המנגן6667 וכו׳ בר ממשה וכו׳ ע״ש ועיין בפ׳ ויחי דרי״ו ב׳.
(like what is written in [the Zohar,] Parshas Beshalach, folio 45a, regarding prophecy: “Kinds of praises were [played] before the prophets, so that the spirit of prophecy would rest upon them,” etc., “as the musician played,” etc., “except for Moshe,” etc. See there; and see Parshas Vayechi, folio 216b.
The Zohar (Beshalach, 45a) says that music was played before the prophets so that the spirit of prophecy would rest on them, as Elisha asked for a musician, “and as the musician played” the hand of G-d came upon him (II Kings 3:15); Moshe alone needed none. The Zohar on Vayechi (216b) adds that the Shechinah does not rest amid sadness, which is why the musician was called.


ומזה נלמוד ונשכיל ג״כ בעבודת ה׳ לענין גילוי אור האהבה והיראה בלב האדם שיש מי שצריך לשיר וקול המעורר הכוונה שעי״ז דוקא תתעורר גילוי האהוי״ר [האהבה ויראה], ויש מי ששכלו ומדותיו גדולים יותר וא״צ [ואין צריך / ואינו צריך] כלל לזה
From this we shall learn and understand also in the service of G-d, regarding the revelation of the light of love and awe in a person’s heart: there is one who needs song and a voice that arouses the kavanah (inner intent), so that specifically through this the revelation of love and awe will be aroused; and there is one whose intellect and emotive attributes are greater, and he has no need of this at all,
The same holds in serving G-d. Some people need song and a melody that stirs the heart’s kavanah before love and awe can be revealed in them, while others, whose intellect and emotions are greater, have no need for this at all.


אלא שע״י ההתבוננות במוחו תתעורר האהוי״ר [האהבה ויראה] בלבו. וזהו ג״כ ענין יבל הוא היה אבי יושב אהל68 כו׳ ושם אחיו יובל הוא היה אבי כל תופש כנור69 כו׳,
but rather, through the contemplation in his mind, love and awe will be aroused in his heart. And this is also the matter of “Yaval: he was the father of those who dwell in tents,” etc., “and his brother’s name was Yuval: he was the father of all who handle the lyre,” etc.
For them, contemplation in the mind is enough to awaken love and awe in the heart. The two brothers of Genesis 4:20–21 stand for the two types: Yaval, father of those who dwell in tents, and Yuval, father of those who play the lyre.


כי יושב אהל זהו בחי׳ לשמש שם אהל בהם70 והוא כחתן יוצא מחופתו שמצהלות חתנים הוא מחופתן מהאהל והמקיף עצמו וא״צ [ואין צריך / ואינו צריך] לכנור ושיר ומנגן כו׳
For “one who dwells in a tent” is the level of “For the sun He has set a tent in them, and it is like a groom coming out of his chuppah”: the jubilation of the grooms is from their chuppah, from the tent and the makif itself, and there is no need for lyre and song and musician, etc.
Yaval, the tent-dweller, is the groom: the sun’s “tent” in Psalms 19, from which it goes out “like a groom from his chuppah.” His joy comes from the tent, the encompassing light itself, with no need for lyre, song or musician.


אבל בחי׳ יובל הוא למטה מזה דהיינו כשא״א להיות התפעלות המדות כ״א ע״י נגינה ושיר כו׳ וכענין החילוק בין כהנים ללוים שלוים היו בשיר וכהנים בחשאי ברעותא דלבא כו׳ שהוא בחי׳ פנימית הלב.
But the level of Yuval is lower than this: that is, when it is impossible for there to be a stirring of the emotive attributes except through melody and song, etc. And this is like the difference between the kohanim and the Levites: the Levites were [engaged] in song, and the kohanim in silence, “with the desire of the heart,” etc., which is the level of the inner dimension (pnimiyus) of the heart.
Yuval, the lyre-player, is the lower level, whose emotions can be stirred only through music. The same difference divides the Levites, who served with song, from the kohanim, who served in silence “with the desire of the heart,” the inner dimension of the heart.


ועמ״ש בפ׳ שמות בד״ה קול דודי שבחי׳ הראשונה נק׳ באר שבע כו׳ והיינו בהיות חו״ב [חכמה ובינה] בגדולת ה׳ בהתרחבות גדול במוחו ומחשבתו וע״כ יכול הוא לעורר מדת האהוי״ר [האהבה ויראה] בהתגלות לבו ע״י עסק המחשבה בלבד
And see what is written in Parshas Shemos, in the discourse beginning “The voice of my beloved,” that the first level is called Be’er Sheva, etc.: that is, when [one’s] Chochmah and Binah in the greatness of G-d are with great breadth in his mind and thought, and therefore he can arouse the attribute of love and awe, revealed in his heart, through the occupation of thought alone;
The Torah Ohr discourse on “The voice of my beloved” explains that the first level, called Be’er Sheva, belongs to one whose Chochmah and Binah, contemplating G-d’s greatness, are broad and expansive. Such a person can arouse love and awe openly in his heart by thought alone.


אבל מי שמוחו קטן כו׳ ע״ש. ולכן א״ש [אתי שפיר] דבחי׳ נערים שזהו בחי׳ קטנות צ״ל ממשתה נגינתם דייקא. ועוד יובן זה דהנה בפ׳ וישב דקפ״ב ע״ב כ׳ [כתב] ה״נ [הכי נמי] אתקרי איהו בשמא דילה דכתיב והוא נער71 כו׳
but one whose mind is small, etc. See there. Therefore it is well understood that the level of youths, which is the level of smallness (katnus), must be “from the feast of their song” specifically. This will be further understood: in [the Zohar,] Parshas Vayeshev, folio 182b, it is written, “So too he is called by her name, as it is written, ‘and he was a youth,’” etc.
One whose mind is “small” needs more, and that is why the youths, the level of katnus (smallness), must have “the feast of their song.” A further proof comes from the Zohar on Vayeshev, which says of Yosef, “so too he is called by her name”: he is called na’ar after Malchus.


הרי מובן דעיקר בחי׳ קריאת שם נער בצדיק עליון דאצילות הוא ע״ש [על שם] המל׳ שנק׳ כן וכמ״ש במק״מ [במקדש מלך] שם שהמלכות לפעמים נק׳ נער ולפעמים נק׳ נערה ולכך גם ז״א נק׳ נער כשמה כו׳.
Thus it is understood that the main reason the supernal Tzaddik of Atzilus is called by the name “youth” (na’ar) is on account of Malchus, which is called so, as the Mikdash Melech writes there, that Malchus is sometimes called na’ar and sometimes na’arah; and therefore Z’eir Anpin too is called na’ar, by her name, etc.
The supernal Tzaddik of Atzilus, Yesod, is called na’ar mainly because of Malchus, which bears that name. The Mikdash Melech explains that Malchus is sometimes called na’ar and sometimes na’arah, and Z’eir Anpin is called na’ar after her.


ופי׳ וענין שהמל׳ נק׳ נער בלא ה׳ מבואר בפ׳ בא דל״ח ע״ב דכל זמן דלא קבילת דכר אקרי נער72 כו׳
And the meaning and matter of Malchus being called na’ar, without a hei, is explained in [the Zohar,] Parshas Bo, folio 38b: “As long as she has not received the male, she is called na’ar,” etc.
The Torah sometimes writes na’arah (“girl”) without its final hei, as na’ar. The Zohar (Bo, 38b) explains that as long as she has not received from the male she is called na’ar, and once she has received she is called na’arah; so the missing hei marks a state of not yet receiving.


ונתבאר הפי׳ ע״ז בעבודת ה׳ לקמן בשיר השירים ע״פ לריח שמניך73 דפי׳ עד לא קבילת היינו שעדיין לא זרח אלקות בתוך הלב ולבו אטום כבתולה כו׳. ובמ״א נתבאר שזהו אף שנמשך ונתפשט ההתבוננות בלב
And the explanation of this in the service of G-d is given below in Shir HaShirim, on the verse “For the fragrance of your oils”: “before she has received” means that G-dliness has not yet shone within the heart, and his heart is sealed like a virgin, etc. And elsewhere it is explained that this is so even though the contemplation has been drawn down and spread into the heart,
The Alter Rebbe’s discourse on “For the fragrance of your oils” (Song of Songs 1:3) applies this to a person: “before she has received” means that G-dliness has not yet shone within the heart, which remains sealed. Elsewhere he adds that this is so even when contemplation has already spread into the heart.


אבל הוא בחיצוני׳ הלב ולא נקלט בפנימית הלב ונק׳ אירוסין לבד וכה״ג [וכהאי גוונא] נתבאר לקמן בפ׳ מטות ע״פ ואשה כי תדור74 בפי׳ וענין בנעוריה בית אביה כו׳ וזהו ענין חסד נעוריך וכו׳ ע״ש.
but it is in the outer dimension (chitzoniyus) of the heart and has not been absorbed into the inner dimension of the heart, and it is called betrothal (erusin) alone. Something similar is explained below in Parshas Matos, on the verse “And if a woman makes a vow,” in the meaning and matter of “in her youth, in her father’s house,” etc.; and this is the matter of “the kindness of your youth,” etc. See there.
For the contemplation may reach only the heart’s outer dimension and not be absorbed within, like betrothal (erusin) without the full marriage. A similar point is made in Likkutei Torah, Matos, on the vow of a young woman “in her youth, in her father’s house” (Numbers 30), and in “the kindness of your youth” (Jeremiah 2:2).


גם הנה גבי חסד נעוריך כתיב לכתך אחרי במדבר75 ופי׳ לכתך אחרי זהו בחי׳ אתכפיא אבל עדיין אינו בבחי׳ לאהפכא חשוכא לנהורא שיהיה גילוי פנימית נקודת הלב כמש״ל [כמה שכתוב לעיל] באריכות ע״פ זכור את אשר עשה לך עמלק76 כו׳.
Also, regarding “the kindness of your youth,” it is written, “your going after Me in the wilderness”; and the meaning of “your going after Me” is the level of subjugation (iskafya), but it is not yet at the level of turning darkness into light, so that there would be a revelation of the inner dimension of the point of the heart, as is explained above at length on the verse “Remember what Amalek did to you,” etc.
Jeremiah’s verse goes on, “your going after Me in the wilderness”: following G-d through a wilderness is iskafya, subduing one’s nature, but not yet transforming darkness into light so that the inner point of the heart is revealed. The Torah Ohr discourse on “Remember what Amalek did to you” (Deuteronomy 25:17) explains this at length.


ולכן מכ״ז [מכל זה] יובן דבבחי׳ ומדרגת זו שנק׳ נערים צריך ליגיעה רבה ועצות לעורר האהבה וזהו ענין ונערים ממשתה נגינתם שהקול והנעימה מעורר הכוונה משא״כ גבי חתנים א״צ [אין צריך / אינו צריך] לזה כי פנימית הלב מתאחדת עם המוח בבחי׳ תרין ריעין דלא מתפרשין).77
Therefore, from all this it is understood that at this level and rung, which is called “youths,” great toil and counsels are needed to arouse the love. And this is the matter of “and youths from the feast of their song”: the voice and the melody arouse the kavanah. Whereas with grooms there is no need for this, for the inner dimension of the heart is united with the mind, in the manner of “two companions who never part.”)
So at the level of “youths” one needs great toil and practical counsel to arouse love, and song and melody stir the heart’s kavanah. The grooms need none of this, for the inner heart is already united with the mind, like the Zohar’s “two companions who never part.”


ושירה היא על היין78 נכנס יין יצא סוד79 מהעלם לגילוי וזהו ממשתה נגינתם נגינה ומשתה יין
And song is [said] over wine: “wine enters, the secret comes out,” from concealment to revelation. And this is “from the feast of their song”: song, and a feast of wine.
Song is said over wine (Berachos 35a), and “wine enters, the secret comes out” (Eruvin 65a): wine brings what is hidden into the open. So the youths’ joy, “from the feast (mishteh, drinking) of their song,” is song and wine together.


אבל החתנים הם למעלה מבחי׳ יין אלא מחופתם עצמם וזהו אכלו רעים80 לעילא שתו ושכרו דודים לתתא כי לתתא בבחי׳ דודים צ״ל שתו ושכרו משא״כ למעלה בבחי׳ רעים כו׳
But the grooms are above the level of wine; rather, [it is] from their chuppah itself. And this is “‘Eat, companions’: above; ‘drink and be drunk, beloved ones’: below.” For below, at the level of “beloved ones,” there must be “drink and be drunk,” whereas above, at the level of “companions,” etc.
The grooms are above wine: their joy comes from the chuppah itself. The Zohar reads “Eat, companions; drink and be drunk, beloved ones” (Song of Songs 5:1) as two levels: the companions above, who are always united, only eat, while the beloved ones below, who long for each other and are together only at times, need drink.


(ועמ״ש סד״ה באתי לגני בענין רעים ודודים ומ״ש בד״ה לבבתני81 מענין בחי׳ אחותי ובחי׳ כלה ובמ״א נת׳ [נתבאר] דשבת הוא בחי׳ אכלו רעים ויו״ט [ויום טוב] הוא בחי׳ שתו ושכרו דודים):
(And see what is written at the end of the discourse beginning “I have come into my garden,” on the matter of companions and beloved ones, and what is written in the discourse beginning “You have captured my heart,” on the level of “my sister” and the level of “bride.” And elsewhere it is explained that Shabbos is the level of “Eat, companions,” and Yom Tov is the level of “drink and be drunk, beloved ones.”)
The reader is sent to the end of the discourse “I have come into my garden” and to the discourse “You have captured my heart,” both in Likkutei Torah on the Song of Songs. Elsewhere it is explained that Shabbos is the level of “Eat, companions,” and Yom Tov the level of “drink and be drunk, beloved ones.”




Section 4 · ¶5–9
Youths above elders
5ג ואחר כ״ז [כל זה] יובן פי׳ והיה אור הלבנה כו׳, דהנה איתא נערים פני זקנים ילבינו, כי
3. After all this, the meaning of “And the light of the moon (levanah) shall be,” etc., will be understood. For it is stated, “Youths will whiten (yalbinu) the faces of elders.” For
The third section returns to the opening verse about the moon (levanah). The key is a saying of the Sages about the time before Mashiach’s coming, “Youths will whiten (yalbinu) the faces of elders,” usually understood as the young shaming the old. The Alter Rebbe will read it as the youths rising above the elders, and later identifies the two youths with the sun and the moon of Isaiah’s verse.


הנה זקנים הוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו זקן שקנה חכמה,82 קנין הוא המשכה מהעלם אל הגילוי ומקור המשכת חו״ב [חכמה ובינה] הוא מדיקנא
“elders” is as our Sages, of blessed memory, said: “Who is an elder (zaken)? One who has acquired (kanah) wisdom.” Acquisition is a drawing-forth from concealment into revelation; and the source of the drawing-forth of Chochmah and Binah is from the beard (dikna)
The Talmud says that an “elder” (zaken) is one who has acquired (kanah) wisdom (Kiddushin 32b). To acquire is to draw something out of concealment into revelation, and the source from which Chochmah and Binah are drawn is the “beard” (dikna) of Arich Anpin, the outer dimension of Keser, whose thirteen tikkunim are channels through which the light above intellect flows down.


דא״א אבא יונק ממזל השמיני ואימא ממזל הי״ג83 וזהו זקן שקנה חכמה שקנין והתהוות החכמה נמשך מבחי׳ דיקנא.
of Arich Anpin: Abba draws from the eighth mazal, and Imma from the thirteenth mazal. And this is “an elder: one who has acquired wisdom,” for the acquisition and coming-into-being of wisdom are drawn from the level of the beard.
The Arizal teaches that of the thirteen tikkunim of the beard, the eighth and the thirteenth are each called mazal, from “flowing,” and that Abba (Chochmah) draws from the eighth and Imma (Binah) from the thirteenth. So “an elder who has acquired wisdom” means that wisdom itself comes into being from the beard.




6וזהו והחכמה מאין תמצא84 מבחי׳ שאין ערוך שהוא רק בחי׳ שערות וכמ״ש בד״ה ועשית בגדי קדש85 כו׳.
And this is “And wisdom, from where (me’ayin) shall it be found?”: from a level that has no comparison [to it], which is only the level of hairs, as is explained in the discourse beginning “And you shall make holy garments,” etc.
Job asks, “And wisdom, from where (me’ayin) shall it be found?” (Job 28:12), and the Alter Rebbe reads me’ayin as “from nothing”: wisdom comes from a level that has no comparison to it, which in relation to its source is only “hairs,” a thin outgrowth. He refers to his discourse on “And you shall make holy garments” (Exodus 28:2).


וגם שערות אלו הן הן הלכות התורה ושער רישיה כעמר נקא86 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במ״ת [במתן תורה] נדמה להם כזקן87 כו׳
And these hairs are also the very laws (halachos) of the Torah: “and the hair of His head like pure wool”; and as our Sages, of blessed memory, said, at the Giving of the Torah He appeared to them as an elder, etc.
These hairs are the laws (halachos) of the Torah, as in Daniel’s vision of the Ancient of Days, “the hair of His head like pure wool” (Daniel 7:9). So too the Sages said that at the Giving of the Torah G-d appeared to Israel as an elder.


והנה השערות והדיקנא שרשה ממו״ס [ממוחא סתימאה] אכן נמשכה רק מבחי׳ ז״ת [ז׳ תחתונות] דמו״ס [דמוחא סתימאה] עד״מ השערות באדם הן
Now, the hairs and the beard have their root in Mocha Stima’ah (the hidden brain); however, they are drawn only from the level of the seven lower [Sefiros] of Mocha Stima’ah. By way of analogy, the hairs in a person are
The hairs and the beard are rooted in Mocha Stima’ah, the “hidden brain” of Arich Anpin, but they draw only from its seven lower Sefiros, not from its intellect. A human analogy follows.


רק בחי׳ צומח, וצומח הן בחי׳ ז״ת [ז׳ תחתונות] שהם המדות כו׳ ולכן זקנה ושיבה הוא בן ע׳ [שבעים] שנה שהם ז׳ מדות הכלולים כל אחד מעשרה.
only the level of the vegetative, and the vegetative is the level of the seven lower [Sefiros], which are the emotive attributes (middos), etc. Therefore “old age and gray hair” is at seventy years: these are the seven attributes, each one comprising ten.
Hair in a person is like plant life, growing without feeling, and the vegetative level corresponds to the seven lower Sefiros, the emotive attributes. That is why old age is reckoned at seventy: seven attributes, each made up of ten.




7והנה הנערים הם למטה הרבה מבחי׳ ומדרגת זקן כמובן ע״פ הנ״ל. אך לע״ל [לעתיד לבוא] שיהיה עליות העולמות ע״ז אמר נערים פני זקנים ילבינו שגם בחי׳ הנערים יתעלו כ״כ [כל כך] עד שיהיו למעלה מבחי׳ זקן שקנה חכמה
Now, the youths are far below the level and rung of an elder, as is understood from what was said above. But in the Time to Come, when there will be the ascents of the worlds, of this it is said, “Youths will whiten the faces of elders”: even the level of the youths will be elevated so much that they will be above the level of “an elder: one who has acquired wisdom.”
Normally the youths are far below the elders, whose wisdom is “acquired.” But in the Time to Come all the worlds will rise, and then the youths will rise so high that they will “whiten,” stand above, the elders who acquired wisdom.


(ועד״ז אפשר לומר מש״ש [מה שכתוב שם] בת קמה באמה88 הוא כמ״ש במ״א ע״פ רני ושמחי בת89 כו׳ שיש ג׳ מדרגות לא זז מחבבה עד שקראה בתי ואח״כ אחותי ואח״כ אמי כו׳
(Along these lines one can explain what is written there, “a daughter rises up against her mother”: it is as is explained elsewhere on the verse “Sing and rejoice, O daughter,” etc., that there are three levels: “He did not cease to cherish her until He called her ‘My daughter,’” and afterward “My sister,” and afterward “My mother,” etc.
The same saying of the Sages goes on, “a daughter rises up against her mother” (Micah 7:6), and this too can be read as an ascent. The Torah Ohr discourse on “Sing and rejoice, O daughter of Zion” explains the Midrash that G-d first called Knesses Yisrael “My daughter,” then “My sister,” and finally “My mother,” three ascending levels.


ולעתיד כתיב רני ושמחי בת שבחי׳ בת תתעלה ביתר שאת ולהיות אחעט״ב [אשת חיל עטרת בעלה] וזהו בת קמה באמה והיינו ג״כ ענין וכלה בחמותה וע״ד מ״ש בפ׳ שלח דקע״א ע״פ והיה ביום ההוא יצאו מים חיים מירושלים חצים אל הים הקדמוני).9091
And of the future it is written, “Sing and rejoice, O daughter”: the level of “daughter” will be elevated with surpassing loftiness and will become “a woman of valor, the crown of her husband.” And this is “a daughter rises up against her mother,” and this is also the matter of “and a daughter-in-law against her mother-in-law.” And it is along the lines of what is written in [the Zohar,] Parshas Shelach, folio 171, on the verse “And it shall be on that day that living waters shall go out from Jerusalem, half of them to the eastern sea.”)
In the future Zechariah’s call “Sing and rejoice, O daughter” (Zechariah 2:14) will be fulfilled: the “daughter,” Malchus, will rise beyond her source and become “a woman of valor, the crown of her husband” (Proverbs 12:4). So the daughter rising against her mother, and the daughter-in-law against her mother-in-law, describe the lower rising above the higher, as the Zohar (Shelach, 171a) asks how living waters from Jerusalem can flow up to the “eastern,” literally the “former,” sea, the source of all the waters.


והענין כמ״ש (בישעיה סי׳ ס״ה כ׳ [כתב]) הנער בן מאה שנה ימות92 פי׳ שבחי׳ הנער יתעלה כ״כ [כל כך] עד שיהיה בן מאה שנה שהוא למעלה מבחי׳ ומדרגת זקנה ושיבה93 דעכשיו שהוא בן ע׳ [שבעים] שנה דהיינו ז״ת [ז׳ תחתונות] דכתר,
The explanation is as it is written (in Isaiah, chapter 65, [verse] 20), “The youth shall die a hundred years old”: that is, the level of the youth will be elevated so much that he will be a hundred years old, which is above the level and rung of the present “old age and gray hair,” which is at seventy years, namely the seven lower [Sefiros] of Keser.
Isaiah’s prophecy, “The youth shall die a hundred years old” (Isaiah 65:20), means that the youth will rise to the level of “a hundred.” The Mishnah sets the gray hair of old age at seventy (Avos 5:21), corresponding to the seven lower Sefiros of Keser, so “a hundred” is higher still.


אבל בן מאה שנה היינו גם ג״ר [ג׳ ראשונות] דכתר עם ז״ת [ז׳ תחתונות] שהם ע״ס [עשר ספירות] דכתר הכלולים מעשר וכמ״ש בפ׳ חיי שרה דקכ״ג ע״א
But “a hundred years old” means also the first three [Sefiros] of Keser together with the seven lower ones, which are the Ten Sefiros of Keser, [each] comprising ten, as is written in [the Zohar,] Parshas Chayei Sarah, folio 123a:
A hundred includes the first three Sefiros of Keser together with the seven lower ones, all ten Sefiros of Keser, each comprising ten. The Zohar (Chayei Sarah, 123a), explaining the “hundred years” of Sarah’s life, speaks of the Holy One, blessed be He, as included from the most hidden place in the number one hundred.


קב״ה [קודשא בריך הוא] דאתכליל מאתר עילאה סתימא דכל סתימא במאה ברזא דמאה ברכאן94 כו׳ וא״כ יהיו אז בחי׳ נערים למעלה מבחי׳ זקן דעתה שהוא בחי׳ ז״ת [ז׳ תחתונות] דמו״ס [דמוחא סתימאה].
“The Holy One, blessed be He, who is included from the supernal place, hidden of all hidden, in a hundred, in the secret of the hundred blessings,” etc. If so, the level of the youths will then be above the level of the present elder, which is the level of the seven lower [Sefiros] of Mocha Stima’ah.
The Zohar links this to the hundred blessings said each day. So in the future the youths will stand above today’s elder, whose level is only the seven lower Sefiros of Mocha Stima’ah.




8ועיין פע״ח [פרי עץ חיים] שער חג השבועות פ״א מש״ש [מה שכתוב שם] בפי׳ משנה זו בן ה׳ שנים כו׳ עד בן ע׳ [שבעים] שנה כו׳
And see Pri Etz Chaim, Shaar Chag HaShavuos, chapter 1, what is written there in explanation of this mishnah, “Five years old,” etc., up to “seventy years old,” etc.:
The Arizal in Pri Etz Chaim (Gate of Shavuos, chapter 1) explains the mishnah “At five years old for Scripture … at seventy for gray hair” (Avos 5:21) as stages in the growth of Z’eir Anpin.


הוא כשעולה הז״א בדיקנא דא״א כו׳ וא״כ מובן דבן מאה שנה הוא בחי׳ גבוה יותר הרבה והיינו כנ״ל ושם יהיה עליות ומדרגת בחי׳ הנער כו׳.9596
it is when Z’eir Anpin (the emotive attributes) rises into the beard of Arich Anpin, etc. If so, it is understood that “a hundred years old” is a much higher level, and this is as mentioned above; and it is there that the ascents and the rung of the level of the youth will be, etc.
“Seventy,” the white-bearded elder, is when Z’eir Anpin rises to the beard of Arich Anpin. A hundred is therefore far higher, and that is where the youth will rise in the future.




9וזהו שאמרו קנה חכמה קנה בינה97 ב״פ [ב׳ פעמים] קנה גימטריא יש,9899 והנה יש הוא חצי מתר״ך אורות דכתר ופי׳ חצי היינו
And this is what they said, “Acquire wisdom, acquire understanding”: kneh (acquire) twice is numerically yesh [310]. Now, yesh is half of the 620 lights of Keser. The meaning of “half” is
Proverbs says, “Acquire wisdom, acquire understanding” (Proverbs 4:5). The word kneh (קנה, 155) twice equals 310, the value of yesh (יש), and 310 is half of 620, the value of keser (כתר); the Arizal says that Keser has 620 lights and gives half of them, yesh, to Abba and Imma.


כי הכתר שבכל ספירה נחשב הוא לבדו נגד כל הט״ס [הט׳ ספירות] שבהספירה ע״ד רגלי החיות כנגד כולן100 כו׳
that the Keser in each Sefirah is reckoned, by itself, as equal to all the nine Sefiros of that Sefirah, along the lines of “the feet of the chayos are equal to all of them,” etc.
Why half? Because the Keser within any Sefirah counts as much as the nine Sefiros below it together, just as the Talmud says that “the feet of the chayos” equal all the measures listed before them (Chagigah 13a).


וכן גם בכתר עצמו שכלול מע״ס [מעשר ספירות] הנה הט״ס [הט׳ ספירות] שבו מחכמה עד המל׳ נחשבים למחצה, והכתר שבכתר הוא לבדו כנגד כולן
So too in Keser itself, which comprises Ten Sefiros: its nine Sefiros, from Chochmah to Malchus, are reckoned as one half, and the Keser of Keser by itself is equal to all of them.
So it is within Keser itself: its nine lower Sefiros, from Chochmah to Malchus, make up one half of its 620 lights, and the Keser of Keser alone makes up the other half.


ולכן אמר דשרש חו״ב [חכמה ובינה] נק׳ קנה חכמה קנה בינה שהוא גימטריא יש והיינו חצי התחתון דכתר
Therefore he said that the root of Chochmah and Binah is called “acquire wisdom, acquire understanding,” which is numerically yesh, namely the lower half of Keser.
Therefore the root of Chochmah and Binah, “acquire wisdom, acquire understanding,” whose value is yesh, is the lower half of Keser, the root of the elders.


אבל העלייה דלע״ל [דלעתיד לבוא] שיתעלה הנער להיות בבחי׳ בן מאה דר״ל [דרוצה לומר] לבחי׳ הכתר שבכתר כנ״ל א״כ יתעלה גם בבחי׳ חצי העליון דכתר שלמעלה מעלה מבחי׳ חצי התחתון שהוא שרש בחי׳ ומדרגת זקנים עתה.
But the ascent of the Time to Come, when the youth will be elevated to the level of “a hundred years old,” meaning to the level of the Keser of Keser, as mentioned above: if so, he will be elevated also into the level of the upper half of Keser, which is far, far above the level of the lower half, which is the root of the level and rung of the elders now.
In the future the youth will rise to “a hundred,” the Keser of Keser, which is the upper half of Keser, far above the lower half that is the root of the elders today. That is how youths will surpass elders.




Section 5 · ¶10
The two halves of Keser
10ופי׳ ב׳ חצאין אלו היינו כי הכתר הוא הממוצע בין המאציל לנאצלים101 ויש בו ב׳ בחינות הבחי׳ התחתונה שבו הוא מה שהוא שרש וראש הנאצלים.
The meaning of these two halves is that Keser is the intermediary between the Emanator and the emanated beings, and it has two aspects. Its lower aspect is that it is the root and head of the emanated beings.
Keser is the intermediary between the Infinite One, the Emanator, and the emanated Sefiros, so it has two aspects. Its lower aspect is that it is the root and head of all that is emanated.


והבחינה העליונה שבו היינו הארת אור א״ס בחי׳ תחתונה שבמאציל כו׳ וכמ״ש בביאור ע״פ שחורה אני ונאוה102 ובד״ה יו״ט [יום טוב] של ר״ה [ראש השנה] שחל להיות בשבת.103
And its upper aspect is the radiance of the Infinite Light (Or Ein Sof), the lowest level within the Emanator, etc., as is explained in the explanation on the verse “I am black, yet comely,” and in the discourse beginning “When Yom Tov of Rosh HaShanah falls on Shabbos.”
Its upper aspect is a radiance of the Infinite Light itself, the lowest level of the Emanator. The Alter Rebbe refers to his explanation of “I am black, yet comely” (Song of Songs 1:5) and to his discourse on Rosh HaShanah that falls on Shabbos.




Section 6 · ¶11–12
Sun and moon
11והיינו כי בחי׳ נער הוא בחי׳ יוסף שהוא יסוד ז״א יתעלה ביסוד דעתיק וגם למעלה יותר וכמ״ש
That is: the level of youth is the level of Yosef, who is Yesod of Z’eir Anpin (the emotive attributes); it will be elevated into Yesod of Atik, and even higher, as it is written,
Now the youths are identified with the lights of Isaiah’s verse. The youth is Yosef, Yesod of Z’eir Anpin, and in the future he will rise into Yesod of Atik, the upper half of Keser, and higher still.


הנה ישכיל עבדי ירום ונשא וגבה מאד104 אותיות אדם105106 בחי׳ א״ק [אדם קדמון]. וזהו והיה אור הלבנה כאור החמה107 כי חמה ולבנה הן בחי׳ ב׳ נערים הנ״ל
“Behold, My servant shall prosper; he shall be exalted and lifted up and shall be very high (me’od)”: me’od has the letters of adam, the level of Adam Kadmon. And this is “And the light of the moon shall be like the light of the sun,” for the sun and the moon are the two levels of youths mentioned above:
Isaiah’s “My servant … shall be exalted and lifted up and shall be very high (me’od)” (Isaiah 52:13) is read with the Arizal: me’od has the letters of adam, Adam Kadmon, the primordial level above all the worlds. This is what “the light of the moon shall be like the light of the sun” means, for the sun and the moon are the two youths.


כי יהושע בן נון נער108 ופני יהושע כפני לבנה109 ויוסף שהוא יסוד נק׳ ג״כ חמה וכמו שהחמה משפיע ללבנה כך יוסף הוא המשביר110 כו׳.
for “Yehoshua son of Nun, a youth,” and “the face of Yehoshua is like the face of the moon”; and Yosef, who is Yesod, is also called the sun; and just as the sun bestows upon the moon, so Yosef “is the one who supplied [grain]” (hamashbir), etc.
Yehoshua the youth is the moon, for his face was like the face of the moon (Bava Basra 75a), and Yosef, Yesod, is the sun. As the sun gives light to the moon, so Yosef was “the one who supplied” grain to all the people of the land (Genesis 42:6).




12ובפ׳ שמות ד״ג ע״ב שמש דא הוא ברית קדישא111 כו׳, וגם נאמר והנה השמש והירח112 כו׳
And in [the Zohar,] Parshas Shemos, folio 3b: “‘Sun’: this is the holy covenant,” etc. And it is also said, “And behold, the sun and the moon,” etc.,
The Zohar (Shemos, 3b), explaining “before the sun” (Numbers 25:4) through the verse “For G-d is a sun and a shield” (Psalms 84:12), identifies the “sun” with the holy covenant, the Sefirah of Yesod, which is Yosef. Yosef’s dream, in which “the sun and the moon and eleven stars” bowed down to him (Genesis 37:9), is quoted to tie Yosef to the sun and the moon of Isaiah’s verse.


משתחוים לי ולעתיד תתעלה המל׳ שהיא בחי׳ לבנה שעכשיו לית לה מגרמה כלום רק שמקבלת מאור החמה
“bowing down to me.” And in the future Malchus (sovereignty) will be elevated, which is the level of the moon, which now “has nothing of her own,” only receiving from the light of the sun.
In the future Malchus, the “moon,” will rise. Now, in the Zohar’s words, she “has nothing of her own” and only receives the sun’s light; the Kehot note refers to Zohar II, 215a, where the moon is said to have no light except the light of the sun that shines on it.


הנה לעתיד תתעלה להיות כאור החמה שיהיה לה אור עצמי כמו אור החמה ואור החמה יסוד ז״א יתעלה ביסוד דעתיק ולמעלה יותר
Now, in the future she will be elevated to be like the light of the sun, so that she will have a light of her own, like the light of the sun. And the light of the sun, Yesod of Z’eir Anpin (the emotive attributes), will be elevated into Yesod of Atik, and higher still
In the future she will have a light of her own, like the sun’s. And the sun itself, Yesod of Z’eir Anpin, will rise into Yesod of Atik and beyond.


(ביסוד דא״ק [דאדם קדמון] כו׳) עד שיהיה שבעתים כאור שבעת הימים113 פי׳ אור שבעת הימים היינו ג״ר [ג׳ ראשונות] דעתיק כמש״ל [כמה שכתוב לעיל]
(into Yesod of Adam Kadmon, etc.), until it will be “sevenfold, like the light of the seven days.” “The light of the seven days” means the first three [Sefiros] of Atik, as was explained above;
It will rise as far as Yesod of Adam Kadmon, until it becomes “sevenfold, like the light of the seven days,” the first three Sefiros of Atik, as explained at the beginning of the maamar.


והוא יתעלה שבעתים כאור שבעת הימים וכנ״ל בפי׳ וגבה מאד ובפי׳ והיה אור הלבנה כאור החמה יש ב׳ פירושים א׳ שאור הלבנה יהיה
and it will be elevated “sevenfold, like the light of the seven days,” as mentioned above in the explanation of “and shall be very high.” And in the meaning of “And the light of the moon shall be like the light of the sun” there are two explanations. One: that the light of the moon will be
This is the ascent described above in Isaiah’s “and shall be very high (me’od),” me’od being adam, Adam Kadmon. Isaiah’s words “the light of the moon shall be like the light of the sun” can be explained in two ways.


כמו אור החמה דעתה הב׳ שגם אור הלבנה יהיה כמו אור החמה דלעתיד שהוא שבעתים כאור שבעת הימים.
like the light of the sun of the present. The second: that the light of the moon too will be like the light of the sun of the future, which is “sevenfold, like the light of the seven days.”
Either the moon will shine as the sun shines today, or, more boldly, the moon will shine like the sun of the future, which will itself be sevenfold, “like the light of the seven days.”


(ועיין בפע״ח [בפרי עץ חיים] סוף שער הפורים במ״ש וז״ס [וזה סוד] צדיקים יושבים ועטרותיהם בראשיהם114115 כו׳ וז״ש [וזהו שכתוב] והיה אור הלבנה כו׳ ויהיו שוין כו׳ וזה לימות המשיח כו׳ ע״ש):
(And see Pri Etz Chaim, at the end of Shaar HaPurim, what is written: “And this is the secret of ‘the righteous sit with their crowns on their heads,’” etc., “and this is [the meaning of] what is written, ‘And the light of the moon shall be,’” etc., “and they will be equal,” etc., “and this is for the days of Mashiach,” etc. See there.)
The Arizal (Pri Etz Chaim, end of the gate on Purim) brings together the Sages’ description of the future, “the righteous sit with their crowns on their heads” (Berachos 17a), and this verse: in the days of Mashiach the sun and the moon will be equal, as they were before the moon was diminished, and in the Time to Come the moon will rise even above the sun, a crown upon the heads of the righteous.



In one’s avodah
There are two ways to bring love and awe into the heart. One whose mind is broad can arouse them through contemplation of G-d’s greatness alone, as the grooms rejoice “from their chuppah”; one whose mind is “small” must use song, melody, counsel and much toil, as the youths rejoice “from the feast of their song,” for his contemplation still reaches only the outer heart, at the stage of subduing the other side rather than transforming darkness into light. Both are paths of service, and in the future the “youths” will rise above the “elders.”
Questions for discussion
	Why does the maamar say that now even the voice of the groom is not heard, and what will make both voices heard in the future?
	What is the difference between joy “from the chuppah” and joy “from the feast of song,” in the supernal worlds and in a person’s service of G-d?
	How do Yaval and Yuval, and the kohanim and the Levites, illustrate the two ways of arousing love?
	Why is the elders’ wisdom rooted only in the lower half of Keser, and how will the youths rise above them?
	What are the two explanations of “the light of the moon shall be like the light of the sun,” and how does each relate to the youths?

Sources and references
Notes
Paragraph 1
1והיה אור הלבנה
According to the note, this maamar is from the year 5571 (1810–11), and another transcript of it, printed from the Tzemach Tzedek’s handwritten manuscript, appears in Sefer HaMaamarim 5571.
Kehot’s noteמשנת תקע״א — הנחה אחרת בסה״מ תקע״א נדפס מגוכתי״ק הצ״צ.
2“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days, on the day that G-d binds up the breach of His people.” The verse on which the whole maamar is built.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כאור שברא הקב״ה בתחלה וגנזו בגן עדן
At the end of chapter 18 the Midrash says that in this world the miracle of the Exodus happened at night, but in the future night will become day, and it quotes Isaiah 30:26, explaining “like the light of the seven days” as the light that the Holy One, blessed be He, created at the beginning and hid away in the Garden of Eden.
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
4הובא במק״מ ס״פ מצורע
The note says that the Tzemach Tzedek, in Or HaTorah, raises a difficulty with this statement that the seven days of Creation are the seven lower Sefiros of Atik, and tells the reader to see there.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרלו מקשה ע״ז ע״ש.
Paragraph 2
5ואור שבעת הימים . . ג״ר דעתיק
The note says that this explanation, that “the light of the seven days” is the first three Sefiros of Atik, is quoted by the Tzemach Tzedek in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-א ע׳ ריז.
6בביאור ע״פ לבבתני
The pointer leads to the explanation (Biur) on “You have captured my heart” (Song of Songs 4:9) in Likkutei Torah on the Song of Songs, which begins at this place.
Kehot’s noteלקו״ת שה״ש ל, א.
7לבבתני
“You have captured my heart, my sister, bride; you have captured my heart with one of your eyes.” The opening words of the explanation to which the reader is referred.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 3
9Jeremiah warns that in the destruction “the voice of the groom and the voice of the bride” will cease from the cities of Judah and the streets of Jerusalem. The wedding blessing prays that these voices be heard there again.
Jeremiah 7:34ירמיהו ז׳:ל״ד
וְהִשְׁבַּתִּי מֵעָרֵי יְהוּדָה וּמֵחֻצוֹת יְרוּשָׁלַ͏ִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה קוֹל חָתָן וְקוֹל כַּלָּה כִּי לְחׇרְבָּה תִּהְיֶה הָאָרֶץ:
Then will I cause to cease from the cities of Judah, and from the streets of Jerusalem, the voice of mirth and the voice of gladness, the voice of the bridegroom and the voice of the bride; for the land shall be desolate.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10נאלמתי דומיה
“I was mute with silence; I held my peace, even from good.” It describes the silence of the bride, Knesses Yisrael, in exile.
Psalms 39:3תהילים ל״ט:ג׳
נֶאֱלַמְתִּי דוּמִיָּה הֶחֱשֵׁיתִי מִטּוֹב וּכְאֵבִי נֶעְכָּר:
I was dumb with silence; I held my peace, had no comfort; and my pain was held in check.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לט, ג.
11וכרחל נאלמה
“Like a ewe (rachel) that is mute before her shearers.” Rachel, Malchus, is silent before the created beings who “shear” her; here the words “before her shearers” are left out.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז. תי׳ ”לפני גוזזי׳” חסר. [כ].
12ועיין בע״ח שמ״ט פ״ב
Alongside the Arizal’s words on the chashmal and the nogah that surrounds it, the note adds “see also” Sefer HaMaamarim 5654, p. 213.
Kehot’s noteראה גם תרנ״ד ע׳ ריג.
13קול דממה דקה
“And after the fire, a still, small voice.” The Arizal applies it to kelipas nogah, and the Alter Rebbe to the silence of the divine speech.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א יט, יב.
14החשמל סובבו הנוגה הקליפה הרביעית קול דממה דקה בחשאי
The Arizal explains Ezekiel’s chariot: within the three kelipos is the chashmal, and around it is nogah, the fourth kelipah, “a still, small voice, in silence,” which is the secret of chash in chashmal, while mal within it is the chashmal’s essence. The Alter Rebbe draws from this that nogah’s concealment silences the supernal speech.
Sefer Etz Chaim 49:2עץ חיים מ״ט:ב׳
… דמא ובתוכם הבשר עטרת הגיד והוא החשמל וע״ז החששמל סובב הנוגה הקלי׳ רביעית קול דממה דקה בחשאי וז״ס ח״ש חשמ״ל ובתוכו מ״ל שהוא עצמות של החשמ״ל והוא הבשר וזה החשמ״ל הוא חיות אש ממללות מילוי דאלקים דיודין גימטריא ש׳ דבשר והוא עץ הדעת טוב דאצילות כנזכר בתקונים דנ״ל ז׳ לכן הוא שם יאהדונה״י כי זהו שם החשמל כנזכר בהרבה מקומות אך בבי״ע עץ הדעת טו״ר ולא החשמ״ל עצמו אלא קלי׳ נגה הסובבת עליו ומפסקת בין החשמל ובין הקלי׳ וקליפה זו טו״ר בבי״ע אבל באצילות עצמו טוב בלא רע לכן …
Sefer Etz Chaim (Public Domain)
15ועמ״ש ר״פ במדבר סיני
The discourse at the beginning of Bamidbar opens with “And G-d spoke to Moshe in the wilderness of Sinai” and explains how Moshe and Aharon raise the “heads” of the souls of Israel, since the souls’ descent into a body and an animal soul in this world is a great descent from their former rank.
Kehot’s noteלקו״ת במדבר ב, ב. אוה״ת במדבר ע׳ י.
16בד״ה ושבתי בשלום
There the Alter Rebbe explains that Charan (חרן) becomes rinah (רנה, joyous song) when the chet is broken open into a hei, and that “And I return in peace to my father’s house” is the return from Charan, when the other side is subdued and transformed; this is the laughter and joy of the days of Mashiach, when darkness is turned into light.
Kehot’s noteתו״א כב, ב.
17ושבתי בשלום
“And I return in peace to my father’s house.” The opening words of the Torah Ohr discourse to which the reader is referred.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18וילך חרנה
“And Yaakov went out from Be’er Sheva and went toward Charan.” Explained in that same discourse.
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19ברוך כבוד ה׳ ממקומו
“Blessed be the glory of G-d from His place,” the praise of the angels that Ezekiel heard. It seems to show that G-d’s glory is revealed in the lower worlds.
Ezekiel 3:12יחזקאל ג׳:י״ב
וַתִּשָּׂאֵנִי רוּחַ וָאֶשְׁמַע אַחֲרַי קוֹל רַעַשׁ גָּדוֹל בָּרוּךְ כְּבוֹד־ה׳ מִמְּקוֹמוֹ:
Then a spirit lifted me up, and I heard behind me the voice of a great rushing: ‘Blessed be the glory of the L-RD from His place’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל ג, יב.
20ואתה קדוש יושב
“And You are holy, enthroned upon the praises of Israel.” The Alter Rebbe reads “sitting” as the self-lowering of the Holy One, which comes about through the praises of Israel.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד. מובא עד תי׳ ”תהלות ישראל” באוה״ת נ״ך-ב ע׳ תתג ע״ש טעם ע״ז.
21שנאמר והחיות
The note sends the reader to Likkutei Torah, Shelach, 41d, and the sources cited there, for the statement that the chayos carry the Throne.
Kehot’s noteעל״ק שלח מא, ד וש״נ. [כ].
22בכל מאדך
“And you shall love the L-rd your G-d with all your heart, with all your soul and with all your might.” The love “with all your might” (me’od) draws down the revelation of the “man” (adam) upon the Throne.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23מאד אותיות אדם
Kehot’s note points to Zohar III, 246b for these words.
Zohar III, 246bזח״ג רמו, ב
Kehot’s noteראה זח״ג רמו, ב.
24מאד אותיות אדם
In the Ra’aya Mehemna on Pinchas, the Zohar expounds “he shall be exalted and lifted up and shall be very high (me’od)”: me’od has the numerical value of adam, and with its letters rearranged me’od is adam.
Zohar, Pinchas 94:646–95:653ספר הזהר, פנחס צ״ד:תרמ״ו-צ״ה:תרנ״ג
25צורים
On the rock that Moshe struck, the Zohar says that everywhere a “rock” is Gevurah, and speaks of a supernal rock, “the Rock of all rocks.” The text refers here for the meaning of the “rocks.”
Zohar, Beshalach 28:418–30:429ספר הזהר, בשלח כ״ח:תי״ח-ל׳:תכ״ט
26ויזרח לו השמש
“And the sun shone for him as he passed Penuel.” Said of Yaakov; the Alter Rebbe reads it as the Infinite Light shining for him.
Genesis 32:32בראשית ל״ב:ל״ב
וַיִּזְרַח־לוֹ הַשֶּׁמֶשׁ כַּאֲשֶׁר עָבַר אֶת־פְּנוּאֵל וְהוּא צֹלֵעַ עַל־יְרֵכוֹ:
And the sun rose upon him as he passed over Peniel, and he limped upon his thigh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לב, לב.
27לשמש שם אוהל
“For the sun He has set a tent in them.” The sun’s “tent” is later read as the encompassing light from which the grooms rejoice.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ה.
28והוא כחתן
“And it is like a groom coming out of his chuppah.” The sun resembles a groom, the light that descends.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29לחתן חות דרגא
“Go down a step and take a wife; go up a step and choose a groomsman.” The groom is the one who “descends a level,” which is why the descending light is called chassan.
Yevamot 63aיבמות ס״ג א
Kehot’s noteראה יבמות סג, א.
30יצא יצא יעקב
“Yaakov had gone out, gone out from the presence of Yitzchak his father.” The doubled verb is read as two goings-out.
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
31יצא יצא יעקב כמה יציאות
The Arizal explains why Yaakov is named for splitting (יעקב, the letters of יבקע) and the verse “Yaakov had gone out, gone out”: the level of Yaakov emerges only through two splittings, first of Yesod of Abba and then of the body of Z’eir Anpin, so there are two goings-out. The text cites it as Shaar 31; in the edition on Sefaria it is gate 32.
Sefer Etz Chaim 32:4עץ חיים ל״ב:ד׳
… כי הנה נודע כי יסוד אבא הוא מוקף ומסובב מן האורות דאמא המגולים מהחזה ולמטה ונודע כי אורות דאבא יוצאין דרך פני ז״א ולחוץ ואורות דאמא יוצאין דרך אחורי ז״א ולחוץ אל רחל. והנה כמש״ל כי ביציאת אורות דאבא דרך פני ז״א ולחוץ להאיר ביעקב פוגע באורות אמא מה שכנגד פנים ומוציאן עמו לחוץ ביעקב ודור המדבר באופן כי גם ביעקב יש קצת אורות דאמא הנה כך בהיות אורות דאמא העומדין מצד הפנים ביסוד דאבא רוצין לחזור אל האחור ללכת להאיר ברחל פוגעים ביסוד דאבא ובוקעין אותו ועוברין בתוכו …
Sefer Etz Chaim (Public Domain)
32הכשבים הפריד יעקב
“And Yaakov separated the lambs.” Another act of separating and breaking through attributed to Yaakov.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, מ.
33עיין בלקו״ת ס״פ ויצא
Kehot’s marei makom for these words (its note is below).
Kehot’s note#ERROR!
34בד״ה והניף הכהן אותם
That discourse takes up the Ramaz’s question at the beginning of Tzav, that the main morning union is of Yaakov and Rachel, and explains the union of Yaakov with Rachel and Leah and the two daily lambs that sweeten the judgments.
Kehot’s noteלקו״ת אמור לח, ד.
35והניף הכהן אותם
“And the kohen shall wave them with the bread of the firstfruits.” The opening words of the discourse in Likkutei Torah, Emor, to which the reader is referred.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36קול מצהלות חתנים
The Talmud gives the text of the wedding blessings; the last includes the prayer, “Speedily, L-rd our G-d, may there be heard in the cities of Judah and in the streets of Jerusalem … the voice of the groom and the voice of the bride, the voice of the jubilation of grooms from their chuppah and of youths from their feast of song.” The maamar explains this prayer.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
37ע״פ שיר השירים
The opening discourse on the Song of Songs explains that the Holy One, blessed be He, is called groom and Knesses Yisrael bride because of the drawing-down of the Torah to Israel; chassan is chos darga, the descent of the Infinite Light to be enclothed in the Torah; and kallah has two meanings, the first from kilayon, longing to the point of expiry.
Kehot’s noteלקו״ת שה״ש א, א.
38שיר השירים
“The Song of Songs, which is Shlomo’s.” The opening words of the discourse that explains the two levels of grooms.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39כלתה נפשי
“My soul yearns, and even pines, for the courts of G-d.” The bride, kallah, is named for this pining (kalsah) for the Infinite Light.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
40ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see.” The future revelation of the Infinite Light that encompasses all worlds, when the bride’s voice will be heard.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
41אורחיה
At the start of Tazria, Knesses Yisrael says in exile, “I sought him and did not find him,” for it is not His way (לאו ארחיה) to unite with her except in His palace; “I called him and he did not answer me,” for among other nations His voice is heard only by His children. The groom’s voice is hidden in exile.
Zohar, Tazria 1:1–2ספר הזהר, תזריע א׳:א׳-ב׳
AND THE L-RD SPOKE UNTO MOSES SAYING, WHEN A WOMAN, ETC. R. Abba cited here the verse: “By night upon my bed I sought him”, etc. (S.S. 3, 1). ‘This verse’, he said, ‘is spoken by the Community of Israel who in the exile lies in the dust, in an alien unclean land, and therefore complains of her bed and beseeches “him whom her soul loveth” to deliver her from thence. She “seeks him but finds him not”, for it is not his way to unite with her save in …
The Zohar; London, Soncino Press, 1933 (Public Domain)
42והוות דיירי בשוקא דבורסקי
On “I will not reject them” (Leviticus 26:44), the Zohar tells of a man whose beloved lived in the tanners’ market: were she not there he would never enter it, but because she is there it seems to him like the perfumers’ market. So G-d does not reject Israel in the land of their enemies, because of the bride among them.
Zohar, Bechukotai 14:53–16:61ספר הזהר, בחקותי י״ד:נ״ג-ט״ז:ס״א
He replied: ‘Both were words of a covenant, for although the later ones were not from the mouth of G-d (but of Moses), yet they were words of a covenant, since both good and evil are foreshadowed in them, good from the side of Zaddik and evil from the side of judgement, which is Zedek, and Zaddik and Zedek are called “Covenant”. Hence these words are words of a covenant.’ AND YET FOR ALL THAT, WHEN THEY BE IN THE LAND OF THEIR ENEMIES I WILL NOT REJECT THEM, NEITHER …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43לבסומי בפוריא
“A person is obligated to become intoxicated on Purim.” The opening words of the Torah Ohr discourse to which the reader is referred.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
44עת לחשות ועת לדבר
“A time to be silent and a time to speak.” The Alter Rebbe applies it to the two halves of chashmal: the silence of exile and the speech of the future.
Ecclesiastes 3:7קהלת ג׳:ז׳
עֵת לִקְרוֹעַ וְעֵת לִתְפּוֹר עֵת לַחֲשׁוֹת וְעֵת לְדַבֵּר:
A time to rend, and a time to sew; A time to keep silence, and a time to speak;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45“He split rocks in the wilderness and gave them drink as from the great deep.” The verb shows that Yaakov, whose name has the letters of yevaka, is the light that splits open every barrier.
Psalms 78:15תהילים ע״ח:ט״ו
יְבַקַּע צֻרִים בַּמִּדְבָּר וַיַּשְׁקְ כִּתְהֹמוֹת רַבָּה:
He cleaved rocks in the wilderness, And gave them drink abundantly as out of the great deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
46ונערים ממשתה נגינתם
The wedding blessing prays that there be heard “the voice of the jubilation of grooms from their chuppah and of youths from their feast of song.” This section explains its second half.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
47והוא נער את בני בלהה ואת בני זלפה נשי אביו
“Yosef, seventeen years old, was shepherding the flock with his brothers, and he was a youth with the sons of Bilhah and with the sons of Zilpah, his father’s wives.” Yosef is the first “youth.”
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48וטובל בשמן רגלו
Moshe’s blessing of Asher: “let him dip his foot in oil.” Even the “foot” is immersed in the oil of Chochmah.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49תקוע אלפא לשמן
The Mishnah says that Tekoa was foremost for oil for the Temple, and the Talmud explains why Yoav brought a wise woman from Tekoa: because they used olive oil, wisdom was common among them. It also reads “he dips his foot in oil” as Asher’s portion, which draws oil like a spring.
Menachot 85b:11–12מנחות פ״ה ב:י״א-י״ב
מתני׳ תקוע אלפא לשמן אבא שאול אומר שניה לה רגב בעבר הירדן כל הארצות היו כשרות אלא מיכן היו מביאין אין מביאין לא מבית הזבלים ולא מבית השלחים ולא מן מה שנזרע ביניהם ואם הביא כשר אין מביאין אנפקטן ואם הביא כשר אין מביאין מן הגרגרין שנשרו במים ולא מן הכבשים ולא מן השלוקים ואם הביא פסול:
Wikisource Talmud Bavli (CC-BY-SA)
50ואשה חכמה התקועית
Yoav sent to Tekoa and brought from there a wise woman, and “the woman of Tekoa” spoke to the king. The Talmud links her wisdom to Tekoa’s oil.
II Samuel 14:2–4שמואל ב י״ד:ב׳-ד׳
וַיִּשְׁלַח יוֹאָב תְּקוֹעָה וַיִּקַּח מִשָּׁם אִשָּׁה חֲכָמָה וַיֹּאמֶר אֵלֶיהָ הִתְאַבְּלִי־נָא וְלִבְשִׁי־נָא בִגְדֵי־אֵבֶל וְאַל־תָּסוּכִי שֶׁמֶן וְהָיִית כְּאִשָּׁה זֶה יָמִים רַבִּים מִתְאַבֶּלֶת עַל־מֵת: וּבָאת אֶל־הַמֶּלֶךְ וְדִבַּרְתְּ אֵלָיו כַּדָּבָר הַזֶּה וַיָּשֶׂם יוֹאָב אֶת־הַדְּבָרִים בְּפִיהָ: וַתֹּאמֶר הָאִשָּׁה הַתְּקֹעִית אֶל־הַמֶּלֶךְ וַתִּפֹּל עַל־אַפֶּיהָ אַרְצָה וַתִּשְׁתָּחוּ וַתֹּאמֶר הוֹשִׁעָה הַמֶּלֶךְ:
And Joab sent to Tekoa, and fetched thence a wise woman, and said unto her: ‘I pray thee, feign thyself to be a mourner, and put on mourning apparel, I pray thee, and anoint not thyself with oil, but be as a woman that had a long time mourned for the dead; and go in to the king, and speak on this manner unto him.’ So Joab put the words in her mouth. And when the woman of Tekoa spoke to the king, she fell on her face to the …
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כרוב אחד מקצה מזה
“Make one cherub at the end on this side and one cherub at the end on that side.” The youth is like the cherub at the outer end.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ויהושע בן נון נער
“And his attendant Yehoshua son of Nun, a youth, did not leave the tent.” Yehoshua is the second “youth.”
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53פני יהושע כפני לבנה
“The face of Moshe was like the face of the sun; the face of Yehoshua like the face of the moon.” Yehoshua, the youth, is the moon.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
54חנוך לנער
“Train a youth according to his way; even when he grows old he will not depart from it.” Applied here to Metatron, the angel called “youth.”
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55הש״ע נהורין
In the Zohar’s introduction, Rabbi Shimon is told that his Torah rises in 370 lights, each dividing into many meanings. The Alter Rebbe speaks of the revelation of these 370 lights through joy.
Zohar, Introduction 10:56–11:64ספר הזהר, הקדמה י׳:נ״ו-י״א:ס״ד
56יאר ה׳ פניו אליך
“May G-d make His face shine upon you and be gracious to you.” The shining face is the revelation of the 370 lights.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57וארוכתך מהרה
“Then your light shall break forth like the dawn, and your healing shall speedily sprout.” Revelation in the manner of sprouting.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58וקבל היהודי׳
“And the Jews accepted what they had begun to do.” The opening words of the Torah Ohr explanation to which the reader is referred.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59והניף את העומר
“And he shall wave the omer before G-d.” The opening words of the Likkutei Torah discourse to which the reader is referred.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60טוב לחסות
“It is better to take refuge in G-d than to trust in man.” The discourse on this verse explains that taking refuge is sheltering in an encompassing light.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אם הבנים שמחה
“He settles the barren woman in her home as a joyful mother of children.” The “mother of the children” is Binah, and her joy is the revelation of her inner dimension.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62וישם לך שלום
“May G-d lift up His face to you and grant you peace.” Shalom (שלום) equals 376, the 375 lights with the kolel.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63לסוסתי
“To a mare among Pharaoh’s chariots I have likened you, my beloved.” The opening word of the discourse to which the reader is referred.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64כחתן יוצא מחופתו
“And it is like a groom coming out of his chuppah, rejoicing like a mighty man to run the course.” The groom’s joy comes from the chuppah itself.
Psalms 19:6תהילים י״ט:ו׳
וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65זיני תושבחן הוו קמייהו דנביאי למישרי עלייהו רוח נבואה
On “A prayer of Chavakuk the prophet,” the Zohar says that kinds of praises were played before the prophets so that the spirit of prophecy would rest on them, as Elisha said, “Now bring me a musician,” and so with all the prophets except Moshe. Song arouses what is hidden.
Zohar, Beshalach 1:20–2:28ספר הזהר, בשלח א׳:כ׳-ב׳:כ״ח
Moreover, the fact that it does not say shegioth (errors), but shigionoth, shows that the reference is to the musical instruments, like “shigayon of David” (Ps. 7, 1), which were used by all the prophets (except Moses, who was independent of external aids to prophecy), in order to enter into an ecstatic mood before receiving the spirit of prophecy (cf. I Sam. 10, 5; 2 Kings 3, 15), and Habakkuk needed the calming influence of music more than anybody.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66כנגן המנגן
“‘And now bring me a musician.’ And as the musician played, the hand of G-d came upon him.” Elisha needed music for prophecy to rest on him.
II Kings 3:15מלכים ב ג׳:ט״ו
וְעַתָּה קְחוּ־לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד־ה׳
But now bring me a minstrel.’ And it came to pass, when the minstrel played, that the hand of the L-RD came upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כנגן המנגן
The Zohar teaches that G-d is served only out of joy, for the Shechinah does not rest amid sadness, as it is written, “And now bring me a musician, and as the musician played.” The text sends the reader here alongside the passage in Beshalach.
Zohar, Vayechi 16:109–17:120ספר הזהר, ויחי ט״ז:ק״ט-י״ז:ק״כ
68יבל הוא היה אבי יושב אהל
“And Adah bore Yaval; he was the father of those who dwell in tents and keep cattle.” The tent-dweller is the level of the grooms.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ושם אחיו יובל הוא היה אבי כל תופש כנור
“And his brother’s name was Yuval; he was the father of all who handle the lyre and the pipe.” The musician is the level of the youths.
Genesis 4:21בראשית ד׳:כ״א
וְשֵׁם אָחִיו יוּבָל הוּא הָיָה אֲבִי כׇּל־תֹּפֵשׂ כִּנּוֹר וְעוּגָב:
And his brother’s name was Jubal; he was the father of all such as handle the harp and pipe.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70לשמש שם אהל בהם
“For the sun He has set a tent in them.” The tent of the sun is the encompassing light, the groom’s chuppah.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אתקרי איהו בשמא דילה דכתיב והוא נער
The Zohar explains “and he was a youth”: Tzaddik and Tzedek (Yesod and Malchus) never part, and just as she is called by the male’s name, so he is called by hers, as it is written, “and he was a youth.” He stands among the sons of Bilhah and Zilpah to renew them and gladden them with his joy.
Zohar, Vayeshev 5:68–6:81ספר הזהר, וישב ה׳:ס״ח-ו׳:פ״א
72דכל זמן דלא קבילת דכר אקרי נער
On “If there be a young woman (na’ar, written without the hei), a virgin,” the Zohar says: as long as she has not received the male she is called na’ar, and once she has received the male she is called na’arah. The Alter Rebbe applies it to the heart not yet open to G-dliness.
Zohar, Bo 5:129–6:141ספר הזהר, בא ה׳:קכ״ט-ו׳:קמ״א
To indicate the union which took place on that night between the Masculine and Feminine aspects in the Divine attributes, and also the same union which will take place in the future Redemption:
The Zohar; London, Soncino Press, 1933 (Public Domain)
73לריח שמניך
“For the fragrance of your good oils, your name is oil poured forth.” The opening words of the discourse to which the reader is referred.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ואשה כי תדור
“And if a woman makes a vow to G-d … in her father’s house, in her youth.” The verse of the discourse in Matos to which the reader is referred.
Numbers 30:4במדבר ל׳:ד׳
וְאִשָּׁה כִּי־תִדֹּר נֶדֶר לַה׳ וְאָסְרָה אִסָּר בְּבֵית אָבִיהָ בִּנְעֻרֶיהָ:
Also when a woman voweth a vow unto the L-RD, and bindeth herself by a bond, being in her father’s house, in her youth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75לכתך אחרי במדבר
“I remember for you the kindness of your youth, the love of your betrothal, your going after Me in the wilderness, in a land not sown.” Following G-d in the wilderness is subjugation (iskafya), the stage of youth and betrothal.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way, when you came out of Egypt.” The opening words of the Torah Ohr discourse to which the reader is referred.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77תרין ריעין דלא מתפרשין
The Zohar says that the supernal place, which is in unity and joy and never parts, is called “companions,” as Eden and the river that goes out from it never part. The inner heart that is one with the mind is like them.
Zohar, Vayikra 2:29–3:41ספר הזהר, ויקרא ב׳:כ״ט-ג׳:מ״א
while the words “eat, O friends, etc.” indicate that all those beneath and all the branches were blessed and nourished when the others were blessed above. And wherewith are they all blessed and regaled? With the odour of the sacrifice.
The Zohar; London, Soncino Press, 1933 (Public Domain)
78ושירה היא על היין
“Song is said only over wine.” The Talmud learns from the verse about wine “that gladdens G-d and men”; song belongs with wine.
Berakhot 35a:3ברכות ל״ה א:ג׳
וְהַאי ״קֹדֶשׁ הִלּוּלִים״ לְהָכִי הוּא דַּאֲתָא? הַאי מִיבְּעֵי לֵקהּ חַד דְּאָמַר רַחֲמָנָא אַחֲלֵיהּ וַהֲדַר אִכְלֵיהּ. וְאִידָךְ דָּבָר הַטָּעוּן שִׁירָה, טָעוּן חִלּוּל, וְשֶׁאֵינוֹ טָעוּן שִׁירָה, אֵין טָעוּן חִלּוּל. וְכִדְרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן דְּאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מִנַּיִן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן? — שֶׁנֶּאֱמַר: ״וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים״, אִם אֲנָשִׁים מְשַׂמֵּחַ, אֱלֹקִים בַּמֶּה מְשַׂמֵּחַ? מִכָּאן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן!
Surely it is required [to teach as follows :] First, that the All-merciful declares [the owner] must redeem it and then eat it ; and second, only those things which require "a song of praise" require redemption, but if they do not require "a song of praise," redemption is unnecessary ! This is according to the statement of R. Samuel b. Nahmani in the name of R. Jonathan who said : [not translated] Whence is it that we say "a song of praise" only over wine ? As it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
79נכנס יין יצא סוד
“Wine enters, the secret comes out.” Wine brings what is hidden into the open, as song draws out hidden love.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
80אכלו רעים
“I have come into my garden, my sister, bride … Eat, companions; drink and be drunk, beloved ones.” The verse that distinguishes the companions above from the beloved ones below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81לבבתני
“You have captured my heart, my sister, bride.” The discourse on this verse speaks of the levels of “my sister” and “bride.”
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
82זקן שקנה חכמה
On “You shall rise before the aged and honor the face of the elder,” Rabbi Yose HaGelili says that an elder (zaken) is only one who has acquired wisdom. The Alter Rebbe reads the “acquiring” as drawing wisdom out of concealment.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
83אבא יונק ממזל השמיני ואימא ממזל הי״ג
At the end of the chapter on the thirteen tikkunim of the beard of Arich Anpin, the Arizal says that the eighth and thirteenth tikkunim are both called mazal, from “flowing down like dew,” and that Abba draws from the eighth and Imma from the thirteenth.
Sefer Etz Chaim 13:9עץ חיים י״ג:ט׳
… י״א ופשע הוא היות אלו השערות קטנות שוין בארכם ולא נפקי דא מן דא י״ב וחטאה הוא הפה עצמו להיות פנוי משערות י״ג ונקה הוא המזל הב׳ ונקרא תיקון י״ג. ואמנם ב׳ מזלות האלו שוכבים זה ע״ז והם דכורא ונוקבא ואבא יונק מן הח׳ ואמא יונקת מן הי״ג הרי ביארנו י״ג ת״ד:
Sefer Etz Chaim (Public Domain)
Paragraph 6
84והחכמה מאין תמצא
“And wisdom, from where shall it be found, and where is the place of understanding?” Read as “wisdom is found from ayin, nothing,” from a level beyond comparison with it.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The opening words of the discourse to which the reader is referred.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86כעמר נקא
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The white hairs are the laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87במ״ת נדמה להם כזקן
The Arizal explains the Sages’ saying that at the Sea G-d appeared like a young man with a black beard, and at the Giving of the Torah like an elder with a white beard: on Shavuos Z’eir Anpin rises to the beard of Arich Anpin, which is white, and therefore He appeared to them as an elder clothed in white.
Pri Etz Chaim, Gate of Shavuot 1:8פרי עץ חיים, שער חג השבועות א׳:ח׳
והענין - כי בפסח היה קטן ובחור, והיה זקנו שחורה, כי סוד זקן ז״א הוא שחורה. אך בשבועות במ״ת, עלה עד דיקנא דא״א שהוא לבנה, ולכן נדמה להם כזקן לובש לבנים. לכן כדי להעלותו עד שם, שיהיה זקנו לבנה, צריכין אנו להמשיך הכתר שלו מא״א, ואז יהיה זקן ממש:
Pri Etz Chaim (Public Domain)
Paragraph 7
88בת קמה באמה
“For a son despises his father, a daughter rises up against her mother, a daughter-in-law against her mother-in-law.” Read here not as rebellion but as the lower level rising above its source.
Micah 7:6מיכה ז׳:ו׳
כִּי־בֵן מְנַבֵּל אָב בַּת קָמָה בְאִמָּהּ כַּלָּה בַּחֲמֹתָהּ אֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ:
For the son dishonoureth the father, The daughter riseth up against her mother, The daughter-in-law against her mother-in-law; A man’s enemies are the men of his own house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The future elevation of the level of “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יצאו מים חיים מירושלים חצים אל הים הקדמוני
In the heavenly academy a child asks how waters from below can rise to a place higher than themselves, and how Jerusalem can give water to “the former sea,” the place from which all the world’s waters come forth. The lower giving to the higher is the future ascent.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
91והיה ביום ההוא יצאו מים חיים מירושלים חצים אל הים הקדמוני
“And it shall be on that day that living waters shall go out from Jerusalem, half of them to the eastern sea and half of them to the western sea.” The verse the Zohar expounds.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92הנער בן מאה שנה ימות
“For the youth shall die a hundred years old.” The youth will rise to the level of “a hundred,” all ten Sefiros of Keser.
Isaiah 65:20ישעיהו ס״ה:כ׳
לֹא־יִהְיֶה מִשָּׁם עוֹד עוּל יָמִים וְזָקֵן אֲשֶׁר לֹא־יְמַלֵּא אֶת־יָמָיו כִּי הַנַּעַר בֶּן־מֵאָה שָׁנָה יָמוּת וְהַחוֹטֶא בֶּן־מֵאָה שָׁנָה יְקֻלָּל:
There shall be no more thence an infant of days, nor an old man, That hath not filled his days; For the youngest shall die a hundred years old, And the sinner being a hundred years old shall be accursed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93זקנה ושיבה
“At sixty for old age, at seventy for gray hair … at a hundred, it is as if he had died and passed away.” Old age is reckoned at seventy, the seven lower Sefiros.
Pirkei Avot 5:21משנה אבות ה׳:כ״א
הוּא הָיָה אוֹמֵר, בֶּן חָמֵשׁ שָׁנִים לַמִּקְרָא, בֶּן עֶשֶׂר לַמִּשְׁנָה, בֶּן שְׁלשׁ עֶשְׂרֵה לַמִּצְוֹת, בֶּן חֲמֵשׁ עֶשְׂרֵה לַתַּלְמוּד, בֶּן שְׁמֹנֶה עֶשְׂרֵה לַחֻפָּה, בֶּן עֶשְׂרִים לִרְדֹּף, בֶּן שְׁלשִׁים לַכֹּחַ, בֶּן אַרְבָּעִים לַבִּינָה, בֶּן חֲמִשִּׁים לָעֵצָה, בֶּן שִׁשִּׁים לַזִּקְנָה, בֶּן שִׁבְעִים לַשֵּׂיבָה, בֶּן שְׁמֹנִים לַגְּבוּרָה, בֶּן תִּשְׁעִים לָשׁוּחַ, בֶּן מֵאָה כְּאִלּוּ מֵת וְעָבַר וּבָטֵל מִן הָעוֹלָם:
He used to say: At five years of age the study of Scripture; At ten the study of Mishnah; At thirteen subject to the commandments; At fifteen the study of Talmud; At eighteen the bridal canopy; At twenty for pursuit [of livelihood]; At thirty the peak of strength; At forty wisdom; At fifty able to give counsel; At sixty old age; At seventy fullness of years; At eighty the age of “strength”; At ninety a bent body; At one hundred, as good as dead and gone completely out of the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
94דאתכליל מאתר עילאה סתימא דכל סתימא במאה ברזא דמאה ברכאן
On “And the life of Sarah was a hundred years,” the Zohar says that “a hundred years” includes everything: the Holy One, blessed be He, who is included from the supernal place, hidden of all hidden, in a hundred, in the secret of the hundred blessings of each day.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each day. Similarly the number twenty symbolises the unity of the Thought with the Jubilee. Hence the singular shanah (year).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 8
95בן ה׳ שנים
The Arizal says that the mishnah “At five years old for Scripture” describes the stages of Z’eir Anpin’s growth, and that when it is above in Arich Anpin it is called “old,” its beard white like a man of seventy or eighty, for it rises to the beard of Arich Anpin.
Pri Etz Chaim, Gate of Shavuot 1:6פרי עץ חיים, שער חג השבועות א׳:ו׳
וכבר בארנו לעיל בסוד משנת הוא היה אומר, בן ה׳ שנים למקרא וכו׳ כי הם כמה בחי׳ ומדרגות גדלות דז״א, ואמנם בהיותו למעלה בא״א, אז נקרא ז״א זקן, ואז זקן שלו לבנה, כבן ע׳ שנה או שמונים שנה שמלבין זקנו. והענין - כי אז בזקנותו עולה ז״א עד דיקנא דא״א, וכמו שא״א זקנו לבן כעמר נקי, דיקנא חיוורא, כן הז״א בהגיע שם, זקנו לבן כמו א״א, וז״ש רז״ל כי בים סוף נדמה להם הקב״ה לישראל כבחור, זקנו שחורה כאיש מלחמה עם המצרים. אך במתן תורה זקנו לבן כזקן. (א):
Pri Etz Chaim (Public Domain)
96בן ה׳ שנים
“At five years old for Scripture, at ten for Mishnah … at seventy for gray hair, at eighty for strength.” The mishnah the Arizal explains.
Pirkei Avot 5:21משנה אבות ה׳:כ״א
הוּא הָיָה אוֹמֵר, בֶּן חָמֵשׁ שָׁנִים לַמִּקְרָא, בֶּן עֶשֶׂר לַמִּשְׁנָה, בֶּן שְׁלשׁ עֶשְׂרֵה לַמִּצְוֹת, בֶּן חֲמֵשׁ עֶשְׂרֵה לַתַּלְמוּד, בֶּן שְׁמֹנֶה עֶשְׂרֵה לַחֻפָּה, בֶּן עֶשְׂרִים לִרְדֹּף, בֶּן שְׁלשִׁים לַכֹּחַ, בֶּן אַרְבָּעִים לַבִּינָה, בֶּן חֲמִשִּׁים לָעֵצָה, בֶּן שִׁשִּׁים לַזִּקְנָה, בֶּן שִׁבְעִים לַשֵּׂיבָה, בֶּן שְׁמֹנִים לַגְּבוּרָה, בֶּן תִּשְׁעִים לָשׁוּחַ, בֶּן מֵאָה כְּאִלּוּ מֵת וְעָבַר וּבָטֵל מִן הָעוֹלָם:
He used to say: At five years of age the study of Scripture; At ten the study of Mishnah; At thirteen subject to the commandments; At fifteen the study of Talmud; At eighteen the bridal canopy; At twenty for pursuit [of livelihood]; At thirty the peak of strength; At forty wisdom; At fifty able to give counsel; At sixty old age; At seventy fullness of years; At eighty the age of “strength”; At ninety a bent body; At one hundred, as good as dead and gone completely out of the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
97קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding; do not forget and do not turn away from the words of my mouth.” The doubled kneh equals yesh.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98קנה חכמה קנה בינה ב״פ קנה גימטריא יש
The Arizal writes that Keser has 620 lights and gives half of them, yesh, to Abba and Imma, and they are divided as “acquire wisdom, acquire understanding.”
Pri Etz Chaim, Gate of the Prayers of Rosh Hashana 3:16פרי עץ חיים, שער תפילות ראש השנה ג׳:ט״ז
… ונחזור לענין, בענין כריעה ו׳ לגבי ה׳, והענין כי הלא הכתר יש בו תר״ך אורות, ונותן מהם חציו י״ש אל או״א, והם נחלקין, קנה חכמה קנה בינה. והנה נמצא כי הקנ״ה מגיע לחלק אמא, אך לפי שהיא צריכה להוציא את ז״א שהוא ו״ק, צריך שיהיה לה ו׳ יתירים, והם קנה וששה, הרי קס״א, כמנין אהיה דיודין בבינה. אמנם דע, כי אלו הם בסוד ל״ב נתיבות חכמה, אשר כולם הם סוד אלקים כנודע, והנה כל א׳ מהל״ב נתיבות אלו כלול מי׳ ספירות, הרי י״פ ל״ב גי׳ ש״ך, והם ש״ך ניצוצין …
Pri Etz Chaim (Public Domain)
99קנה חכמה קנה בינה ב״פ קנה גימטריא יש
The Arizal links Yom Kippur, like the World to Come without eating or drinking, to “acquire wisdom, acquire understanding”: kneh twice equals yesh, “to cause those who love Me to inherit yesh” in the World to Come.
Pri Etz Chaim, Gate of Yom Kippur 5:6פרי עץ חיים, שער יום הכפורים ה׳:ו׳
… הכפורים הוא הקנה, שהוא מעין עה״ב, שאין בו לא אכילה ושתיה, וזה קנה חכמה קנה בינה, ב״פ קנה עולה י״ש, להנחיל אוהבי יש בעה״ב. ויום ט״ב, אז הוא לבדו שולט, וכנגדו באדם גיד הנשה, וע״כ אין לאכול בט״ב, שלא להנות ממנו, והאוכל, עונותיו חקוקים על עצמותיו, כי נהנו עצמותיו מכח הטומאה, כן ביה״כ, אין ראוי לאכול, שלא ליתן חלק ביום זה, כי האכילה זה הנאה לו, והנאה מצדו הוא. ואנו מברכין בורא מאורי האש כל מ״ש, מפני שנכנסין אז ימי החול לשלוט, וכולם נאחזים מן הגבורות דהיינו האש, ולכן …
Pri Etz Chaim (Public Domain)
100רגלי החיות כנגד כולן
After listing the vast distances between the heavens, the Talmud says that above them are the holy chayos, and “the feet of the chayos are equal to all of them.” One part can equal all the rest together.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
101הכתר הוא הממוצע בין המאציל לנאצלים
At the end of the chapter the Arizal explains that between the Emanator and the emanated there is an intermediate level, Keser, which includes the lowest level of the Infinite and the highest of all the emanated beings, the root of them all.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… והנה כאן באחוריים דגופות דנוקבא נדבקים כל הקלי׳ דאצילות די״ס שבהם ואלו הם ע״ד הנ״ל בקדושה והוא כי שורש הכתר דקליפה שהוא בחי׳ השרשים דבוקה באחוריים דעור דנוקבא דקדושה ועל השורש מלביש נשמת הכתר דקליפה ועל הנשמה מלביש הגוף דכתר דקליפה ואח״כ שורש דאבא דקליפה מלביש על גוף הכתר ונשמת אבא מלביש לשורש והגוף דאבא מלביש על הנשמה וכעד״ז ג׳ בחי׳ אמא כו׳ עד שנמצא כי גוף דנוקבא דקליפה היא חיצוניות לכל ואח״כ עליה סובבים הלבושים והם היפך הפנימית כל הלבושים והיכלות יותר גרועים שהם לבושי נוקבא דקליפה סובבים …
Sefer Etz Chaim (Public Domain)
102שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The opening words of the explanation to which the reader is referred.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103יו״ט של ר״ה שחל להיות בשבת
“When Yom Tov of Rosh HaShanah fell on Shabbos, they would sound the shofar in the Temple but not in the country.” The opening words of the discourse to which the reader is referred.
Mishnah Rosh Hashanah 4:1משנה ראש השנה ד׳:א׳
יוֹם טוֹב שֶׁל רֹאשׁ הַשָּׁנָה שֶׁחָל לִהְיוֹת בְּשַׁבָּת, בַּמִּקְדָּשׁ הָיוּ תוֹקְעִים, אֲבָל לֹא בַמְּדִינָה. מְשֶּׁחָרַב בֵּית הַמִּקְדָּשׁ, הִתְקִין רַבָּן יוֹחָנָן בֶּן זַכַּאי, שֶׁיְּהוּ תּוֹקְעִין בְּכָל מָקוֹם שֶׁיֶּשׁ בּוֹ בֵית דִּין. אָמַר רַבִּי אֶלְעָזָר, לֹא הִתְקִין רַבָּן יוֹחָנָן בֶּן זַכַּאי אֶלָּא בְיַבְנֶה בִּלְבָד. אָמְרוּ לוֹ, אֶחָד יַבְנֶה וְאֶחָד כָּל מָקוֹם שֶׁיֶּשׁ בּוֹ בֵית דִּין:
The festival day of Rosh Hashanah which coincided with Shabbat: they would blow [the shofar] in the Temple, but not in the [rest of the] country. After the destruction of the Temple, Rabban Yochanan ben Zakai, ordained that they should blow in every place in which there is a court. Rabbi Eleizer said, "Rabban Yochanan ben Zakai only made this ordinance with respect to Yavneh alone." [The Sages] said [back] to him, "It was the same for Yavneh as for any other place in which there was a court."
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
Paragraph 11
104הנה ישכיל עבדי ירום ונשא וגבה מאד
“Behold, My servant shall prosper; he shall be exalted and lifted up and shall be very high.” The ascent of the youth, Yosef, above all levels.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105הנה ישכיל עבדי ירום ונשא וגבה מאד אותיות אדם
The Arizal applies the verse to the completion of the stature of Adam Kadmon: “shall prosper” from Asiyah, “exalted” from Yetzirah, “lifted up” from Beriah, “very high” from Atzilus, and me’od, the letters of adam, is Adam Kadmon. The Kehot note quotes these words.
Sefer Etz Chaim 3:2עץ חיים ג׳:ב׳
… משיחא היא א״ק חוצפא יסגא ואח״כ יעמדו רגליו על הר הזתים דכתיב ועמדו רגליו וגו׳ וישתלם קומתו ועליו נאמר הנה ישכיל עבדי ירום ונשא וגבה מאד. ישכיל מעשיה בסוד ונחמד העץ להשכיל עץ הדעת. ירום מיצירה. ונשא מבריאה. וגבה מאציל׳. מא״ד אותיות אדם. הוא א״ק. אז יבוא משיח בע״ה ומחת לצלמא על רגלוהי הם הקלי׳ שכנגד ג׳ עולם בי״ע. כי על האציל׳ נאמר אני ה׳ הוא שמי וכבודי לאחר לא אתן. והבריאה היא רישא דדהבא כי היא בחי׳ זהב מצפון זהב יאתה שהיא בינה עלמא דאתכסיא המתלבשת ומקננת בבריאה …
Sefer Etz Chaim (Public Domain)
106ירום ונשא וגבה מאד אותיות אדם
In the Ra’aya Mehemna on Pinchas, the Zohar expounds “he shall be exalted and lifted up and shall be very high”: me’od rises to the number of adam, and with its letters reversed me’od is adam.
Zohar, Pinchas 94:646–95:653ספר הזהר, פנחס צ״ד:תרמ״ו-צ״ה:תרנ״ג
107והיה אור הלבנה כאור החמה
“And the light of the moon shall be like the light of the sun.” The sun and the moon are the two youths, Yosef and Yehoshua.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108יהושע בן נון נער
“And his attendant Yehoshua son of Nun, a youth, did not leave the tent.” Yehoshua is the youth who is the moon.
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ופני יהושע כפני לבנה
“The face of Moshe was like the face of the sun; the face of Yehoshua like the face of the moon.” Yehoshua receives from Moshe as the moon from the sun.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
110הוא המשביר
“And Yosef was the ruler over the land; he was the one who supplied grain to all the people of the land.” Yosef gives as the sun gives light to the moon.
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
111שמש דא הוא ברית קדישא
Rabbi Abba explains “before the sun” as “before the covenant, which is called sun,” as it is written, “For G-d is a sun and a shield”: the sun is the holy covenant, which shines upon a person’s body as the sun shines upon the world. The covenant is Yesod, Yosef.
Zohar, Shemot 5:24–33ספר הזהר, שמות ה׳:כ״ד-ל״ג
The leaders of the people, who did not endeavour to prevent them, were the first to be punished (Ibid. 4), and in every generation it is the leaders who are made responsible for all the members of the community in regard to the profanation of the sign of the covenant, which is “sun and shield” (Ps. 84, 12): as the sun gives light to the world, so does the holy sign give light to the body, and as the shield protects, so does the holy sign protect.
The Zohar; London, Soncino Press, 1933 (Public Domain)
112והנה השמש והירח
“And behold, the sun and the moon and eleven stars were bowing down to me.” Yosef’s dream, quoted to link Yosef with the sun and the moon.
Genesis 37:9בראשית ל״ז:ט׳
וַיַּחֲלֹם עוֹד חֲלוֹם אַחֵר וַיְסַפֵּר אֹתוֹ לְאֶחָיו וַיֹּאמֶר הִנֵּה חָלַמְתִּי חֲלוֹם עוֹד וְהִנֵּה הַשֶּׁמֶשׁ וְהַיָּרֵחַ וְאַחַד עָשָׂר כּוֹכָבִים מִשְׁתַּחֲוִים לִי:
And he dreamed yet another dream, and told it to his brethren, and said: ‘Behold, I have dreamed yet a dream: and, behold, the sun and the moon and eleven stars bowed down to me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113שבעתים כאור שבעת הימים
“And the light of the sun shall be sevenfold, like the light of the seven days.” The future sun, Yesod, will rise to the first three Sefiros of Atik.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114צדיקים יושבים ועטרותיהם בראשיהם
“In the World to Come there is no eating and drinking … but the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The Arizal reads the crown as Malchus risen above the sun.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
115וז״ס צדיקים יושבים ועטרותיהם בראשיהם
The Arizal explains the moon’s diminution and its future rise: “the righteous sit with their crowns on their heads,” for she rises higher than the sun; “And the light of the moon shall be like the light of the sun,” they will be equal, and this is for the days of Mashiach, while in the Time to Come she will be a crown upon their heads.
Pri Etz Chaim, Gate of The New Month, Chanukah, and Purim 6:74פרי עץ חיים, שער ר"ח חנוכה ופורים ו׳:ע״ד
… וכן אמר הש״י ללבנה שהצדיקים יקראו על שמך וכו׳, ר״ל שתעלה לג״ר, לאותו מקום שהיה רצונה בתחלה, ואז יקראו על שם של עכשיו, שהיא נקראת מאור הקטן. וזה סוד צדיקים יושבים ועטרותיהם בראשיהם, שהיא מתעלה יותר מהשמש. וז״ש והיה אור הלבנה כאור החמה וכו׳, ר״ל שאור הלבנה שיהיה שבעתים ממה שהוא עתה, ואור הלבנה יהיה כאור החמה, ויהיו שוין בחידושה, וזה לימות המשיח, ואז שניהם שוין כמקודם קטרוגה. אך מה שכתבנו, הוא לע״ל, הוא צדיקים יושבים, ותהיה היא עטרה על ראשם:
Pri Etz Chaim (Public Domain)
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ענין שבעת ימי המילואים הנה לכאורה אינו מובן…
The Matter of the Seven Days of the Miluim
The seven days of the Miluim, when the Mishkan and its priests were inaugurated, were a “filling”: light from above the worlds, “the light of the seven days,” filled the lack left by Adam’s sin and the moon’s diminution, a foretaste of the future when “the light of the moon shall be like the light of the sun.”
The maamar in brief
Continuing the previous maamar on Isaiah 30:26, the Alter Rebbe first explains how the sun can be both a “groom” and a “lad.” Shemesh is Z’eir Anpin itself; chamah is its contracted radiance reaching the lower worlds, the first of two “lads” that link Atzilus with creation, and the moon, Malchus, is the second. Above them is “the light of the seven days,” the light of the Infinite entering Atzilus through Atik. In the future the lower worlds will rise, the “lads” will surpass today’s “elders,” and the sun will stand at the source of that light. A second reading makes sun and moon the Names Havayah and Elokim, and the two wedding blessings the moon’s monthly union and its future equality. The maamar then explains the Miluim through the Zohar: the supernal anointing oil, the light of Chochmah in Binah, “fills” the seven days and repairs the Shechinah’s withdrawal after Adam’s sin, while the eighth day reveals Chochmah itself. Finally, this holy “filling” is set against Tyre filled from Jerusalem’s ruin, above in Malchus and below in the soul, and the healing of the Tree of Knowledge is promised.

Outline
	1The sun as groom and as ladShemesh is Z’eir Anpin itself, the “groom”; chamah, its contracted radiance in the lower worlds, and the moon, Malchus, are the two “lads” that link Atzilus with the created worlds.¶1–4
	2The light of the seven days and the future ascentThe light of the Infinite enters Atzilus through Atik; in the future the lower worlds will rise above it, and “lads will whiten the faces of elders,” as the self-restraint of youth draws down a higher light.¶5–9
	3Havayah and Elokim; groom and brideA second reading: in the future Elokim will rise to the level of Havayah. The moon’s diminution and monthly renewal are “Who gladdens the groom and bride,” and its future equality is “the groom with the bride.”¶10–13
	4The supernal oil that fills the seven daysThe Zohar on “For seven days shall He fill your hands”: the anointing oil, the light of Chochmah in Binah, fills the seven days and repairs the withdrawal of the Shechinah after Adam’s sin; the eighth day reveals Chochmah itself.¶14–21
	5The eighth dayThe eighth day of the Miluim as Chochmah, as Malchus, and as Hadar, the eighth king; it is the day the Mishkan was erected.¶22–24
	6Filling: drawing the essence into revelationMiluim as drawing “I fill the heavens and the earth” into “The whole earth is full of His glory”; the priest of Chesed inaugurated from the supernal oil; and the contrary “filling” of Tyre from Jerusalem’s ruin.¶25–27
	7Tyre filled from Jerusalem, above and in the soulThe nine Sefiros of Malchus fell into the kelipos; in the soul the animal soul is built up while the G-dly soul is left a point of faith. Daas reverses this, and the future harp will have ten strings.¶28–32
	8Healing the breach“The breach of His people,” caused by hewing broken cisterns, will turn into hope; the Tree of Knowledge, benos shuach, will be healed and bear fruit at once, and the moon’s light will equal the sun’s.¶33–36


Key concepts
	The seven days of the Miluimשבעת ימי המילואים
	The week of inauguration of the Mishkan and its priests (Leviticus 8). The maamar reads Miluim as “fillings”: filling the lack in the worlds with light from above.

	The light of the seven daysאור שבעת הימים
	Isaiah’s phrase for the future sunlight. In the maamar it is the light above the seven emotive Sefiros that gives them life: the first three Sefiros of Atik, or, in the Miluim, the light of Chochmah in Binah.

	Shemesh and chamahשמש וחמה
	Two words for the sun: shemesh, the luminary itself, Z’eir Anpin; chamah, its warmth reaching below, the contracted light called the supernal “lad.”

	The two ladsב׳ נערים
	The two links between Atzilus and the created worlds: the sun (Yesod, Yosef) and the moon (Malchus). They are also the two cherubim.

	The supernal oilשמן עילאה
	The holy anointing oil of the Zohar, which “completes all seven days”: the light of Chochmah shining in Binah, which fills and inaugurates the priests.

	The diminution of the moonמיעוט הירח
	The withdrawal of the nine Sefiros of Malchus, leaving it a single point; in the future it will be restored, “like the light of the sun.”

	I shall be filled, she is laid wasteאמלאה החרבה
	The rule that when one side is full the other is desolate: the kelipah filled from the ruin of holiness, and in the soul, the animal soul built up while the G-dly soul remains a point of faith.


Section 1 · ¶1–4
The sun as groom and as lad
1ענין שבעת ימי המילואים הנה לכאורה אינו מובן איך בחי׳ אור החמה קאי על בחי׳ הנק׳ נער עליון דאצילות,
The matter of the seven days of the Miluim (the inauguration): at first glance it is not understood how the level of “the light of the sun (chamah)” refers to the level called the supernal “lad” (na’ar) of the World of Atzilus (Emanation),
This maamar continues the one before it in Likkutei Torah, on “And the light of the moon shall be like the light of the sun” (Isaiah 30:26), which identified the “light of the sun” with the supernal “lad” of Atzilus: Yosef, whom the Torah calls a na’ar. Its own subject is the seven days of the Miluim, when Moshe inaugurated the Mishkan and the priests (Leviticus 8), but it opens by returning to a difficulty in that identification.


שהוא למטה מבחי׳ חתן כמש״ל [כמה שכתוב לעיל] והלא מקרא מלא כתיב לשמש שם אהל1 בהם והוא כחתן23 הרי דשמש הוא בחי׳ חתן וכמ״ש ר״פ בהעלותך קמ״ח ב׳.
which is below the level of “groom,” as explained above. Yet surely an explicit verse states, “For the sun (shemesh) He set a tent in them, and it is like a groom”; so the sun is the level of “groom,” as is written at the beginning of Parshas Beha’aloscha, [folio] 148b.
The earlier maamar placed the “lad” below the “groom.” Yet Psalms 19:5–6 says of the sun (shemesh) that it is “like a groom coming out of his canopy,” and the Zohar opens Parshas Beha’aloscha (3:148b) with this verse. So it is hard to see how the sun can be the lower “lad.”


אך הענין דשמש הוא בחי׳ ז״א והרמ״ז [והרב משה זכות] שם כ׳ [כתב] שהוא אור הז״א שמצד אבא כי אור הוא בחכמה4 וזהו בחי׳ חתן ובחי׳ אז יבקע כשחר אורך5 כו׳.
But the explanation is that the shemesh is the level of Z’eir Anpin (the emotive attributes); and the Ramaz (Rabbi Moshe Zacuto) there writes that it is the light of Z’eir Anpin that comes from the side of Abba (Chochmah), for “light” is in Chochmah. This is the level of “groom,” and the level of “Then your light shall break forth like the dawn,” etc.
The answer begins with a distinction. Shemesh is Z’eir Anpin itself, the six emotive Sefiros of Atzilus; the Ramaz, a commentator on the Zohar, adds that it is Z’eir Anpin’s light as it comes from Abba, Chochmah, since “light” signifies Chochmah. As such it is the “groom,” and the light that “breaks forth like the dawn” (Isaiah 58:8).


אמנם נודע דז״א דאצילות מקנן ביצירה6 ואז נק׳ נער וכמ״ש בענין הכרובים אזי נקראו זו״נ [זעיר אנפין ונוקבא] אנפי זוטרי בגמרא7 כו׳ ע״ש.89101112131415161718192021222324252627282930313233343536373839404142434445464748495051525354555657585960616263646566
However, it is known that Z’eir Anpin of Atzilus “nests” in Yetzirah, and then it is called na’ar (“lad”), as is written concerning the cherubim: then Z’eir Anpin and Nukva are called “small faces” (anpei zutrei) in the Gemara, etc. See there.
But Z’eir Anpin also extends down into the World of Yetzirah, the world of the angels; in the Kabbalists’ phrase, it “nests” there. In that lower state it is called a “lad.” The Gemara (Chagigah 13b) explains keruv, “cherub,” as “like a child” and speaks of “large faces and small faces”; the cherubim, Z’eir Anpin and Nukva as they appear below, are the “small faces.”




2ולכן א״ש [אתי שפיר] דאור הלבנה ואור החמה67 הנז׳ [הנזכר] כאן בפסוק זה דוהי׳ [דוהיה] אור הלבנה כו׳ הן בחי׳ ב׳
Therefore it is well understood that the light of the moon and the light of the sun mentioned here, in this verse, “And the light of the moon shall be,” etc., are the level of the two
Since the sun and moon of this verse are lower, “lad”-like levels, they can be identified with the two “lads” of the previous maamar: Yosef, the supernal lad, and Yehoshua, the second, of whom the Sages said that his face was like the face of the moon.


נערים דכן פי׳ בלק״ת [בלקוטי תורה (להאריז״ל)] בישעיה דמיירי הפסוק בזו״נ [בזעיר אנפין ונוקבא] כשמתלבשים ביצירה ועשי׳ [ועשיה], והטעם שפי׳ כן א״ש [אתי שפיר] עפמ״ש [על פי מה שכתוב] בפרדס בערך חמה שיש חילוק בין לשון שמש לחמה
“lads”: for so it is explained in the Likkutei Torah of the Arizal on Isaiah, that the verse speaks of Z’eir Anpin and Nukva when they are enclothed in Yetzirah and Asiyah. And the reason it is explained so is well understood according to what is written in the Pardes, in the entry “chamah,” that there is a difference between the word shemesh and chamah:
The Arizal, in his Likkutei Torah on Isaiah, reads the verse as speaking of Z’eir Anpin and Nukva as they are enclothed in the lower worlds of Yetzirah and Asiyah, not in their own place. The reason is found in the Pardes Rimonim of Rabbi Moshe Cordovero, in its dictionary of Kabbalistic terms: Scripture has two words for the sun, shemesh and chamah, and they are not the same.


כי מצד הימין נק׳ שמש צדקה ומרפא בכנפיה68 ומצד השמאל נק׳ חמה בסוד חמימות האש של הגבורה69 כו׳
from the side of the right it is called shemesh, “a sun (shemesh) of righteousness, with healing in its wings,” and from the side of the left it is called chamah, in the mystery of the heat of the fire of Gevurah (restraint), etc.
The Pardes explains that from the right side, Chesed, the sun is called shemesh, as in “a sun of righteousness with healing in its wings” (Malachi 3:20); from the left side, Gevurah, it is called chamah, from the word for heat, the burning of Gevurah’s fire. Isaiah’s verse uses the word chamah.


ונודע דמדת הגבורה הוא בחי׳ צמצום דהיינו כשנמשך להאיר בבי״ע שצ״ל ע״י צמצום ע״ד צמצם שכינתו בין בדי ארון.70
And it is known that the attribute of Gevurah is the level of tzimtzum (contraction): that is, when [the light] is drawn down to shine in Beriah, Yetzirah and Asiyah, which must be through tzimtzum, in the manner of “He contracted His Shechinah between the poles of the Ark.”
Gevurah is the attribute of contraction. When light is to shine into the lower worlds it must first be contracted, as the Sages say that G-d “contracted His Shechinah between the poles of the Ark.” So chamah, the sun of the left side, is the light as it is contracted to reach Beriah, Yetzirah and Asiyah.




3ובמ״א נתבאר ענין החילוק בין שמש לחמה כי השמש הוא המאור עצמו שממנו נמשך ומתפשט הזיו להאיר על הארץ.
Elsewhere the difference between shemesh and chamah has been explained: the shemesh is the luminary itself, from which the radiance is drawn and spreads forth to shine upon the earth.
The same distinction is drawn elsewhere more simply. Shemesh is the luminary itself, the source from which radiance spreads out to light the earth.


וחמה אינו השמש עצמה רק הוא לשון חמימות71 דהיינו מה שהוא מחומם מחמת השמש והיינו הארת הז״א מה שנמשך להאיר בבי״ע.
Chamah, however, is not the sun itself; rather it is a term of warmth (chamimus), meaning that which is warmed by the sun. This is the radiance of Z’eir Anpin, that which is drawn down to shine in Beriah, Yetzirah and Asiyah.
Chamah is related to chamimus, “warmth”: it is not the sun itself but what the sun warms, its effect at a distance. In the divine order this is the radiance of Z’eir Anpin that reaches down into Beriah, Yetzirah and Asiyah, as distinct from Z’eir Anpin itself.




4ולכן א״ש [אתי שפיר] דבחינה זו נק׳ נער והיינו בחי׳ נער עליון כו׳ משא״כ בחי׳ שמש נק׳ כחתן שהוא עצמיות ז״א שבאצילות.
Therefore it is well understood that this level is called na’ar (“lad”), that is, the level of the supernal “lad,” etc., whereas the level of shemesh is called “like a groom,” for it is the very essence of Z’eir Anpin in Atzilus.
This settles the difficulty raised at the start: the radiance that extends downward, chamah, is the “lad,” while shemesh, the very essence of Z’eir Anpin in Atzilus, is the one compared to “a groom.”


ועפי״ז [ועל פי זה] יובן יותר ענין שהעלייה הוא להיות שבעתים כאור שבעת הימים72, כי הנה פי׳ וענין בחי׳ ומדרגת ב׳ בחי׳נערים היינו שבהן
According to this, one will understand better how the ascent is to become “sevenfold, like the light of the seven days.” For the meaning and import of the level and rank of the two levels of “lads” is that in them
The distinction also clarifies the promise that the sun’s light will be “sevenfold, like the light of the seven days.” To see how great that ascent is, the Alter Rebbe first defines what the two “lads” do.


ועל ידן הוא התקשרות והתחברות האור מא״ס ב״ה המלובש באצילות לנבראים וכמו אור החמה ואור הלבנה שהן מאירים לארץ ולדרים עליה כו׳.
and through them there is the binding and joining of the light from the Infinite One (Ein Sof), blessed be He, which is enclothed in Atzilus, with the created beings, just as the light of the sun and the light of the moon give light to the earth and to those who dwell upon it, etc.
The “lads” are the links: through them the Infinite Light enclothed in Atzilus is bound to the created beings, as the sun and moon give light “to the earth and to those who dwell upon it,” in the words of the morning prayer.


דהנה באמת אין ערוך כלל בין הנבראים שהם בעלי גבול ותכלית לגבי האור המלובש בע״ס [בעשר ספירות] דאצילות שהוא בחי׳ א״ס וא״כ מאחר שאין ערוך ביניהם איך יומשך האור והחיות מאצילות לבי״ע
For in truth there is no comparison at all between the created beings, which are bounded and finite, and the light enclothed in the Ten Sefiros of Atzilus, which is the level of the Infinite. If so, since there is no comparison between them, how can the light and life-force be drawn from Atzilus to Beriah, Yetzirah and Asiyah?
This is the problem they solve. Atzilus is G-dly and infinite, while created beings are bounded and finite, and there is no ratio between them. The question is how any light or life-force can pass from Atzilus to the lower worlds at all.


אלא שזהו ע״י בחי׳ צמצומים שבתחלה נתצמצם האור המלובש בז״א ונק׳ שמש להיות מאיר בבחי׳ צמצום
Rather, this is by means of contractions (tzimtzumim): first, the light enclothed in Z’eir Anpin, which is called shemesh, was contracted, so as to shine in the mode of contraction;
The answer is a series of contractions. First the light within Z’eir Anpin, the shemesh, is contracted so that it shines in a reduced, measured form.


והוא אור החמה ונק׳ נער עליון והוא נער73 את בני בלהה כו׳ ואח״כ נמשך מבחי׳ זו ומתלבש בבחי׳ מל׳ שהוא בחי׳ פני לבנה74
and this is the light of the chamah, and it is called the supernal “lad”: “and he was a lad (na’ar) with the sons of Bilhah,” etc. Afterwards [the light] is drawn from this level and enclothed in the level of Malchus (sovereignty), which is the level of “the face of the moon,”
This contracted light is the chamah, the first “lad,” like Yosef, of whom it says “he was a lad with the sons of Bilhah” (Genesis 37:2). From there the light passes into Malchus, “the face of the moon,” recalling the Sages’ saying that Yehoshua’s face was like the face of the moon (Bava Basra 75a).


דהיינו מקור בי״ע שבאצילות והוא בחי׳ נער הב׳ והן הן ג״כ ב׳ הכרובים, ועמ״ש בד״ה ששת ימים תאכל מצות75 בענין שני הבחינות דים ויבשה שבבחי׳ מלכות דאצילות
that is, the source of Beriah, Yetzirah and Asiyah that is in Atzilus; and this is the level of the second “lad.” And these are also the two cherubim. And see what is written in the discourse beginning “Six days you shall eat matzos,” concerning the two levels of sea and dry land in the level of Malchus of Atzilus,
Malchus of Atzilus is the source, within Atzilus, of the three lower worlds, and it is the second “lad.” These two “lads” are also the two cherubim with their childlike faces. The reader is referred to the discourse “Six days you shall eat matzos,” later in this parsha, on “sea” and “dry land” as two levels in Malchus of Atzilus.


שהוא ג״כ להיות שהמלכות מחברת אור האצילות בבי״ע והממוצע צ״ל בו שני בחינות בחי׳ תחתונה שבאצילות ושרש ומקור דבי״ע
which is also because Malchus joins the light of Atzilus to Beriah, Yetzirah and Asiyah, and an intermediary must have two aspects within it: the lowest level of Atzilus, and the root and source of Beriah, Yetzirah and Asiyah.
Malchus is the intermediary between Atzilus and the lower worlds, and every intermediary must contain both sides: it is the lowest level of Atzilus and also the root and source of Beriah, Yetzirah and Asiyah.


וזהו ענין ים וארץ כו׳ ע״ש ומשם יובן ג״כ לענין ב׳ בחי׳ נערים המבואר כאן.
This is the matter of sea and land, etc. See there. And from there one will also understand the matter of the two levels of “lads” explained here.
Those two sides are what that discourse calls “sea” and “land.” The two levels of “lads” are to be understood in the same way, as the two aspects of the one link between Atzilus and the worlds below.




Section 2 · ¶5–9
The light of the seven days and the future ascent
5והנה כמו שאין ערוך בי״ע לאצילות כן ויתר מכן אין ערוך אצילות לגבי א״ס ב״ה
Now, just as Beriah, Yetzirah and Asiyah bear no comparison to Atzilus, so too, and even more, Atzilus bears no comparison to the Infinite One, blessed be He.
The same principle applies one stage higher. Atzilus is far above the lower worlds, but the Infinite One is even further above Atzilus, beyond all comparison.


ולכן כדי שיהיה התלבשות אור א״ס ב״ה מלמעלה מהאצילות מבחי׳ א״ק [אדם קדמון] באצי׳ הוא ג״כ ע״י בחי׳ צמצומים76 וכמ״ש בבינונים ח״ב [חלק ב׳] פ״ט בהג״ה [בהגהה] שע״י צמ צומים אלו יוכל להאיר באצילות ואור זה נק׳ אור שבעת הימים
Therefore, for the light of the Infinite One, blessed be He, from above Atzilus, from the level of Adam Kadmon, to be enclothed in Atzilus, this too is through contractions, as is written in the Beinonim [Tanya], Part II, chapter 9, in the gloss: that through these contractions it can shine in Atzilus. And this light is called “the light of the seven days,”
So the light of the Infinite that comes from Adam Kadmon, the primordial level above Atzilus, can enter Atzilus only through contractions. The Alter Rebbe cites his Tanya (“Sefer shel Beinonim”), Part II, chapter 9, where a gloss speaks of the contractions in the Infinite Light and of Adam Kadmon that let the light be enclothed in the vessels of the Ten Sefiros. This light is what Isaiah calls “the light of the seven days.”


כי הוא בחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה עתיק לאצילות כמו שמל׳ דאצי׳ נעשה עתיק לבריאה כו׳ והז״ת [והז׳ תחתונות] המתלבשים בא״א דאצילות נק׳ שבעת הימים והג״ר [והג׳ ראשונות] נק׳ אור שבעת הימים.
for it is the level of Malchus of Adam Kadmon, which becomes Atik (“the Ancient One”) for Atzilus, just as Malchus of Atzilus becomes Atik for Beriah, etc. And the seven lower [Sefiros], which are enclothed in Arich Anpin of Atzilus, are called “the seven days,” and the first three [Sefiros] are called “the light of the seven days.”
Specifically, Malchus of Adam Kadmon becomes Atik, the inner part of Keser, for Atzilus, just as Malchus of each higher world becomes Atik of the world below it. Atik’s seven lower Sefiros, enclothed in Arich Anpin, are “the seven days”; its first three Sefiros, which give them life, are “the light of the seven days.”




6והוא ג״כ ענין ב׳ הבחי׳ שיש בהממוצע כו׳ כנ״ל, והנה בוודאי אין ערוך כלל וכלל בחי׳ אור החמה ואור הלבנה
This too is the matter of the two aspects that are in the intermediary, etc., as mentioned above. Now, certainly there is no comparison whatsoever between the level of the light of the sun and the light of the moon,
This again shows the two aspects of the intermediary, and it shows the distance between the levels: the light of the sun and moon is incomparably below “the light of the seven days.”


שהם הארת האצילות לבי״ע לגבי אור שבעת הימים שהוא הארת המאציל א״ס ב״ה בא״א דאצילות ובכל הע״ס [העשר ספירות] דאצילות וכנודע,
which are the radiance of Atzilus to Beriah, Yetzirah and Asiyah, and the light of the seven days, which is the radiance of the Emanator, the Infinite One, blessed be He, in Arich Anpin of Atzilus and in all the Ten Sefiros of Atzilus, as is known.
Sun and moon are only the radiance that Atzilus sends down to the lower worlds; the light of the seven days is the radiance of the Emanator, the Infinite One Himself, shining in Arich Anpin and through all the Sefiros of Atzilus.


ולכן בחי׳ אור החמה ואור הלבנה נק׳ בחי׳ נערים שהוא בחי׳ צמצום וקטנות, משא״כ בחי׳ כתר דאצילות נק׳ עתיק יומין ושער רישיה כעמר נקא77 כו׳.
Therefore the level of the light of the sun and the light of the moon is called the level of “lads,” which is the level of contraction and smallness, whereas the level of Keser (the Crown) of Atzilus is called “the Ancient of Days” (Atik Yomin), and “the hair of His head like pure wool,” etc.
That is why sun and moon are called “lads”: they stand for contraction and smallness. Keser of Atzilus, by contrast, is “the Ancient of Days,” whose hair is “like pure wool” in Daniel’s vision (Daniel 7:9), the image of an elder.


אמנם לעתיד בב״א [במהרה בימינו אמן] שיהיה עליית העולמות ויתעלו בי״ע להיות ממש במדרגת האצי׳ דעכשיו ויותר וכמ״ש וישם מדברה כעדן,78
However, in the Time to Come, speedily in our days, amen, when there will be the ascent of the worlds, and Beriah, Yetzirah and Asiyah will be elevated to be actually at the rank of the present Atzilus, and more, as it is written, “And He will make her wilderness like Eden,”
In the Time to Come all the worlds will rise. Beriah, Yetzirah and Asiyah will reach the level of Atzilus as it is now, and beyond it, as Isaiah promises, “He will make her wilderness like Eden” (Isaiah 51:3).


לכן יהיה אור הלבנה ואור החמה שהם הארת אלקות המאיר בבי״ע יהיו במדרגה נפלאה יותר מבחי׳ אור שבעת הימים שהוא האור והגילוי המאיר עכשיו מהמאציל א״ס ב״ה באצילות,
therefore the light of the moon and the light of the sun, which are the radiance of G-dliness that shines in Beriah, Yetzirah and Asiyah, will be at a rank more wondrous than the level of the light of the seven days, which is the light and revelation that now shines from the Emanator, the Infinite One, blessed be He, in Atzilus.
Then the sun and moon, the G-dly light that shines in the lower worlds, will surpass even the present “light of the seven days,” the revelation of the Infinite in Atzilus.


והיינו כי אור החמה שהוא יסוד דאצילות בחי׳ יוסף שנק׳ נער יתעלה להיות בבחינת ומדרגת יסוד דא״ק [דאדם קדמון] שהוא המשפיע לבחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה עתיק לאצי׳ הנק׳ אור שבעת הימים כו׳
That is: the light of the sun, which is Yesod (foundation) of Atzilus, the level of Yosef, who is called na’ar (“lad”), will be elevated to be at the level and rank of Yesod of Adam Kadmon, which is what bestows upon the level of Malchus of Adam Kadmon, which becomes Atik for Atzilus [and] is called “the light of the seven days,” etc.
In detail: the light of the sun is Yesod of Atzilus, Yosef, the “lad.” It will rise to the level of Yesod of Adam Kadmon, which is what gives to Malchus of Adam Kadmon, the Atik of Atzilus that is “the light of the seven days.” The sun will then stand above that light, as its giver.


(והיינו ג״כ פנימיות עתיק כמ״ש הרמ״ז [הרב משה זכות] בפ׳ כי תשא דקפ״ח ע״ב בפי׳ כאור שבעת הימים ויש ראיה לפירושו ממ״ש ברבות79 דפי׳ כאור שבעת הימים היינו אור הגנוז80 כדלקמן ובחי׳ אור הגנוז זהו ענין ופני לא יראו81 והיינו פנימיות אבא שהוא פנימיות עתיק).82
(This is also the inner dimension (pnimiyus) of Atik, as the Ramaz writes in Parshas Ki Sisa, folio 188b, in explaining “like the light of the seven days.” And there is proof for his explanation from what is written in the [Midrash] Rabbah, that “like the light of the seven days” means the hidden light, as below; and the level of the hidden light is the meaning of “but My face shall not be seen,” and this is the inner dimension of Abba, which is the inner dimension of Atik.)
The parenthesis adds that this level is also the inner dimension of Atik. The Ramaz, on the Zohar (2:188b), explains “the light of the seven days” in this way, and the Midrash supports him by calling it the light G-d created at the beginning and hid away. That hidden light is the “face” that “shall not be seen” (Exodus 33:23), the inner dimension of Abba, which is the inner dimension of Atik.


ובמ״א נתבאר שזהו ענין מלך השמיני הדר83 שהוא למעלה מהשבירה והתיקון שהוא בחי׳ המתקן עולם התהו להיות בבחי׳ תיקון כו׳,
Elsewhere it has been explained that this is the matter of the eighth king, Hadar, who is above the shattering and the rectification (tikkun), for he is the level that rectifies the World of Tohu, to be in the state of tikkun, etc.;
Elsewhere this level is identified with Hadar, the eighth of the kings of Edom (Genesis 36:39). In the Arizal’s teaching the first seven kings, who “reigned and died,” are the World of Tohu, whose vessels shattered; Hadar, whose death the Torah does not record, stands above both the shattering and the rectification and is the power that rectifies Tohu.


ועיין מזה לקמן ע״פ למנצח על השמינית ואור הלבנה יהיה ג״כ כאור החמה ועיין בע״ח [בעץ חיים] שער א״א פ״ב [פרק ב׳].
and see about this below, on the verse “For the conductor, on the Sheminis.” And the light of the moon will also be like the light of the sun. And see Etz Chaim, Shaar Arich Anpin, chapter 2.
The reader is referred to a later discourse on “For the conductor, on the Sheminis” (“the eighth”), a heading in Psalms. The moon too will become like the sun. The paragraph ends with a reference to the Arizal’s Etz Chaim, in the gate on Arich Anpin, chapter 2.




7וזהו נערים פני זקנים ילבינו84 שיתעלה למעלה מבחי׳ ומדרגת זקנים דעכשיו כנ״ל. ועוי״ל [ועוד יש לומר] עפמש״ל [על פי מה שכתוב לעיל] בשה״ש [בשיר השירים] בד״ה שחורה אני דלפעמים כתיב ושער רישיה85 כעמר נקא ולפעמים כתיב קוצותיו תלתלים86 שחורות כעורב
This is [the meaning of] “Lads will whiten the faces of elders”: that [the lad] will be raised above the level and rank of the “elders” of the present, as mentioned above. One may further say, according to what was written above in Shir HaShirim, in the discourse beginning “I am black,” that sometimes it is written, “and the hair of His head like pure wool,” and sometimes it is written, “His locks are curled, black as a raven,”
The Mishnah (Sotah 49b) lists “lads will whiten the faces of elders,” that is, shame them, among the signs of the generation before the Mashiach; the Alter Rebbe reads it literally: in the future the “lads,” the sun and moon of the lower worlds, will rise above the present “elders.” He then offers a second reading, from his discourse “I am black, yet comely” in Shir HaShirim: the divine “hair” is described sometimes as white, “like pure wool” (Daniel 7:9), and sometimes as black, “black as a raven” (Song of Songs 5:11).


והוא ענין ההלכות שבמ״ע [שבמצות עשה] ושבמצות ל״ת [לא תעשה] כו׳, וזהו ג״כ ענין נערים וזקנים כי הזקן היינו שהלבינו שערותיו משא״כ הנערים הם שחורי הראש שחורות כעורב
and this is the matter of the laws (halachos) of the positive commandments and of the prohibitive commandments, etc. And this is also the matter of “lads” and “elders”: an elder is one whose hair has turned white, whereas lads are black-haired, “black as a raven.”
The “hairs” stand for the detailed laws (halachos) of the Torah: the white for the positive commandments, the black for the prohibitions. In the same way an elder is white-haired, while the young are black-haired.


וכן למטה בימי הנערות שיש רתיחת הדמים והיצה״ר [והיצר הרע] מפתה אותו לרדוף אחר תאוותיו וחמדותיו צריך התגברות יתירה להיות סור מרע ולאתכפיא לסט״א [לסטרא אחרא] ולקדש א״ע [את עצמו] במותר לו.87
So too below: in the days of youth, when there is the boiling of the blood and the evil inclination entices a person to chase after his lusts and desires, he needs extra strength to be one who “turns from evil,” to subdue the sitra achra (the other side), and to sanctify himself in what is permitted to him.
In human terms, youth is the time when the blood boils and the evil inclination entices most strongly, so it takes extra strength to “turn from evil,” to subdue the sitra achra, and to “sanctify yourself in what is permitted to you” (Yevamos 20a). The black-haired “lads” thus belong with the prohibitions, the service of restraint.




8וזהו ונערים פני זקנים ילבינו שע״י קיום מל״ת [מצות לא תעשה] נמשך לע״ל [לעתיד לבוא] גילוי בחי׳ עליונה יותר מבחי׳ ההמשכה דשער רישי׳ [רישיה] כעמר נקא והיינו מש״ש [מה שכתוב שם] שחורה אני ונאוה כו׳ כיריעות שלמה88 מקור הלבנונית בחי׳ והלבנון כו׳.
This is [the meaning of] “and lads will whiten the faces of elders”: through keeping the prohibitive commandments there is drawn down, in the Time to Come, a revelation of a level higher than the level of the drawing-down of “the hair of His head like pure wool.” This is what is written there: “I am black, yet comely ... like the curtains of Shlomo”: the source of whiteness (lavnunis), the level of “and the Lebanon,” etc.
Hence the second meaning: the restraint of youth, keeping the prohibitions, draws down in the future a revelation higher than the white “hair … like pure wool.” This is “I am black, yet comely … like the curtains of Shlomo” (Song of Songs 1:5): the blackness itself becomes beautiful, because it reaches “Shlomo,” the source of whiteness, the level called “Lebanon,” a name the Sages connect with whitening.




9ובזה יובן מ״ש חנוך לנער ע״פ דרכו89 גם כי יזקין לא יסור ממנ ה ומבואר הקושיא בבינונים בחינוך קטן דמדכתיב ע״פ דרכו כו׳
With this one will understand what is written, “Educate a lad according to his way; even when he grows old he will not depart from it.” The question is explained in the Beinonim [Tanya], in Chinuch Katan: since it is written “according to his way,” etc.,
The same idea explains Proverbs 22:6. In Chinuch Katan, the opening of Part II of the Tanya, the Alter Rebbe asks: “according to his way” implies a way that is not the ultimate truth, so the promise that he will not depart from it even in old age seems to be no virtue.


וא״כ מאי מעליותא90 כו׳, ולפי הנ״ל א״ש [אתי שפיר] דעם היות שימי הנערות הם מוחין דקטנות לגבי ימי הזקנה.
then what is the virtue [of it], etc. According to the above it is well resolved: although the days of youth are the intellect of smallness (mochin dekatnus) compared with the days of old age,
The answer from this maamar begins with a concession: the days of youth are indeed a state of “small” intellect (mochin dekatnus) compared with old age, when understanding has matured.


אך מעלת האתכפיא אז בהיותו בימי הנערות בזמן שהוא בכחו ועצמיותו ורתיחת דמו הוא ממשיך
nevertheless, the virtue of the subduing (iskafya) then, when he is in the days of youth, at the time when he is in his full strength and selfhood and the boiling of his blood, is that he draws down
Yet the self-mastery (iskafya) of a young person, at the height of his strength and when his blood is hottest, has a special virtue: it draws down from a very high level.


מבחי׳ עליונה ביותר כנ״ל עד שהארה זו תעמוד לו לעולם גם כי יזקין כו׳ ועמ״ש במ״א ע״פ אז תשמח בתולה במחול ובחורים וזקנים יחדיו:91
from an exceedingly high level, as mentioned above, so that this illumination will remain with him forever, “even when he grows old,” etc. And see what is written elsewhere on the verse “Then the maiden shall rejoice in the dance, and young men and elders together.”
That illumination, drawn down by the struggles of youth, stays with him for life, “even when he grows old.” The reader is referred to another discourse, on “Then the maiden shall rejoice in the dance, and young men and elders together” (Jeremiah 31:13).




Section 3 · ¶10–13
Havayah and Elokim; groom and bride
10ב ועוי״ל [ועוד יש לומר] בפי׳ והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים כו׳ כי הנה כתיב שמש ומגן92 הוי׳ אלקים שם הויה נק׳ שמש ושם אלהים נק׳ מגן
2. One may further explain “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold,” etc.: for it is written, “For a sun and a shield is Havayah Elokim.” The Name Havayah is called “sun,” and the Name Elokim is called “shield,”
Section 2 offers a second interpretation of Isaiah’s verse, based on Psalms 84:12, “For a sun and a shield is Havayah Elokim.” The Name Havayah, which brings all things into being, is the “sun,” and the Name Elokim, which conceals and limits it, is the “shield” that screens the sun.


והוא ג״כ בחי׳ לבנה ולע״ל [ולעתיד לבוא] כתיב והיה הוי״ה לי לאלקים93 והיינו ע״י גילוי עצמות אור א״ס שלמעלה מעלה משם הוי׳
and it is also the level of the moon. And of the Time to Come it is written, “And Havayah will be to me as Elokim”: that is, through the revelation of the very essence of the Infinite Light (Or Ein Sof), which is far above the Name Havayah;
Elokim is also the “moon,” which shines only with received light. Of the future it is said, “And Havayah will be to me as Elokim” (Genesis 28:21, from Yaakov’s vow); this will come about when the very essence of the Infinite Light, far above the Name Havayah, is revealed.


ואזי יהיה שם הוי׳ לגבי הגילוי שמעצמות אור א״ס כמו עכשיו שם אלקים לגבי שם הוי׳
and then the Name Havayah, relative to the revelation from the essence of the Infinite Light, will be like the Name Elokim now, relative to the Name Havayah.
Relative to that revelation, Havayah itself will be as concealing and limited as Elokim is now relative to Havayah. The whole scale shifts upward by one degree.


וזהו ענין והיה אור הלבנה דלעתיד שהוא שם אלקים דלעתיד יהיה כאור החמה דהיינו שם הוי׳ כמ״ש והיה הוי׳ לי לאלקים ופי׳
This is the meaning of “And the light of the moon shall be” of the Time to Come: the Name Elokim of the Time to Come will be “like the light of the sun,” that is, the Name Havayah, as it is written, “And Havayah will be to me as Elokim.” The explanation:
That is the meaning of “the light of the moon shall be like the light of the sun”: in the future Elokim, the moon, will stand where Havayah, the sun, stands now, because Havayah will have become the “Elokim” of a higher revelation.


כי שם אלקים היינו יחו״ת [יחודא תתאה] מקור דבי״ע הנק׳ מדת לילה ולכן נק׳ אור הלבנה ולעתיד יהיה
the Name Elokim is the lower unity (yichuda tata’ah), the source of Beriah, Yetzirah and Asiyah, which is called “the attribute of night”; therefore it is called “the light of the moon.” And in the Time to Come it will be
Elokim is the “lower unity” (yichuda tata’ah), the source of the lower worlds, in which the world is felt to exist and G-d is present within it, hidden; it is called “the attribute of night,” and so it is the moon.


כמו אור החמה מדת יום יחודא עילאה ואור החמה מדת יום דלעתיד יחו״ע [יחודא עילאה] יהיה שבעתים כאור שבעת הימים בחי׳ עתיק כנ״ל.94
like the light of the sun, the attribute of day, the higher unity (yichuda ila’ah). And “the light of the sun,” the attribute of day of the Time to Come, the higher unity, “will be sevenfold, like the light of the seven days,” the level of Atik, as mentioned above.
In the future it will become like the sun, the attribute of day, the “higher unity” (yichuda ila’ah), in which the world is nothing before G-d. And the sun of that time, the higher unity itself, will become “sevenfold, like the light of the seven days,” the level of Atik described earlier.




11וזהו מ״ש ברבות בא ס״פ י״ח95 ע״פ ליל שמורים הוא לה׳96 בעוה״ז עשה להם נס בלילה שהיה נס עובר97
This is what is written in the [Midrash] Rabbah, Bo, at the end of chapter 18, on the verse “It is a night of watching unto G-d”: in this world He performed a miracle for them at night, for it was a passing miracle;
The Midrash on the night of the Exodus (Shemos Rabbah 18:11), on “It is a night of watching unto G-d” (Exodus 12:42), contrasts this world and the future: the miracle in Egypt happened at night because it was a passing miracle.


אבל לע״ל [לעתיד לבוא] הלילה נעשה יום שנאמר והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳
but in the Time to Come the night becomes day, as it is said, “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold,” etc.,
In the future the night itself will become day, and the Midrash proves it from Isaiah’s verse about the light of the moon and the sun.


כאור שברא הקב״ה בתחלה וגנזו בג״ע [בגן עדן] ומה שהלילה נעשה יום היינו כנ״ל שבחינת בי״ע יהיה לעתיד כמו בחי׳ אצילות ועמ״ש סד״ה והיה מספר בנ״י [בני ישראל]98 בענין כי גדול יום.
like the light that the Holy One, blessed be He, created at the beginning and hid away in Gan Eden. And that the night becomes day is as mentioned above: the level of Beriah, Yetzirah and Asiyah will be, in the Time to Come, like the level of Atzilus. And see what is written at the end of the discourse beginning “And the number of the children of Israel shall be,” concerning “for great is the day.”
The Midrash ends with the hidden light of creation, reserved in Gan Eden. In the terms of this maamar, “night becomes day” means that Beriah, Yetzirah and Asiyah, the realm of “night,” will become like Atzilus. The reader is referred to the end of the discourse on “And the number of the children of Israel shall be” (Hosea 2:1), on the words “for great is the day.”




12וזהו ג״כ ענין משמח חתן וכלה ומשמח חתן עם הכלה99 כי בחי׳ אור החמה נק׳ חתן לשמש שם אהל בהם והוא כחתן100 כנ״ל והלבנה המקבלת מהשמש היא בחי׳ כלה וכמ״ש בד״ה לסוסתי.
This is also the matter of “Who gladdens the groom and bride” and “Who gladdens the groom with the bride”: for the level of the light of the sun is called “groom,” “For the sun He set a tent in them, and it is like a groom,” as mentioned above; and the moon, which receives from the sun, is the level of “bride,” as is written in the discourse beginning “To My mare.”
The same pair explains the two wedding blessings (Kesubos 8a): one ends “Who gladdens the groom and bride,” the last “Who gladdens the groom with the bride.” The sun is the “groom” of Psalms 19, and the moon, which receives its light from the sun, is the “bride,” as the discourse “To My mare” explains.




13והנה בתחלת הבריאה כתיב ויעש אלקים את שני המאורות הגדולים101102 ואח״כ נתמעטה הלבנה103 ובכל חדש נחשך אורה ומתחדשת בכל ר״ח [ראש חודש] דוגמת הכלה שיש לה בכל חדש עת נדתה שמתרחקת מבעלה ואח״כ מיטהרת
Now, at the beginning of creation it is written, “And G-d made the two great luminaries”; and afterwards the moon was diminished, and every month its light darkens and it is renewed each Rosh Chodesh, like a bride who has, every month, the time of her niddah, when she keeps apart from her husband, and afterwards she becomes pure.
At creation “G-d made the two great luminaries” (Genesis 1:16), equal in size, and afterwards the moon was diminished, as the Gemara relates (Chullin 60b). Its monthly waning and renewal resemble the monthly cycle of a married woman, apart from her husband in her time of niddah and afterwards becoming pure.


ועל זמן שמתקרבת ומתייחדים שמשא וסיהרא שהוא בחי׳ כי הוי׳ הוא האלקים זהו ענין משמח חתן וכלה אכן לעתיד שתתחדש ותתעלה הלבנה להיות
And the time when she draws near, and sun and moon (shimsha vesihara) unite, which is the level of “that Havayah is the Elokim,” is the matter of “Who gladdens the groom and bride.” But in the Time to Come, when the moon will be renewed and elevated to be
The time of reunion, when sun and moon unite, corresponds to the unity expressed in “Havayah is the Elokim,” the joining of the two Names. This is the present blessing, “Who gladdens the groom and bride”: two who are joined but not equal.


כמו שהיתה קודם המיעוט בבחי׳ שני המאורות הגדולים שוין בקומתן ע״ז נאמר משמח חתן עם הכלה בהשוואה אחת.
as it was before the diminution, in the state of “the two great luminaries,” equal in their stature, of this it is said, “Who gladdens the groom with the bride,” in one equal measure.
In the future the moon will be restored to its original size, the “two great luminaries” equal in stature. This is the blessing “Who gladdens the groom with the bride,” in which they stand in one equal measure.


(ועיין מענין שני המאורות הגדולים בפרשה בראשית דף כ׳ ע״א104 ומענין והיה אור הלבנה105106 כו׳ ברבות בא פט״ו [פרק ט״ו / פרשה ט״ו]107 קלא״ד. גבי החדש הזה לכם. וס״פ ויקהל.
(And see concerning the two great luminaries in Parshas Bereishis, folio 20a; and concerning “And the light of the moon shall be,” etc., in the [Midrash] Rabbah, Bo, chapter 15, [folio] 131d, on “This month shall be for you”; and the end of Parshas Vayakhel;
A parenthesis lists sources: the Zohar on the two great luminaries (1:20a), which calls them “a complete Name together, Havayah Elokim,” and the Midrash on “This month shall be for you” (Shemos Rabbah 15:21), which counts among the things G-d will renew in the future that the light of the moon will be like the light of the sun. The end of the Midrash on Vayakhel is also listed.


נשא פי״ג גבי עתודים שבקרבן נחשון ס״פ פנחס סוף קהלת רבה בפסוק ומתוק האור זח״א [זהר חלק א] ל״ד108 א׳ ע׳ [עיין] ב׳ קל״א א׳ קפ״א ב׳ ח״ב [חלק ב׳] ד״י [ד׳ יסודות] ע״א רכ״א ב׳ רל״א סע״א [סוף עמוד א] ר״מ ע״א ח״ג [חלק ג׳] נ״ו א׳ קע״ח ב׳)
Naso, chapter 13, regarding the he-goats in Nachshon’s offering; the end of Parshas Pinchas; the end of Koheles Rabbah, on the verse “And the light is sweet”; the Zohar, Part I, 34a, 70b, 131a, 181b; Part II, folio 10a, 221b, the end of 231a, 240a; Part III, 56a, 178b.)
The list continues with further places in the Midrash Rabbah, among them the end of Koheles Rabbah on “And the light is sweet” (Ecclesiastes 11:7), which speaks of the light of the World to Come, and with passages in all three volumes of the Zohar.


ובשל״ה [ובשני לוחות הברית] בהקדמת בית דוד בד״ה השער הזה וזהו ענין בתולה נשאת ליום הרביעי109 שבו נתלו המאורות שהיו בבחי׳ שני המאורות הגדולים ואח״כ נתמעטה הירח ביום הנז׳ [הנזכר].
And in the Shelah, in the introduction “Beis David,” in the passage beginning “This gate.” And this is the matter of “A maiden is married on the fourth day,” the day on which the luminaries were hung, which were in the state of “the two great luminaries”; and afterwards, on that same day, the moon was diminished.
The Shelah, in its introduction Beis David, is also cited. The Mishnah’s rule that “a maiden is married on the fourth day” (Kesubos 2a) is tied to creation: on the fourth day the luminaries were hung as two great equal lights, and on that same day the moon was diminished.


אך כי נפלתי קמתי110 בבחי׳ משמח חתן וכלה ולעתיד מהרה ישמע כו׳ יהיו שוין בקומתן ע״כ הוא ליום הרביעי דוקא ועמ״ש בד״ה מי מנה111 בענין ומספר את רובע112 כו׳:
But “though I fell, I have risen,” in the mode of “Who gladdens the groom and bride”; and in the Time to Come, “Speedily may there be heard,” etc., they will be equal in their stature. Therefore it is specifically on the fourth day. And see what is written in the discourse beginning “Who has counted,” concerning “and numbered the fourth part,” etc.
But the moon’s fall carries its rise, “though I fell, I have risen” (Micah 7:8): now there is union, “groom and bride,” and in the future, when the last blessing’s prayer “speedily may there be heard” is fulfilled, there will be full equality. So the wedding is on the fourth day. The reader is referred to the discourse on “Who has counted the dust of Yaakov, and numbered the fourth part of Israel” (Numbers 23:10).




Section 4 · ¶14–21
The supernal oil that fills the seven days
14ג והנה עפ״ז [על פי זה] יובן מעט מזעיר ענין שבעת ימי המילואים113 ועיין מזה ברבות ר״פ שמיני114 ובקהלת בפסוק תן חלק115 לשבעה וגם116 לשמנה117 ובזהר בפ׳ שמיני דל״ז ע״א ע״פ כי שבעת ימים
3. Now, according to this one will understand a little the matter of the seven days of the Miluim. And see about this in the [Midrash] Rabbah, at the beginning of Parshas Shemini, and in Koheles [Rabbah], on the verse “Give a portion to seven, and also to eight,” and in the Zohar, Parshas Shemini, folio 37a, on “For seven days (shivas yamim)
Section 3 turns to the main subject, the seven days of the Miluim, which these ideas make “a little” understandable. The sources: the Midrash at the beginning of Shemini (Vayikra Rabbah 11:4), which reads the “seven pillars” of wisdom’s house as the seven days of the Miluim; Koheles Rabbah on “Give a portion to seven, and also to eight” (Ecclesiastes 11:2); and the Zohar on Shemini (3:37a).


ימלא את ידכם118 בשבעת ימים מיבעי ליה ופי׳ הרמ״ז [הרב משה זכות] דהקושיא הוא דאם הפי׳ שבשבעת ימים אלו ימלא הקב״ה את ידם הל״ל [הוה ליה למימר] בשבעת או שבעה ימים ימלא כו׳
shall He fill your hands”: “It should have said ‘in seven days’ (bishivas yamim)!” And the Ramaz explains that the question is: if the meaning is that in these seven days the Holy One, blessed be He, will fill their hands, it should have said “in the seven” (bishivas), or “seven days (shiv’ah yamim) shall He fill,” etc.
“To fill the hands” is the Torah’s idiom for installing a priest. The Zohar asks why Leviticus 8:33 says shivas yamim, literally “the seven of days,” and not “in seven days”; the Ramaz explains the difficulty: if the meaning were that G-d would fill the priests’ hands during these seven days, the verse should have said “in the seven” or “seven days shall He fill.”


אלא זכאין אינון כהנא כו׳ ומשיחין במשח רבות קודשא כו׳ והאי משח רבות הוא כללא דכל שבעה119 כו׳ ובג״כ שבעת ימים ימלא כו׳.
Rather: “Fortunate are the priests,” etc., “and they are anointed with the holy anointing oil,” etc., “and this anointing oil is that which encompasses all seven,” etc., “and therefore ‘seven days shall He fill,’” etc.
The Zohar answers that the priests are anointed with the holy anointing oil, which includes and nourishes all seven supernal days; that is why the verse says “seven days shall He fill.” The next paragraphs explain who or what does the “filling.”




15וכ״ה עוד בפ׳ אמור דפ״ט ע״א ההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין כו׳ כי שבעת ימים ימלא120121 כו׳ ע״ש.
So it is further in Parshas Emor, folio 89a: “that supernal oil,” etc., “which completes all seven days,” etc., “for ‘seven days shall He fill,’” etc. See there.
A similar passage of the Zohar, on Parshas Emor (3:89a), speaks of “that supernal oil,” the holy anointing oil, “which completes all seven days,” and connects it with “for seven days shall He fill your hands.”


ור״ל [ורוצה לומר] דימלא קאי על ההוא שמן עילאה כו׳ שבו נמשחו הכהנים שהוא הממלא ומשלים השבעה יומין ומהם נמשך מילוי ושלימות וחינוך הכהנים כו׳.
That is to say: “shall He fill” refers to “that supernal oil,” etc., with which the priests were anointed: it is what fills and completes the seven days, and from them is drawn the filling, the completion and the inauguration (chinuch) of the priests, etc.
The Alter Rebbe draws the conclusion: the subject of “shall He fill” is the supernal oil with which the priests were anointed. The oil fills and completes the seven supernal days, and from them come the “filling,” the completion and the inauguration of the priests below.




16והענין עפמ״ש [על פי מה שכתוב] בפ׳ בראשית דל״ד ע״א ע״פ והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים כאור שבעת הימים122 מאן שבעת הימים אלין אינון שבעה יומין דבראשית.
The explanation is according to what is written in Parshas Bereishis, folio 34a, on “And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days”: “What are ‘the seven days’? These are the seven days of Bereishis.”
The key is a passage of the Zohar (1:34a) on Isaiah 30:26. The first view there says that “the seven days” of the verse are the seven days of creation.


רבי יהודה אמר אלין שבעת ימי המילואים מלואים ודאי כו׳ ואתהדר באשלמותיה ולא אתפגים סיהרא123 כו׳,
“Rabbi Yehudah said: These are the seven days of the Miluim, ‘fillings’ indeed,” etc., “and it returned to its completeness, and the moon was not blemished,” etc.
Rabbi Yehudah says they are the seven days of the Miluim, truly “fillings”: at that time the world returned to its completeness and the moon was not blemished. The Zohar adds that the moon was then not blemished “by the evil serpent.”


הרי מזה מובן דשבעת ימי המילואים הם שייכים לבחי׳ ומדרגת אור שבעת הימים הנ״ל והן ג״כ ענין שבעת ימי בראשית כמש״ל [כמה שכתוב לעיל].
From this it is understood that the seven days of the Miluim belong to the level and rank of “the light of the seven days” mentioned above, and they are also the matter of the seven days of Bereishis, as explained above.
So the seven days of the Miluim belong to “the light of the seven days” of Isaiah’s verse, and they also correspond to the seven days of creation, as the first section explained.




17והענין כי בשבעת ימי בראשית קודם חטא אדה״ר [אדם הראשון] היו העולמות במעלה עליונה יותר הרבה שהרי הג״ע [הגן עדן] היה אצל אדה״ר [אדם הראשון] תמורת עוה״ז אצלינו, א״כ מה שאצלינו
The explanation: in the seven days of Bereishis, before the sin of Adam, the first man, the worlds were at a far higher rank. For Gan Eden was, for Adam, in place of what this world is for us. If so, what for us
Why are the Miluim like the days of creation? Before Adam’s sin the worlds stood far higher than they do now: Gan Eden was Adam’s “this world,” the place where he lived.


הוא קיבול שכר עד שאמרו מוטב דלידייניה124 וליתי לעלמא דאתי היה זה אצל אדה״ר [אדם הראשון] קודם החטא למקום משכן העבודה ועד״ז היו כל העולמות במעלה עליונה
is [the place of] receiving reward, so much so that they said, “Better that he be judged and come to the World to Come,” was, for Adam before the sin, the place where [divine] service dwelt. In the same way, all the worlds were at an exalted rank,
For us Gan Eden and the World to Come are the place of reward, so precious that Rabbi Meir said of his teacher Elisha ben Avuyah, “Better that he be judged and come to the World to Come” (Chagigah 15b). For Adam before the sin, that realm was the place of his service; and all the worlds were correspondingly higher.


יותר, וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] ס״פ בראשית125 ובפע״ח [ובפרי עץ חיים] שער השבת פכ״ג126 שעולם הבריאה היה במקום ז״א דאצילות ואחר כך במקום בינה דאצילות כו׳ וז״א דאצי׳ במקום א״א כו׳.
more [so than now], as is written in the Likkutei Torah of the Arizal at the end of Parshas Bereishis, and in Pri Etz Chaim, Shaar HaShabbos, chapter 23: that the World of Beriah was in the place of Z’eir Anpin of Atzilus, and afterwards in the place of Binah of Atzilus, etc., and Z’eir Anpin of Atzilus in the place of Arich Anpin, etc.
The Arizal describes this in his Likkutei Torah (in the passage beginning “Let us explain the greatness of Adam before the sin,” according to the Kehot note) and in Pri Etz Chaim, in the gate on Shabbos: before the sin the World of Beriah stood in the place of Z’eir Anpin of Atzilus and then of Binah of Atzilus, and Z’eir Anpin of Atzilus in the place of Arich Anpin. A Kehot note reads the Pri Etz Chaim chapter as 22 rather than 23, and points also to chapter 20 there.




18ולכן א״ש [אתי שפיר] מ״ש האריז״ל [האר״י זכרונו לברכה] דשבעת ימי בראשית הם ז״ת [ז׳ תחתונות] דעתיק כי ז״ת [ז׳ תחתונות] דעתיק היו מאירים אז ולכך היו העולמות בהזדככות רב ולאחר חטא עה״ד [עץ הדעת] ירדו העולמות למטה ונסתלקה שכינה מעל הארץ.
Therefore what the Arizal, of blessed memory, said is well understood: that the seven days of Bereishis are the seven lower [Sefiros] of Atik. For the seven lower [Sefiros] of Atik shone then, and therefore the worlds were in great refinement; and after the sin of the Tree of Knowledge the worlds descended below, and the Shechinah (Divine Presence) departed from upon the earth.
Hence the Arizal’s teaching that the seven days of creation are the seven lower Sefiros of Atik: in those days the light of Atik shone openly and the worlds were highly refined, and only after the sin of the Tree of Knowledge did they descend and the Shechinah withdraw from the earth.




19ומעשה המשכן הוא תיקון לזה להיות דירה בתחתונים ושיהיה בחי׳ גילוי אור שבעת הימים וכמ״ש ברבות בראשית פי״ט127 עיקר שכינה בתחתונים היתה128 כיון שחטא אדה״ר [אדם הראשון] נסתלקה כו׳
The making of the Mishkan is a rectification for this: to be a dwelling place among the lower realms, and that there be the level of the revelation of the light of the seven days. As is written in the [Midrash] Rabbah on Bereishis, chapter 19: “The essence of the Shechinah was among the lower beings; once Adam, the first man, sinned, it departed,” etc.,
The Mishkan repaired this: it made a dwelling for G-d among the lower beings and revealed again “the light of the seven days.” The Midrash (Bereishis Rabbah 19:7) says that the Shechinah’s essential place was below, but when Adam sinned it withdrew to the first firmament, and later sins drove it higher, up to the seventh.


וכנגדן שבעה צדיקים כו׳ עד עמד משה והורידה מלמעלה למטה129 וע״כ נק׳ שבעת ימי המילואים לשון מילוי ושלימות כי
“and corresponding to them, seven righteous men,” etc., until “Moshe arose and brought it down from above to below.” Therefore they are called “the seven days of the Miluim,” a term of filling and completeness. For
Corresponding to them, seven righteous men, from Avraham onward, brought it down step by step, until Moshe brought it down to earth. That is why the inauguration days are called Miluim, a word for filling and completeness.


הנה לע״ל [לעתיד לבוא] כשיהיה תכלית השלימות כתיב והיה אור הלבנה130 כו׳ שיתמלא פגימת הלבנה ולא יהיה בה שום מיעוט שהוא בחי׳ עליית המל׳ להיות שניהן משתמשין בכתר א׳
in the Time to Come, when there will be the ultimate completeness, it is written, “And the light of the moon shall be,” etc.: that the blemish of the moon will be filled in, and there will be no diminution in it at all. This is the level of the ascent of Malchus, so that both of them will use one crown;
In the future completeness, “the light of the moon shall be like the light of the sun”: the moon’s blemish will be filled and it will lack nothing. This is the ascent of Malchus, the moon, until sun and moon “use one crown,” the phrase of the moon’s complaint at creation, that two kings cannot use one crown (Chullin 60b).


והיינו שיתעלה שם ב״ן [שם ב״ן] בשרשו בס״ג [בשם ס״ג]131 ע״י שלימות בירורים דרפ״ח ניצוצים דתהו ומעין זה היה ג״כ ע״י שהוקם המשכן שעי״ז נעשה עליות המל׳.
that is, that the Name Ban will be elevated into its root in [the Name] Sag, through the completion of the refinements (beirurim) of the 288 sparks of Tohu. And a semblance of this also came about through the erection of the Mishkan, for through this the ascents of Malchus came about.
In Kabbalistic terms, the Name Ban (52), associated with Malchus, will rise to its root in the Name Sag (63), associated with Binah, once all 288 sparks that fell in the shattering of the World of Tohu have been refined. Something of this already happened when the Mishkan was erected, which brought about ascents of Malchus.




20וזהו ענין שבעת ימי המילואים שממלאים החסרון והפגם ומילוי זה נמשך מבחי׳ שלימותא דכולהו והוא מבחי׳ אור שבעת הימים, אלא דאינו ממש כמו בחי׳ גילוי אור שבעת הימים דלע״ל [דלעתיד לבוא] שהוא בחי׳ עתיק
This is the matter of the seven days of the Miluim: they fill the lack and the blemish. And this filling is drawn from the level of “the completion of them all” (shleimusa dechulhu), and it is from the level of the light of the seven days; only, it is not exactly like the level of the revelation of the light of the seven days of the Time to Come, which is the level of Atik,
The Miluim, then, fill the moon’s lack and blemish. Their filling comes from “the completion of them all,” the light of the seven days, but not in the full form promised for the future, which is the level of Atik itself.


אבל כאן בשבעת ימי המילואים נ׳ בזהר שהוא מבחי׳ בינה והיינו דבינה לגבי ז״א הוא
but here, in the seven days of the Miluim, it appears from the Zohar that it is from the level of Binah. That is: Binah, relative to Z’eir Anpin, is
In the Miluim, the Zohar indicates, the filling came from Binah. This is not a contradiction, because Binah, relative to Z’eir Anpin, is itself like Atik and Keser.


כמו בחי׳ עתיק וכתר (וכמ״ש בע״ח [בעץ חיים] שכ״ה דרוש ה׳) שהרי מת״ת [מתפארת] דאימא נעשה כתר לז״א, וכנודע ג״כ דבינה נק׳ לפעמים עתיקא בזהר
like the level of Atik and Keser (as is written in Etz Chaim, Shaar 25, Derush 5), for from Tiferes of Imma the Keser of Z’eir Anpin is made. As is also known, Binah is sometimes called Atika in the Zohar,
In the Arizal’s scheme the Keser of Z’eir Anpin is formed from Tiferes of Imma (Binah), so Binah is literally the “crown” above Z’eir Anpin; and the Zohar sometimes calls Binah “Atika,” the Ancient One.


וגם שהתגלות עתיק הוא בבינה132 ועמ״ש ר״פ לך לך133 ובביאור ע״פ צאינה וראינה134 בסוף הדבור בענין פי׳ שאו ידיכם קדש וברכו135 כו׳.
and also that the revelation of Atik is in Binah. And see what is written at the beginning of Parshas Lech Lecha, and in the explanation (Biur) on “Go forth and see,” at the end of the discourse, concerning the meaning of “Lift up your hands in holiness and bless,” etc.
Moreover, Atik reveals itself through Binah. The reader is referred to the beginning of Lech Lecha and to the end of the explanation on “Go forth and see” in Likkutei Torah on Shir HaShirim, on “Lift up your hands in holiness and bless” (Psalms 134:2).




21ובזה יובן ג״כ מ״ש בזהר וההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין136 כו׳ פי׳
With this one will also understand what is written in the Zohar, “and that supernal oil,” etc., “which completes all seven days,” etc. The meaning is
This also explains the Zohar’s words about “that supernal oil … which completes all seven days.”


שהוא ענין אור שבעת הימים שהאור הוא למעלה משבעת הימים עצמן דהיינו שהוא האור והחיות של הז״ת [הז׳ תחתונות] והיא בחי׳ ג״ר [ג׳ ראשונות] כנ״ל.
that it is the matter of the light of the seven days: the light is above the seven days themselves, that is, it is the light and life-force (chayus) of the seven lower [Sefiros], and it is the level of the first three [Sefiros], as mentioned above.
The oil is like “the light of the seven days”: a light above the seven days themselves, their life-force, which is the level of the first three Sefiros, as explained in the first section.


כך ג״כ כאן בענין שבעת ימי המילואים שהם ג״כ בחי׳ שבעת הימים הנ״ל ושמן עילאה הוא בחי׳ אור החכמה שנמשך ומאיר בבינה הנק׳ שבעת הימים ונק׳ השמן אור שבעת הימים
So too here, regarding the seven days of the Miluim, which are also the level of the seven days mentioned above: the supernal oil is the level of the light of Chochmah that is drawn into and shines in Binah, which is called “the seven days,” and the oil is called “the light of the seven days.”
Here, in the Miluim, the seven days are in Binah, and the supernal oil is the light of Chochmah shining into Binah. Oil is a common image for Chochmah, so the oil is “the light of the seven days.”


ולכן עליו נאמר שבעת ימים ימלא137 כו׳, וע״ד דאיתא בפ׳ בראשית ד״ו ע״א רב ויקירא ועתיק יומין138 ופי׳ האשל אברהם139 שם דבחי׳ ישראל סבא נק׳ עתיק יומין
Therefore of it is said, “Seven days shall He fill,” etc. This is like what is found in Parshas Bereishis, folio 6a, “great and precious, and Ancient of Days”; and the Eshel Avraham there explains that the level of Yisrael Saba is called “Ancient of Days” (Atik Yomin),
That is why “shall He fill” is said of the oil. A parallel is the Zohar’s phrase (1:6a) “great and precious, and Ancient of Days”: the Eshel Avraham, a commentary on the Zohar, explains that “Ancient of Days” there means Yisrael Saba, a configuration of Abba, Chochmah.


כי סבא היינו עתיק יומין כמ״ש באד״ר [באדרא רבא] דקכ״ח ע״ב סבא דעתוי סתים140 כו׳ נמצא בחי׳ אור ישראל סבא המתלבש בבינה נק׳ לגבי ז״א בחי׳ עתיק יומין כו׳
for Saba (“the Elder”) is Atik Yomin, as is written in the Idra Rabba, folio 128b, “an elder whose mind is concealed,” etc. It follows that the level of the light of Yisrael Saba, which is enclothed in Binah, is called, relative to Z’eir Anpin, the level of Atik Yomin, etc.
For saba, “elder,” is a name of Atik Yomin, as in the Idra Rabba’s phrase (Zohar 3:128b) “an elder whose mind is concealed.” So the light of Yisrael Saba enclothed in Binah is, from Z’eir Anpin’s perspective, an “Ancient of Days.”


והיינו משום דישראל סבא שהוא ת״ת [תפארת] דאבא ממנו נעשה נשמה לכתר דז״א הנמשך מת״ת [מתפארת] דאימא כמ״ש בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳]
This is because from Yisrael Saba, which is Tiferes of Abba, is made the soul (neshamah) of the Keser of Z’eir Anpin, which is drawn from Tiferes of Imma, as is written in Etz Chaim, Shaar 22, chapter 3.
The reason: Yisrael Saba, Tiferes of Abba, becomes the soul, the inner light, of the Keser of Z’eir Anpin, while that Keser itself is drawn from Tiferes of Imma, as the Arizal’s Etz Chaim explains.


ולכן נאמר ימלא לשון יחיד דקאי על בחי׳ האור של שבעת הימים ואח״כ ביום השמיני ענין שמיני למילואים שנטל עשר עטרות141 י״ל [יש לומר]
Therefore it says yemalei, “shall He fill,” in the singular, for it refers to the level of the light of the seven days. And afterwards, “on the eighth day,” the matter of the eighth [day] of the Miluim, which “took ten crowns”: it can be said
This is why yemalei, “shall He fill,” is singular: its subject is the one light of the seven days, the oil. Then comes the eighth day, the day the Mishkan was erected, of which the Sages say that it “took ten crowns.”


שהוא מעין הבחי׳ הנקרא שבעתים כאור שבעת הימים דלע״ל [דלעתיד לבוא] שזהו בחי׳ יסוד דא״ק [דאדם קדמון] כמש״ל [כמה שכתוב לעיל] וכאן ששבעת הימים הם בבחי׳ בינה וכן אור שבעת הימים היינו הארת חכמה שנמשך בבינה
that it is a semblance of the level called “sevenfold, like the light of the seven days” of the Time to Come, which is the level of Yesod of Adam Kadmon, as explained above. And here, the seven days are in the level of Binah, and likewise “the light of the seven days” is the radiance of Chochmah drawn into Binah;
The eighth day resembles the future “sevenfold” light, which is Yesod of Adam Kadmon. In the seven days of the Miluim the days are in Binah, and their “light” is the radiance of Chochmah within Binah.


אבל ביום השמיני הוא בחי׳ עצמיות אבא וכמו בשמיני עצרת הוא גילוי בחי׳ ח״ע [חכמה עילאה] בקרוב כו׳
but on the eighth day it is the level of the very essence of Abba, just as on Shemini Atzeres there is the revelation of the level of the higher Chochmah (Chochmah Ila’ah) in closeness, etc.,
On the eighth day, however, the very essence of Abba, Chochmah itself, is revealed. The comparison is Shemini Atzeres, the “eighth day” after Sukkos, when the higher Chochmah is revealed close at hand.


כמ״ש במ״א בד״ה ביום השמיני עצרת שבחכמה נאמר אחכמה והיא רחוקה ממני142 שמאירה בבחי׳ ריחוק כו׳ ובשמיני עצרת נמשך בחי׳ חכמה בבחי׳ גילוי כו׳.
as is written elsewhere, in the discourse beginning “On the eighth day, an assembly”: that of Chochmah it is said, “I will be wise, but it is far from me,” for it shines in a mode of distance, etc.; and on Shemini Atzeres the level of Chochmah is drawn down in a mode of revelation, etc.
As the discourse on Shemini Atzeres explains, Chochmah is ordinarily “far from me” (Ecclesiastes 7:23), shining from a distance, but on Shemini Atzeres it is drawn down openly.




Section 5 · ¶22–24
The eighth day
22וכך י״ל [יש לומר] ענין שמיני למילואים הוא ג״כ גילוי מח״ע [מחכמה עילאה] ממש ועיין בפ׳ בשלח ס״ג ב׳ ובפ׳ יתרו פ״ח143 א׳ דבינה נק׳ שביעאה.144
So it may be said that the matter of the eighth [day] of the Miluim is also a revelation from the higher Chochmah (Chochmah Ila’ah) itself. And see Parshas Beshalach, [folio] 63b, and Parshas Yisro, [folio] 88a, that Binah is called “the seventh” (shevi’a’ah).
One may say that the eighth day of the Miluim, like Shemini Atzeres, reveals the higher Chochmah itself. The Zohar (2:63b, 2:88a) speaks of “the seventh day” as the supernal day from which the six days are blessed, and Binah is that “seventh”; the eighth is then above Binah, that is, Chochmah.


א״כ לפ״ז [לפי זה] י״ל [יש לומר] דביום השמיני היינו בחי׳ חכמה וזהו ענין עמיקא דכולא145 המבואר שם בפ׳ בשלח ע״ש במק״מ [במקדש מלך] בשם האריז״ל [האר״י זכרונו לברכה].
If so, accordingly it may be said that “on the eighth day” is the level of Chochmah; and this is the matter of “the depth of all” (amika dechula) explained there in Parshas Beshalach. See there, in the Mikdash Melech, in the name of the Arizal, of blessed memory.
This is “the depth of all” (amika dechula) of which the Zohar on Beshalach speaks: the deep source from which one who prays should draw blessing. The Mikdash Melech, a commentary on the Zohar, explains it there in the name of the Arizal.


אמנם הנה בזהר פי׳ דביום השמיני הוא בחי׳ מל׳ והיינו כי תכלית וסוף הברכה וההמשכה הוא להמשיך השבעה יומין עילאין במדת מלכותו ית׳, ועמ״ש בד״ה שובה ישראל146 גבי
However, in the Zohar it is explained that “on the eighth day” is the level of Malchus. That is, because the purpose and end of the blessing and the drawing-down is to draw the seven supernal days down into the attribute of His sovereignty, may He be blessed. And see what is written in the discourse beginning “Return, O Israel,” regarding
But the Zohar explains “the eighth day” as Malchus. The two readings fit together: the goal of all the blessing is to bring the seven supernal days down into Malchus, His sovereignty. The reader is referred to the discourse “Return, O Israel” in Likkutei Torah.


כי עמך הסליחה למען תורא147 כי תכלית המכוון במעשה בראשית הוא כדי שיהיה יש ויהיה היש בטל והיינו במדת מלכותו י״ת [יתברך] כו׳
“For with You is forgiveness, that You may be feared”: that the ultimate intent in the work of creation is that there be a yesh (an existent being), and that the yesh be nullified, and this is in the attribute of His sovereignty, may He be blessed, etc.;
There the Alter Rebbe explains “For with You is forgiveness, that You may be feared” (Psalms 130:4): the purpose of creation is that there be a yesh, a being that feels itself to exist, and that this yesh be nullified before G-d. That happens through Malchus, His sovereignty.


וכדי לבוא לבחינה זו צריך להיות ע״י הארה והמשכה יותר עליונה מבחינת כי עמך הסליחה שהוא בחי׳ כי עמך מקור חיים148 כו׳ ע״ש.
and to arrive at this level there must be an illumination and drawing-down that is higher, from the level of “For with You is forgiveness,” which is the level of “For with You is the source of life,” etc. See there.
To reach that goal a still higher illumination is needed, from the level of “with You is forgiveness,” which is “with You is the source of life” (Psalms 36:10): a source above Chochmah, which no blemish reaches.




23ועד״ז יובן כאן ענין ביום השמיני ועיין בפ׳ צו149 דל״ד סע״א [סוף עמוד א]. וזהו בחכמה יסד ארץ150 שהוא בחי׳ מל׳ אבא יסד ברתא151 כו׳
In the same way the matter of “on the eighth day” is to be understood here. And see Parshas Tzav, folio 34a, end of side a. This is [the meaning of] “With Chochmah He founded the earth,” which is the level of Malchus: “Abba founded the daughter,” etc.
The eighth day of the Miluim is to be understood in the same way, as Chochmah reaching into Malchus; the Zohar on Tzav (3:34a) is cited. This is “With Chochmah He founded the earth” (Proverbs 3:19): the “earth” is Malchus, and the Zohar says “Abba founded the daughter,” Chochmah establishing Malchus.


ועיין בפרדס בעה״כ [בערכי הכינויים] ערך שמיני, ועד״ז נתבאר במ״א ע״פ ביום השמיני שלח152 את העם ויברכו את המלך153
And see the Pardes, in Erchei HaKinuyim, the entry “Shemini.” In the same way it has been explained elsewhere, on the verse “On the eighth day he sent the people away, and they blessed the king,”
The Pardes, in its entry “Shemini” (eighth), is also cited. A parallel is a discourse on “On the eighth day he sent the people away, and they blessed the king” (I Kings 8:66), said at the dedication of Shlomo’s Temple.


כי להיות המשכת בחי׳ מלכותו ית׳ עלינו הוא ע״י עסק התורה דמחכמה עילאה נפקת וזהו בחי׳ ביום השמיני כו׳ שמזה נמשך ויברכו את המלך כו׳ ע״ש.
that for His sovereignty, may He be blessed, to be drawn down upon us is through occupation with the Torah, which “issues from the higher Chochmah”; and this is the level of “on the eighth day,” etc., from which is drawn “and they blessed the king,” etc. See there.
There it is explained that G-d’s sovereignty is drawn down upon us through Torah study, because the Torah “issues from the higher Chochmah.” This is “the eighth day,” and from it comes “and they blessed the king,” the drawing-down of His Kingship.




24וגם י״ל [יש לומר] פי׳ השמיני הוא מבחי׳ מלך השמיני הדר154 ועיין בפ׳ נשא דקמ״ב סע״א [סוף עמוד א]. ועמ״ש במ״א סד״ה ועשית בגדי קדש ולכך ביום שהוקם המשכן כתיב ויהי נועם155 כו׳
One may also say that the meaning of “the eighth” is from the level of the eighth king, Hadar. And see Parshas Naso, folio 142a, end of side a. And see what is written elsewhere, at the end of the discourse beginning “And you shall make holy garments.” Therefore, on the day the Mishkan was erected, it is written, “May the pleasantness …,” etc.;
Another reading: “the eighth” recalls Hadar, the eighth king, whom the Idra Rabba (Zohar 3:142a) calls “supernal Chesed.” The reader is referred to the end of the discourse “And you shall make holy garments” in Torah Ohr; on the day the Mishkan was erected Moshe blessed the people with “May the pleasantness …” (Psalms 90:17).


ותכלית וסוף הברכה הוא להיות גילוי מלכותו ית׳ כו׳ ע״ש ויום הקמת המשכן הוא שמיני למילואים:
and the purpose and end of the blessing is that there be a revelation of His sovereignty, may He be blessed, etc. See there. And the day of the erection of the Mishkan is the eighth [day] of the Miluim.
The goal of that blessing is the revelation of G-d’s sovereignty, and the day the Mishkan was erected was the eighth day of the Miluim.




Section 6 · ¶25–27
Filling: drawing the essence into revelation
25ד ועוי״ל [ועוד יש לומר] בפי׳ מילואים שממלא וממשיך האור מבחי׳ סוכ״ע בממכ״ע [בממלא כל עלמין] והיינו ג״כ ענין אור שבעת הימים שבחי׳ כתר הוא הממוצע המחבר וממשיך הארת המאציל א״ס ב״ה בנאצלים.
4. One may further explain the meaning of Miluim: that it fills and draws down the light from the level of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). This too is the matter of the light of the seven days, for the level of Keser is the intermediary that joins and draws down the radiance of the Emanator, the Infinite One (Ein Sof), blessed be He, into the emanated [levels].
Section 4 offers another meaning of Miluim, “fillings”: drawing the light that encompasses all worlds (sovev) into the light that fills them (memalei). This too is “the light of the seven days,” because Keser is the intermediary that links the Emanator, the Infinite One, with the emanated Sefiros.


והנה נודע156 בפי׳ מ״ש את השמים ואת הארץ אני מלא157 אני ממש היינו מהו״ע [מהותו ועצמותו] וכתיב מלא כל הארץ כבודו158 וכבודו היינו זיו יקריה זיו והארה לבד, והתירוץ הוא דאע״ג [דאף על גב] שמהותו ועצמותו ית׳ מלא השמים והארץ
Now, it is known, regarding the meaning of what is written, “I fill the heavens and the earth”: “I,” literally, that is, His being and essence; and it is written, “The whole earth is full of His glory,” and “His glory” is “the radiance of His splendor” (ziv yekarei), radiance and illumination alone. The resolution is that although His being and essence, may He be blessed, fills the heavens and the earth,
Two verses seem to clash: “I fill the heavens and the earth” (Jeremiah 23:24), where “I” means His very essence, and “The whole earth is full of His glory” (Isaiah 6:3), where “glory” is only a radiance, “the radiance of His splendor.” The resolution begins: His essence does fill heaven and earth.


אך הוא קדוש ומובדל מהעולמות שאין משיגים אותו כלל ומה שנמשך ומתגלה בעולמות זהו רק בחי׳ זיו יקריה זיו והארה לבד ועמ״ש מזה בד״ה ויקח קרח159 ובד״ה וזאת המצוה.160
nevertheless He is holy and separate from the worlds, for they do not grasp Him at all; and what is drawn into and revealed in the worlds is only the level of “the radiance of His splendor,” radiance and illumination alone. And see what is written on this in the discourse beginning “And Korach took” and in the discourse beginning “And this is the commandment.”
Yet He is holy and separate from the worlds, which cannot grasp Him at all; what is revealed in them is only His radiance. The reader is referred to the discourses “And Korach took” and “And this is the commandment” in Likkutei Torah.




26ואמנם ע״י תומ״צ [תורה ומצות] ובפרט מעשה המשכן ועבודת הקרבנות הוא להמשיך גילוי אור הסוכ״ע ממש שהיא בחי׳ אני מלא להיות בגילוי ממש וכמ״ש לע״ל [לעתיד לבוא] ומלאה הארץ דעה161 את ה׳ ועמ״ש מזה בד״ה וידעת היום,162
However, through Torah and mitzvos, and in particular the making of the Mishkan and the service of the offerings, [the aim] is to draw down the revelation of the light that encompasses all worlds itself, which is the level of “I fill,” so that it be in actual revelation, as it is written of the Time to Come, “And the earth shall be full of the knowledge of G-d.” And see what is written on this in the discourse beginning “And you shall know this day,”
Torah and mitzvos, and above all the Mishkan and its offerings, aim to draw down sovev itself, the “I fill” of G-d’s essence, into open revelation, as will happen in the future when “the earth shall be full of the knowledge of G-d” (Isaiah 11:9). The reader is referred to the discourse “And you shall know this day.”


וזהו ענין לשון שבעת ימי המילואים שהוא להמשיך מבחי׳ את השמים ואת הארץ אני מלא163 בבחי׳ מלא כל הארץ כבודו.164
and this is the meaning of the term “the seven days of the Miluim”: it is to draw down from the level of “I fill the heavens and the earth” into the level of “The whole earth is full of His glory.”
That is the meaning of the name “days of Miluim,” of “filling”: drawing “I fill the heavens and the earth,” the essence, into “The whole earth is full of His glory,” the revealed radiance.




27ועמ״ש במ״א ע״פ ואולם חי אני165 וימלא כבוד166 ה׳ כו׳. ועיין ר״פ ויקרא ד״ב ע״ב בענין מלא לא כתיב167 ובמק״מ [ובמקדש מלך] שם וכנזכר לעיל ע״פ ויקרא
And see what is written elsewhere on the verse “But as I live, and the glory of G-d shall fill,” etc. And see the beginning of Parshas Vayikra, folio 2b, concerning “‘full’ is not written,” and the Mikdash Melech there, and as mentioned above on the verse “And He called
Further references on “filling”: a discourse on “But as I live, and the glory of G-d shall fill all the earth” (Numbers 14:21); the Zohar at the beginning of Vayikra (3:2b), which reads “the glory of G-d filled the Mishkan” as “full,” complete above and below, with the Mikdash Melech’s comment; and an earlier discourse on “And He called to Moshe.”


אל משה ועיין בפ׳ נשא דקמ״א ע״ב בענין שם מלא168 ודקל״ט ע״ב. ועמ״ש סד״ה לא תהיה משכלה169 בענין את מספר ימיך אמלא170 מילוי היומין כו׳.
to Moshe.” And see Parshas Naso, folio 141b, concerning “the full Name,” and folio 139b. And see what is written at the end of the discourse beginning “None shall miscarry,” concerning “The number of your days I will fill”: the filling of the days, etc.
Also cited: the Idra Rabba (Zohar 3:141b) on “the full Name,” the two Names Havayah Elokim together, and 139b; and the discourse on “None shall miscarry … the number of your days I will fill” (Exodus 23:26), on “the filling of the days.”


(וגם כאן י״ל [יש לומר] כיהוא ית׳ נק׳ המתנשא מימות עולם סוכ״ע ושבעת ימי המילואים171172 היינו להמשיך מבחי׳ המתנשא כו׳ בימות עולם מדות דאצילות, ועיין באדרא דף קל״ד ב׳ שיש ימי קדם וימי עולם173 כו׳.
(Here too it may be said that He, may He be blessed, is called “Who is exalted above the days of the world,” [that is,] the light that encompasses all worlds; and the seven days of the Miluim mean drawing down from the level of “Who is exalted,” etc., into “the days of the world,” the emotive attributes (middos) of Atzilus. And see the Idra, folio 134b, that there are “days of old” and “days of the world,” etc.
In a parenthesis: G-d is called “Who is exalted above the days of the world,” a phrase from the Shabbos morning prayers, meaning the light that encompasses all worlds; the Miluim draw that exalted level into “the days of the world,” the emotive attributes of Atzilus. The Idra (Zohar 3:134b) distinguishes “days of old” from “days of the world.”


וזהו ג״כ ענין כי שבעת ימים ימלא את ידכם174 כי הכהן הוא בחי׳ חסד דרועא ימינא וימין מקרבת שהוא בחי׳ שושבינא דמטרוניתא, ונודע כי החינוך צ״ל ע״י המשכה מבחינה עליונה יותר
And this is also the matter of “For seven days shall He fill your hands”: for the kohen is the level of Chesed (kindness), “the right arm,” and “the right hand draws near”; he is the level of “the groomsman of the Queen” (shushvina deMatronisa). And it is known that inauguration (chinuch) must be through a drawing-down from a higher level,
This also explains “For seven days shall He fill your hands,” said of the priests: the kohen embodies Chesed, “the right arm,” and “the right hand draws near”; he is “the groomsman of the Queen,” who brings Israel close to G-d. Inaugurating him requires a drawing-down from a higher level.


והיינו מבחי׳ ההוא שמן עילאה שהוא אור וחיות שבעת ימים שהם ז״ת [ז׳ תחתונות] כנ״ל ועיין ר״פ יתרו דס״ז ע״ב ובהרמ״ז [ובהרב משה זכות] שם שמבחי׳ הנ״ל נמשך הכח ועוז לבחי׳ כהן איש החסד שיוכל להעלות כו׳
that is, from the level of “that supernal oil,” which is the light and life-force of the seven days, which are the seven lower [Sefiros], as mentioned above. And see the beginning of Parshas Yisro, folio 67b, and the Ramaz there: that from the above-mentioned level, power and strength are drawn to the level of the kohen, the man of Chesed, so that he can elevate, etc.
That level is the supernal oil, the light and life-force of the seven lower Sefiros. The Zohar at the beginning of Yisro (2:67b), which speaks of the kohen of the right side who serves before the supernal King, and the Ramaz there, show that from this level the kohen, the man of Chesed, receives the power to elevate.


ועמ״ש ע״פ ביום175 השע״צ [השמיני עצרת] בענין פי׳ ה׳ צלך על יד ימינך176 הוא האהבה שבנפש וה׳ צלך על יד ימינך הוא מה שנמשך ע״ז מלמעלה מבחי׳ וימינו תחבקני177 ועמ״ש סד״ה ואכלתם אכול178 מענין ביום המשח אותו ועמ״ש בד״ה
And see what is written on the verse “On the eighth day, an assembly” (Shemini Atzeres), concerning the meaning of “G-d is your shade at your right hand”: [your right hand] is the love in the soul, and “G-d is your shade at your right hand” is what is drawn down upon it from above, from the level of “and His right hand embraces me.” And see what is written at the end of the discourse beginning “And you shall eat in plenty,” concerning “on the day he is anointed.” And see what is written in the discourse beginning
The reader is referred to a discourse for Shemini Atzeres on “G-d is your shade at your right hand” (Psalms 121:5): “your right hand” is the soul’s own love, and “G-d is your shade” is the love from above that rests on it, “His right hand embraces me” (Song of Songs 2:6). Also cited is the end of the discourse “And you shall eat in plenty,” on the anointing of the high priest.


לכן אמור לבנ״י [לבני ישראל]179 מענין אשר נשאתי את ידי180 ובד״ה וידבר דעשה״ד [דעשרת הדברות]181 בענין פי׳ נדבת ידך182 ובד״ה צאינה וראינה183 בענין שאו ידיכם קדש184 ובביאור ע״פ ותחת רגליו כמעשה לבנת הספיר).185
“Therefore say to the children of Israel,” concerning “that I lifted up My hand”; and in the discourse beginning “And He spoke” on the Ten Commandments, concerning the meaning of “the free-will offering of your hand”; and in the discourse beginning “Go forth and see,” concerning “Lift up your hands in holiness”; and in the explanation (Biur) on “And under His feet was like the work of a sapphire brick.”)
Further references follow, mostly on the theme of hands: “that I lifted up My hand,” “the free-will offering of your hand” (Deuteronomy 16:10), and “Lift up your hands in holiness” (Psalms 134:2); and an explanation on “And under His feet was like the work of a sapphire brick” (Exodus 24:10).


ועיין עוד מענין ימי המילואים בזהר פ׳ צו דף ל״ד ע״ב ובסוף ח״א [חלק א׳] סי׳ כ״ה186 עוד יש לומר לענין פי׳ ימי המילואים ע״ד מ״ש בזהר ח״א [חלק א׳] דס״ז ע״א187 בפי׳ לה׳ הארץ ומלואה.188
And see further concerning the days of the Miluim in the Zohar, Parshas Tzav, folio 34b, and at the end of Part I, section 25. One may further say, regarding the meaning of “the days of the Miluim,” along the lines of what is written in the Zohar, Part I, folio 67a, on the meaning of “The earth and its fullness are G-d’s”;
More on the Miluim is in the Zohar on Tzav (3:34b), which says that corresponding to the high priest above, complete with the seven supernal days, the priest below has seven days of Miluim; and at the end of the first volume of the Zohar. Another reading of “Miluim” follows the Zohar (1:67a) on “The earth and its fullness are G-d’s” (Psalms 24:1).


ח״ב [חלק ב׳] וארא ד׳ כ״ב ב׳ ד״נ ע״א דקצ״ה ע״ב. ח״ג [חלק ג׳] דמ״ה ע״ב וע״ש ג״כ דמ״ב ב׳.
Part II, Va’eira, folio 22b; folio 50a; folio 195b. Part III, folio 45b, and see there also folio 42b.
The list of Zohar references continues in its second and third volumes.


עוי״ל [עוד יש לומר] בפי׳ ימי המילואים ע״פ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דמגלה דף ו׳ ע״א ופ״ג [ופרק ג׳] דפסחים דמ״ב ע״ב ע״פ בן אדם יען אשר אמרה צור על ירושלים כו׳ אמלאה החרבה189190191 לא נתמלאה צור192 אלא מחורבנה של ירושלים.193
One may further explain “the days of the Miluim” according to what our Sages, of blessed memory, said in the first chapter of Megillah, folio 6a, and in the third chapter of Pesachim, folio 42b, on the verse “Son of man, because Tyre has said against Jerusalem,” etc., “I shall be filled, she is laid waste”: Tyre was filled only from the destruction of Jerusalem.
A further explanation of Miluim draws on the Sages (Megillah 6a, Pesachim 42b) on Tyre’s words against Jerusalem, “I shall be filled, she is laid waste” (Ezekiel 26:2): when one is full the other is desolate, and Tyre was filled only from Jerusalem’s destruction.




Section 7 · ¶28–32
Tyre filled from Jerusalem, above and in the soul
28ופי׳ בע״ח [בעץ חיים] שער מיעוט הירח ספ״ב [סוף פרק ב׳] שהמלכות דאצי׳ נאצלה בסוד שרש רק בחי׳ נקודה אחת וט״ס [וט׳ ספירות] באין לה בסוד תוספת ממלכיות שבט״ס [שבט׳ ספירות] העליונות.
And it is explained in Etz Chaim, Shaar Miut HaYareach (the Gate of the Diminution of the Moon), end of chapter 2, that Malchus of Atzilus was emanated, in the mystery of [its] root, as only a single point; and the nine Sefiros come to it, in the mystery of an addition, from the Malchus-levels in the nine upper Sefiros.
The Arizal explains, at the end of chapter 2 of the gate on the diminution of the moon, that Malchus of Atzilus was emanated in its root as a single point, and its nine other Sefiros come to it as an addition, from the Malchus within each of the nine Sefiros above it.


ובשעת חורבן בהמ״ק [בית המקדש] נתלבשו הט״ס [הט׳ ספירות] שבה194 ה נ״ל [הנ״ל] בקליפות, וזהו ענין שנתמלאה צור כו׳.
And at the time of the destruction of the Holy Temple, her nine Sefiros mentioned above were enclothed in the kelipos; and this is the matter of “Tyre was filled,” etc.
When the Temple was destroyed, those nine Sefiros were enclothed in the kelipos, and Malchus was left a mere point. That is “Tyre was filled”: the kelipah was filled from the ruin of holiness, as the Arizal himself says there.




29ועד״ז יש לפרש המדרש רבה באיכה ע״פ גדע בחרי אף כל קרן ישראל195 כו׳ יעו״ש [יעויין שם].
In the same way one may interpret the Midrash Rabbah on Eichah, on the verse “He cut off in fierce anger every horn of Israel,” etc. See there.
The same rule, that one side is filled at the other’s expense, is the key to the Midrash Rabbah on Lamentations 2:3, “He cut off in fierce anger every horn of Israel,” to which the reader is referred.


וזש״ש [וזהו שכתוב שם] ג״כ במדרש ע״פ וילכו בלא כח196 לפני רודף א״ר [אמר רבי] אחא כשם שלא גלו ישראל אלא ברודף מלא197 היינו מה שנתמלאה צור כו׳ והיה הרודף מלא.
And this is also what is written there in the Midrash on the verse “And they went without strength before the pursuer”: “Rabbi Acha said: Just as Israel went into exile only through a full pursuer”; that is, that Tyre was filled, etc., and the pursuer was full.
The Midrash on Lamentations 1:6 (Eichah Rabbah 1:33) says: just as Israel went into exile only before a “full” pursuer, so they will be redeemed only through a “full” redeemer. The pursuer’s fullness is Tyre’s “filling” from Jerusalem’s ruin.




30ובעבודה היינו מה שכל הע״ס [העשר ספירות] שבנפש השכל והמדות הוא מעמיק בהן רק בתאוות נפשו הבהמית. שעי״ז נעשית הנפש הבהמית והיצה״ר [והיצר הרע] בבחי׳ בנין ע״ס [עשר ספירות].
In [divine] service, this is when, with all the Ten Sefiros in the soul, the intellect and the emotive attributes, a person sinks himself only into the lusts of his animal soul. Through this the animal soul and the evil inclination become a full structure (binyan) of ten Sefiros.
In a person’s service of G-d the same happens when he puts all ten powers of his soul, intellect and emotions, into the desires of his animal soul. Then the animal soul and the evil inclination are “filled,” built into a complete structure of ten Sefiros.


ובנפש האלקית נשאר רק נקודה אחת היא בחי׳ האמונה כי אפילו במצרים שהוא תכלית הקטנות נאמר ויאמן העם198 כו׳
And in the G-dly soul there remains only a single point, which is the level of faith. For even in Egypt, which was the utmost smallness, it is said, “And the people believed,” etc.;
Meanwhile the G-dly soul is left a single point, like Malchus in exile: the point of faith. Even in Egypt, at the lowest state, “the people believed” (Exodus 4:31).


ואפי׳ [ואפילו] גנבא אפום מחתרתא199 רחמנא קריא הרי שמאמין בהקב״ה ועכ״ז [ועם כל זה] עובר על רצונו ית׳ לפי שאמונה זו היא רק בחי׳ מקיף ועטרה.200
and even “the thief at the mouth of the tunnel calls upon the Merciful One.” Thus he believes in the Holy One, blessed be He, and nevertheless transgresses His will, may He be blessed, because this faith is only in the mode of an encompassing [light] (makif) and a crown.
Even a thief breaking in calls on G-d for help, as the saying quoted in the Ein Yaakov version of tractate Berachos has it; so he believes in G-d and yet transgresses His will. That is because his faith is only an “encompassing” light and a “crown” above him, not drawn inward into his mind and heart.




31וצ״ל הדעת וההמשכה בפנימיות וזהו ענין התפשטות ט״ס [ט׳ ספירות] מהנקודה שיומשך הגילוי בשכל ומדות כו׳. ועי״ז ממילא נחלש כח נה״ב [נפש הבהמית] ותאוותיה כי האור דוחה את החושך
There must be Daas (knowledge) and a drawing-down inwardly; and this is the matter of the spreading forth of the nine Sefiros from the point: that the revelation be drawn down into the intellect and the emotive attributes, etc. Through this, of itself, the power of the animal soul and its lusts is weakened, for light drives away darkness.
The cure is Daas, knowledge that draws faith inward, so that the nine Sefiros spread out from the point into the mind and the heart. Then the animal soul weakens of itself, as darkness gives way to light.


וזהו ג״כ ענין אמלאה החרבה להפך כי ירושלים הוא יראה שלם201 ע״ד יראו את202 ה׳ קדושיו וכשנבנה בחי׳ זו בשלימות עי״ז יבטלו מדות נה״ב [נפש הבהמית] כהמס דונג203 כו׳
And this too is the matter of “I shall be filled, she is laid waste,” in reverse: for Yerushalayim is yirah shalem, “complete awe,” in the manner of “Fear G-d, you His holy ones”; and when this level is built in completeness, through this the emotive attributes of the animal soul will be nullified, “as wax melts,” etc.
This is “I shall be filled, she is laid waste” in reverse. Yerushalayim, read as yirah shalem, “complete awe” (as in “Fear G-d, you His holy ones,” Psalms 34:10), is built up, and the emotions of the animal soul melt “as wax melts” before fire (Psalms 68:3).


וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ע״פ עלי עשור204 שכנור דלע״ל [דלעתיד לבוא] יהי׳ [יהיה] של עשרה נימין כי נר הוי׳ נשמת אדם205 נק׳ כנור נר כ״ו206 פי׳ כ״ו הוא מספר שם הוי׳ שמתגלה בהנשמה הנקרא נר.
This is what our Sages, of blessed memory, said on the verse “Upon a ten-stringed instrument”: that the harp (kinor) of the Time to Come will be of ten strings. For “the soul of man is the lamp of Havayah”; it is called kinor, ner kaf-vav. That is, kaf-vav (26) is the numerical value of the Name Havayah, which is revealed in the soul, which is called ner (lamp).
So the Sages said (Arakhin 13b) that the harp of the Temple had seven strings, that of the days of Mashiach eight, and that of the World to Come ten, “upon a ten-stringed instrument.” The soul is “the lamp (ner) of G-d” (Proverbs 20:27), and kinor, “harp,” is ner plus kaf-vav, 26, the numerical value of the Name Havayah revealed in the soul.


ע״ד כל הנקרא בשמי207 כו׳ ואתם הדבקים בהוי׳208 כו׳ ושיהי׳ [ושיהיה] הכנור של עשרה נימין שיהיו ע״ס [עשר ספירות] מאירים בגילוי בקביעות בנשמת אדם להיות ומלאה הארץ דעה209 כו׳
This is in the manner of “Everyone who is called by My Name,” etc., and “But you who cleave to Havayah,” etc. And that the harp will be of ten strings [means] that the Ten Sefiros will shine in revelation, permanently, in the soul of man, so that “the earth shall be full of knowledge,” etc.
This is like “Everyone who is called by My Name” (Isaiah 43:7) and “You who cleave to Havayah” (Deuteronomy 4:4): G-d’s Name is in the soul. The ten-stringed harp means that all Ten Sefiros will shine openly and permanently in the soul, when “the earth shall be full of knowledge.”


וכתיב ומל ה׳ את לבבך210 כו׳ וכמ״כ [וכמו כן] למעלה בבחי׳ כנס״י [כנסת ישראל] יהיה בה ע״ס [עשר ספירות] בקביעות בחינת אהל בל יצען211 וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בזכריה ע״פ ביום ההוא יהיה כו׳ ע״ש.
And it is written, “And G-d will circumcise your heart,” etc. Likewise above, in the level of the Congregation of Israel (Knesses Yisrael), there will be Ten Sefiros in her permanently, the level of “a tent that shall not be moved,” as is written in the Likkutei Torah of the Arizal on Zechariah, on the verse “On that day there shall be,” etc. See there.
It is also written, “G-d will circumcise your heart” (Deuteronomy 30:6), removing what covers it. Correspondingly above, Knesses Yisrael, Malchus, will hold her Ten Sefiros permanently, “a tent that shall not be moved” (Isaiah 33:20), as the Arizal’s Likkutei Torah on Zechariah explains.




32וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] כך אין נגאלין212 אלא בגואל מלא213 כו׳. ועד״ז יובן ענין ימי המילואים להיות וימלא כבוד214215 ה׳.
This is what our Sages, of blessed memory, said: “So too, they are redeemed only through a full redeemer,” etc. In the same way the matter of the days of the Miluim is to be understood: that there be “and the glory of G-d shall fill.”
Hence the Sages’ conclusion (Eichah Rabbah 1:33): Israel will be redeemed only through a “full” redeemer. The days of the Miluim are understood in the same way, as a “filling,” so that “the glory of G-d shall fill all the earth” (Numbers 14:21).


להמשיך הברכה וההמשכה בבחי׳ מלכות. אשר לא תחסר כל בה216 כו׳ וזהו ענין מרוב כל.217
[That is,] to draw the blessing and the flow into the level of Malchus, “in which you shall not lack anything (kol),” etc. And this is the matter of “from an abundance of everything (kol).”
The aim is to draw the blessing into Malchus, so that it lacks nothing, like the land in which “you shall not lack anything (kol)” (Deuteronomy 8:9), blessed “from an abundance of everything (kol)” (Deuteronomy 28:47).




Section 8 · ¶33–36
Healing the breach
33והיא נק׳ כלה שמקבלת מבחי׳ כל כו׳ וזהו ע״ד והיה אור הלבנה כאור החמה.
And she is called kallah (bride), for she receives from the level of kol (“all”), etc. And this is along the lines of “And the light of the moon shall be like the light of the sun.”
Malchus is called kallah, “bride,” because she receives from the level called kol, “all.” This is the meaning of “the light of the moon shall be like the light of the sun.”


כי מיעוט הירח היינו ג״כ הסתלקות הט״ס [הט׳ ספירות] מהמלכות218 כמ״ש בע״ח [בעץ חיים] שם ולע״ל [ולעתיד לבוא] שתהיה בבחי׳ אהל בל יצען219 זהו כאור החמה.
For the diminution of the moon is also the withdrawal of the nine Sefiros from Malchus, as is written in Etz Chaim there; and in the Time to Come, when she will be in the state of “a tent that shall not be moved,” this is “like the light of the sun,”
The moon’s diminution is the withdrawal of the nine Sefiros of Malchus, as Etz Chaim explains. In the future she will be “a tent that shall not be moved” (Isaiah 33:20), holding them permanently; this is “like the light of the sun.”


שיש בו האור תמיד בקביעות בלי שינויים כו׳ ומעין זה היה ענין ימי המילואים כו׳
which has light always, permanently, without changes, etc. And a semblance of this was the matter of the days of the Miluim, etc.
The sun’s light is constant, without waxing or waning, and so the moon’s will be. The days of the Miluim gave a semblance of this.


ועיין זח״ב [זהר חלק ב׳] פקודי דף רל״ה ע״א וזהו סיום הפסוק ביום חבוש220 ה׳ את שבר עמו ומחץ מכתו ירפא.
And see the Zohar, Part II, Pekudei, folio 235a. And this is the conclusion of the verse: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”
After a reference to the Zohar on Pekudei (2:235a), the Alter Rebbe turns to the end of Isaiah’s verse: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”


פי׳ שבר עמו הוא ענין אמלאה החרבה כנ״ל וזהו נמשך ע״י מ״ש כי שתים רעות221 עשו עמי222 אותי עזבו מקור מים חיים לחצוב להם בארות בארת נשברים223 (בירמי׳ [בירמיה] סי׳ ב׳ י״ג) ועיין מזה ברבות
The explanation: “the breach of His people” is the matter of “I shall be filled, she is laid waste,” mentioned above; and this comes about through what is written, “For My people have done two evils: they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns” (in Jeremiah, chapter 2, [verse] 13). And see about this in the [Midrash] Rabbah,
“The breach of His people” is Tyre’s filling from Jerusalem’s ruin, and it comes from what Jeremiah describes: “they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns” (Jeremiah 2:13).


כי תשא ס״פ מ״ב224 ובשה״ש [ובשיר השירים] רבה בפסוק אל תראוני שאני שחרחורת225 שעשו רעה אחת שקשה כשתים כו׳.
Ki Sisa, at the end of chapter 42, and in Shir HaShirim Rabbah on the verse “Do not look upon me, that I am swarthy”: that they did one evil that is as grievous as two, etc.
The Midrash (Shemos Rabbah 42:8) links the “two evils” with the first two of the Ten Commandments, “I am” and “You shall have no other,” broken by the golden calf; Shir HaShirim Rabbah (1:6) explains that they did one evil as grievous as two.


והנה פי׳ בורות נשברים226 היינו ההפך מבחי׳ באר מים חיים המבואר במ״א ע״פ עלי באר227228 כו׳
Now, the meaning of “broken cisterns” is the opposite of the level of “a well of living waters,” explained elsewhere on the verse “Spring up, O well,” etc.;
“Broken cisterns” are the opposite of “a well of living waters” (Song of Songs 4:15), which a discourse on “Spring up, O well” (Numbers 21:17) explains elsewhere.


כ״א ההתקשרות בתאוות גשמיות ע״כ נק׳ בורות נשברים שהתאוות משבה״כ [משבירת הכלים] ועיין בזח״ג [בזהר חלק ג] פ׳ ואתחנן דרס״ו229 א׳ ובהרמ״ז [ובהרב משה זכות] שם שהאריך ועיין במא״א [במאורי אור] אות ב׳230 סעיף י״א
rather, it is attachment to physical lusts. Therefore they are called “broken cisterns,” for the lusts come from the shattering of the vessels (sheviras hakeilim). And see the Zohar, Part III, Parshas Va’eschanan, folio 266a, and the Ramaz there, who elaborated; and see Me’orei Or, letter beis, section 11.
They are attachment to physical desires, called “broken” because desires come from the shattering of the vessels of Tohu. References follow to the Zohar on Va’eschanan (3:266a), the Ramaz there, and Me’orei Or, a Kabbalistic dictionary.


ומזה נמשך כי שתים רעות עשו היינו שגרמו במעשיהם הרעים בחי׳ שנתמלאה צור מחורבנה של ירושלים וה״ז [והרי זה] רעה אחת שקשה כשתים. וזהו ענין שבר עמי הנמשך ממה שחצבו להם בורות נשברים.
From this follows “For they have done two evils”: that is, through their evil deeds they caused the state in which Tyre was filled from the destruction of Jerusalem; and this is “one evil that is as grievous as two.” And this is the matter of “the breach of My people,” which follows from their having hewn themselves broken cisterns.
So the “two evils” mean that by their deeds they caused Tyre to be filled from Jerusalem’s ruin, one evil as grievous as two. That is “the breach of My people,” which comes from hewing broken cisterns.




34והנה לע״ל [לעתיד לבוא] נאמר ביום חבוש231 ה׳ את שבר עמו. ומבחי׳ שבר ושבירה יתהפך לבחי׳ שבר ותקוה.
Now, of the Time to Come it is said, “on the day that G-d binds up the breach (shever) of His people.” And from the level of shever, breaking and shattering, it will be transformed into the level of sever, hope and expectation.
In the future G-d will bind up the shever, the breach, and the shever itself will turn into sever, hope: the same letters, read with a sin.


וכמ״ש ברבות מקץ ר״פ צ״ט232 ע״פ כי יש שבר במצרים233234 והיינו כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] סוכה נ״ב א׳ ע״פ ואת הצפוני ארחיק מעליכם235 זה236 יצה״ר [יצר הרע] כו׳ שהוא הוא הגורם שבר עמו לחצוב להם כו׳.
As is written in the [Midrash] Rabbah, Mikeitz, at the beginning of chapter 99, on the verse “that there was grain (shever) in Egypt.” That is, as our Sages, of blessed memory, said (Sukkah 52a) on the verse “And the northern one I will remove far from you”: “This is the evil inclination,” etc.; for it is what causes “the breach of His people,” “to hew themselves,” etc.
So the Midrash (Bereishis Rabbah 91:1; the Kehot note corrects the chapter number to 91) reads “there was shever in Egypt” (Genesis 42:1) with “whose hope (sivro) is in G-d.” The cause of the breach is the evil inclination, which the Sages (Sukkah 52a) find in “the northern one I will remove far from you” (Joel 2:20); it is what leads people to “hew cisterns.”




35ואזי ומחץ מכתו ירפא.237 וארז״ל [ואמרו רבותינו זכרונם לברכה] ברבות בראשית פרשה יו״ד דקאי על בנות שוח238 כו׳ ע״ש ובמשנה רפ״ה דשביעית.
And then, “He heals the wound of His blow.” Our Sages, of blessed memory, said in the [Midrash] Rabbah on Bereishis, chapter 10, that this refers to benos shuach [a kind of fig], etc. See there; and in the Mishnah, at the beginning of chapter 5 of Shevi’is.
Then “He heals the wound of His blow.” The Midrash (Bereishis Rabbah 10:4) says that benos shuach, a kind of fig that takes three years to bear fruit (see Mishnah Shevi’is 5:1), bore fruit on the very day of creation, and that in the future G-d will heal this “wound of the world.”


והענין כמ״ש הר״ש [הרבי שמעון] רפ״ק [ריש פרק קמא] דדמאי דאמרינן גבי עץ שאכל אדה״ר [אדם הראשון] דקרו ליה בנות שוח לפי שגרמו שוחה לעולם כו׳ ע״ש ופי׳ שוחה יש לפרשו לשון חפירה ובור
The explanation is as the Rash writes at the beginning of the first chapter of Demai: that we say, regarding the tree from which Adam, the first man, ate, that it was called benos shuach because they brought a pit (shuchah) upon the world, etc. See there. And shuchah may be explained as a term of digging and a pit,
The Rash, Rabbi Shimshon of Sens, in his commentary on Mishnah Demai, explains that the tree Adam ate from was called benos shuach because it brought a shuchah upon the world. The word can mean a pit dug in the ground.


כמו שוחה עמוקה פי זרות239 (במשלי כ״ב י״ד) והוא ענין לחצוב להם בארות נשברים הנ״ל גם יש לפרשו לשון הכנעה ושפלות
as in “The mouth of strange women is a deep pit (shuchah)” (in Proverbs, chapter 22, [verse] 14); and this is the matter of “to hew themselves broken cisterns” mentioned above. It may also be explained as a term of humbling and lowliness,
In that sense it is like “The mouth of strange women is a deep pit” (Proverbs 22:14), which recalls the “broken cisterns” that people hew for themselves. It can also mean being bowed down and humbled.


כמו וישח אדם וישפל איש240 דהיינו שנתמעטה קומתו של אדה״ר [אדם הראשון] והוא ג״כ ע״ד הנ״ל בענין אמלאה החרבה.
as in “And man is bowed down (vayishach), and man is brought low”: that is, that the stature of Adam, the first man, was diminished. And this too is along the lines of what was said above about “I shall be filled, she is laid waste.”
In that sense it is like “Man is bowed down and man is brought low” (Isaiah 2:9): Adam’s stature was diminished by the sin. This too follows the pattern of “I shall be filled, she is laid waste”: what holiness lost, the other side gained.




36וז״ש [וזהו שכתוב] כי שחה לעפר נפשנו241 כו׳ ועש״ז [ועל שם זה] נקרא עה״ד [עץ הדעת] בנות שוח כו׳ ומשם שורש נה״ב [נפש הבהמית] הגורם שפלות לנה״א [לנפש האלקית] כו׳ להמשך אחר תאוות נה״ב [נפש הבהמית] וכנ״ל.
And this is what is written, “For our soul is bowed down (shachah) to the dust,” etc. On account of this the Tree of Knowledge is called benos shuach, etc.; and from there is the root of the animal soul, which causes lowliness to the G-dly soul, etc., [so that it is] drawn after the lusts of the animal soul, as mentioned above.
So it says, “For our soul is bowed down to the dust” (Psalms 44:26). The Tree of Knowledge is called benos shuach for this reason, and it is the root of the animal soul, which brings the G-dly soul low and draws it after its desires.


ולעתיד יתוקן עץ הדעת ויתחבר עם עץ החיים. ואזי בנות שוח יהיו עושין פירות לשעתן שיהיה הגילוי למטה
In the Time to Come the Tree of Knowledge will be rectified and joined with the Tree of Life. And then the benos shuach will produce their fruit at once (lesha’asan): that there will be revelation below
In the future the Tree of Knowledge will be rectified and joined to the Tree of Life, and the benos shuach will again bear fruit at once, as on the day of creation: the revelation below will be like that above.


כמו למעלה וכמ״ש בועליך עושיך אלקי242 כל הארץ יקרא שבכל הארץ הלזו הגשמיות יהיה גילוי אלקות וכתיב יעננו ביום קראנו.243
as above, as it is written, “Your husband is your Maker … He shall be called the G-d of all the earth”: that in all this physical earth there will be a revelation of G-dliness. And it is written, “He will answer us on the day we call.”
As Isaiah says, “Your husband is your Maker … He shall be called the G-d of all the earth” (Isaiah 54:5): G-dliness will be revealed in this physical earth. And “He will answer us on the day we call” (Psalms 20:10): the answer will come at once.


וזהו עושין פירות לשעתן ועמ״ש ע״פ והיה בן הבכור לשניאה.244 ואזי והיה אור הלבנה כאור החמה245 כו׳:
And this is “they produce fruit at once.” And see what is written on the verse “And the firstborn son be of the hated one.” And then, “And the light of the moon shall be like the light of the sun,” etc.
This immediacy is what “bearing fruit at once” means. The reader is referred to a discourse on “If the firstborn son is of the hated one” (Deuteronomy 21:15). Then, at last, “the light of the moon shall be like the light of the sun.”



In one’s avodah
In youth, when the blood boils, the effort to “turn from evil” and to sanctify oneself in what is permitted draws down a light higher than the understanding of old age, and it stays for life. A person must not let all ten powers of the soul be “filled” by the animal soul while faith remains only a point above him; through Daas, knowledge that draws faith into the mind and heart, the animal soul weakens of itself, as darkness before light.
Questions for discussion
	Why does the maamar insist on the difference between shemesh and chamah, and what does each represent?
	How can the “lads” come to stand higher than the “elders,” both in the future ascent and in a young person’s service?
	What does the Zohar’s question about shivas yamim show about who or what “fills” the priests in the Miluim?
	How do the two kinds of “filling,” the Miluim and Tyre filled from Jerusalem’s ruin, play out in a person’s soul?
	Why does the maamar end with the benos shuach that will bear fruit at once?

Sources and references
Notes
Paragraph 1
1לשמש שם אהל
The words here quote Psalms 19:5; the passage is shown below.
Psalms 19:5תהילים י״ט:ה׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ה.
2לשמש שם אהל בהם והוא כחתן
“For the sun He set a tent in them, and it is like a groom coming out of his canopy.” The verse calls the sun a groom, which seems to contradict the earlier statement that the sun is the “lad,” below the groom.
Psalms 19:5–6תהילים י״ט:ה׳-ו׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם: וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun, Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3והוא כחתן
The Zohar on Beha’aloscha opens with Rabbi Yehudah’s exposition of “And it is like a groom coming out of his canopy.” The Alter Rebbe cites it, with the Ramaz’s comment there, for the sun as “groom.”
Zohar, Beha'alotcha 1:1–2:5ספר הזהר, בהעלותך א׳:א׳-ב׳:ה׳
AND THE L-RD SPOKE UNTO MOSES, SAYING: SPEAK UNTO AARON, AND SAY UNTO HIM: WHEN THOU LIGHTEST THE LAMPS…. R. Judah discoursed here on the verse: “Which is as a bridegroom coming out of his chamber”, etc. (Ps. 19, 6). ‘Happy is the portion of Israel’, he said, ‘in whom the Holy One, blessed be He, delights and to whom He gave the Torah of truth, the Tree of Life, whoever takes hold of which achieves life in this world and in the world to come. Now the Tree of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4אור הוא בחכמה
The note sends the reader to the sources gathered there for the principle that “light” refers to Chochmah.
Kehot’s noteראה הנסמן במאמרי אדה״ז פרשיות לע׳ תשסו.
5אז יבקע כשחר אורך
The words here quote Isaiah 58:8; the passage is shown below.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ה.
6דז״א . . מקנן ביצירה
Tanya explains that the angels are called chayos and beheimos because their love and awe are natural to them, without free choice, and that the souls of the righteous dwell in Beriah while the angels are in Yetzirah, where only the emotive attributes of the Infinite shine.
Tanya, Likkutei Amarim 39תניא, חלק ראשון; ליקוטי אמרים ל״ט
Kehot’s noteראה תניא פל״ט. מאמרי אדה״ז הקצרים ע׳ תקנב.
7אזי נקראו זו״נ אנפי זוטרי בגמרא
The Gemara explains keruv as “like a child” (kravya) and resolves a contradiction between verses by distinguishing “large faces” from “small faces” (apei zutrei). The Alter Rebbe applies “small faces” to Z’eir Anpin and Nukva as the cherubim.
Chagigah 13bחגיגה י״ג ב
Kehot’s noteחגיגה יג, ב.
8וענין בחי׳ נער
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteבאוה״ת בראשית כרך ז דף תתתח, ב מציין לכמה מקומות.
9וטובל בשמן רגלו
The words here quote Deuteronomy 33:24; the passage is shown below.
Deuteronomy 33:24דברים ל״ג:כ״ד
וּלְאָשֵׁר אָמַר בָּרוּךְ מִבָּנִים אָשֵׁר יְהִי רְצוּי אֶחָיו וְטֹבֵל בַּשֶּׁמֶן רַגְלוֹ:
And of Asher he said: Blessed be Asher above sons; Let him be the favoured of his brethren, And let him dip his foot in oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כד.
10תקוע אלפא לשמן
The words here quote Menachot 85b:11–12; the passage is shown below.
Menachot 85b:11–12מנחות פ״ה ב:י״א-י״ב
מתני׳ תקוע אלפא לשמן אבא שאול אומר שניה לה רגב בעבר הירדן כל הארצות היו כשרות אלא מיכן היו מביאין אין מביאין לא מבית הזבלים ולא מבית השלחים ולא מן מה שנזרע ביניהם ואם הביא כשר אין מביאין אנפקטן ואם הביא כשר אין מביאין מן הגרגרין שנשרו במים ולא מן הכבשים ולא מן השלוקים ואם הביא פסול:
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה מנחות פה, ב.
11ואשה חכמה התקועית
The words here quote II Samuel 14:2; the passage is shown below.
II Samuel 14:2שמואל ב י״ד:ב׳
וַיִּשְׁלַח יוֹאָב תְּקוֹעָה וַיִּקַּח מִשָּׁם אִשָּׁה חֲכָמָה וַיֹּאמֶר אֵלֶיהָ הִתְאַבְּלִי־נָא וְלִבְשִׁי־נָא בִגְדֵי־אֵבֶל וְאַל־תָּסוּכִי שֶׁמֶן וְהָיִית כְּאִשָּׁה זֶה יָמִים רַבִּים מִתְאַבֶּלֶת עַל־מֵת:
And Joab sent to Tekoa, and fetched thence a wise woman, and said unto her: ‘I pray thee, feign thyself to be a mourner, and put on mourning apparel, I pray thee, and anoint not thyself with oil, but be as a woman that had a long time mourned for the dead;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב יד, ב-ד.
12כרוב אחד מקצה מזה
The words here quote Exodus 25:19; the passage is shown below.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
13ויהושע בן נון נער
The words here quote Exodus 33:11; the passage is shown below.
Exodus 33:11שמות ל״ג:י״א
וְדִבֶּר ה׳ אֶל־מֹשֶׁה פָּנִים אֶל־פָּנִים כַּאֲשֶׁר יְדַבֵּר אִישׁ אֶל־רֵעֵהוּ וְשָׁב אֶל־הַמַּחֲנֶה וּמְשָׁרְתוֹ יְהוֹשֻׁעַ בִּן־נוּן נַעַר לֹא יָמִישׁ מִתּוֹךְ הָאֹהֶל:
And the L-RD spoke unto Moses face to face, as a man speaketh unto his friend. And he would return into the camp; but his minister Joshua, the son of Nun, a young man, departed not out of the Tent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יא.
14פני יהושע כפני לבנה
The words here quote Bava Batra 75a:16; the passage is shown below.
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב עה, א.
15חנוך לנער ע״פ דרכו
The words here quote Proverbs 22:6; the passage is shown below.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
16בד״ה בכ״ה בכסלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כט, ד.
17גילוי הש״ע נהורין
Kehot’s note points to Zohar I, 4b for these words.
Zohar I, 4bזח״א ד, ב
Kehot’s noteזח״א ד, ב. לקו״ת נצבים מט, ד.
18יאר ה׳ פניו אליך
The words here quote Numbers 6:25; the passage is shown below.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
19וארוכתך מהרה
“Then your light shall break forth like the dawn.” The light of Z’eir Anpin that comes from Chochmah is the light that “breaks forth,” the level of the groom.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
20בביאור ע״פ וקבל היהודים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א צז, ג.
21ולקמן ע״פ והניף את העומר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת אמור לו, ב.
22ע״פ טוב לחסות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שמע״צ צ, ד.
23אם הבנים שמחה
The words here quote Psalms 113:9; the passage is shown below.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
24וישם לך שלום
The words here quote Numbers 6:26; the passage is shown below.
Numbers 6:26במדבר ו׳:כ״ו
יִשָּׂא Havayah פָּנָיו אֵלֶיךָ וְיָשֵׂם לְךָ שָׁלוֹם:
The L-RD lift up His countenance upon thee, and give thee peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כו.
25בד״ה לסוסתי
The discourse on “To My mare among Pharaoh’s chariots” (Song of Songs 1:9) speaks of drawings-down of the Infinite Light “from the head of all levels” that give strength to the ascent of the “horse,” the arousal from below, and of Israel as the beloved who both sustains and is sustained.
Kehot’s noteלקו״ת שה״ש יא, ד ואילך.
26כנגן המנגן
The words here quote II Kings 3:15; the passage is shown below.
II Kings 3:15מלכים ב ג׳:ט״ו
וְעַתָּה קְחוּ־לִי מְנַגֵּן וְהָיָה כְּנַגֵּן הַמְנַגֵּן וַתְּהִי עָלָיו יַד־ה׳
But now bring me a minstrel.’ And it came to pass, when the minstrel played, that the hand of the L-RD came upon him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ג, טו.
27ועיין בפ׳ ויחי דרי״ו ב׳
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteראה באוה״ת וישב כרך ה תתקד, ב.
28יבל הוא היה אבי יושב אהל
The words here quote Genesis 4:20; the passage is shown below.
Genesis 4:20בראשית ד׳:כ׳
וַתֵּלֶד עָדָה אֶת־יָבָל הוּא הָיָה אֲבִי יֹשֵׁב אֹהֶל וּמִקְנֶה:
And Adah bore Jabal; he was the father of such as dwell in tents and have cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, כ.
29בפ׳ שמות בד״ה קול דודי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א נא, א.
30ע״פ לריח שמניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ב, ד.
31ובמ״א נתבאר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
32בפ׳ מטות ע״פ ואשה כי תדור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת מטות פג, ד.
33חסד נעוריך
The words here quote Jeremiah 2:2; the passage is shown below.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
34ע״פ זכור את אשר עשה לך עמלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פד, ד.
35תרין ריעין דלא מתפרשין
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteעי׳ ר״פ ראה [יח, ב] וש״נ מזח״ג (ד, א). [כ]. אוה״ת נצבים ע׳ א׳רכב.
36מתפרשין ושירה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה להלן בהוספות להערות וציונים.
37ושירה היא על היין
The words here quote Berakhot 35a:3; the passage is shown below.
Berakhot 35a:3ברכות ל״ה א:ג׳
וְהַאי ״קֹדֶשׁ הִלּוּלִים״ לְהָכִי הוּא דַּאֲתָא? הַאי מִיבְּעֵי לֵקהּ חַד דְּאָמַר רַחֲמָנָא אַחֲלֵיהּ וַהֲדַר אִכְלֵיהּ. וְאִידָךְ דָּבָר הַטָּעוּן שִׁירָה, טָעוּן חִלּוּל, וְשֶׁאֵינוֹ טָעוּן שִׁירָה, אֵין טָעוּן חִלּוּל. וְכִדְרַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן דְּאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן: מִנַּיִן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן? — שֶׁנֶּאֱמַר: ״וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים״, אִם אֲנָשִׁים מְשַׂמֵּחַ, אֱלֹקִים בַּמֶּה מְשַׂמֵּחַ? מִכָּאן שֶׁאֵין אוֹמְרִים שִׁירָה אֶלָּא עַל הַיַּיִן!
Surely it is required [to teach as follows :] First, that the All-merciful declares [the owner] must redeem it and then eat it ; and second, only those things which require "a song of praise" require redemption, but if they do not require "a song of praise," redemption is unnecessary ! This is according to the statement of R. Samuel b. Nahmani in the name of R. Jonathan who said : [not translated] Whence is it that we say "a song of praise" only over wine ? As it is …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, א.
38נכנס יין יצא סוד
The words here quote Eruvin 65a:19–20; the passage is shown below.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
39אכלו רעים לעילא
The words here quote Song of Songs 5:1; the passage is shown below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 4aזח״ג ד, א
Kehot’s noteשה״ש ה, א. זח״ג ד, א.
40סד״ה באתי לגני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש לב, ג.
41בד״ה לבבתני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש כט, ג.
42ובמ״א נת׳ דשבת הוא בחי׳ אכלו רעים ויו״ט הוא שתו
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5565.
Kehot’s noteראה סה״מ תקס״ה ע׳ א׳ קנה-ו.
43נערים פני זקנים ילבינו
The words here quote Sotah 49b:3; the passage is shown below.
Sotah 49b:3סוטה מ״ט ב:ג׳
וְחַכְמוֹת סוֹפְרִים תִּסְרַח, וְיִרְאֵי חֵטְא יִמָּאֵסוּ, וְהָאֱמֶת תְּהֵא נֶעֱדֶרֶת. נְעָרִים פְּנֵי זְקֵנִים יַלְבִּינוּ, זְקֵנִים יַעַמְדוּ מִפְּנֵי קְטַנִּים — בֵּן מְנַוֵּול אָב, בַּת קָמָה בְאִמָּהּ, כַּלָּה בַּחֲמוֹתָהּ, אוֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ, פְּנֵי הַדּוֹר כִּפְנֵי הַכֶּלֶב, הַבֵּן אֵינוֹ מִתְבַּיֵּישׁ מֵאָבִיו, וְעַל מָה יֵשׁ לָנוּ לְהִשָּׁעֵן — עַל אָבִינוּ שֶׁבַּשָּׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מט, ב וש״נ.
44איזהו זקן שקנה חכמה
Kehot’s note points to Kiddushin 32a for these words.
Kiddushin 32aקידושין ל״ב א
Bereshit Rabbah 59:9בראשית רבה נ״ט:ט׳
ויאמר אליו העבד - הה״ד (הושע יב) כנען בידו מאזני מרמה לעשוק אהב כנען, זה אליעזר. בידו מאזני מרמה, שהיה יושב ומשקיל את בתו, ראויה היא, או אינה ראויה. לעשוק אהב, לעשוק אהובו של עולם, זה יצחק. אמר: אולי לא תאבה ואתן לו את בתי? אמר לו: אתה ארור, ובני ברוך, ואין ארור מתדבק בברוך:
“The servant said to him: Perhaps the woman will not wish to follow me to this land; shall I return your son to the land from which you departed?” (Genesis 24:5). “The servant said to him” – that is what is written: “A trader, scales of deceit are in his hand; he loves to exploit [laashok ahev]” (Hosea 12:8). “A trader [kenaan]” – this is Eliezer, [who was a Canaanite]. “Scales of deceit are in his hand” – because he was sitting and deliberating about his daughter: Is she worthy …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteקידושין לב, א. ב״ר נט, ט.
45אבא יונק ממזל השמיני
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש׳ א״א ספ״ט. ש׳ או״א ספ״ח. ש׳ הזיווגים ספ״ב. ש׳ הולדת או״א וזו״ן רפ״ו. ש׳ העיבורים פ״ב. ובשער הנסירה ספ״ג. [כ].
46והחכמה מאין תמצא
The words here quote Job 28:12; the passage is shown below.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
47בד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פב, ב.
48במ״ת נדמה להם כזקן
Kehot’s note points to Exodus 15:3 for these words.
Exodus 15:3שמות ט״ו:ג׳
Havayah אִישׁ מִלְחָמָה Havayah שְׁמוֹ:
The L-RD is a man of war, The L-RD is His name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteרש״י ז״ל בפ׳ יתרו [כו, ב] ע״פ אנכי וממכילתי׳ (שם) פ״ה פ׳ אנכי. ובפסקדר״כ פסקא בחודש השלישי ובפס״ר פ״כ אות ה. ע״ג יוצר לשבת אחר שבועות. גם לקח טוב שמות טו, ג. ובפע״ח ש׳ חה״ש פ״א. [כ].
49בת קמה באמה
The words here quote Micah 7:6; the passage is shown below.
Micah 7:6מיכה ז׳:ו׳
כִּי־בֵן מְנַבֵּל אָב בַּת קָמָה בְאִמָּהּ כַּלָּה בַּחֲמֹתָהּ אֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ:
For the son dishonoureth the father, The daughter riseth up against her mother, The daughter-in-law against her mother-in-law; A man’s enemies are the men of his own house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ו.
50ע״פ רני ושמחי בת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לו, א.
51לא זז מחבבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעל״ק שה״ש רד״ה צאינה הא׳ (כו, ריש ב׳) וש״נ. [כ].
52רני ושמחי בת
The words here quote Zechariah 2:14; the passage is shown below.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
53זקנה ושיבה דעכשיו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, כב.
54קנה חכמה קנה בינה
The words here quote Proverbs 4:5; the passage is shown below.
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ה.
55ב״פ קנה בגימט׳ יש
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteבפע״ח שער התפלת ר״ה (פ״ג) קטז, ד. ובש׳ יוהכ״פ (ספ״ה) קכד, ד ד׳ קארעץ. [כ].
56רגלי החיות כנגד כולן
The words here quote Chagigah 13a:4; the passage is shown below.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
57הכתר הוא הממוצע
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח שמ״ב דרושי אבי״ע ספ״א. ועל״ק בי׳ אם בחקותי (מו, ג). [כ].
58וכמ״ש בביאור ע״פ שחורה אני ונאוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שה״ש ז, ד.
59ובד״ה יו״ט של ר״ה שחל להיות בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ר״ה נו, ג.
60הנה ישכיל עבדי
The words here quote Isaiah 52:13; the passage is shown below.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
61ונשא מאד . . בחי׳ א״ק
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteוע״ע ע״ח ש״ג סדר אצי׳ להרח״ו סופ״ב. וז״ל אותיות אדם הוא א״ק עכ״ל. [כ].
62יוסף הוא המשביר
The words here quote Genesis 42:6; the passage is shown below.
Genesis 42:6בראשית מ״ב:ו׳
וְיוֹסֵף הוּא הַשַּׁלִּיט עַל־הָאָרֶץ הוּא הַמַּשְׁבִּיר לְכׇל־עַם הָאָרֶץ וַיָּבֹאוּ אֲחֵי יוֹסֵף וַיִּשְׁתַּחֲווּ־לוֹ אַפַּיִם אָרְצָה:
And Joseph was the governor over the land; he it was that sold to all the people of the land. And Joseph’s brethren came, and bowed down to him with their faces to the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מב, ו.
63והנה השמש והירח
The words here quote Genesis 37:9; the passage is shown below.
Genesis 37:9בראשית ל״ז:ט׳
וַיַּחֲלֹם עוֹד חֲלוֹם אַחֵר וַיְסַפֵּר אֹתוֹ לְאֶחָיו וַיֹּאמֶר הִנֵּה חָלַמְתִּי חֲלוֹם עוֹד וְהִנֵּה הַשֶּׁמֶשׁ וְהַיָּרֵחַ וְאַחַד עָשָׂר כּוֹכָבִים מִשְׁתַּחֲוִים לִי:
And he dreamed yet another dream, and told it to his brethren, and said: ‘Behold, I have dreamed yet a dream: and, behold, the sun and the moon and eleven stars bowed down to me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לז, ט.
64ובפ׳ שמות ד״ג ע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteהלשון נעתק ביהל אור ע׳ שא. אוה״ת בראשית כרך א דף פט, א.
65שעכשיו לית לה מגרמה כלום
Kehot’s note points to Zohar II, 215a for these words.
Zohar II, 215aזח״ב רטו, א
Kehot’s noteזח״ב רטו, א.
66צדיקים יושבים ועטרותיהם בראשיהם
The words here quote Berakhot 17a:12; the passage is shown below.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 2
67“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days.” The verse the previous maamar expounded, which this one continues.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68שמש צדקה ומרפא בכנפי׳
“But to you who fear My Name a sun of righteousness shall rise, with healing in its wings.” The name shemesh belongs to the right side, kindness and healing.
Malachi 3:20מלאכי ג׳:כ׳
וְזָרְחָה לָכֶם יִרְאֵי שְׁמִי שֶׁמֶשׁ צְדָקָה וּמַרְפֵּא בִּכְנָפֶיהָ וִיצָאתֶם וּפִשְׁתֶּם כְּעֶגְלֵי מַרְבֵּק:
But unto you that fear My name shall the sun of righteousness arise with healing in its wings; and ye shall go forth, and gambol as calves of the stall.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, כ.
69מצד הימין נק׳ שמש צדקה ומרפא בכנפיה ומצד השמאל נק׳ חמה בסוד חמימות האש של הגבורה
In the entry chamah of his dictionary of terms, Rabbi Moshe Cordovero writes these words almost verbatim: from the right the sun is called shemesh, from the left chamah, after the heat of Gevurah’s fire. The Alter Rebbe quotes it to explain why the verse speaks of the lower levels.
Pardes Rimmonim 23:8:73פרדס רמונים כ״ג:ח׳:ע״ג
חמה הוא התפארת ונקרא כן בסוד כי שמש ומגן ה׳ צבאות (תהלים פד יב). ונראה לנו כי מצד הימין נקרא שמש צדקה ומרפא בכנפיה (מלאכי ג כ). ומצד השמאל נקרא חמה בסוד חמימות האש של הגבורה. וזהו מוציא חמה מנרתיקה. כי הנרתק של התפארת הוא המלכות וכאשר הוא בתוך הנרתק ביחוד אז הוא רחמים והוא שמש צדקה תפארת ומלכות. וכאשר יוצא ממקומו אז הוא חמ״ה בסוד האש והדין:
Pardes Rimonim (Public Domain)
70צמצם שכינתו בין בדי ארון
The note points to the second version of a discourse in this volume of the Alter Rebbe’s maamarim, as another place where the saying “He contracted His Shechinah between the poles of the Ark” is discussed.
Kehot’s noteבסה״מ תקס״ג ע׳ שלה (נוסחא שני׳) ולקמן אמור לד, ב. ובלק עג, ב ארז״ל. קרח נה, א: שאמרו. וש״נ.
Paragraph 3
71לשון חמימות
The note sends the reader to the Tzemach Tzedek’s Or HaTorah on Bereishis for chamah as a term of warmth.
Kehot’s noteראה אוה״ת בראשית כרך א י, ב.
Paragraph 4
72“And the light of the sun shall be sevenfold, like the light of the seven days.” The paragraph sets out to explain how high this ascent of the sun is.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73“And he was a lad with the sons of Bilhah.” Yosef, called na’ar, is the supernal “lad,” the sun’s contracted light.
Genesis 37:2בראשית ל״ז:ב׳
אֵלֶּה תֹּלְדוֹת יַעֲקֹב יוֹסֵף בֶּן־שְׁבַע־עֶשְׂרֵה שָׁנָה הָיָה רֹעֶה אֶת־אֶחָיו בַּצֹּאן וְהוּא נַעַר אֶת־בְּנֵי בִלְהָה וְאֶת־בְּנֵי זִלְפָּה נְשֵׁי אָבִיו וַיָּבֵא יוֹסֵף אֶת־דִּבָּתָם רָעָה אֶל־אֲבִיהֶם:
These are the generations of Jacob. Joseph, being seventeen years old, was feeding the flock with his brethren, being still a lad even with the sons of Bilhah, and with the sons of Zilpah, his father’s wives; and Joseph brought evil report of them unto their father.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74פני לבנה
The elders of that generation said: “The face of Moshe was like the face of the sun, the face of Yehoshua like the face of the moon.” Malchus, the second “lad,” is “the face of the moon.”
Bava Batra 75a:16בבא בתרא ע״ה א:ט״ז
כַּיּוֹצֵא בַּדָּבָר אַתָּה אוֹמֵר: ״וְנָתַתָּה מֵהוֹדְךָ עָלָיו״ – וְלֹא כׇּל הוֹדְךָ; זְקֵנִים שֶׁבְּאוֹתוֹ הַדּוֹר אָמְרוּ: פְּנֵי מֹשֶׁה כִּפְנֵי חַמָּה, פְּנֵי יְהוֹשֻׁעַ כִּפְנֵי לְבָנָה; אוֹי לָהּ לְאוֹתָהּ בּוּשָׁה, אוֹי לָהּ לְאוֹתָהּ כְּלִימָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
75בד״ה ששת ימים תאכל מצות
The discourse speaks of two levels in the matzah: the matzah we eat, and the “second matzah” of the great awe and self-nullification at the Exodus, when the King of kings revealed Himself, a revelation from above the chain of worlds.
Kehot’s noteלקמן יד, ב ואילך.
Paragraph 5
76התלבשות אור א״ס ב״ה מלמעלה מהאצילות מבחי׳ א״ק באצי׳ הוא ג״כ ע״י בחי׳ צמצומים
The gloss in this chapter speaks of “the mystery of the tzimtzum in the Infinite Light, and the tzimtzum of Adam Kadmon,” all of which serve to contract the light so that it is enclothed in the vessels of the Ten Sefiros. The Alter Rebbe cites it for the contractions by which the light from Adam Kadmon enters Atzilus.
Tanya, Sha’ar HaYichud 9תניא, חלק שני; שער היחוד והאמונה ט׳
Paragraph 6
77עתיק יומין ושער רישיה כעמר נקא
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” In Kabbalah the Ancient of Days is Keser, the level of the “elder,” above the “lads.”
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78וישם מדברה כעדן
“And He will make her wilderness like Eden.” The lower worlds, now a “wilderness,” will rise to the level of Atzilus, the “Eden.”
Isaiah 51:3ישעיהו נ״א:ג׳
כִּי־נִחַם ה׳ צִיּוֹן נִחַם כׇּל־חׇרְבֹתֶיהָ וַיָּשֶׂם מִדְבָּרָהּ כְּעֵדֶן וְעַרְבָתָהּ כְּגַן־ה׳ שָׂשׂוֹן וְשִׂמְחָה יִמָּצֵא בָהּ תּוֹדָה וְקוֹל זִמְרָה:
For the L-RD hath comforted Zion; He hath comforted all her waste places, And hath made her wilderness like Eden, And her desert like the garden of the L-RD; Joy and gladness shall be found therein, Thanksgiving, and the voice of melody.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ממ״ש ברבות
Kehot’s note points to Shemot Rabbah 18:9 for these words.
Shemot Rabbah 18:9שמות רבה י״ח:ט׳
Kehot’s noteשמו״ר יח, ט.
80אור הגנוז
The Midrash explains “like the light of the seven days” as “the light that the Holy One, blessed be He, created at the beginning and hid away in Gan Eden.” The Alter Rebbe cites it as proof for the Ramaz’s explanation.
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
81ופני לא יראו
“And you shall see My back, but My face shall not be seen.” The hidden “face” is the inner dimension of Abba and of Atik, the hidden light.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
82פנימיות אבא שהוא פנימיות עתיק
The note gives this page of the Alter Rebbe’s maamarim of 5565 (1804–05) as another place on the inner dimension of Abba being the inner dimension of Atik.
Kehot’s noteסה״מ תקס״ה ע׳ תתסה. אוה״ת נשא ע׳ רנז. סה״מ ת״ש ע׳ 49 בהערה.
83מלך השמיני הדר
“And Hadar reigned in his stead.” Hadar is the eighth king of Edom listed in the Torah and the only one whose death the Torah does not mention; the Arizal sees in him the rectification of Tohu.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
84נערים פני זקנים ילבינו
The Mishnah lists among the signs of the time before the Mashiach that “lads will whiten (shame) the faces of elders.” The Alter Rebbe reads it as the future rise of the “lads” above the “elders.”
Sotah 49b:3סוטה מ״ט ב:ג׳
וְחַכְמוֹת סוֹפְרִים תִּסְרַח, וְיִרְאֵי חֵטְא יִמָּאֵסוּ, וְהָאֱמֶת תְּהֵא נֶעֱדֶרֶת. נְעָרִים פְּנֵי זְקֵנִים יַלְבִּינוּ, זְקֵנִים יַעַמְדוּ מִפְּנֵי קְטַנִּים — בֵּן מְנַוֵּול אָב, בַּת קָמָה בְאִמָּהּ, כַּלָּה בַּחֲמוֹתָהּ, אוֹיְבֵי אִישׁ אַנְשֵׁי בֵיתוֹ, פְּנֵי הַדּוֹר כִּפְנֵי הַכֶּלֶב, הַבֵּן אֵינוֹ מִתְבַּיֵּישׁ מֵאָבִיו, וְעַל מָה יֵשׁ לָנוּ לְהִשָּׁעֵן — עַל אָבִינוּ שֶׁבַּשָּׁמַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
85ושער רישי׳
“And the hair of His head was like pure wool.” The white hair of the Ancient of Days stands for the positive commandments.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
86קוצותיו תלתלים
“His locks are curled, black as a raven.” The black hair stands for the prohibitions, and for the black-haired “lads.”
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
87ולקדש א״ע במותר לו
The Gemara teaches, “Sanctify yourself in what is permitted to you.” The young need extra strength for this restraint.
Yevamot 20a:15יבמות כ׳ א:ט״ו
אִיסּוּר קְדוּשָּׁה — שְׁנִיּוֹת מִדִּבְרֵי סוֹפְרִים, וְאַמַּאי קָרֵי לֵקהּ אִיסּוּר קְדוּשָּׁה? אָמַר אַבָּיֵי: כׇּל הַמְקַיֵּים דִּבְרֵי חֲכָמִים נִקְרָא קָדוֹשׁ. אֲמַר לֵקהּ רָבָא: וְכֹל שֶׁאֵינוֹ מְקַיֵּים דִּבְרֵי חֲכָמִים, קָדוֹשׁ הוּא דְּלָא מִיקְּרֵי, רָשָׁע נָמֵי לָא מִיקְּרֵי! אֶלָּא אָמַר רָבָא: קַדֵּשׁ עַצְמְךָ בַּמּוּתָּר לָךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות כ, א ועוד.
Paragraph 8
88שחורה אני ונאוה כו׳ כיריעות שלמה
“I am black, yet comely … like the curtains of Shlomo.” The Alter Rebbe reads the blackness of restraint as the source of a greater beauty.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
89חנוך לנער ע״פ דרכו
“Educate a lad according to his way; even when he grows old he will not depart from it.” The “lad” of the verse is read in the light of the maamar’s “lads.”
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
90דמדכתיב ע״פ דרכו כו׳ וא״כ מאי מעליותא
Chinuch Katan opens with this verse and asks: since it says “according to his way,” implying that it is not the way of ultimate truth, what is the virtue in “even when he grows old he will not depart from it”? The maamar gives a new answer.
Tanya, Part II; Shaar HaYichud VehaEmunah, Chinukh Katan 4תניא, חלק שני; שער היחוד והאמונה, חינוך קטן ד׳
חֲנוֹךְ לַנַּעַר עַל פִּי דַּרְכּוֹ, גַּם כִּי יַזְקִין לֹא יָסוּר מִמֶּנָּה. הִנֵּה, מִדִּכְתִיב: ״עַל פִּי דַּרְכּוֹ״, מַשְׁמַע, שֶׁאֵינָהּ דֶּרֶךְ הָאֱמֶת לַאֲמִיתּוֹ, וְאִם כֵּן, מַאי מַעַלְיוּתָא שֶׁ״גַּם כִּי יַזְקִין לֹא יָסוּר מִמֶּנָּה״?
Kehot Publication Society (CC-BY-NC)
91אז תשמח בתולה במחול ובחורים וזקנים יחדיו
“Then the maiden shall rejoice in the dance, and young men and elders together.” The verse joins the young and the old, the theme of this paragraph.
Jeremiah 31:13ירמיהו ל״א:י״ג
אָז תִּשְׂמַח בְּתוּלָה בְּמָחוֹל וּבַחֻרִים וּזְקֵנִים יַחְדָּו וְהָפַכְתִּי אֶבְלָם לְשָׂשׂוֹן וְנִחַמְתִּים וְשִׂמַּחְתִּים מִיגוֹנָם:
Then shall the virgin rejoice in the dance, And the young men and the old together; For I will turn their mourning into joy, And will comfort them, and make them rejoice from their sorrow.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
92שמש ומגן ה׳ אלקים
“For a sun and a shield is Havayah Elokim.” The verse pairs the Name Havayah with the sun and the Name Elokim with the shield that screens it.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, יב.
93והיה ה׳ לי לאלקים
Yaakov’s vow, “And Havayah will be to me as Elokim.” Read as a promise for the future, when Havayah will relate to a higher revelation as Elokim now relates to Havayah.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
94ועמ״ש במ״א ע״פ אז תשמח
Kehot’s note points to where this is explained further: Maamarei Admur HaZaken 5568.
Kehot’s noteראה סה״מ תקס״ח ע׳ רכא.
Paragraph 11
95ברבות בא ס״פ י״ח
The Matos passage cites the same Midrash, the miracle of the night in Egypt that was “a passing miracle” as against the future, together with the Midrash that the song of the Exodus is called shirah (feminine) while the future song will be shir (masculine).
Kehot’s noteראה גם לקמן פ׳ מטות פג, ד.
96ליל שמורים הוא לה׳
“It is a night of watching unto G-d, for bringing them out of the land of Egypt.” The verse on which the Midrash comments.
Exodus 12:42שמות י״ב:מ״ב
לֵיל שִׁמֻּרִים הוּא לַה׳ לְהוֹצִיאָם מֵאֶרֶץ מִצְרָיִם הוּא־הַלַּיְלָה הַזֶּה לַה׳ שִׁמֻּרִים לְכׇל־בְּנֵי יִשְׂרָאֵל לְדֹרֹתָם:
It was a night of watching unto the L-RD for bringing them out from the land of Egypt; this same night is a night of watching unto the L-RD for all the children of Israel throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ליל שמורים הוא לה׳ בעוה״ז עשה להם נס בלילה שהיה נס עובר
“In this world He performed a miracle for them at night, for it was a passing miracle; but in the Time to Come the night becomes day,” proved from Isaiah 30:26, “like the light the Holy One, blessed be He, created at the beginning and hid away in Gan Eden.”
Shemot Rabbah 18:11שמות רבה י״ח:י״א
ויסעו בני ישראל מרעמסס - רבי שמואל אומר: כיון שיצאו אפו הבצק שלשו, שנאמר: ויאפו את הבצק. ויהי מקץ שלשים וארבע מאות שנה וגו׳, משעה שנגזרה עליהן הגזירה, שהן לא עשו במצרים אלא מאתים ועשר שנה, וביום שירדו למצרים, בו ביום עלו, ובו ביום יצא יוסף מבית האסורין, לכך הלילה הזה שמחה לכל ישראל, שנאמר: ליל שמורים הוא לה׳. בעולם הזה עשה להם נס בלילה, שהיה נס עובר, אבל לעתיד לבא, הלילה נעשה יום, שנאמר (ישעיה ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים וגו׳ כאור שברא …
“The children of Israel journeyed from Rameses to Sukkot, approximately six hundred thousand men on foot, beside children” (Exodus 12:37). “The children of Israel journeyed from Rameses.” Rabbi Shmuel says: Once they departed, they baked the dough that they kneaded, as it is stated: “They baked the dough” (Exodus 12:39). “It was at the end of four hundred and thirty years, it was on that very day that the entire host of the L-rd departed from the land of Egypt” (Exodus 12:41). “It was at the end of four hundred …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
98סד״ה והיה מספר בנ״י
The discourse on “And the number of the children of Israel shall be like the sand of the sea” (Hosea 2:1) in Likkutei Torah on Bamidbar; according to the text here, its end discusses “for great is the day.”
Kehot’s noteלקו״ת במדבר ז, ח.
Paragraph 12
99משמח חתן וכלה ומשמח חתן עם הכלה
The Talmud lists the wedding blessings: one ends “Who gladdens the groom and bride,” and the last “Who gladdens the groom with the bride.” The maamar explains the difference through the sun and the moon.
Ketubot 8a:6כתובות ח׳ א:ו׳
״בָּרוּךְ אַתָּה ה׳, אֱלֹקֵינוּ מֶלֶךְ הָעוֹלָם, אֲשֶׁר בָּרָא שָׂשׂוֹן וְשִׂמְחָה, חָתָן וְכַלָּה, גִּילָה, רִינָּה, דִּיצָה, חֶדְוָה, אַהֲבָה וְאַחְוָה וְשָׁלוֹם וְרֵיעוּת. מְהֵרָה ה׳ אֱלֹקֵינוּ יִשָּׁמַע בְּעָרֵי יְהוּדָה וּבְחוּצוֹת יְרוּשָׁלַיִם קוֹל שָׂשׂוֹן וְקוֹל שִׂמְחָה, קוֹל חָתָן וְקוֹל כַּלָּה, קוֹל מִצְהֲלוֹת חֲתָנִים מֵחוּפָּתָם וּנְעָרִים מִמִּשְׁתֵּה נְגִינָתָם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן עִם הַכַּלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
100לשמש שם אהל בהם והוא כחתן
“For the sun He set a tent in them, and it is like a groom.” The sun is the groom.
Psalms 19:5–6תהילים י״ט:ה׳-ו׳
בְּכׇל־הָאָרֶץ יָצָא קַוָּם וּבִקְצֵה תֵבֵל מִלֵּיהֶם לַשֶּׁמֶשׁ שָׂם־אֹהֶל בָּהֶם: וְהוּא כְּחָתָן יֹצֵא מֵחֻפָּתוֹ יָשִׂישׂ כְּגִבּוֹר לָרוּץ אֹרַח:
Their line is gone out through all the earth, and their words to the end of the world. In them hath He set a tent for the sun, Which is as a bridegroom coming out of his chamber, and rejoiceth as a strong man to run his course.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
101ויעש אלקים את שני המאורות הגדולים
“And G-d made the two great luminaries.” At first sun and moon were both “great.”
Genesis 1:16בראשית א׳:ט״ז
וַיַּעַשׂ אֱלֹקִים אֶת־שְׁנֵי הַמְּאֹרֹת הַגְּדֹלִים אֶת־הַמָּאוֹר הַגָּדֹל לְמֶמְשֶׁלֶת הַיּוֹם וְאֶת־הַמָּאוֹר הַקָּטֹן לְמֶמְשֶׁלֶת הַלַּיְלָה וְאֵת הַכּוֹכָבִים:
And G-d made the two great lights: the greater light to rule the day, and the lesser light to rule the night; and the stars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, טז.
102שני המאורות הגדולים
The Zohar explains “the two great luminaries” at first “in one joining,” “a complete Name together, Havayah Elokim.” The text cites it for the original equality of sun and moon.
Zohar, Bereshit 9:106–10:117ספר הזהר, בראשית ט׳:ק״ו-י׳:קי״ז
AND GOD MADE THE TWO GREAT LIGHTS. The word “made” signifies the due expansion and establishment of the whole. The words “the two great lights” show that at first they were associated as equals, symbolising the full name Tetragrammaton Elohim (although the latter part is not revealed, but is known inferentially).
The Zohar; London, Soncino Press, 1933 (Public Domain)
103ואח״כ נתמעטה הלבנה
The Gemara notes that the verse first calls both luminaries “great” and then the moon “the lesser,” and tells of the moon’s complaint and its diminution.
Chullin 60b:2–3חולין ס׳ ב:ב׳-ג׳
רבי שמעון בן פזי רמי כתיב (בראשית א, טז) ויעש אלקים את שני המאורות הגדולים וכתיב את המאור הגדול ואת המאור הקטן אמרה ירח לפני הקב״ה רבש״ע אפשר לשני מלכים שישתמשו בכתר אחד אמר לה לכי ומעטי את עצמך אמרה לפניו רבש״ע הואיל ואמרתי לפניך דבר הגון אמעיט את עצמי אמר לה לכי ומשול ביום ובלילה אמרה ליה מאי רבותיה דשרגא בטיהרא מאי אהני אמר לה זיל לימנו בך ישראל ימים ושנים אמרה ליה יומא נמי אי אפשר דלא מנו ביה תקופותא דכתיב (בראשית א, יד) והיו לאותות ולמועדים ולימים …
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין ס, ב.
104בפרשה בראשית דף כ׳ ע״א
According to the note, Or HaTorah on Bereishis quotes this Zohar passage, “a complete Name together, Havayah Elokim,” and concludes that the Names Havayah and Elokim are called “the great luminaries.”
Kehot’s noteבזח״א ”שמא שלים כחדא הוי׳ אלקים הרי שמות הוי׳ אלקים נק׳ המאורות הגדולים” אוה״ת בראשית-א לט, א. וראה שם לז, א. אוה״ת פ׳ ואתחנן ע׳ צד.
105“And the light is sweet”: Rabbi Acha says this is the light of the World to Come, proved from “And the light of the moon shall be like the light of the sun.”
Kohelet Rabbah 11:7:1קוהלת רבה י״א:ז׳:א׳
וּמָתוֹק הָאוֹר וְטוֹב לַעֵינַיִם, מָתוֹק אוֹרָהּ שֶׁל תּוֹרָה וְטוֹב לָעֵינַיִם, אַשְׁרֵי שֶׁתַּלְמוּדוֹ מֵאִיר לוֹ כַּשֶּׁמֶשׁ. רַבִּי אַחָא אוֹמֵר מָתוֹק אוֹר הָעוֹלָם הַבָּא, אַשְׁרֵי שֶׁיִּזְכֶּה לִרְאוֹת הָאוֹר הַהוּא, שֶׁנֶּאֱמַר (ישעיה ל, כו): וְהָיָה אוֹר הַלְּבָנָה כְּאוֹר הַחַמָּה וגו׳.
“The light is sweet, and it is good for the eyes to behold the sun” (Ecclesiastes 11:7). “The light is sweet, and it is good for the eyes” – the light of Torah is sweet and good for the eyes. Happy is he whose learning illuminates for him like the sun. Rabbi Aḥa says: The light of the World to Come is sweet. Happy is he who will merit to see that light, as it is stated: “The light of the moon will be like the light of the sun…” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
106והיה אור הלבנה
In the Midrash on “This month shall be for you,” the first of the things G-d will renew in the future is light: “And the light of the moon shall be like the light of the sun.”
Shemot Rabbah 15:21שמות רבה ט״ו:כ״א
… וכי יכול אדם להביט בהקדוש ברוך הוא?! אלא מה הקדוש ברוך הוא עושה לשמש, מאיר ארבעים ותשעה חלקי אור, שנאמר (שם ל, כו): והיה אור הלבנה כאור החמה ואור החמה יהיה שבעתים, ואפילו אדם חולה הקדוש ברוך הוא גוזר לשמש ומרפא, שנאמר (מלאכי ג, כ): וזרחה לכם יראי שמי שמש צדקה ומרפא בכנפיה. השניה, מוציא מים חיים מירושלים ומרפא בהם כל שיש לו מחלה, שנאמר (יחזקאל מז, ט): כל נפש חיה אשר ישרץ אל כל אשר יבא שם נחלים יהיה וגו׳. השלישית, עושה האילנות ליתן פירותיהן בכל חדש וחדש, …
Another interpretation: “This month shall be for you” (Exodus 12:2) – that is what is written: “Behold, the former have come to pass and the new I declare” (Isaiah 42:9). Is there anything new in the future? Is it not written: “What was, that is what will be” (Ecclesiastes 1:9)? Rather, we find that there are ten things that the Holy One blessed be He is destined to introduce in the future. The first is that He is destined to illuminate the world, as it is stated: “The sun will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107ברבות בא פט״ו
The Tzemach Tzedek takes up this Midrash on “This month shall be for you” in Or HaTorah on the Prophets and Writings, and also in Or HaTorah on Bereishis.
Kehot’s noteגבי החדש הזה לכם — אוה״ת נ״ך-א ע׳ רטו. וראה באוה״ת בראשית-א דף ה, ב. יד, א.
108זח״א ל״ד א׳
Or HaTorah quotes the Zohar on “like the light of the seven days”: “These are the seven days of the Miluim, ‘fillings’ indeed, because at that time the world was sweetened … and the moon was not blemished,” and adds that they seem to be the seven attributes, Chesed through Malchus, in great illumination.
Kehot’s note”גבי כאור שבעת הימים מאן שבעת הימים אלין אינון שבעת ימי המלואים מילואים ודאי בגין דההוא זמנא אתבסם עלמא כו׳ ולא אתפגים סיהרא עכ״ל. ונ׳ שהם ז׳ מדות חג״ת נה״י ומל׳ כשהם בהארה רבה” — אוה״ת ויקרא-א ע׳ רפו. וראה לקמן סעי׳ ג.
109בתולה נשאת ליום הרביעי
“A maiden is married on the fourth day,” the Mishnah’s rule. The maamar connects it with the fourth day of creation.
Ketubot 2a:1–2כתובות ב׳ א:א׳-ב׳
בְּתוּלָה נִשֵּׂאת לַיּוֹם הָרְבִיעִי וְאַלְמָנָה לַיּוֹם הַחֲמִישִׁי. שֶׁפַּעֲמַיִם בְּשַׁבָּת בָּתֵּי דִינִין יוֹשְׁבִין בָּעֲיָירוֹת: בַּיּוֹם הַשֵּׁנִי וּבַיּוֹם הַחֲמִישִׁי, שֶׁאִם הָיָה לוֹ טַעֲנַת בְּתוּלִים, הָיָה מַשְׁכִּים לְבֵית דִּין. גְּמָ׳ אָמַר רַב יוֹסֵף אָמַר רַב יְהוּדָה אָמַר שְׁמוּאֵל: מִפְּנֵי מָה אָמְרוּ בְּתוּלָה נִשֵּׂאת לַיּוֹם הָרְבִיעִי? לְפִי שֶׁשָּׁנִינוּ: הִגִּיעַ זְמַן וְלֹא נִישְּׂאוּ — אוֹכְלוֹת מִשֶּׁלּוֹ, וְאוֹכְלוֹת בִּתְרוּמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteכתובות ב, א.
110נפלתי קמתי
“Rejoice not against me, my enemy: though I fell, I have risen.” The moon’s diminution holds the promise of its rise.
Micah 7:8מיכה ז׳:ח׳
אַל־תִּשְׂמְחִי אֹיַבְתִּי לִי כִּי נָפַלְתִּי קָמְתִּי כִּי־אֵשֵׁב בַּחֹשֶׁךְ ה׳ אוֹר לִי:
Rejoice not against me, O mine enemy; Though I am fallen, I shall arise; Though I sit in darkness, the L-RD is a light unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, ח.
111בד״ה מי מנה
The discourse explains that the mitzvos draw down the supernal will in a measure, “number,” the lower unity, while Torah study, the uncountable “dust of Yaakov,” is the higher unity, beyond number; “the fourth part” (rova) also hints at the four levels of will, thought, speech and action.
Kehot’s noteלקו״ת בלק סח, א. ראה אוה״ת ואתחנן ע׳ פד.
112ומספר את רובע
“Who has counted the dust of Yaakov, and numbered the fourth part of Israel?” The verse of the discourse to which the text refers, with the word “fourth.”
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
113שבעת ימי המילואים
The Midrash at the beginning of Shemini reads “she has hewn out her seven pillars” (Proverbs 9:1) as “the seven days of the Miluim,” citing “for seven days shall He fill your hands.”
Vayikra Rabbah 11:4ויקרא רבה י״א:ד׳
114ברבות ר״פ שמיני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיא, ד.
115ובקהלת בפסוק תן חלק
The words here quote Kohelet Rabbah 11:5; the passage is shown below.
Kohelet Rabbah 11:5קוהלת רבה י״א:ה׳
… יוֹם הַמִּיתָה, וְיוֹם הַנֶּחָמָה, וְעֹמֶק הַדִּין, וּבַמֶּה הוּא מִשְׂתַּכֵּר, וּמַה בְּלִבּוֹ שֶׁל חֲבֵרוֹ, וּמַה בְּעִבּוּרָהּ שֶׁל אִשָּׁה, וּמַלְכוּת זוֹ שֶׁל אֱדוֹם אֵימָתַי נוֹפֶלֶת. יוֹם הַמִּיתָה מִנַּיִן, שֶׁנֶּאֱמַר (קהלת ט, יב): לֹא יֵדַע הָאָדָם אֶת עִתּוֹ, יוֹם הַנֶּחָמָה מִנַּיִן, שֶׁנֶּאֱמַר (ישעיה ס, כב): אֲנִי ה׳ בְּעִתָּהּ אֲחִישֶׁנָּה. וְעֹמֶק הַדִּין מִנַּיִן, שֶׁנֶּאֱמַר (דברים א, יז): כִּי הַמִּשְׁפָּט לֵאלֹקִים הוּא. בַּמֶּה הוּא מִשְׂתַּכֵּר מִנַּיִן, שֶׁנֶּאֱמַר (קהלת ה, יח): זֹה מַתַּת אֱלֹקִים הִיא. וּמַה בְּלִבּוֹ שֶׁל חֲבֵרוֹ, שֶׁנֶּאֱמַר (ירמיה יז, י): אֲנִי ה׳ חֹקֵר לֵב, וּמַה …
“Just as you do not know the path of the wind, or how the bones grow in the womb of one who is pregnant; so you will not know the work of G-d, who does everything” (Ecclesiastes 11:5). “Just as you do not know” – there are seven matters obscured from people, and they are the day of death, the day of consolation, the profundity of judgment, how one profits, what is in the heart of another, what is in a woman’s pregnancy, and this kingdom of Edom, when it …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteקה״ר יא, ה.
116“Give a portion to seven, and also to eight.” The verse on which the Midrash comments.
Ecclesiastes 11:2קהלת י״א:ב׳
תֶּן־חֵלֶק לְשִׁבְעָה וְגַם לִשְׁמוֹנָה כִּי לֹא תֵדַע מַה־יִּהְיֶה רָעָה עַל־הָאָרֶץ:
Divide a portion into seven, yea, even into eight; For thou knowest not what evil shall be upon the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117תן חלק לשבעה וגם לשמנה
The Midrash on “Give a portion to seven, and also to eight” offers several readings; Rabbi Yehudah reads it as the seven days of the Miluim and the eighth day (Leviticus 9:1), the pair of days that this section explores in the seven days of the Miluim and the eighth day.
Kohelet Rabbah 11:2קוהלת רבה י״א:ב׳
תֶּן חֵלֶק לְשִׁבְעָה וְגַם לִשְׁמוֹנָה, רַבִּי אֱלִיעֶזֶר וְרַבִּי יְהוֹשֻׁעַ, רַבִּי אֱלִיעֶזֶר אוֹמֵר תֶּן חֵלֶק לְשִׁבְעָה, אֵלּוּ שִׁבְעַת יְמֵי שַׁבָּת, הֵיאַךְ מָה דְאַתְּ אָמַר (מלכים א יח, מד): וַיְהִי בַּשְּׁבִעִית, בְּיוֹם הַשַּׁבָּת. וְגַם לִשְׁמוֹנָה, אֵלּוּ שְׁמוֹנַת יְמֵי הַמִּילָה, דִּכְתִיב (מלכים א יח, מב): וַיָּשֶׂם פָּנָיו בֵּין בִּרְכָּו וגו׳, וְלָמָּה בֵּין בִּרְכָּו, אֶלָּא אָמַר לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא רִבּוֹנוֹ שֶׁל עוֹלָם אֲפִלּוּ אֵין בְּיַד בָּנֶיךָ אֶלָּא זְכוּת שְׁתֵּי מִצְווֹת הַלָּלוּ, שַׁבָּת וּמִילָה, כְּדַאי שֶׁתְּרַחֵם עֲלֵיהֶם. רַבִּי יְהוֹשֻׁעַ אוֹמֵר, תֶּן חֵלֶק …
“Distribute a portion to seven, and also to eight, as you do not know what evil will be upon the earth” (Ecclesiastes 11:2). “Distribute a portion to seven, and also to eight” – Rabbi Eliezer and Rabbi Yehoshua: Rabbi Eliezer says: “Distribute a portion to seven” – these are the seven days of the week, as it is stated: “It was on the seventh” (I Kings 18:44), on the day of Shabbat. “And also to eight” – these are the eight days of circumcision, as it is stated: “He put …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
118כי שבעת ימים ימלא את ידכם
“For seven days shall He fill your hands,” Moshe’s words to Aharon and his sons on the inauguration of the priests.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119זכאין אינון כהנא כו׳ ומשיחין במשח רבות קודשא כו׳ והאי משח רבות הוא כללא דכל שבעה
The Zohar asks why the verse says “ki shivas yamim” and not “in seven days” or “seven days,” and answers that the priests are anointed with the holy anointing oil, which waters all seven and from which the seven lamps are lit. The Alter Rebbe quotes it at length.
Zohar, Shmini 3:22–4:31ספר הזהר, שמיני ג׳:כ״ב-ד׳:ל״א
Happy indeed are the priests who are crowned with the crowns of the holy King, and anointed with the holy oil, because thereby is put in motion the supernal oil which moistens all the Seven and from which the seven lamps are lit, this oil comprising them all
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 15
120ההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין כו׳ כי שבעת ימים ימלא
The Zohar speaks of “that supernal oil, which is the holy anointing oil, which completes all seven days, as it is written, ‘for seven days shall He fill your hands.’” The Alter Rebbe infers that the oil is the subject of “shall He fill.”
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
R. Isaac also said: ‘The priest who stands here below is emblematic of the Priest above, and therefore he must be in a superior grade of holiness.’ AND FOR HIS SISTER A VIRGIN THAT IS NEAR UNTO HIM. THEY SHALL NOT MAKE BALDNESS UPON THEIR HEAD. R. Jose said: ‘The reason is that on the head of the supernal Priest is the holy oil of anointing, the removal of which would cause baldness; and therefore the priest below must perform an action symbolical of this.’1Here follows in the original a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
121כי שבעת ימים ימלא
“For seven days shall He fill your hands”: the verse about the seven days of the Miluim that both Zohar passages expound.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
122שבעתים כאור שבעת הימים
“And the light of the sun shall be sevenfold, like the light of the seven days.” The Zohar asks what “the seven days” are.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123רבי יהודה אמר אלין שבעת ימי המילואים מלואים ודאי כו׳ ואתהדר באשלמותיה ולא אתפגים סיהרא
Rav Yitzchak expounds the verse: “What are ‘the seven days’? These are the seven days of creation.” Rabbi Yehudah says: the seven days of the Miluim, “fillings indeed, for at that time the world was sweetened and returned to its completeness, and the moon was not blemished.”
Zohar, Bereshit 39:395–40:406ספר הזהר, בראשית ל״ט:שצ״ה-מ׳:ת״ו
R. Isaac said: ‘It is written, “The light of the moon shall be as the light of the sun, and the light of the sun as the light of the seven days” (Is. 30, 26). These seven days are the seven days of the Creation.’ R. Judah said: ‘They are the seven days of the consecration of the Tabernacle, when the world was restored to its original completeness, and the moon was not impaired by the evil serpent. This will again be at the time when “G-d shall swallow up …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
124מוטב דלידייניה
Rabbi Meir said of Acher, his teacher: “Better that he be judged and come to the World to Come.” The saying shows how great the World to Come is in our eyes, while for Adam it was the place of his service.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
125בלק״ת ס״פ בראשית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל — בד״ה ונבאר מעלת אדה״ר קודם החטא.
126ובפע״ח שער השבת פכ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל פכ״ב ושם פ״כ. [כ].
Paragraph 19
127ברבות בראשית פי״ט
The note records that this Midrash is also quoted in the Tzemach Tzedek’s Or HaTorah on Vayikra.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ כה. וראה ד״ה באתי לגני תש״י בתחלתו. לקו״ש-כא ע׳ 150 ואילך. לקו״ש-כה ע׳ 430.
128עיקר שכינה בתחתונים היתה
The first chapter of Basi LeGani discusses the words “the essence of the Shechinah was among the lower beings.”
Kehot’s noteראה סה״מ תש״י ד״ה באתי לגני פרק א.
129עיקר שכינה בתחתונים היתה כיון שחטא אדה״ר נסתלקה כו׳ וכנגדן שבעה צדיקים כו׳ עד עמד משה והורידה מלמעלה למטה
“The essence of the Shechinah was among the lower beings; once Adam sinned, the Shechinah withdrew,” and seven sins drove it to the seventh firmament; corresponding to them seven righteous men brought it back, until Moshe brought it down below. The Mishkan is that return.
Bereshit Rabbah 19:7בראשית רבה י״ט:ז׳
… ותהלך אש ארצה. אמר רבי אבא בר כהנא: מהלך אין כתיב כאן, אלא מתהלך, מקפץ ועולה. עיקר שכינה בתחתונים היתה. כיון שחטא אדם הראשון נסתלקה שכינה לרקיע הראשון. חטא קין נסתלקה לרקיע השני. דור אנוש לשלישי. דור המבול לרביעי. דור הפלגה, לחמישי. סדומיים, לשישי. ומצרים בימי אברהם לשביעי. וכנגדן עמדו ז׳ צדיקים ואלו הן: אברהם, יצחק, ויעקב, לוי, קהת, עמרם, משה. עמד אברהם והורידה לשישי. עמד יצחק והורידה מן השישי לחמישי. עמד יעקב והורידה מן החמישי לרביעי. עמד לוי והורידה מן הרביעי לשלישי. עמד קהת והורידה מן השלישי לשני. …
“They heard the voice of the L-rd G-d moving about in the garden with the day breeze; the man and his wife hid from the presence of the L-rd G-d among the trees of the garden” (Genesis 3:8). “They heard the voice of the L-rd G-d moving about [mithalekh] in the garden with the day breeze” – Rabbi Ḥalfon said: We have heard that walking about [hilukh] is [an expression] used regarding sound, as it is stated: “They heard the voice of the L-rd G-d moving about [mithalekh] in the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
130והיה אור הלבנה
“And the light of the moon shall be like the light of the sun”: the future filling of the moon’s blemish.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131שיתעלה שם ב״ן בשרשו בס״ג
The note points ahead to the second discourse on “If you walk in My statutes” for the Name Ban rising to its root in Sag.
Kehot’s noteעל״ק אם בחקותי הב׳ (מז, ג), וש״נ. [כ].
Paragraph 20
132שהתגלות עתיק הוא בבינה
Kehot’s note points to Zohar III, 178a for these words.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteזח״ג קעח, א ועוד.
133ועמ״ש ר״פ לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, ב. ובמ״מ שם.
134ובביאור ע״פ צאינה וראינה
The explanation on “Go forth and see, O daughters of Zion, King Shlomo with the crown with which his mother crowned him” begins with the Torah likened to bread, wine and oil, three distinct levels in it, and asks how the joy that comes from the “wine” of Torah differs from the radiance that comes from its “oil.” According to the text here, its end discusses “Lift up your hands in holiness and bless.”
Kehot’s noteלקו״ת שה״ש כד, ג ואילך.
135שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless G-d.” The verse discussed at the end of the discourse to which the text refers.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
136וההוא שמן עילאה כו׳ דאשלים לכל שבעה יומין
“That supernal oil, which is the holy anointing oil, which completes all seven days.” The oil is the light above the seven days, their life-force.
Zohar, Emor 3:12–6:22ספר הזהר, אמור ג׳:י״ב-ו׳:כ״ב
R. Isaac also said: ‘The priest who stands here below is emblematic of the Priest above, and therefore he must be in a superior grade of holiness.’ AND FOR HIS SISTER A VIRGIN THAT IS NEAR UNTO HIM. THEY SHALL NOT MAKE BALDNESS UPON THEIR HEAD. R. Jose said: ‘The reason is that on the head of the supernal Priest is the holy oil of anointing, the removal of which would cause baldness; and therefore the priest below must perform an action symbolical of this.’1Here follows in the original a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137שבעת ימים ימלא
“For seven days shall He fill your hands.” The singular “He shall fill” refers to the one light, the oil.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138רב ויקירא ועתיק יומין
A phrase from the Zohar’s story of the old donkey-driver; the Eshel Avraham explains its “Ancient of Days” as Yisrael Saba.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
but my father inhabited the great sea, he was a huge fish who embraced the great sea from one end to the other; he was mighty and noble and ancient of days so that he would swallow up all the other fishes in the sea and then release them again alive and filled with all the good things of the world. Like a mighty swimmer he could traverse the whole sea in one second. He shot me out like an arrow in the hand of a bowman and hid me …
The Zohar; London, Soncino Press, 1933 (Public Domain)
139בפ׳ בראשית דף ו ע״א . . ופי׳ האשל אברהם
The same Zohar passage and the Eshel Avraham’s comment are cited again later in Likkutei Torah on Shir HaShirim, in the explanation of “the crown with which his mother crowned him.” The passage there explains that although the crown itself is far above Imma (Binah), it is called the crown “his mother” gave, because its revelation must come in the order of the levels.
Kehot’s noteמובא גם לקמן שה״ש כז, א.
140סבא דעתוי סתים
The Idra Rabba describes the concealed wisdom “resting like good wine on its lees,” and says, “this is what they call an elder whose mind is concealed.” The Alter Rebbe cites it to show that Saba, “elder,” is Atik Yomin.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
141שנטל עשר עטרות
The Gemara teaches that the first of Nissan, the eighth day of the Miluim, on which the Mishkan was erected, “took ten crowns,” ten firsts. The Alter Rebbe cites it for the eminence of the eighth day.
Shabbat 87b:6שבת פ״ז ב:ו׳
אֲמַר לֵקהּ רַב חֲבִיבִי מָחוֹזְנָאָה לְרַב אָשֵׁי, תָּא שְׁמַע: ״וַיְהִי בַּחֹדֶשׁ הָרִאשׁוֹן בַּשָּׁנָה הַשֵּׁנִית בְּאֶחָד לַחֹדֶשׁ הוּקַם הַמִּשְׁכָּן״ — תָּנָא, אוֹתוֹ יוֹם נָטַל עֶשֶׂר עֲטָרוֹת: רִאשׁוֹן לְמַעֲשֵׂה בְרֵאשִׁית; רִאשׁוֹן לַנְּשִׂיאִים; רִאשׁוֹן לַכְּהוּנָּה; רִאשׁוֹן לָעֲבוֹדָה; רִאשׁוֹן לִירִידַת הָאֵשׁ; רִאשׁוֹן לַאֲכִילַת קָדָשִׁים; רִאשׁוֹן לִשְׁכּוֹן שְׁכִינָה; רִאשׁוֹן לְבָרֵךְ אֶת יִשְׂרָאֵל; רִאשׁוֹן לְאִיסּוּר הַבָּמוֹת; רִאשׁוֹן לֶחֳדָשִׁים. וּמִדְּרֵישׁ יַרְחָא דְנִיסָן דְּהָא שַׁתָּא חַד בְּשַׁבָּא — דְּאֶשְׁתָּקַד בְּאַרְבְּעָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
142אחכמה והיא רחוקה ממני
“I said, I will be wise, but it was far from me.” Chochmah ordinarily shines from a distance; on Shemini Atzeres it comes close.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
Paragraph 22
143ובפ׳ יתרו פ״ח א׳ דבינה נק׳ שביעאה
The note sends the reader to the Tzemach Tzedek’s Or HaTorah on Bereishis for Binah being called “the seventh.”
Kehot’s noteראה אוה״ת בראשית-א דף ס, ע״ב.
144שביעאה
The Zohar on the Shabbos commandment teaches that all blessings above and below depend on “the seventh day,” from which all six days are blessed. The Alter Rebbe cites it for Binah as “the seventh.”
Zohar, Yitro 26:441–27:453ספר הזהר, יתרו כ״ו:תמ״א-כ״ז:תנ״ג
145עמיקא דכולא
The Zohar on the manna says that one who prays must direct his heart to draw blessings “from that depth of all,” and that every day is blessed from the supernal “seventh day.” The Alter Rebbe links the eighth day with this source.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146בד״ה שובה ישראל
The discourse explains that a sin blemishes the Torah, G-d’s wisdom, which decreed what is commanded and what is forbidden; repair must therefore be drawn from a place above Chochmah, “from the depths,” where no blemish reaches, as one digs deep into a spring to repair a spoiled outlet of water.
Kehot’s noteלקו״ת ש״ש סז, א. ראה גם אוה״ת שמות ע׳ פח.
147כי עמך הסליחה למען תורא
“For with You is forgiveness, that You may be feared.” The discourse “Return, O Israel” explains it as a level above Chochmah.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, ד.
148כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The same higher level, the source of the illumination needed to bring the seven days into Malchus.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
Paragraph 23
149בפ׳ צו דף ל״ד סע״א
The note sends the reader to the editors’ source notes on Parshas Beshalach, above, for this passage of the Zohar on Tzav.
Kehot’s noteראה לעיל במ״מ לפ׳ בשלח א, א.
150בחכמה יסד ארץ
“G-d founded the earth with Chochmah.” The “earth” is Malchus, founded by Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
151אבא יסד ברתא
The Zohar reads “With Chochmah He founded the earth”: Chochmah is Abba, and the earth is the daughter, Malchus. The Kehot note lists this place among others for “Abba founded the daughter.”
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב).
152ע״פ ביום השמיני שלח
The discourse explains that G-d’s oneness must be brought into the heart, and reads “He casts forth His ice like morsels” as the supernal kindness revealed on Yom Kippur and Sukkos becoming “frozen”: condensed and divided into countless levels so that it can be grasped below, by each person according to his measure.
Kehot’s noteלקו״ת שמע״צ פז, ב.
153ביום השמיני שלח את העם ויברכו את המלך
“On the eighth day he sent the people away, and they blessed the king.” The discourse on this verse links the eighth day with Chochmah and the drawing-down of Kingship.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
154מלך השמיני הדר
The Idra Rabba explains that the earlier kings did not endure until the last of them, Hadar, appeared; it calls Hadar “supernal Chesed,” and notes that only with him is a wife mentioned, for here the two were sweetened together.
Zohar, Idra Rabba 42:309–45:318ספר הזהר, האדרא רבא מ״ב:ש״ט-מ״ה:שי״ח
155ויהי נועם
“May the pleasantness of G-d our G-d be upon us.” Moshe’s blessing when the Mishkan was completed.
Psalms 90:17תהילים צ׳:י״ז
וִיהִי נֹעַם אֲדֹ־נָי אֱלֹקֵינוּ עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנָה עָלֵינוּ וּמַעֲשֵׂה יָדֵינוּ כּוֹנְנֵהוּ:
And let the graciousness of the L-rd our G-d be upon us; Establish Thou also upon us the work of our hands; Yea, the work of our hands establish Thou it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 25
156המחבר — והנה נודע
The note on these words points to the beginning of Parshas Vayikra in Likkutei Torah, to be seen there.
Kehot’s noteבר״פ ויקרא יעו״ש. [כ].
157את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” “I” is His essence, which fills all.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
158מלא כל הארץ כבודו
“The whole earth is full of His glory.” “Glory” is His radiance, which is what the worlds receive.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
159בד״ה ויקח קרח
The discourse “And Korach took” opens with the Midrash that Korach, “son of Yitzhar,” the son of oil, argued that those anointed with oil received priesthood and kingship, so he deserved them too; it sets out to explain his dispute with Moshe and Aharon and his mockery of the mitzvah of tzitzis.
Kehot’s noteלקו״ת קרח נב, א. אוה״ת קרח ע׳ תרסה.
160ובד״ה וזאת המצוה
The discourse on “And this is the commandment” asks about the doubled “to keep … and you shall keep,” and why the mitzvos of the Shema, which apply everywhere, are tied to “doing them in the land”; it explains that Gan Eden is called “land,” the reward of the mitzvos.
Kehot’s noteלקו״ת ואתחנן ט, א.
Paragraph 26
161ומלאה הארץ דעה
“For the earth shall be full of the knowledge of G-d, as the waters cover the sea.” The verse itself reads ki male’ah, “for … shall be full,” without “and,” as the Kehot note points out.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, ט. ושם כתוב כי מלאה בלא וא״ו. [כ]. [לקמן יח, ב].
162בד״ה וידעת היום
The discourse explains that “milk and honey” are still the level of faith, not yet the future “the earth shall be full of knowledge,” which will be actual knowledge and feeling; meanwhile the world runs in the mode of memalei kol almin, rising and falling from generation to generation.
Kehot’s noteלקו״ת ואתחנן ד, ג.
163את השמים ואת הארץ אני מלא
“I fill the heavens and the earth”: the essence that the Miluim draw into revelation.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164מלא כל הארץ כבודו
“The whole earth is full of His glory”: the revealed level into which the essence is drawn.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
165ע״פ ואולם חי אני
The note identifies the discourse “elsewhere” on “But as I live, and the glory of G-d shall fill” as the one in the Tzemach Tzedek’s Or HaTorah on Shelach.
Kehot’s noteאוה״ת שלח ע׳ תקי ואילך.
166ואולם חי אני וימלא כבוד ה׳
“But as I live, and the glory of G-d shall fill all the earth.” The verse of the discourse to which the text refers.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167מלא לא כתיב
On “And the glory of G-d filled the Mishkan,” the Zohar reads the word as “full”: the Mishkan was complete above and below.
Zohar, Vayikra 1:7–14ספר הזהר, ויקרא א׳:ז׳-י״ד
168שם מלא
The Idra Rabba speaks of “two Names, which are called a full Name,” Havayah Elokim, the form within a form of vayitzer.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
169סד״ה לא תהיה משכלה
The passage explains that the Name Havayah brings all into being from nothing in every world, but that this is true only relative to the worlds; relative to the Holy One Himself they are as nothing, as in “Before the world was created there was the Holy One and His Name alone.”
Kehot’s noteראה תו״א עט, ב. אוה״ת משפטים ע׳ א׳רסב.
170את מספר ימיך אמלא
“None shall miscarry nor be barren in your land; the number of your days I will fill.” The discourse on it speaks of “the filling of the days.”
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171ימי המילואים
The Zohar on Tzav: the high priest above is complete with the seven supernal days, and corresponding to this the priest below has the seven days of Miluim, so that all is as above.
Zohar, Tzav 24:166–25:178ספר הזהר, צו כ״ד:קס״ו-כ״ה:קע״ח
172ימי המילואים
In this addendum to the first volume the Zohar applies “His right hand embraces me” to Knesses Yisrael dwelling in completeness all seven days, “and therefore they are called the seven days of the Miluim.”
Zohar, Addenda, Volume I 25:167–181ספר הזהר, תוספות, כרך א כ״ה:קס״ז-קפ״א
173ימי קדם וימי עולם
The Idra Rabba calls the thirteen “adornments” of the beard “days of old,” the first days, as distinct from those found in Z’eir Anpin, “days of the world.”
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
174כי שבעת ימים ימלא את ידכם
“For seven days shall He fill your hands”: the inauguration of the priests, who embody Chesed.
Leviticus 8:33ויקרא ח׳:ל״ג
וּמִפֶּתַח אֹהֶל מוֹעֵד לֹא תֵצְאוּ שִׁבְעַת יָמִים עַד יוֹם מְלֹאת יְמֵי מִלֻּאֵיכֶם כִּי שִׁבְעַת יָמִים יְמַלֵּא אֶת־יֶדְכֶם:
And ye shall not go out from the door of the tent of meeting seven days, until the days of your consecration be fulfilled; for He shall consecrate you seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ע״פ ביום השמע״צ
The passage explains “G-d is your shade at your right hand”: “your right hand” is the natural love in a person, and the supernal love rests on it as an encompassing “shade,” too great to be contained in it, yet giving it power and strength; this is what Sukkos gives for the whole year.
Kehot’s noteלקו״ת שמע״צ פד, ב.
176ה׳ צלך על יד ימינך
“G-d is your shade at your right hand”: the love from above that rests on the soul’s own love.
Psalms 121:5תהילים קכ״א:ה׳
ה׳ שֹׁמְרֶךָ ה׳ צִלְּךָ עַל־יַד יְמִינֶךָ:
The L-RD is thy keeper; The L-RD is thy shade upon thy right hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכא, ה.
177וימינו תחבקני
“And His right hand embraces me”: the love from above, as the Kehot note identifies the verse.
Song of Songs 2:6שיר השירים ב׳:ו׳
שְׂמֹאלוֹ תַּחַת לְרֹאשִׁי וִימִינוֹ תְּחַבְּקֵנִי:
Let his left hand be under my head, And his right hand embrace me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ו.
178סד״ה ואכלתם אכול
The end of the discourse “And you shall eat in plenty” explains the double blessing: beyond eating and being satisfied, “My people shall never be ashamed,” because then the receiver will become a giver, and the righteous will be called “holy.”
Kehot’s noteלעיל ז, ד.
179בד״ה לכן אמור לבנ״י
The passage explains why the love aroused in morning prayer must be renewed through the day, and why the Exodus is remembered morning and evening: when one turns to worldly matters the heart is drawn after physicality, the concealment of Elokim, and Torah study must draw down the revelation of Havayah.
Kehot’s noteתו״א נח, א.
180אשר נשאתי את ידי
“And I will bring you to the land concerning which I lifted up My hand to give it.” The verse of the discourse “Therefore say to the children of Israel” (Exodus 6:6), one of the verses on the hands listed here.
Exodus 6:8שמות ו׳:ח׳
וְהֵבֵאתִי אֶתְכֶם אֶל־הָאָרֶץ אֲשֶׁר נָשָׂאתִי אֶת־יָדִי לָתֵת אֹתָהּ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב וְנָתַתִּי אֹתָהּ לָכֶם מוֹרָשָׁה אֲנִי ה׳
And I will bring you in unto the land, concerning which I lifted up My hand to give it to Abraham, to Isaac, and to Jacob; and I will give it you for a heritage: I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ובד״ה וידבר דעשה״ד
The passage explains that the purpose of giving the Torah is that a revelation from far above the chain of worlds be present below through Torah study, “I am G-d your G-d,” and that this needs the yoke of the mitzvos first; it then begins an explanation of the root of the mitzvos, from the great awe at Sinai.
Kehot’s noteלקו״ת במדבר טז, ד.
182נדבת ידך
“The free-will offering of your hand.” One of the verses on the hands listed here.
Deuteronomy 16:10דברים ט״ז:י׳
וְעָשִׂיתָ חַג שָׁבֻעוֹת לַה׳ אֱלֹקֶיךָ מִסַּת נִדְבַת יָדְךָ אֲשֶׁר תִּתֵּן כַּאֲשֶׁר יְבָרֶכְךָ ה׳ אֱלֹקֶיךָ:
And thou shalt keep the feast of weeks unto the L-RD thy G-d after the measure of the freewill-offering of thy hand, which thou shalt give, according as the L-RD thy G-d blesseth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183ובד״ה צאינה וראינה
The discourse on “Go forth and see, O daughters of Zion” asks what “going forth” means, and why the Sages call G-d “the Holy One, blessed be He”: the vav of kadosh signifies the drawing-down of His holiness as memalei and sovev, which bear no comparison to His simple unity.
Kehot’s noteלקו״ת שה״ש כא, ב ואילך.
184שאו ידיכם קדש
“Lift up your hands in holiness and bless G-d.” Another verse on the hands, discussed in “Go forth and see.”
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185ותחת רגליו כמעשה לבנת הספיר
“And under His feet was like the work of a sapphire brick.” The verse of the explanation to which the text refers.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186בזהר . . בסוף ח״א סי׳ כ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרנח, א ואילך.
187ע״ד מ״ש בזהר ח״א דס״ז ע״א
The note records that this Zohar passage is copied, with glosses, in the Tzemach Tzedek’s Or HaTorah on the Prophets and Writings.
Kehot’s noteנעתק באוה״ת נ״ך כרך-ג ע׳ א׳רפז עם הגהות.
188לה׳ הארץ ומלואה
“The earth and its fullness are G-d’s, the world and those who dwell in it.”
Psalms 24:1תהילים כ״ד:א׳
לְדָוִד מִזְמוֹר לַה׳ הָאָרֶץ וּמְלוֹאָהּ תֵּבֵל וְיֹשְׁבֵי בָהּ:
A Psalm of David. The earth is the L-RD’S, and the fulness thereof; the world, and they that dwell therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189On “I shall be filled, she is laid waste,” the Gemara says that of two rivals, “if this one is full, that one is desolate.” The Alter Rebbe applies it to Tyre and Jerusalem.
Megillah 6a:16מגילה ו׳ א:ט״ז
קֵסָרִי וִירוּשָׁלַיִם, אִם יֹאמַר לְךָ אָדָם: חָרְבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. יָשְׁבוּ שְׁתֵּיהֶן — אַל תַּאֲמֵן. חָרְבָה קֵסָרִי וְיָשְׁבָה יְרוּשָׁלַיִם, חָרְבָה יְרוּשָׁלַיִם וְיָשְׁבָה קֵסָרִי — תַּאֲמֵן, שֶׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״. אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ, אִם מְלֵיאָה זוֹ — חֲרֵבָה זוֹ.
Caesarea and Jerusalem [are rivals]. If one says to you that both are destroyed, do not believe him; if he says that both are flourishing, do not believe him; if he says that Caesarea is waste and Jerusalem is flourishing, or that Jerusalem is waste and Caesarea is flourishing, you may believe him, as it says, “I shall be filled, she is laid waste” (Ezekiel 26:2); if this one is filled, that one is laid waste, and if that one is filled, this one is laid waste.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
190The Gemara cites “I shall be filled, she is laid waste” for the rule that when one is full the other is desolate.
Pesachim 42b:6פסחים מ״ב ב:ו׳
וְעַכְשָׁיו אֵין יֵינָם שֶׁל אֲדוֹמִיִּים מַחְמִיץ עַד שֶׁנּוֹתְנִין לְתוֹכָן שְׂעוֹרִין, וְקוֹרִין אוֹתוֹ חוֹמֶץ הָאֲדוֹמִי, לְקַיֵּים מַה שֶּׁנֶּאֱמַר: ״אִמָּלְאָה הָחֳרָבָה״, אִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ, וְאִם מְלֵאָה זוֹ — חֲרֵבָה זוֹ. רַב נַחְמָן בַּר יִצְחָק אָמַר, מֵהָכָא: ״וּלְאֹם מִלְּאֹם יֶאֱמָץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
191בן אדם יען אשר אמרה צור על ירושלים כו׳ אמלאה החרבה
“Son of man, because Tyre has said against Jerusalem, ‘Aha, … I shall be filled, she is laid waste.’” The Miluim are the reverse of this filling.
Ezekiel 26:2יחזקאל כ״ו:ב׳
בֶּן־אָדָם יַעַן אֲשֶׁר־אָמְרָה צֹּר עַל־יְרוּשָׁלַ͏ִם הֶאָח נִשְׁבְּרָה דַּלְתוֹת הָעַמִּים נָסֵבָּה אֵלָי אִמָּלְאָה הׇחֳרָבָה:
’Son of man, because that Tyre hath said against Jerusalem: Aha, she is broken that was the gate of the peoples; She is turned unto me; I shall be filled with her that is laid waste;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192לא נתמלאה צור
The note points to the first discourse on “And you shall know this day,” and its explanation, where “Tyre was filled only from the destruction of Jerusalem” is also discussed.
Kehot’s noteעל״ק ד״ה וידעת היום הא׳ פ״ד ושם בביאור פ״ד. [כ].
193Rabbi Yehudah expounds “The earth and its fullness are G-d’s”; the Alter Rebbe suggests reading “Miluim” in the light of this “fullness.”
Zohar, Noach 21:162–24:175ספר הזהר, נח כ״א:קס״ב-כ״ד:קע״ה
R. Simeon said: ‘There is no sin in the world which so much provokes the anger of the Almighty as the sin of neglecting the covenant, as we read, “a sword that shall execute the vengeance of the covenant” (Lev. 26, 25). The proof is that in the generation of the Flood the measure of sin was not filled up until mankind became (sexually) perverted and destroyed their seed. And although they defrauded each other, as it is written, “And the earth was filled with violence”,1lit. ‘fraud’, ‘overreaching’. and again …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 28
194נתלבשו הט״ס שבה ה נ״ל בקליפות, וזהו ענין שנתמלאה צור
In the gate on the diminution of the moon the Arizal explains how the nine Sefiros of Malchus were enclothed in the kelipos, and writes: “This is the matter of ‘I shall be filled, she is laid waste,’ as our Sages said: Tyre was filled only from the destruction of Jerusalem.”
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… וזהו ויגדל עון בת עמי מחטאת סדום כי בדור אנשי סדום היתה המלכות באחורי נה״י דז״א כנ״ל בסוד וה׳ המטיר אך עתה נפלה בסוד נקודה לבד תחת היסוד וט״ס שלה ירדו אל הקליפות מכ״ש הארת ה״ר דז״א שנפלו בחרבן בית ראשון נמצא כי חטא אדה״ר וחטא חורבן בית שני הכל א׳ אלא שחטא אדה״ר תיקן ממש את הקליפות מה שמתחלה היו בלתי תיקון כמ״ש בע״ה אבל בעת החרבן בחטא ישראל כבר היו הקליפות מתוקנים ומה שגמרו הם הוא להחזיר ולהלביש בהם את הקדושה כנ״ל. וז״ס והמה כאדם עברו ברית …
Sefer Etz Chaim (Public Domain)
Paragraph 29
195גדע בחרי אף כל קרן ישראל
“He cut off in fierce anger every horn of Israel.” The verse whose Midrash the Alter Rebbe reads in the light of “I shall be filled, she is laid waste.”
Lamentations 2:3איכה ב׳:ג׳
גָּדַע בׇּחֳרִי־אַף כֹּל קֶרֶן יִשְׂרָאֵל הֵשִׁיב אָחוֹר יְמִינוֹ מִפְּנֵי אוֹיֵב וַיִּבְעַר בְּיַעֲקֹב כְּאֵשׁ לֶהָבָה אָכְלָה סָבִיב:
He hath cut off in fierce anger All the horn of Israel; He hath drawn back His right hand From before the enemy; And He hath burned in Jacob like a flaming fire, Which devoureth round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196במדרש ע״פ וילכו בלא כח
“And they went without strength before the pursuer.” The verse on which Rabbi Acha comments.
Lamentations 1:6איכה א׳:ו׳
וַיֵּצֵא מִבַּת־צִיּוֹן כׇּל־הֲדָרָהּ הָיוּ שָׂרֶיהָ כְּאַיָּלִים לֹא־מָצְאוּ מִרְעֶה וַיֵּלְכוּ בְלֹא־כֹחַ לִפְנֵי רוֹדֵף:
And gone is from the daughter of Zion All her splendour; Her princes are become like harts That find no pasture, And they are gone without strength Before the pursuer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shir HaShirim Rabbah 1:6שיר השירים רבה א׳:ו׳
Kehot’s noteאיכה א, ו. שהש״ר א, ו.
197כשם שלא גלו ישראל אלא ברודף מלא
Rabbi Acha said: “Just as Israel went into exile only through a full pursuer, so they are redeemed only through a full redeemer.”
Eikhah Rabbah 1:33איכה רבה א׳:ל״ג
… אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא תָּבוֹא לָכֶם שָׁעָה וַאֲנִי עוֹשֶׂה לָכֶם כָּךְ, וַיֵּלְכוּ בְלֹא כֹחַ לִפְנֵי רוֹדֵף. אָמַר רַבִּי אַחָא, כְּשֵׁם שֶׁלֹא גָּלוּ יִשְׂרָאֵל אֶלָּא בְּרוֹדֵף מָלֵא, כָּךְ אֵינָן נִגְאָלִין אֶלָּא בְּגוֹאֵל מָלֵא, דִּכְתִיב (ישעיה נט, כ): וּבָא לְצִיּוֹן גּוֹאֵל מָלֵא כְּתִיב.
“Gone from the daughter of Zion is all her splendor. Her princes are like deer that have not found pasture; they went powerless before the pursuer” (Lamentations 1:6) “Gone from the daughter [mibat] of Zion.” Min bat is written. Rabbi Aḥa said: We have one fine portion; that is the Holy One blessed be He, as it is written in His regard: “The L-rd is my lot [menat ḥelki] and my portion” (Psalms 16:5). “All its splendor,” this is the Holy One blessed be He, as it is stated: “You …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 30
198ויאמן העם
“And the people believed.” Even in the lowest state, in Egypt, the point of faith remained.
Exodus 4:31שמות ד׳:ל״א
וַיַּאֲמֵן הָעָם וַיִּשְׁמְעוּ כִּי־פָקַד ה׳ אֶת־בְּנֵי יִשְׂרָאֵל וְכִי רָאָה אֶת־עׇנְיָם וַיִּקְּדוּ וַיִּשְׁתַּחֲווּ:
And the people believed; and when they heard that the L-RD had remembered the children of Israel, and that He had seen their affliction, then they bowed their heads and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, לא.
199גנבא אפום מחתרתא
The note gives this page of the Rebbe Rayatz’s maamarim for the saying about the thief, which it says follows the Ein Yaakov version of Berachos 63b.
Berakhot 63bברכות ס״ג ב
Kehot’s noteברכות סג, ב. (ע״פ גירסת עין יעקב). וראה סה״מ תש״ט ע׳ 110 בהערה. ובהנסמן במאמרי אדה״ז-פרשיות לע׳ ט. על״ק ר״פ דברים א, א וש״נ. [כ].
200שאמונה זו היא רק בחי׳ מקיף ועטרה
The note gives this page of the Alter Rebbe’s maamarim of 5565 (1804–05) for faith as an encompassing light and a crown.
Kehot’s noteסה״מ תקס״ה ע׳ ד.
Paragraph 31
201ירושלים הוא יראה שלם
The note sends the reader to the sources gathered there for Yerushalayim as yirah shalem, “complete awe.”
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ רצג.
202יראו את ה׳ קדושיו
“Fear G-d, you His holy ones.” Complete awe, yirah shalem, is the inner meaning of Yerushalayim.
Psalms 34:10תהילים ל״ד:י׳
יְראוּ אֶת־ה׳ קְדֹשָׁיו כִּי־אֵין מַחְסוֹר לִירֵאָיו:
O fear the L-RD, ye His holy ones; For there is no want to them that fear Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, י.
203כהמס דונג
“As wax melts before fire, so shall the wicked perish before G-d.” The emotions of the animal soul melt before the revealed light.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
204וזשארז״ל ע״פ עלי עשור
The Gemara: the harp of the Temple had seven strings, that of the days of Mashiach eight, and that of the World to Come ten, from “upon a ten-stringed instrument.”
Arakhin 13bערכין י״ג ב
Kehot’s noteערכין יג, ב.
205נר הוי׳ נשמת אדם
“The soul of man is the lamp of G-d.” The soul is the ner within kinor.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206כנור נר כ״ו
The note records that the reading of kinor as ner plus 26 is brought in Me’orei Or, under the letter kaf, and that it comes from the Tikkunei Zohar, Tikkun 21 (52a).
Kehot’s noteהובא במאו״א מערכת כ׳ סל״ה ובי״נ שם. מת״ז תכ״א נב, א. ועל״ק כא, ד הביא אדמו״ר הת״ז הלז. [כ].
207כל הנקרא בשמי
“Everyone who is called by My Name, and whom I created for My glory.” G-d’s Name is in the soul.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
208ואתם הדבקים בה׳
“But you who cleave to G-d your G-d are alive, all of you, this day.” The soul is bound to the Name Havayah.
Deuteronomy 4:4דברים ד׳:ד׳
וְאַתֶּם הַדְּבֵקִים בַּה׳ אֱלֹקֵיכֶם חַיִּים כֻּלְּכֶם הַיּוֹם:
But ye that did cleave unto the L-RD your G-d are alive every one of you this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ד.
209ומלאה הארץ דעה
“For the earth shall be full of the knowledge of G-d.” The future revelation of the Ten Sefiros in the soul.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210ומל ה׳ את לבבך
“And G-d your G-d will circumcise your heart.” The removal of what covers the heart, so that the light enters.
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ו.
211אהל בל יצען
“A tent that shall not be moved.” Malchus will hold her Ten Sefiros permanently.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, כ.
Paragraph 32
212וזשארז״ל כך אין נגאלין
The note records that the saying “they are redeemed only through a full redeemer” is quoted in the Aruch under the entry go’el.
Kehot’s noteאיכ״ר (א — פסוק ו) [א, לג]. מובא בערוך ערך גואל. ובפסדר״כ פסקא דסליחות. וערש״י איכה הנ״ל. [כ].
213אין נגאלין אלא בגואל מלא
“So they are redeemed only through a full redeemer, as it is written, ‘And a redeemer shall come to Zion.’” The redemption reverses the exile’s “filling.”
Eikhah Rabbah 1:33איכה רבה א׳:ל״ג
… אָמַר לָהֶם הַקָּדוֹשׁ בָּרוּךְ הוּא תָּבוֹא לָכֶם שָׁעָה וַאֲנִי עוֹשֶׂה לָכֶם כָּךְ, וַיֵּלְכוּ בְלֹא כֹחַ לִפְנֵי רוֹדֵף. אָמַר רַבִּי אַחָא, כְּשֵׁם שֶׁלֹא גָּלוּ יִשְׂרָאֵל אֶלָּא בְּרוֹדֵף מָלֵא, כָּךְ אֵינָן נִגְאָלִין אֶלָּא בְּגוֹאֵל מָלֵא, דִּכְתִיב (ישעיה נט, כ): וּבָא לְצִיּוֹן גּוֹאֵל מָלֵא כְּתִיב.
“Gone from the daughter of Zion is all her splendor. Her princes are like deer that have not found pasture; they went powerless before the pursuer” (Lamentations 1:6) “Gone from the daughter [mibat] of Zion.” Min bat is written. Rabbi Aḥa said: We have one fine portion; that is the Holy One blessed be He, as it is written in His regard: “The L-rd is my lot [menat ḥelki] and my portion” (Psalms 16:5). “All its splendor,” this is the Holy One blessed be He, as it is stated: “You …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
214וימלא כבוד ה׳
Kehot’s note points to Numbers 11:21 for these words.
Numbers 11:21במדבר י״א:כ״א
Kehot’s noteבמדבר יא, כא.
215וימלא כבוד ה׳
“And the glory of G-d shall fill all the earth.” The true “filling,” of which the Miluim are a semblance.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
216אשר לא תחסר כל בה
“A land … in which you shall not lack anything.” Malchus, “the land,” will lack nothing.
Deuteronomy 8:9דברים ח׳:ט׳
אֶרֶץ אֲשֶׁר לֹא בְמִסְכֵּנֻת תֹּאכַל־בָּהּ לֶחֶם לֹא־תֶחְסַר כֹּל בָּהּ אֶרֶץ אֲשֶׁר אֲבָנֶיהָ בַרְזֶל וּמֵהֲרָרֶיהָ תַּחְצֹב נְחֹשֶׁת:
a land wherein thou shalt eat bread without scarceness, thou shalt not lack any thing in it; a land whose stones are iron, and out of whose hills thou mayest dig brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ט.
217מרוב כל
“With joy and gladness of heart, from an abundance of everything.” The word kol links this blessing to the kallah, the bride.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 33
218מיעוט הירח היינו ג״כ הסתלקות הט״ס מהמלכות
In the gate on the diminution of the moon the Arizal explains that when the moon was diminished, the nine Sefiros of Malchus withdrew and rose to their roots, leaving her a single point.
Sefer Etz Chaim 36:2עץ חיים ל״ו:ב׳
… וזהו ענין לכי ומעטי את עצמך שנסתלקו ט״ס שלה העליונים ועלו בז״א והיא נשארת נקודה מעוטה וירדה תחת אחורי היסוד וענין מיעוט הירח היה ביום ד׳. אח״כ ביום ו׳ חזרה להתגדל בבחי׳ הג׳ הנ״ל היותה פרצוף שלם בבחי׳ אחור באחור נגד החזה דז״א ואז יש בה ה׳ אורות של ה״ס ראשונות דז״א שהם בחי׳ ה׳ ימים ראשונים דימי בראשית כולם האירו ביום ו׳ שהוא הת״ת שבו ואז ניבנית המלכות ונגלית שם וה״ר מאירין בה מרחוק ואז ביום ו׳ נזדווגו זו״ן בבחי׳ אב״א ונברא אדה״ר בבחי׳ זו לבדו ואלו לא …
Sefer Etz Chaim (Public Domain)
219אהל בל יצען
“A tent that shall not be moved, whose stakes shall never be removed.” Malchus will hold her light permanently.
Isaiah 33:20ישעיהו ל״ג:כ׳
חֲזֵה צִיּוֹן קִרְיַת מוֹעֲדֵנוּ עֵינֶיךָ תִרְאֶינָה יְרוּשָׁלַ͏ִם נָוֶה שַׁאֲנָן אֹהֶל בַּל־יִצְעָן בַּל־יִסַּע יְתֵדֹתָיו לָנֶצַח וְכׇל־חֲבָלָיו בַּל־יִנָּתֵקוּ:
Look upon Zion, the city of our solemn gatherings; Thine eyes shall see Jerusalem a peaceful habitation, A tent that shall not be removed, The stakes whereof shall never be plucked up, Neither shall any of the cords thereof be broken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220ביום חבוש ה׳
The end of the verse the maamar has been expounding: “on the day that G-d binds up the breach of His people, and heals the wound of His blow.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
221On “Do not look upon me, that I am swarthy,” the Midrash cites “two evils” and explains that they did one evil as grievous as two.
Shir HaShirim Rabbah 1:6:2שיר השירים רבה א׳:ו׳:ב׳
שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ, אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא בְּשֵׁם רַבִּי חִיָּא רַבָּה, כְּתִיב (ירמיה ב, יג): כִּי שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי, הָא וִותְּרוּ לִמְאֹד, אֶלָּא מְלַמֵּד שֶׁעָשׂוּ אַחַת שֶׁקָּשָׁה כִּשְׁתַּיִם, שֶׁהֵן מִשְׁתַּחֲוִין לַעֲבוֹדַת כּוֹכָבִים וּפוֹרְעִין עַצְמָן כְּנֶגֶד בֵּית הַמִּקְדָּשׁ, הֲדָא הוּא דִכְתִיב (יחזקאל ח, טז): וַיָּבֵא אֹתִי אֶל חֲצַר בֵּית ה׳ הַפְּנִימִית, הָאֵיךְ מָה דְאַתְּ אָמַר (ויקרא כב, כה): מָשְׁחָתָם בָּהֶם מוּם בָּם. דָּבָר אַחֵר, שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ, עַל שֶׁעָשִׂיתִי מְרִימוֹת שֶׁל סוּסִים לַשֶּׁמֶשׁ, דִּכְתִיב (מלכים ב כג, יא): וַיַּשְׁבֵּת אֶת …
“That the sun has tanned me,” Rabbi Abba bar Kahana said in the name of Rabbi Ḥiyya the Great: It is written: “For My people have performed two evils” (Jeremiah 2:13). Did they not forsake many more [than two commandments]? Rather, it teaches that they performed one that is as severe as two, as they prostrated themselves to idols while exposing themselved toward the Temple. That is what is written: “He brought me to the inner courtyard of the House… [twenty-five men, their backs toward the Sanctuary of the L-rd …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
222כי שתים רעות עשו עמי
On the golden calf the Midrash asks what the “two evils” are, and answers: “I am” and “You shall have no other.”
Shemot Rabbah 42:8שמות רבה מ״ב:ח׳
… אי שמים, ב׳ מרגליות נתתי לה מידי לידה ושלחתי לה על ידך שמונה, לא היה לה לאבד את שלך, או ג׳, או אפילו כולם, אלא כך היתה בוסרת עלי, שאותן שתי מרגליות שנתתי לה מידי ליד, איבדה אותן?! הוא שהקב״ה אומר לירמיה (ירמיה ב): כי שתים רעות עשה עמי ושתי רעות עשו, לכך ויתר על כ״ב. ומהו כי שתים רעות עשה עמי? אנכי ולא יהיה לך הוי, סרו מהר מן הדרך אשר צויתים עשו להם עגל מסכה. ר׳ תנחום בר חנילאי אמר: קכ״ה קנטרין של זהב היה בעגל, מנין …
Another matter: “They have quickly deviated” (Exodus 32:8) – Rabbi Shimon ben Ḥalafta said: You took the wrong path at the outset. A person who sets out on the path walks two or three mil and errs in the third. Does he err in the first? So too, the Holy One blessed be He said to them: Could you not have strayed on the second or the third, that [you strayed] on the first? This is astonishing. Rabbi Meir says: It was not even one day. Rather, as they were …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
223כי שתים רעות עשו עמי אותי עזבו מקור מים חיים לחצוב להם בארות בארת נשברים
“For My people have done two evils: they have forsaken Me, the source of living waters, to hew themselves cisterns, broken cisterns that can hold no water.” The cause of “the breach of His people.”
Jeremiah 2:13ירמיהו ב׳:י״ג
כִּי־שְׁתַּיִם רָעוֹת עָשָׂה עַמִּי אֹתִי עָזְבוּ מְקוֹר מַיִם חַיִּים לַחְצֹב לָהֶם בֹּארוֹת בֹּארֹת נִשְׁבָּרִים אֲשֶׁר לֹא־יָכִלוּ הַמָּיִם:
For My people have committed two evils: They have forsaken Me, the fountain of living waters, and hewed them out cisterns, broken cisterns, That can hold no water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
224ברבות כי תשא ס״פ מ״ב
According to the note, Or HaTorah quotes this Midrash: “What is ‘My people have done two evils’? ‘I am’ and ‘You shall have no other.’”
Kehot’s note”ומהו כי שתים רעות עשה עמי באנכי ולא יהי׳ לך” — אוה״ת נ״ך ע׳ שכח.
225אל תראוני שאני שחרחורת
“Do not look upon me, that I am swarthy, for the sun has tanned me.” The verse on which that Midrash comments.
Song of Songs 1:6שיר השירים א׳:ו׳
אַל־תִּרְאוּנִי שֶׁאֲנִי שְׁחַרְחֹרֶת שֶׁשְּׁזָפַתְנִי הַשָּׁמֶשׁ בְּנֵי אִמִּי נִחֲרוּ־בִי שָׂמֻנִי נֹטֵרָה אֶת־הַכְּרָמִים כַּרְמִי שֶׁלִּי לֹא נָטָרְתִּי:
Look not upon me, that I am swarthy, That the sun hath tanned me; My mother’s sons were incensed against me, They made me keeper of the vineyards; But mine own vineyard have I not kept.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
226בורות נשברים
Rabbi Abba expounds “they have forsaken Me, the source of living waters, to hew themselves cisterns,” applying it to one who is false to the holy covenant, and explains what is called “broken cisterns.”
Zohar, Vaetchanan 17:114–18:124ספר הזהר, ואתחנן י״ז:קי״ד-י״ח:קכ״ד
“As the eyes of a maiden unto the hand of her mistress”: this, as already stated, is the handmaiden whose host G-d slew in Egypt, since she has no power of her own save when it is drawn to her from the Land of Israel, which itself is called “mistress”. From the direction of this handmaiden issue many officials of judgement who bring accusations against Israel, but the Holy One, blessed be He, protects Israel from them as a father protects his son. G-d says to Israel: “Many are the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
227ע״פ עלי באר
The discourse on “Spring up, O well” explains that Knesses Yisrael, the source of souls, is called “a well of living waters”: as well-water comes from above, seeps down through the earth and springs up again from below, so the soul descends from above through the Gardens of Eden into the body, and there becomes a well whose waters rise up from below.
Kehot’s noteלקו״ת חקת סב, ב ואילך. אוה״ת חקת תתנה, תתס, תתעט.
228עלי באר
“Then Israel sang this song: Spring up, O well.” The verse of the discourse on “a well of living waters.”
Numbers 21:17במדבר כ״א:י״ז
אָז יָשִׁיר יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת עֲלִי בְאֵר עֱנוּ־לָהּ:
Then sang Israel this song: Spring up, O well—sing ye unto it—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
229ועיין בזח״ג פ׳ ואתחנן דרס״ו א׳
A later passage in Chukas explains that the mitzvos, in thought, speech and action, refine the sparks of Tohu that fell into the three lower worlds, and that this is “a well of living waters”; it too cites the Ramaz on the Zohar, Va’eschanan 266.
Kehot’s noteראה גם לקמן פ׳ חקת סד, ב.
230ועיין במאו״א אות ב׳ סי״א
The note records that the wording of Me’orei Or here is copied in the Tzemach Tzedek’s Or HaTorah on Eikev.
Kehot’s noteהלשון נעתק באוה״ת פ׳ עקב ע׳ תקנט.
Paragraph 34
231ביום חבוש ה׳ את שבר עמו
“On the day that G-d binds up the breach (shever) of His people.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232ר״פ צ״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל: צ״א.
233כי יש שבר במצרים
The Midrash opens on “Yaakov saw that there was shever in Egypt” with “Fortunate is he … whose hope (sivro) is in G-d his G-d”: the breach becomes hope.
Bereshit Rabbah 91:1בראשית רבה צ״א:א׳
וירא יעקב כי יש שבר במצרים - (תהלים קמו) אשרי שאל יעקב בעזרו שברו על ה׳ אלקיו וירא יעקב כי יש שבר במצרים (איוב יב) הן יהרוס ולא יבנה, משהרס הקדוש ברוך הוא עצתן של שבטים, עוד לא נבנה. (שם) יסגור על איש ולא יפתח, אלו עשרת השבטים, שהיו נכנסין ויוצאין למצרים, ולא היו יודעים שיוסף קיים, וליעקב נתגלה שיוסף קיים, שנאמר: וירא יעקב כי יש שבר במצרים. כי יש שבר, זה הרעב, כי יש סבר, זה השבע. כי יש שבר, ויוסף הורד מצרימה. כי יש סבר, ויוסף הוא השליט. …
“Jacob saw that there was grain in Egypt, and Jacob said to his sons: Why do you make yourselves conspicuous?” (Genesis 42:1). “Jacob saw that there was grain [shever] in Egypt” – “Happy is he whose help is from the G-d of Jacob, whose hope [sivro] is in the L-rd his G-d” (Psalms 146:5). “Jacob saw that there was grain in Egypt” – “Behold, He demolishes, and it will not be rebuilt” (Job 12:14) – once the Holy One blessed be He stymied the intention of the tribes, it was …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
234כי יש שבר במצרים
“And Yaakov saw that there was grain (shever) in Egypt.”
Genesis 42:1בראשית מ״ב:א׳
וַיַּרְא יַעֲקֹב כִּי יֶשׁ־שֶׁבֶר בְּמִצְרָיִם וַיֹּאמֶר יַעֲקֹב לְבָנָיו לָמָּה תִּתְרָאוּ:
Now Jacob saw that there was corn in Egypt, and Jacob said unto his sons: ‘Why do ye look one upon another?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
235ואת הצפוני ארחיק מעליכם
“And the northern one I will remove far from you.” The verse the Gemara applies to the evil inclination.
Joel 2:20יואל ב׳:כ׳
וְאֶת־הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם וְהִדַּחְתִּיו אֶל־אֶרֶץ צִיָּה וּשְׁמָמָה אֶת־פָּנָיו אֶל־הַיָּם הַקַּדְמֹנִי וְסֹפוֹ אֶל־הַיָּם הָאַחֲרוֹן וְעָלָה בׇאְשׁוֹ וְתַעַל צַחֲנָתוֹ כִּי הִגְדִּיל לַעֲשׂוֹת:
But I will remove far off from you the northern one, And will drive him into a land barren and desolate, With his face toward the eastern sea, And his hinder part toward the western sea; that his foulness may come up, and his ill savour may come up, because he hath done great things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236Among the names of the evil inclination the Gemara lists “the northern one,” from “And the northern one I will remove far from you.”
Sukkah 52a:9סוכה נ״ב א:ט׳
יְשַׁעְיָה קְרָאוֹ ״מִכְשׁוֹל״, שֶׁנֶּאֱמַר: ״סוֹלּוּ סוֹלּוּ פַּנּוּ דָרֶךְ הָרִימוּ מִכְשׁוֹל מִדֶּרֶךְ עַמִּי״. יְחֶזְקֵאל קְרָאוֹ ״אֶבֶן״, שֶׁנֶּאֱמַר: ״וַהֲסִרֹתִי אֶת לֵב הָאֶבֶן מִבְּשַׂרְכֶם וְנָתַתִּי לָכֶם לֵב בָּשָׂר״. יוֹאֵל קְרָאוֹ ״צְפוֹנִי״, שֶׁנֶּאֱמַר: ״וְאֶת הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם״. תָּנוּ רַבָּנַן: ״וְאֶת הַצְּפוֹנִי אַרְחִיק מֵעֲלֵיכֶם״ — זֶה יֵצֶר הָרָע, שֶׁצָּפוּן וְעוֹמֵד בְּלִבּוֹ שֶׁל אָדָם.
5) Isaiah called it the stumbling block, as it is said, “Build up, build up! Clear the way, Take up the stumbling-block out of the way of my people” (Isaiah 57:14). 6) Ezekiel called it a stone, as it is said, “And I will take away the heart of stone out of your flesh and I will give you a heart of flesh” (Ezekiel 36:26). 7) Joel called it the Hidden One, as it is said, “But I will remove far off from you the hidden one” (Joel 2:20). Our …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Paragraph 35
237ומחץ מכתו ירפא
Benos shuach take three years to bear fruit, but on the day of creation they bore fruit at once; “in the Time to Come the Holy One, blessed be He, will heal that blow,” from “and He heals the wound of His blow.”
Bereshit Rabbah 10:4בראשית רבה י׳:ד׳
… תני, בנות שוח בשנה שנייה של שמטה, נוהג קדושת שביעית שלהן, לפי שעושות פירות לשלוש שנים, ואותו היום עשו פירות בן יומן. אבל לעתיד לבא הקדוש ברוך הוא מרפא אותה מכה, שנאמר (ישעיה ל): ומחץ מכתו ירפא, מחץ מכתו של עולם ירפא:
Rabbi Hoshaya said: Rabbi Afes expounded in Antioch: “Vaykhulu” is nothing other than an expression of a delivering a blow and an expression of destruction [kelaya]. This is analogous to a king who entered a province and the residents of the province lauded him. Their lauding pleased him, and he provided them with encouragement and incentives. Sometime later, they angered him, so he minimized encouragement and incentives for them. So, too, until Adam the first man sinned, the celestial bodies would move in a short path, and quickly. After he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
238The Mishnah rules that the Sabbatical year applies to benos shuach in the second year, because they bear fruit over three years.
Mishnah Sheviit 5:1משנה שביעית ה׳:א׳
בְּנוֹת שׁוּחַ, שְׁבִיעִית שֶׁלָּהֶן, שְׁנִיָּה, שֶׁהֵן עוֹשׂוֹת לְשָׁלֹשׁ שָׁנִים. רַבִּי יְהוּדָה אוֹמֵר, הַפַּרְסָאוֹת, שְׁבִיעִית שֶׁלָּהֶן, מוֹצָאֵי שְׁבִיעִית, שֶׁהֵן עוֹשׂוֹת לִשְׁתֵּי שָׁנִים. אָמְרוּ לוֹ, לֹא אָמְרוּ אֶלָּא בְנוֹת שׁוּחַ:
White figs: their “sheviit” is in the second year [of the sabbatical year], since they ripen once in three years. Rabbi Judah says: Persian figs, their “sheviit” is in the year following the seventh year, since they ripen once in two years. Thereupon they said to him: this was said only of the species of white figs.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
239“The mouth of strange women is a deep pit.” Shuchah as a pit.
Proverbs 22:14משלי כ״ב:י״ד
שׁוּחָה עֲמֻקָּה פִּי זָרוֹת זְעוּם Havayah יִפׇּל־שָׁם:
The mouth of strange women is a deep pit: He that is abhorred of the L-RD shall fall therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240וישח אדם וישפל איש
“And man is bowed down, and man is brought low.” Shuchah as being bowed down.
Isaiah 2:9ישעיהו ב׳:ט׳
וַיִּשַּׁח אָדָם וַיִּשְׁפַּל־אִישׁ וְאַל־תִּשָּׂא לָהֶם:
And man boweth down, And man lowereth himself; And Thou canst not bear with them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ט.
Paragraph 36
241כי שחה לעפר נפשנו
“For our soul is bowed down to the dust.” Shachah, from the same root as shuach.
Psalms 44:26תהילים מ״ד:כ״ו
כִּי שָׁחָה לֶעָפָר נַפְשֵׁנוּ דָּבְקָה לָאָרֶץ בִּטְנֵנוּ:
For our soul is bowed down to the dust; our belly cleaveth unto the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מד, כו.
242בועליך עושיך אלקי
“For your Maker is your husband … He shall be called the G-d of all the earth.” G-dliness revealed in all the physical earth.
Isaiah 54:5ישעיהו נ״ד:ה׳
כִּי בֹעֲלַיִךְ עֹשַׂיִךְ ה׳ צְבָאוֹת שְׁמוֹ וְגֹאֲלֵךְ קְדוֹשׁ יִשְׂרָאֵל אֱלֹקֵי כׇל־הָאָרֶץ יִקָּרֵא:
For thy Maker is thy husband, The L-RD of hosts is His name; And the Holy One of Israel is thy Redeemer, The G-d of the whole earth shall He be called.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ח. חסר כאן ו׳ תי׳ ואחר תי׳ עושיך צ״ל: וגו׳. [כ].
243יעננו ביום קראנו
“May the King answer us on the day we call.” The answer at once, like fruit at once.
Psalms 20:10תהילים כ׳:י׳
Havayah הוֹשִׁיעָה הַמֶּלֶךְ יַעֲנֵנוּ בְיוֹם־קׇרְאֵנוּ:
Save, L-RD; Let the King answer us in the day that we call.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כ, י.
244והיה בן הבכור לשניאה
“And the firstborn son be of the hated one.” The verse of the discourse to which the text refers.
Deuteronomy 21:15דברים כ״א:ט״ו
כִּי־תִהְיֶיןָ לְאִישׁ שְׁתֵּי נָשִׁים הָאַחַת אֲהוּבָה וְהָאַחַת שְׂנוּאָה וְיָלְדוּ־לוֹ בָנִים הָאֲהוּבָה וְהַשְּׂנוּאָה וְהָיָה הַבֵּן הַבְּכֹר לַשְּׂנִיאָה:
If a man have two wives, the one beloved, and the other hated, and they have borne him children, both the beloved and the hated; and if the first-born son be hers that was hated;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
245והיה אור הלבנה כאור החמה
The maamar ends where it began: “And the light of the moon shall be like the light of the sun.”
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מ״ש בהגדה מצה זו שאנו אוכלים ע״ש…
To Understand “This Matzah That We Eat”
Pesach has two kinds of matzah. The obligatory matzah of the first night draws down the intellect of Abba, a light above all comprehension for which “darkness is as light,” which alone could reach impure Egypt and redeem Israel, inwardly and for them alone; the matzah of the remaining days came of itself when the King of kings was revealed, and later generations must draw its bittul into their seven middos.
The maamar in brief
The maamar asks why the Haggadah explains matzah by the haste of the Exodus, when matzah was commanded beforehand. It answers that in Egypt only the first night was obligatory; the matzah of the other days came from the haste. To explain matzah’s inner meaning it contrasts Yom Tov, the revelation of the intellect of Imma, where light descends into comprehension and so brings joy, with Shabbos, the intellect of Abba, above comprehension, where “darkness is as light” and there is bittul rather than joy. Yom Tov receives only a “calling” of that holiness; by Torah law Pesach draws it down through matzah, Abba in “smallness,” like a child’s knowing of his father. Only such a light could reach impure Egypt, hence “I, and not an angel”; through the mitzvah it came inwardly to Israel and not to Pharaoh, who had drawn from it “from behind.” Maror, bitterness over distance from G-d, arouses the Thirteen Attributes of Mercy. In the future even chametz will be elevated, but the light is drawn down by today’s deeds. The two matzos are “beginning” and “end,” the lower and the higher fear.

Outline
	1The question on the HaggadahWhy the Haggadah ties matzah to the haste of the Exodus when matzah was commanded beforehand; the Mizrachi’s answer, that in Egypt only one day was obligatory; and the festivals as times of joy, the revelation of the intellect of Imma.¶1
	2Joy in Imma, bittul in AbbaTwo modes of revelation, “something from something” and “something from nothing”; comprehension brings joy, like a freed prince seeing his father or a soul in Gan Eden; Shabbos reveals Abba, above comprehension, where the Torah is only a radiance, “as darkness, so light,” and there is bittul rather than joy; yesh and ayin.¶2–9
	3SummaryYom Tov from Binah, “the river”; Shabbos from Eden, Chochmah; oneg as Eden, Nahar, Gan.¶10
	4Kodesh, mikra kodesh and matzahShabbos is kodesh, Yom Tov mikra kodesh, a radiance of Abba within Imma; by Torah law it comes through matzah, Abba in “smallness,” like a child who knows his father; in Egypt one night sufficed, because of Moshe, Aharon and the encompassing cloud, and the first night is Chesed, which includes all the days.¶11–14
	5SummaryKodesh and mikra kodesh; matzah and the child; feeding the seven days.¶15
	6Two matzos and the King of kingsThe matzah of the remaining days came of itself when the King of the kings of kings, Chochmah, was revealed; fear of the King rules the inclination, which is chametz; later generations must draw the bittul of matzah into the seven middos.¶16–19
	7“Because of this”: I, and not anotherThrough matzah the Name Havayah reaches Asiyah and “me” in Egypt; only Abba, not an angel, could do this; the Thirteen Attributes, Moshe’s request that the Shechinah not rest on the nations, Bilam and Pharaoh’s nurture “from behind”; through the mitzvah the light came inwardly to Israel alone; a parenthesis on zeh and the “measures” of mercy.¶20–26
	8Matzah and maror, now and in the futureMaror, bitterness over distance from G-d and over physicality (“death”), arouses the Thirteen Attributes; the future revelation of the inner Torah is drawn down by “today, to do them”; in the Time to Come death will be swallowed up, chametz elevated and teshuvah no longer relevant.¶27–30
	9Beginning and endA second answer: the earlier command “tells the end from the beginning”; the two matzos are “beginning,” the lower fear, and “end,” the higher fear, from the Jubilee and Keser, whose beginning is wedged in their end.¶31–33


Key concepts
	The intellect of Imma (mochin of Imma)מוחין דאימא
	Binah, “the mother of children”: the Infinite Light descending through the chain of levels into comprehension. Grasping how far one has risen brings joy; it is revealed on Yom Tov.

	The intellect of Abba (mochin of Abba)מוחין דאבא
	Chochmah, which is “found from ayin”: a revelation above the chain of levels and above comprehension, revealed on Shabbos and through matzah. It brings bittul rather than joy.

	Yesh and ayinיש ואין
	Yesh is revelation within the chain of cause and effect, something that can be grasped; ayin is what is beyond grasp, the highest point of Chochmah joined to its source.

	“As darkness, so light”כחשכה כאורה
	Psalms 139:12, read with its double kaf: before G-d not only is darkness like light but even the highest light is like darkness. Only such a light could reach impure Egypt.

	Kodesh and mikra kodeshקדש ומקרא קדש
	Shabbos is kodesh, supernal holiness itself, Chochmah; a festival is mikra kodesh, a “calling” of holiness, receiving only its “name,” a radiance of Abba within Imma.

	The smallness (katnus) of Abbaקטנות אבא
	Matzah draws down Abba in a form that can be received, like a child who knows to call “Abba” before he understands what his father is: a knowing above understanding, “the food of faith.”

	Zeh (“this”)זה
	“Because of this (zeh)”: the light of Chochmah conveyed through Yesod, the light before which above and below are equal, drawn down through matzah and maror; in the future it will be said twice.

	The Thirteen Attributes of Mercyי״ג מדות הרחמים
	Supernal mercies above limit, revealed to those who return to G-d and aroused by the bitterness of maror, yet called “measures” because they flow only where fitting.

	Lower and higher fearיראה תתאה ויראה עילאה
	The lower fear comes before wisdom (“the beginning of wisdom is the fear of G-d”); the higher fear comes after it. They are the “beginning” and “end” of the two matzos.


Section 1 · ¶1
The question on the Haggadah
1להבין מ״ש בהגדה1 מצה זו שאנו אוכלים ע״ש מה ע״ש שלא הספיק2 כו׳ כי גרשו3 כו׳.
To understand what is said in the Haggadah: “This matzah that we eat, for what reason? Because [the dough] did not have time,” etc., “for they were driven out,” etc.
The maamar opens with a question on the Haggadah. Holding up the matzah, we say that we eat it because the dough of our ancestors did not have time to rise before the King of kings revealed Himself and redeemed them, as the verse says they baked unleavened cakes “for they were driven out of Egypt” (Exodus 12:39).


דמשמע הא אלו לא גורשו והספיק להחמיץ היו אוכלים חמץ, והלא כבר נצטוו בעשור לחדש הזה4 כו׳ על מצות ומרורים יאכלוהו.5
For this implies that had they not been driven out, and [the dough] had had time to leaven, they would have eaten chametz. But surely they had already been commanded, “On the tenth of this month,” etc., [and] “with matzos and bitter herbs they shall eat it.”
The Haggadah’s reason seems to imply that without the haste they would have eaten leavened bread. Yet already in Egypt, in the commandments that begin “On the tenth of this month,” they were told to eat the Pesach offering with matzah, so matzah was commanded before any haste.


וגם לדורות נצטוו שבעת ימים שאור לא ימצא6 כו׳ בכל מושבותיכם תאכלו מצות7 ובפסוק עצמו יש להבין שהציווי שלדורות היה זכר ליצ״מ [ליציאת מצרים].
And for the generations, too, they were commanded: “For seven days no leaven shall be found,” etc., [and] “in all your dwellings you shall eat matzos.” And in the verse itself it must be understood [how] the command for the generations was a remembrance of the Exodus from Egypt.
There is also a command for all generations: seven days with no leaven in the house and matzah eaten everywhere (Exodus 12:19–20). The Torah presents these seven days as a remembrance of the Exodus, “for in haste you went out” (Deuteronomy 16:3), and the Alter Rebbe asks how that can be.


והלא פסח מצרים אינו נוהג איסור חמץ אלא יום א׳ כדאיתא בגמרא (פ״ט דפסחים דצ״ו ע״ב).
But surely, in the Pesach of Egypt, the prohibition of chametz applied for only one day, as stated in the Gemara (chapter 9 of Pesachim, folio 96b).
The difficulty is that the Gemara (Pesachim 96b) derives that for the Pesach of Egypt the prohibition of chametz lasted only one day, since “no chametz shall be eaten” is placed next to “Today you are going out.” If Egypt had only one day of that law, what do seven days commemorate?


והענין דפסח מצרים אינו נוהג אלא יום8 א׳, ולכן דוקא כי גורשו ומחמת זה הוא שאכלו
The explanation is that the Pesach of Egypt applied for only one day; and therefore it was specifically because they were driven out, and on account of this, that they ate
The answer begins here: because the obligation in Egypt was for one day only, the matzah they ate on the following days was not commanded; it came about only because they were driven out in haste.


מצה גם בשאר ימות הפסח וכ״כ [וכן כתב] המזרחי בפ׳ ראה9 ע״פ כי בחפזון יצאת1011 ואעפ״כ [ואף על פי כן] הציווי שלדורות ז׳ ימים והם זכר ליצ״מ [ליציאת מצרים].
matzah on the remaining days of Pesach as well. And so wrote the Mizrachi in Parshas Re’eh, on the verse “For in haste you went out.” Nevertheless, the command for the generations is seven days, and they are a remembrance of the Exodus from Egypt.
This is how the Mizrachi, the supercommentary on Rashi, explains Deuteronomy 16:3: the Haggadah’s reason speaks of the matzah of the remaining days, and the seven days commanded for later generations recall exactly that hurried departure. With the plain question settled, the maamar turns to the inner meaning.


ולהבין קצת ענין אכילת מצה יש להקדים ענין מועדים לשמחה שעיקר המועדים הוא בחי׳ השמחה12
And to understand something of the matter of eating matzah, we must first explain the matter of “festivals for joy”: that the essence of the festivals is the quality of joy,
To explain what eating matzah does spiritually, the Alter Rebbe first explains what a festival is. The prayers call the festivals “appointed times for joy,” and joy is their very essence.


וכדכתיב ושמחת בחגך13 שאז הוא זמן גילוי מוחין דאימא14 דהיינו מ״ש בהלל15 מושיבי עקרת הבית16 אם הבנים שמחה.17
as it is written, “And you shall rejoice in your festival”; for then is the time of the revelation of the intellect (mochin) of Imma. That is what is said in Hallel: “He settles the barren woman (akeres) of the house [as] a joyful mother of children.”
The Torah commands “And you shall rejoice in your festival” (Deuteronomy 16:14). In Kabbalistic terms, Yom Tov is the time when the intellect of Imma, Binah, “the mother,” is revealed; Hallel alludes to this with “He settles the barren woman of the house as a joyful mother of children” (Psalms 113:9).




Section 2 · ¶2–9
Joy in Imma, bittul in Abba
2והנה בשבת הוא גילוי מוחין דאבא18 והם יותר עליונים ואין שם בחינת גילוי שמחה כביו״ט [כביום טוב].1920
Now, on Shabbos there is a revelation of the intellect (mochin) of Abba, which is higher, and there is no aspect of a revelation of joy there as on Yom Tov.
Shabbos stands higher than Yom Tov: on Shabbos the intellect of Abba, Chochmah, “the father,” is revealed, as the Kehot note shows from the Arizal’s Pri Etz Chaim. Yet Shabbos has no revealed joy like the joy of Yom Tov, which seems strange if it is higher.


אך הענין כי הנה ביאור מהות מוחין דאימא יובן במה שנודע שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה.21
But the explanation is this: the essential nature of the intellect of Imma will be understood from what is known, that there are two levels in the revelation of the Infinite Light (Or Ein Sof), blessed be He.
To resolve this, the Alter Rebbe first defines the intellect of Imma. He recalls a known principle: the Infinite Light is revealed in two different ways.


הא׳ בחי׳ ההשתלשלות וסדר המדרגות שהם בחי׳ ההמשכות מעילה לעילה כו׳ הארה והארה דהארה כו׳.
The first is the level of the chain of descending worlds (hishtalshelus) and the order of the levels, which are the drawings-down from cause to cause, etc., a radiance and a radiance of a radiance, etc.,
The first way is hishtalshelus, the ordered chain of levels, in which each level is drawn from the one above it as an effect from its cause. Each step is a dimmer radiance of the one before it.


כמשל שכל במדות ומדות במחשבה כו׳ שכל בחי׳ ההשתלשלות דרך כלל נק׳ יש מיש.22 והב׳ למעלה מן ההשתלשלות יש מאין ממש מאין המוחלט כו׳.
as in the analogy of intellect into the emotive attributes (middos), and the emotive attributes into thought, etc.; for the whole of hishtalshelus, in general, is called something from something (yesh mi-yesh). The second is above hishtalshelus: truly something from nothing (yesh me’ayin), from the absolute nothing, etc.
As in a person, where intellect gives rise to feelings and feelings to thought, each stage grows out of the stage before it; so the whole chain is called “something from something.” The second way is above the chain: truly “something from nothing,” from an absolute ayin that bears no relation to what comes from it.




3והנה בהשתלשלות עלה ועלול כשהעלול מתקרב לעילתו ממטה למעלה הנה הוא משיג את עילתו.
Now, in the chain of descending worlds (hishtalshelus) of cause and effect, when the effect draws near to its cause, from below to above, it comprehends its cause.
Within the chain of cause and effect, an effect can draw near to its cause, rising from below to above. When it does, it comes to comprehend the cause from which it came.


ולכן הוא שש ושמח בו ותהי השמחה גדולה כמשל בן המלך שיצא מן השביה23 ובא וראה את פני אביו.
Therefore it is glad and rejoices in it, and the joy is great, as in the analogy of a king’s son who has come out of captivity and has come and seen his father’s face.
That comprehension brings great joy, like the joy of a prince freed from captivity who comes to see his father’s face. The Alter Rebbe uses the same image in Tanya, chapter 31, for the joy of the soul leaving its exile.


כך תהיה שמחת העלול בהגלות נגלות עליו אור העלה שלמעלה תחת אשר ירד בהשתלשלות ונעשה מרחק רב בינו ובין עילתו ורחק מאור פניו בסתר
So will be the joy of the effect when the light of the cause above is openly revealed to it, whereas it had descended through hishtalshelus, and a great distance had come about between it and its cause, and it had been far from the light of his face, in the concealment of
The effect’s joy comes from the contrast: it had descended through the chain, far from its source and hidden behind many levels, and now the light of its cause is “openly revealed” to it. The words behigalos niglos echo Michal’s phrase in II Samuel 6:20.


המדרגות והכל הוא מפני שעתה בגילוי זה יש לו השגה איך שיצא מאפילה לאור גדול24 ומאבל ליו״ט [ליום טוב] ומשעבוד לגאולה25 כו׳.26
the levels. And all this is because now, in this revelation, it has comprehension of how it has come out from darkness to great light, from mourning to festival, and from bondage to redemption, etc.
The joy depends on comprehension: the effect grasps how far it has come, “from darkness to great light, from mourning to festival, from bondage to redemption.” These are the words with which the Haggadah thanks G-d for the Exodus.




4וזהו ענין יו״ט [יום טוב] גילוי השמחה שמבחי׳ עקרת הבית27 נעשה אם הבנים שמחה. פי׳ כי עקרת מלשון עקרה ומלשון כחולדה זו הדרה בעיקרי בתים28 בגמ׳ [בגמרא] פ׳ בתרא דפסחים29
And this is the matter of Yom Tov, the revelation of joy: that from the level of “the akeres of the house” she becomes “a joyful mother of children.” The meaning is that akeres is from the term akarah (barren), and from the term [in] “like this weasel that dwells in the foundations (ikarei) of houses,” in the Gemara, the last chapter of Pesachim.
On Yom Tov “the akeres of the house” becomes “a joyful mother of children.” The Alter Rebbe reads akeres in two ways: as akarah, a barren woman, and as one who lives in the ikarei, the hidden foundations, of the house, as in the Gemara (Pesachim 118b), where Knesses Yisrael says, “Your children have made me like a weasel that lives in the foundations of houses.”


והיא בחי׳ מל׳ שמלובשת כל יומין דחול בבי״ע בק״נ [בקליפת נוגה] כן פי׳ בספר שו״ס [שושן סודות]30 לתלמיד הרמב״ן [הרבי משה בן נחמן] ז״ל [זכרונו לברכה / זכרונם לברכה].
And she is the level of Malchus, which during all the weekdays is enclothed in [the worlds of] Beriah, Yetzirah and Asiyah, in kelipas nogah. So it is explained in the book Shushan Sodos, by a disciple of the Ramban, of blessed memory.
The “barren woman” is Malchus, which all week is enclothed in the three lower worlds and even in kelipas nogah, the realm in which good and evil are mixed; there she is hidden and bears no children. He cites this from Shushan Sodos (folio 68a, according to the Kehot note), a Kabbalistic work by a disciple of the Ramban.




5וביו״ט [וביום טוב] היא עולה למעלה באצי׳ בבחי׳ אם הבנים בינה והשגה באור א״ס הנגלה אז שאור א״ס משתלשל ויורד
And on Yom Tov she rises up into Atzilus, to the level of “mother of children”: Binah, and comprehension of the Infinite Light (Or Ein Sof) that is revealed then; for the Infinite Light descends link by link and comes down
On Yom Tov Malchus rises into Atzilus, to Binah, “the mother of children.” Binah is comprehension: on the festival the Infinite Light descends through the chain of levels so that it can be grasped.


אז באופן שיהיה דרך ומבוא לתפיסא והשגה במה שיכולים להשיג מאור א״ס ב״ה הנגלה ואיך שהגילוי רב מאד עד
at that time in such a way that there is a path and an entrance to grasp and comprehension, in what can be comprehended of the Infinite Light, blessed be He, that is revealed, and how very great the revelation is, until
The light’s descent opens “a path and an entrance” for the mind: one can grasp what is revealed of the Infinite Light and see how very great the revelation is.


כי נהפך להם מיגון לשמחה31 ושהיו בחשך ראו אור גדול32 הוא גילוי אור א״ס ב״ה המתגלה בבחי׳ יש והשגה להיות איזו תפיסא והשגה באור פני מלך33 המתגלה אז.
it is turned for them “from sorrow to joy,” and they who were “in darkness have seen a great light.” This is the revelation of the Infinite Light, blessed be He, that is revealed in the mode of yesh (existence) and comprehension, so that there is some grasp and comprehension of the light of the King’s face that is revealed then.
Grasping this turns sorrow into joy, in the words of Esther 9:22, and those who walked in darkness “have seen a great light” (Isaiah 9:1). This is the Infinite Light revealed as yesh, as something that exists for the mind and can be comprehended, so that one has some grasp of “the light of the King’s face.”




6וכמו עד״מ הנשמה שמתענגת בעוה״ב [בעולם הבא] מזיו השכינה3435 תחת היותה מתלבשת בגוף הגשמי ונפרדה משם ועלתה למקור חוצבה שמתענגת בג״ע [בגן עדן] העליון ונהנית מזיו כו׳
As, by way of analogy, the soul that delights in the World to Come in the radiance of the Shechinah: in place of its being enclothed in the physical body, it has separated from there and risen to the source from which it was hewn, where it delights in the higher Gan Eden and enjoys the radiance, etc.,
An analogy: the soul in the World to Come. After leaving the physical body it rises to its source, the higher Gan Eden, and there it “enjoys the radiance of the Shechinah,” as the Talmud (Berachos 17a) describes the World to Come.


הנאה ותענוג נפלא וע״ז נאמר להנחיל אוהבי יש36 שמתגלה אור א״ס בבחי׳ יש להיות השגה ותפיסא להנשמה להיות נהנית מזיו ואור הנ״ל דהיינו שיש השגה והבנה איך שיצאה מאפילה לאור גדול כו׳.
a wondrous enjoyment and delight. And of this it is said, “To cause those who love Me to inherit yesh”: that the Infinite Light (Or Ein Sof) is revealed in the mode of yesh, so that the soul has comprehension and grasp, so as to enjoy the radiance and light mentioned above; that is, it has comprehension and understanding of how it has come out from darkness to great light, etc.
This wondrous pleasure is the meaning of “to cause those who love Me to inherit yesh” (Proverbs 8:21): the Infinite Light is revealed as yesh, something the soul can comprehend and therefore enjoy. Its delight comes from understanding how far it has come, from darkness to great light.


וזהו בנהר יעברו ברגל37 שם נשמחה בו פי׳ בנהר היוצא מעדן38 שהוא בינה הוא העלייה בכל רגל משלשה רגלים ושם הוא מקור השמחה.
And this is [the meaning of] “Through the river they shall pass on foot (beregel); there we shall rejoice in Him.” That is: in the river that goes out from Eden, which is Binah, there is the ascent on each festival (regel) of the three pilgrimage festivals, and there is the source of joy.
Psalms 66:6, “through the river they shall pass on foot (beregel),” is read as referring to the pilgrimage festivals, the regalim. The river that “goes out from Eden” (Genesis 2:10) is Binah, and on each festival there is an ascent to it, the source of joy; so “there we shall rejoice in Him.”


(ועמ״ש מזה בד״ה הוי׳ לי בעזרי).39 וכ״ז [וכל זה] הוא מבחי׳ מוחין דאימא בינה עוה״ב [עולם הבא] ג״ע [גן עדן] עליון גילוי תענוג הנשמות לפי השגתם
(And see what is written on this in the discourse beginning “Havayah is with me among my helpers.”) And all this is from the level of the intellect (mochin) of Imma: Binah, the World to Come, the higher Gan Eden, the revelation of the souls’ delight according to their comprehension.
A parenthesis refers to another discourse, on Psalms 118:7, for more on this. Binah, the World to Come and the higher Gan Eden are all one level, the intellect of Imma, where the souls take delight according to what they can comprehend.


אבל מוחין דאבא החכמה מאין תמצא40 אין נק׳ מה שאינו מושג41 למעלה מעלה מבחי׳ בינה42 והשגה
But the intellect of Abba, [of which it is said,] “Chochmah is found from ayin”: ayin is the name for what is not comprehended, far, far above the level of Binah and comprehension;
The intellect of Abba is different. Job’s words “Chochmah is found from ayin” (Job 28:12) are read to mean that Chochmah comes from ayin, “nothing,” the term for what cannot be grasped at all, far above Binah and comprehension.


דהיינו שמתגלה בחי׳ אור א״ס ב״ה מה דלית מחשבה תפיסא43 כו׳ ולא ניתן ליהנות בו מאחר שאין שם שום תפיסא והשגה.
that is, there is revealed the level of the Infinite Light, blessed be He, that which “no thought can grasp,” etc., and it is not granted to enjoy it, since there is no grasp or comprehension there at all.
Through Abba the Infinite Light is revealed as it is “beyond the grasp of any thought” (Tikkunei Zohar). Since there is nothing there to comprehend, there is nothing to “enjoy” in the way the souls enjoy Binah.




7וענין גילוי זה הוא ביטול ההשגה וביטול הנשמות במציאות באור א״ס ב״ה דלית מחשבה כו׳ והגילוי הזה הוא שמתגלה בשבת,
The nature of this revelation is the nullification (bittul) of comprehension, and the nullification of the souls in [their very] existence, in the Infinite Light (Or Ein Sof), blessed be He, which “no thought [can grasp],” etc.; and this revelation is what is revealed on Shabbos.
What Shabbos reveals is not comprehension but bittul: comprehension itself is set aside, and the souls are nullified in their very existence within the Infinite Light that no thought can grasp.


ולכן אמרו בקושי התירו לדבר בד״ת [בדברי תורה] בשבת44 כי אורייתא מחכמה נפקת4546 פי׳ נפקת יוצאת לחוץ כמו נפקת לבר שהיא הארה בלבד היוצאת מחכמה
Therefore they said, “With difficulty did they permit speaking words of Torah on Shabbos”: for “the Torah comes forth from Chochmah.” The meaning of nafkas is “goes out to the outside,” as in nafkas levar (“goes out outside”), for it is only a radiance that goes out from Chochmah,
This explains the saying that Torah study on Shabbos was permitted only “with difficulty.” The Torah “comes forth from Chochmah” (Zohar), and nafkas, “comes forth,” means goes outside, as in the Aramaic nafkas levar; so the Torah is only a radiance that has emerged from Chochmah.


אבל עצמיות החכמה היא רמה ונשגבה למעלה מעלה מבחי׳ אורייתא (וכמ״ש במ״א בד״ה עוטה אור כשלמה47 בשם האריז״ל [האר״י זכרונו לברכה] בפי׳ נובלות חכמה שלמעלה תורה ועמ״ש בביאור ע״פ יונתי)
but the essence of Chochmah is lofty and exalted, far, far above the level of the Torah. (As is explained elsewhere, in the discourse beginning “Who wraps Himself in light as a garment,” in the name of the Arizal, of blessed memory, on the meaning of “The Torah is the fallen fruit (novlos) of the Chochmah above”; and see what is written in the explanation on the verse “My dove.”)
The essence of Chochmah is far above the Torah, which is only its outer radiance. The parenthesis refers to Iggeres HaKodesh 19 in Tanya, which brings the Arizal on the saying that the Torah is the “fallen fruit” (novlos) of supernal Chochmah, and to an explanation on a verse that begins “My dove” in the Song of Songs.


ובגילוי זה לא שייך שמחה ותענוג שאין השמחה והתענוג נראה ונרגש אלא במה שיש תפיסא והשגה איך שיצא מאפילה לאור גדול והיינו מאחר שנרגש בחי׳ אור גדול שהוא בבחי׳ מעלה מעלה.48
And in this revelation, joy and delight do not apply; for joy and delight are seen and felt only in something in which there is grasp and comprehension of how one has come out from darkness to great light, that is, once one feels the level of a great light, which is on a level far, far above.
Joy and delight are felt only where there is comprehension, where one grasps the contrast between the darkness one came from and the great light above. Without comprehension there is no felt ascent, and so nothing to rejoice over in this way.




8ואחר שיבין שירד מטה מטה הנה בעלותו ממטה מטה למעלה מעלה תגדל השמחה במאד מאד.
And after one understands that he had descended far, far below, then, as he rises from far, far below to far, far above, the joy grows very, very great.
The joy is greatest when one first understands how low one had fallen and then rises from the lowest place to the highest; the greater the distance, the greater the joy.


וכל זה לא שייך אלא במוחין דאימא שהוא גילוי אור א״ס בבחי׳ יש והשגה איך שהוא מעלה מעלה כו׳
All this applies only to the intellect (mochin) of Imma, which is the revelation of the Infinite Light (Or Ein Sof) in the mode of yesh and comprehension, of how it is far, far above, etc.
This kind of joy belongs only to the intellect of Imma, where the Infinite Light is revealed as yesh and comprehension, so that one can grasp how high it is.


אבל מוחין דאבא שהם בבחי׳ גילוי מה שלמעלה מהשגה שם לא שייך מעלה ומטה כלל ומעלה ומטה שוין וכחשכה כאורה49 שגם חשך לא יחשיך כו׳.
But the intellect of Abba, which is in the mode of a revelation of what is above comprehension: there, above and below do not apply at all, and above and below are equal, and “as darkness, so light,” for “even darkness does not darken,” etc.
In the intellect of Abba, which reveals what is above comprehension, “above” and “below” do not apply; they are equal. In the words of Psalms 139:12, “even darkness does not darken for You … as darkness, so light,” and so there is no ascent to rejoice over.




9ודקדוק הלשון כחשכה כאורה5051 בשני כפי״ן והל״ל [והוה ליה למימר] חשכה כאורה אלא משום דחשכה כאורה בלבד לא סגי אלא לומר שגם החשך לא יחשיך כו׳
And [as for] the precise wording kachashechah ka’orah, with two kafs: it should have said chashechah ka’orah, “darkness is as light.” But [the reason is] that chashechah ka’orah alone would suffice only to say that even the darkness does not darken, etc.;
Psalms 139:12 says kachashechah ka’orah, with the comparative letter kaf on both words: “as darkness, so light.” Had it meant only that darkness is like light, it would have said chashechah ka’orah, with one kaf, and that would teach only that even darkness does not darken before G-d.


אבל כחשכה כאורה בשני כפי״ן משמע דלא זו שגם החשך לא יחשיך והחשך שוה לאור
but kachashechah ka’orah, with two kafs, implies that not only does even the darkness not darken, so that the darkness is equal to the light,
The double kaf makes the comparison run both ways. It is not only that darkness does not darken and so equals the light.


אלא אף האור שוה לחשך דכל נהורין מתחשכאן קמי׳ [קמיה] כו׳ וכתר עליון אע״ג [אף על גב] דאיהו אור צח אור מצוחצח אוכם הוא52 כו׳.53
but even the light is equal to the darkness, for “all lights are darkened before Him,” etc., and supernal Keser (the Crown), even though it is a clear light, a brilliant light, “is black,” etc.
Light, too, equals darkness before Him: the Tikkunei Zohar says that all lights are darkened before the Cause of causes, and that even supernal Keser, a clear and brilliant light, is “black” before Him. Before the Infinite, the highest light counts no more than darkness.


(ועמ״ש סד״ה שחורה אני54 ונאוה55 בפי׳ המולך מהודו ועד כוש56 ואפשר שזהו ענין ב׳ הכפי״ן דכחשכה כאורה. כ״ף דכאורה זהו כתר עליון וכמ״ש בד״ה יונתי בחגוי הסלע.5758
(And see what is written at the end of the discourse beginning “I am black, yet comely,” on the meaning of “who reigned from Hodu to Kush.” And it may be that this is the matter of the two kafs of kachashechah ka’orah: the kaf of ka’orah is supernal Keser, as is explained in the discourse beginning “My dove, in the clefts of the rock.”
The parenthesis refers to the discourse on “I am black, yet comely” (Song of Songs 1:5) and its reading of “who reigned from Hodu to Kush” (Esther 1:1), where the supernal “darkness,” above comprehension, is discussed. The Alter Rebbe then suggests that the two kafs stand for two levels: the kaf of ka’orah, “as light,” is supernal Keser, as explained in the discourse on “My dove, in the clefts of the rock” (Song of Songs 2:14).


וכ״ף דכחשכה זהו כענין כלה ונחרצה.59 וע״ד שנזכר בזח״א [בזהר חלק א] ד״ג ע״א60 וכן כרת עיין במא״א [במאורי אור] אות כ׳ סעיף ט״ו ולגבי אור א״ס ב״ה כחשכה כאורה כו׳).
And the kaf of kachashechah is like the matter of “destruction and decree” (kalah venecheratzah), in the manner mentioned in the Zohar, Part I, folio 3a; and likewise karas (“cutting off”); see Me’orei Or, the letter kaf, section 15. And with respect to the Infinite Light (Or Ein Sof), blessed be He, “as darkness, so light,” etc.)
The kaf of kachashechah, “as darkness,” is the opposite pole: in the Zohar (1:3a), when the letter kaf asked to be the letter of creation, G-d refused, because with it is “destruction decreed” (kalah venecheratzah), and kaf also begins karas, “cutting off.” Before the Infinite Light both kafs, the Crown and destruction, are equal: “as darkness, so light.”


ועל זה נאמר ישת חשך סתרו61 שאין שם אור וגילוי ההשגה כלל אלא ביטול ההשגה
And of this it is said, “He made darkness His hiding place”: for there is no light or revelation of comprehension there at all, only the nullification (bittul) of comprehension.
This is why the level is called “He made darkness His hiding place” (Psalms 18:12). It is “darkness” not because it lacks light but because nothing there is revealed to comprehension; there is only the nullification of comprehension.


ולכן אין שם בחי׳ שמחה ותענוג בגילוי בחי׳ ביטול זה מאחר דלית מחשבה כו׳ ואינו נחשב לבחי׳ עלי׳ [עליה] כלל שאינו עולה ממטה למעלה רק שהוא בא לבחי׳ ומדרגה שמעלה ומטה שוין כו׳ כנ״ל.
Therefore there is no aspect of joy and delight in the revelation of this level of nullification, since “no thought [can grasp Him],” etc.; and it is not considered an ascent at all, for it does not rise from below to above, but only comes to a level and rank in which above and below are equal, etc., as mentioned above.
Therefore the revelation of this level brings no joy or delight: there is nothing to grasp, and no felt ascent from low to high, only arrival at a level where above and below are the same.


(וזהו היש ה׳ בקרבנו אם אין62 פי׳ אם הגילוי מבחי׳ סדר ההשתלשלות שהיא בחי׳ להנחיל אוהבי יש63
(And this is [the meaning of] “Is there (hayesh) G-d in our midst, or not (ayin)?” The meaning: whether the revelation is from the level of the order of the chain of descending worlds (hishtalshelus), which is the level of “to cause those who love Me to inherit yesh,”
Another parenthesis applies this to the Israelites’ question in the desert, “Is G-d among us, or not?” (Exodus 17:7). Read in this light, they asked whether the revelation was from within the chain of levels, the yesh of “to cause those who love Me to inherit yesh” (Proverbs 8:21).


וזהו היש ה׳ בקרבנו או שהגילוי מלמעלה מסדר ההשתלשלות מבחי׳ אין וזהו אם אין ועיין בזח״ג [בזהר חלק ג] שלח קנ״ח ב׳ גם קנה חכמה קנה בינה64 ב״פ [ב׳ פעמים] קנה גימט׳ [גימטריא] יש.65
and this is “Is there (hayesh) G-d in our midst”; or whether the revelation is from above the order of hishtalshelus, from the level of ayin, and this is “or not (ayin).” And see the Zohar, Part III, Shelach, [folio] 158b. Also, “Acquire Chochmah, acquire Binah”: kneh (“acquire”) twice has the numerical value of yesh.
Or whether it was from above the chain, from ayin, “not”; the Zohar (3:158b) reads the question this way, asking whether the land’s fruit is like that of other lands or drawn from Atika Kadisha. Proverbs 4:5 says kneh, “acquire,” twice, for Chochmah and for Binah, and twice kneh (155) equals 310, the numerical value of yesh.


אמנם בחי׳ אין הוא בחי׳ העליונה שבחכמה שדבוקה במקורה בחי׳ והחכמה מאין תמצא66 ועיין בזוהר פ׳ ויקרא ד״ז ע״פ כשמן הטוב6768 ועמ״ש בד״ה צאינה וראינה6970 בענין להצהיל פנים משמן71 ומ״ש סד״ה שיר השירים72 בענין
However, the level of ayin is the highest level within Chochmah, which cleaves to its source, the level of “And Chochmah is found from ayin.” And see the Zohar, Parshas Vayikra, folio 7, on the verse “Like the good oil”; and see what is written in the discourse beginning “Go out and see” on the matter of “to make the face shine with oil”; and what is written at the end of the discourse beginning “The Song of Songs,” on the matter of
Yet ayin is not wholly outside Chochmah: it is the highest point within Chochmah, which cleaves to its source, as in “Chochmah is found from ayin.” The references point to the Zohar on “like the good oil” (Psalms 133:2), oil that flows from Atika Kadisha, and to a discourse that contrasts oil, which “makes the face shine” (Psalms 104:15), with wine.


כי טובים דודיך מיין73 כי בחי׳ יין הוא המשמח אלקים74 ובחי׳ דודיך זהו מה שלמעלה מבחי׳ השמחה וכנ״ל וע״ש ובד״ה ששים המה מלכות7576 בענין ומעין מבית77 ה׳ יצא כו׳ ובד״ה ושאבתם מים בששון):787980
“For your love (dodecha) is better than wine”: for the level of wine is that which “gladdens Elokim,” and the level of dodecha is what is above the level of joy, as mentioned above; see there. And in the discourse beginning “There are sixty queens,” on the matter of “And a spring shall go out from the house of G-d,” etc.; and in the discourse beginning “And you shall draw water with joy.”)
In the discourse on the Song of Songs, “your love is better than wine” (Song of Songs 1:2) is explained this way: wine “gladdens Elokim” (Judges 9:13), the joy of Binah, while dodecha, “your love,” is above joy, like the level of Shabbos described above. Further references are to the discourses on “There are sixty queens” (Song of Songs 6:8), on the verse “a spring shall go out from the house of G-d” (Joel 4:18), and on “You shall draw water with joy” (Isaiah 12:3).




Section 3 · ¶10
Summary
10קיצור ענין בערב תאכלו מצות81 וענין שלא הספיק בצקת כו׳. ענין יו״ט [יום טוב] שהוא מועדים לשמחה.
Summary: the matter of “In the evening you shall eat matzos,” and the matter of “the dough did not have time,” etc. The matter of Yom Tov, which is “appointed times for joy.”
This paragraph summarizes the first section. It recalls the question about “In the evening you shall eat matzos” (Exodus 12:18), commanded before the Exodus, against the Haggadah’s reason that the dough did not have time, and the definition of Yom Tov as “appointed times for joy.”


בחי׳ מושיבי עקרת הבית אם הבנים שמחה.82 בנהר יעברו ברגל שם נשמחה בו.83 וענין שבת בחי׳ גילוי והחכמה מאין תמצא84 דלית מחשבה תפיסא ביה.
The level of “He settles the barren woman of the house [as] a joyful mother of children.” “Through the river they shall pass on foot; there we shall rejoice in Him.” And the matter of Shabbos: the level of the revelation of “And Chochmah is found from ayin,” which “no thought can grasp.”
It recalls the verses used for Yom Tov, “He settles the barren woman of the house” and “Through the river they shall pass on foot,” and the definition of Shabbos as the revelation of “Chochmah is found from ayin,” which no thought can grasp.


כי יש בחי׳ סדר ההשתלשלות עילה ועלול ששרשו מהבינה וז״ש [וזהו שכתוב] נהר היוצא מעדן85 ושם שייך השמחה מההשגה ויש בחי׳ שלמעלה מסדר ההשתלשלות בחי׳ עדן עצמו שעז״נ [שעל זה נאמר] עין לא ראתה86 כו׳
For there is the level of the order of the chain of descending worlds (hishtalshelus), cause and effect, whose root is from Binah; and this is [the meaning of] what is written, “a river that goes out from Eden,” and there joy from comprehension applies. And there is the level that is above the order of hishtalshelus, the level of Eden itself, of which it is said, “No eye has seen,” etc.
The principle behind them: the chain of cause and effect is rooted in Binah, “the river that goes out from Eden,” and there comprehension brings joy. Above the chain is Eden itself, of which it is said “No eye has seen” (Isaiah 64:3), a level beyond all comprehension.


וזהו וקראת לשבת ענג87 ר״ת [ראשי תיבות] עדן נהר גן88 דהיינו שנמשך מבחי׳ עדן שלמעלה מבחי׳ נהר:
And this is [the meaning of] “And you shall call Shabbos a delight (oneg)”: [oneg is] the initials of Eden, Nahar (river), Gan (garden); that is, [Shabbos] is drawn from the level of Eden, which is above the level of the river.
Isaiah 58:13 calls Shabbos oneg, “delight,” and the letters of ענג are the initials of Eden, Nahar (river) and Gan (garden), a teaching the Kehot note traces to the Tikkunei Zohar. Shabbos is drawn from Eden, which is above the river, Binah; so Shabbos is delight rather than joy.




Section 4 · ¶11–14
Kodesh, mikra kodesh and matzah
11ב וזהו ושמרתם את השבת89 כי קדש היא היא בעצמה היא בחי׳ קדש90 העליון בחי׳ חכמה מוחין דאבא שמתגלה בשבת.
2. And this is [the meaning of] “And you shall keep the Shabbos, for it is holy (kodesh)”: it, in itself, is the level of supernal Kodesh, the level of Chochmah, the intellect (mochin) of Abba, which is revealed on Shabbos.
Section 2 begins. “You shall keep the Shabbos, for it is holy” (Exodus 31:14) is read to mean that Shabbos in itself is kodesh, the supernal holiness of Chochmah, the intellect of Abba revealed on Shabbos.


משא״כ יו״ט [יום טוב] נק׳ מקרא קדש91 הארה בעלמא מקדש העליון נה״י [נצח הוד יסוד] דאבא בתוך מוחין דאימא שהרי גם ביו״ט [ביום טוב] בגילוי מוחין דאימא צריך להמשיך מוחין דאבא
Whereas Yom Tov is called mikra kodesh (“a calling of holiness”): a mere radiance from supernal Kodesh, Netzach, Hod and Yesod of Abba within the intellect of Imma. For on Yom Tov too, in the revelation of the intellect of Imma, it is necessary to draw down the intellect of Abba;
Yom Tov is called mikra kodesh, read here as “a calling of holiness”: it receives only a glimmer of that supernal holiness, the lowest Sefiros of Abba (Netzach, Hod and Yesod) enclothed within the intellect of Imma. Even the joy of Yom Tov, which is the joy of Binah, needs something of Abba drawn into it.


כי מוחין דאימא הגם שהם בחי׳ יש מ״מ אינם בחי׳ דבר נפרד ח״ו [חס ושלום] אלא הוא היש שנמשך מאין
for the intellect of Imma, although it is in the mode of yesh, is nevertheless not a separate thing, G-d forbid; rather, it is the yesh that is drawn from ayin.
The reason is that the intellect of Imma, though it is yesh, comprehension, is not a separate entity; it is yesh that comes from ayin and remains joined to it.


כי אין ויש חו״ב [חכמה ובינה] הם תרין ריעין דלא מתפרשין92 ועמ״ש בד״ה ראה אנכי,93 שתמיד נמשך בחי׳ ביטול מוחין דאבא להיות94 בחי׳ מוחין דאימא
For ayin and yesh, Chochmah and Binah, are “two companions that never part” (and see what is written in the discourse beginning “See, I”), so that the level of the bittul of the intellect of Abba is constantly drawn down to become the level of the intellect of Imma,
Chochmah and Binah, ayin and yesh, are “two companions that never part” (Zohar 3:4a), so the bittul of Abba flows constantly into Imma. The parenthesis refers to the discourse on “See, I set before you” in Likkutei Torah, Parshas Re’eh.


התגלות התענוג שהתענוג הוא ג״כ מהמשכת אור א״ס ב״ה דלית מחשבה וכו׳ ולא תענוג מהשגת דבר נפרד ח״ו [חס ושלום]
the revelation of delight; for the delight, too, comes from the drawing-down of the Infinite Light (Or Ein Sof), blessed be He, which “no thought [can grasp],” etc., and is not delight from comprehending a separate thing, G-d forbid;
The delight revealed in Imma is itself the Infinite Light that no thought can grasp. It is not, G-d forbid, the pleasure of grasping some separate thing.


אלא שניתן ליהנות בגילוי אור זה מחמת ירידת והשתלשלות אור וגילוי זה עד שבא להשגה איך שהוא אור גדול כו׳.
only, it is granted to enjoy the revelation of this light because of the descent and hishtalshelus of this light and revelation, until it comes into comprehension, [so that one comprehends] how it is a great light, etc.
One can enjoy it only because the light has descended through the chain of levels until it can be grasped, so that one comprehends how great a light it is.




12וכל מה שלמטה מטה כולא קמי׳ [קמיה] כלא95 כו׳ ועי״כ [ועל ידי כך] שש ושמח בהגלות נגלות אור וגילוי זה.
And all that is far, far below is “as nothing before Him,” etc.; and through this one is glad and rejoices when this light and revelation is openly revealed.
All that is far below is “as nothing before Him” (Zohar 1:11b); grasping this, the soul rejoices when the light is openly revealed to it. This is the joy of Imma.


אך בשמחה זו צריך להמשיך מוחין דאבא ג״כ שתהיה השמחה מגילוי אור א״ס דלית מחשבה כו׳ (ועמ״ש ע״פ אסרי לגפן9697 אסר יו״ד לבחי׳ גפן כו׳)
But in this joy it is necessary to draw down the intellect (mochin) of Abba as well, so that the joy should be from the revelation of the Infinite Light (Or Ein Sof), which “no thought [can grasp],” etc. (And see what is written on the verse “Osri lagefen” (“binding to the vine”): oser yud, “he binds the yud,” to the level of the vine, etc.)
Even this joy must have Abba drawn into it, so that it is joy in the Infinite Light that no thought can grasp, and not only in what is grasped. The parenthesis refers to Torah Ohr on “binding to the vine” (Genesis 49:11), where osri is read as oser yud, binding the yud, Chochmah, to the vine, the wine of joy.


וזהו ענין מקרא קדש כאדם שקורא לחבירו וכמו שהקריאה באדם לחבירו הוא בשמו שהוא רק זיו והארה התפשטות ממנו בלבד.
And this is the matter of mikra kodesh, like a person who calls his fellow: just as a person calls his fellow by his name, which is only a glow and a radiance, merely an extension from him,
That is why Yom Tov is mikra kodesh, a “calling” of holiness: one calls another person by name, and a name is only a radiance of the person, not his essence.


כך הוא ענין מקרא קדש מבחי׳ שם שהוא רק הארה בעלמא מבחי׳ אבא. וכענין בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]98 ויעש דוד שם99 כו׳ בחי׳ נה״י [נצח הוד יסוד] כו׳.
so is the matter of mikra kodesh: from the level of a name, which is only a mere radiance from the level of Abba. And it is like the matter of “Blessed be the Name of the glory of His kingdom forever and ever,” [and] “And David made a name,” etc.: the level of Netzach, Hod and Yesod, etc.
So Yom Tov receives only a “name” of Abba, a radiance of it, through Abba’s Netzach, Hod and Yesod. The text compares “Blessed be the Name of the glory of His kingdom” (Pesachim 56a, per the Kehot note) and “David made a name” (II Samuel 8:13), where “name” is likewise linked with Netzach, Hod and Yesod.




13והנה הארה והמשכה זו ביו״ט [ביום טוב] הוא ע״י תפלה והלל אך הם אינם רק מדרבנן ומדאורייתא נמשך בפסח ע״י אכילת מצה שהוא קטנות אבא100
Now, this radiance and drawing-down on Yom Tov comes through prayer and Hallel; but these are only of rabbinic origin, and by Torah law it is drawn down on Pesach through eating matzah, which is the smallness (katnus) of Abba.
The radiance of Abba on Yom Tov is drawn down through prayer and Hallel, but these are rabbinic. By Torah law it is drawn down on Pesach through eating matzah, which is Abba in a state of “smallness” (katnus), not yet fully developed.


כי מצה מוחין דאבא שאין התינוק יודע לקרות אבא עד שיטעום טעם דגן101 ולהיות ידיעה זו בהתינוק הוא נמשך מלמעלה מן הדעת המושג
For matzah is the intellect (mochin) of Abba, [as it is said,] “A child does not know how to call ‘Abba’ (father) until he tastes the taste of grain.” And the presence of this knowledge in the child is drawn from above grasped knowledge (daas);
Matzah is linked to Abba through the Talmud’s saying (Berachos 40a) that a child cannot call “Abba,” father, until he tastes grain. The child’s recognition of his father does not come from developed understanding; it comes from above daas.


שהרי ידיעה זו בהתינוק אינו בדעת המושג שהרי אינו יודע איך ומה הוא אביו כי דעת התינוק קטן כו׳
for this knowledge in the child is not with grasped knowledge, since he does not know how or what his father is, for a child’s mind (daas) is small, etc.
The child does not understand who or what his father is, since his mind is still too small for that. Yet he knows his father, with a knowing that runs deeper than comprehension.


וגם מצה אין בה טעם שאין בה ההגבהה כו׳ ולמעלה מן הדעת הוא בחי׳ אבא
And matzah, too, has no taste, for it does not have the rising, etc. And what is above knowledge (daas) is the level of Abba,
Matzah, too, has no “taste” and none of the rising of leavened dough, which in Chassidus stands for self-importance. What is above daas, above understanding, is the level of Abba.


אלא שנמשך בקטנות ולכן נק׳ בזהר מיכלא דמהימנותא102103 (ועמ״ש מזה בד״ה וספרתם לכם104 גבי חג השבועות).
only it is drawn down in smallness. Therefore it is called in the Zohar “the food of faith” (michla dimheimnusa). (And see what is written on this in the discourse beginning “And you shall count for yourselves,” concerning the festival of Shavuos.)
In matzah, though, Abba comes down in “smallness,” in a form a child can receive, which is why the Zohar calls matzah “the food of faith”: faith, like the child’s knowing, is above understanding. The parenthesis refers to the discourse on counting the Omer toward Shavuos (Likkutei Torah, Bamidbar).


והנה המשכת מוחין דאבא105 במצה אינה אלא בלילה הראשון אבל משם ואילך הגם דכתיב מצות יאכל את שבעת הימים.106
Now, the drawing-down of the intellect of Abba in matzah is only on the first night; but from then on, although it is written, “Matzos shall be eaten (yei’achel) the seven days,”
Abba is drawn down through matzah only on the first night. The verse “Matzos shall be eaten the seven days” (Exodus 13:7) seems to extend this to all seven days.


ופי׳ שצריך להאכיל את כל ז׳ הימים שיהיו נזונין מבחי׳ אבא וכנודע מספירה שבשבוע הראשון הם ז׳ מוחין דאבא שמוח החכמה נמשך בכל ז׳ המדות.
and the meaning is that one must feed (leha’achil) all seven days, so that they are nourished from the level of Abba, as is known from the counting [of the Omer], that the first week is the seven mochin of Abba, for the brain of Chochmah is drawn into all seven emotive attributes (middos),
The Alter Rebbe reads yei’achel, “shall be eaten,” as ya’achil, “shall feed”: the seven days themselves must be fed and nourished from Abba. The days correspond to the seven middos, and in the counting of the Omer the first week is “the seven mochin of Abba,” Chochmah drawn into each of the seven.


הנה פסח מצרים אינו נוהג איסור החמץ אלא יום א׳ בלבד לפי שהיו משה ואהרן שהם שניהם מבחי׳ אבא ולא ימיש עמוד הענן107 כו׳
[nevertheless,] the Pesach of Egypt had the prohibition of chametz in force for only one day, because Moshe and Aharon were there, both of whom are from the level of Abba, and “the pillar of cloud did not depart,” etc.,
Even so, in Egypt chametz was forbidden for only one day, because Moshe and Aharon were present, both rooted in Abba, and “the pillar of cloud did not depart” from before the people (Exodus 13:22).


עננא דאהרן108 דהיינו בחי׳ מקיפי אבא והענן היה הורג נחשים ועקרבים109110111 שבמדבר שהמקיף מסמא עיני החיצונים שלא יהיה להם יניקה כו׳.
the cloud of Aharon, which is the level of the encompassing [lights] (makifim) of Abba; and the cloud would kill the snakes and scorpions in the desert, for the encompassing [light] blinds the eyes of the external forces, so that they have no nurture, etc.
The Zohar calls that cloud “the cloud of Aharon,” and it is the encompassing light of Abba. The Midrash relates that the cloud killed snakes and scorpions in the desert: the encompassing light “blinds” the forces of kelipah so that they draw no nurture from holiness, and so a longer ban on chametz was not needed.




14ולכך הי׳ [היה] די להם בהמשכת מוחין דאבא בלילה הראשון אבל לדורות ז׳ ימים תאכלו מצות ומ״מ אין זה אלא שלא לאכול חמץ שלא יהיה יניקה כו׳.
Therefore the drawing-down of the intellect (mochin) of Abba on the first night was enough for them; but for the generations, “seven days you shall eat matzos.” Nevertheless, this is only so as not to eat chametz, so that there be no nurture, etc.
In Egypt, the drawing-down of Abba on the first night was enough. For later generations the Torah commands seven days of matzah, but beyond the first night this command only serves to keep away chametz, so that the external forces receive no nurture.


אבל מצה מוחין דאבא די בלילה הראשון בערב תאכלו מצות112 שקבעו הכתוב חובה113 כי יומם יצוה114 ה׳ חסדו יומא דאזיל עם כולהו כו׳115
But matzah, [which is] the intellect of Abba, suffices on the first night, “In the evening you shall eat matzos,” which the verse established as an obligation; for “By day G-d commands His kindness”: the day that goes with all of them, etc.,
The essential matzah, Abba, is that of the first night, which the verse “In the evening you shall eat matzos” (Exodus 12:18) makes an obligation, as the Gemara derives (Pesachim 28b). The first night is Chesed: “By day G-d commands His kindness” (Psalms 42:9), and Chesed is called “the day that goes with all the days.”


עננא דאהרן116 דכתיב ביה נמי לא ימיש עמוד הענן יומם117 כו׳ שכולל כל הימים כו׳
the cloud of Aharon, of which it is also written, “The pillar of cloud did not depart by day,” etc., which includes all the days, etc.
Chesed is also “the cloud of Aharon,” of which it is written that “the pillar of cloud did not depart by day.” The first “day,” Chesed, includes all the days.


(ע׳ [עיין] בפ׳ אמור דק״ג ע״ב ומ״ש עליו במ״א)118 והיינו יום ראשון בלבד שהוא חסד כו׳:
(See [the Zohar,] Parshas Emor, folio 103b, and what is written on it elsewhere.) And that is the first day alone, which is Chesed, etc.
The parenthesis refers to the Zohar on Parshas Emor (3:103b) and to the discussion of it elsewhere, in the Alter Rebbe’s Siddur. So the first day’s matzah, Chesed, is enough to include all seven.




Section 5 · ¶15
Summary
15קיצור. ענין קדש. ומקרא קדש. והמשכה זו ביו״ט [ביום טוב] של פסח הוא ע״י המצה ע״ד אין התינוק יודע לקרות אבא119 כו׳. ופי׳ מצות יאכל את שבעת הימים:120
Summary. The matter of kodesh, and of mikra kodesh. And this drawing-down on the Yom Tov of Pesach is through the matzah, in the manner of “A child does not know how to call ‘Abba,’” etc. And the meaning of “Matzos shall be eaten the seven days.”
A summary of the second section: Shabbos is kodesh and Yom Tov is mikra kodesh; on Pesach the radiance of Abba is drawn down by Torah law through matzah, like the child who can call “Abba” only after tasting grain; and “Matzos shall be eaten the seven days” is read as feeding the seven days.




Section 6 · ¶16–19
Two matzos and the King of kings
16ג והנה נמצא כי ב׳ מצות הם מצה של לילה הראשון חובה ומצה של כל ימי פסח
3. Now, it emerges that there are two [kinds of] matzah: the matzah of the first night, [which is] an obligation, and the matzah of all the days of Pesach.
Section 3 begins. There are two kinds of matzah: the obligatory matzah of the first night, and the matzah eaten throughout Pesach.


ועל בחי׳ הב׳ אמר שלא הספיק כו׳ כי אבותינו לא היו צריכים באמת להיות להם מצה של שימור כל ימי הפסח כנ״ל.
And concerning the second level [the Haggadah] said, “[the dough] did not have time,” etc.; for in truth our ancestors did not need to have guarded matzah all the days of Pesach, as mentioned above.
The Haggadah’s reason, that the dough had no time to rise, refers to the second kind. Our ancestors in Egypt were not actually required to keep guarded matzah all the days of Pesach, as the first section explained.


אך זה היה אצלם ממילא שנגלה עליהם מלך מלכי המלכים121 פי׳ דמה שהקב״ה נקרא מלך מלכי המלכים כפשוטו
But for them this came about of itself, because “the King of the kings of kings revealed Himself to them.” The meaning of the Holy One, blessed be He, being called “the King of the kings of kings,” in its plain sense,
Their matzah on those days came about by itself, because, as the Haggadah continues, “the King of the kings of kings revealed Himself to them.” The Alter Rebbe now explains this title.


היינו המלכים הם המלכים שלמטה בעוה״ז ומלכי המלכים הם השרים העליונים שבצבא המרום כמ״ש בדניאל סי׳ יו״ד ושר מלכות פרס122 כו׳ והקב״ה נק׳ מלך על מלכי המלכים.
is that “the kings” are the kings below in this world, and “the kings of the kings” are the supernal ministers in the host on high, as it is written in Daniel, chapter 10, “And the minister of the kingdom of Persia,” etc.; and the Holy One, blessed be He, is called King over the kings of the kings.
In the plain sense, “the kings” are earthly rulers and “the kings of the kings” are the angelic ministers appointed over the nations, like “the minister of the kingdom of Persia” in Daniel 10:13; G-d is King over them all.




17ועוד נק׳ מלך מלכי המלכים בבחי׳ מלכותו והנהגתו העולמות ע״י עשר ספירות. המלכים הם נה״י [נצח הוד יסוד].
Further, He is called “the King of the kings of kings” with respect to His kingship and His conduct of the worlds through the ten Sefiros: “the kings” are Netzach, Hod and Yesod;
The title also has a Kabbalistic meaning, in terms of the ten Sefiros through which G-d rules the worlds. “The kings” are Netzach, Hod and Yesod.


ומלכי חג״ת [חסד גבורה תפארת]. ומלך מלכי היינו חב״ד [חכמה בינה ודעת]123 כי בעולם העשייה מאירים בחי׳ נה״י [נצח הוד יסוד] ובעולם היצירה מאיר חג״ת [חסד גבורה תפארת] ובעולם הבריאה בינה אך באצילות מאיר בחינת חכמה.
“the kings of” are Chesed, Gevurah and Tiferes; and “the King of the kings of” is Chochmah, Binah and Daas. For in the World of Asiyah (Action) the levels of Netzach, Hod and Yesod shine; in the World of Yetzirah (Formation), Chesed, Gevurah and Tiferes shine; and in the World of Beriah (Creation), Binah; but in Atzilus the level of Chochmah shines.
“The kings of” are Chesed, Gevurah and Tiferes, and “the King of the kings of” is Chochmah, Binah and Daas. Each world is lit by a different group: Asiyah by Netzach, Hod and Yesod, Yetzirah by Chesed, Gevurah and Tiferes, Beriah by Binah, and Atzilus by Chochmah.


והיינו כי בחכמה שורה אור א״ס ב״ה124 שהוא הנקרא מלך מלכי המלכים.125126 וע׳ בזח״א [בזהר חלק א] ד״ג ע״א ובזח״ב [ובזהר חלק ב׳] יתרו דס״ז ע״ב.
That is, in Chochmah rests the Infinite Light (Or Ein Sof), blessed be He, which is what is called “the King of the kings of kings.” And see the Zohar, Part I, folio 3a, and the Zohar, Part II, [Parshas] Yisro, folio 67b.
The Infinite Light rests in Chochmah, as Tanya explains (chapter 35, in a gloss), and that is “the King of the kings of kings.” The text adds references to two passages of the Zohar that speak of the supreme King.


וגילוי חכמה הוא גילוי אור אבא שנגלה בבחי׳ גילוי לפיכך ממילא לא הניח להחמיץ בצקם כו׳ להיות יניקה ח״ו [חס ושלום].
And the revelation of Chochmah is the revelation of the light of Abba, which was revealed openly; therefore, of itself, it did not let their dough leaven, etc., [which would have] given nurture, G-d forbid.
When Chochmah is revealed, the light of Abba shines openly, and so, of itself, it did not let their dough rise. Leavened dough would have given nurture to the forces opposed to holiness.


וכמ״ש ירא את ה׳ בני ומלך127 (במשלי כ״ד) דהפירוש כפשוטו היינו כשם שתצטרך ליראה את השם יתברך אע״פ [אף על פי] שאין אתה רואהו. ועם זה תפרוש מן העבירה.
As it is written, “Fear G-d, my son, and the king” (in Proverbs, chapter 24). The plain meaning is: just as you must fear G-d, blessed be He, even though you do not see Him, and thereby you will keep away from sin,
Proverbs 24:21 says, “Fear G-d, my son, and the king.” In its plain sense it compares two kinds of fear: one fears G-d although one does not see Him, and so keeps away from sin.


כן תצטרך שתתירא מן המלך המולך בארץ ותשים צורתו נכחפניך אע״פ [אף על פי] שאי אתה רואהו ובזה תנצל מחיוב מיתה למלכות. כן פי׳ בכד הקמח ערך יראה.
so must you fear the king who reigns in the land, and set his image before you even though you do not see him, and thereby you will be saved from incurring death at the hands of the kingdom. So it is explained in Kad HaKemach, under the entry “Fear.”
In the same way one should fear the king of the land even when he is absent, picturing him before one’s eyes, and so escape a death sentence from the state. This plain reading is from Kad HaKemach, by Rabbeinu Bachya, under the entry “Fear.”




18ויש עוד בפי׳ הפסוק כמשארז״ל [כמו שאמרו רבותינו זכרונם לברכה] ירא את128129 ה׳ בני ומלך. ומלוך על יצרך.130 ושני הפירושים אמת.
There is a further interpretation of the verse, as our Sages, of blessed memory, said: “Fear G-d, my son, and the king (umelech)” — “and reign (umeloch) over your inclination.” And both interpretations are true.
The Sages also read umelech, “and the king,” as umeloch, “and reign”: “reign over your inclination” (Devarim Rabbah 2:33). Both readings are true.


והיינו שע״י היראה האמיתית מה׳ שהוא מלך מלכי המלכים עי״ז ומלוך על יצרך שלא להמשך אחר תאות הגשמיות מחמת היראה והביטול.
That is: through true fear of G-d, Who is the King of the kings of kings, through this “reign over your inclination,” not to be drawn after the desire for physical things, because of the fear and the self-nullification (bittul).
They are connected: true fear of G-d, the King of the kings of kings, brings bittul, and with it the power to rule one’s inclination and not be drawn after physical desires.




19והיצה״ר [והיצר הרע] הוא החמץ וכמ״ש מכף מעול וחומץ.131 ולכן ע״י שנגלה עליהם מלך מלכי המלכים הקב״ה
And the evil inclination is the chametz, as it is written, “from the grasp of the wrongdoer and the chometz (oppressor).” Therefore, because the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them,
The evil inclination is chametz: Psalms 71:4 speaks of “the wrongdoer and the chometz,” a word that means “oppressor” and also recalls leaven. When the supreme King was revealed in Egypt, the evil inclination was subdued.


אזי ממילא לא הספיק להחמיץ כו׳ אבל אצלינו נעשה חיוב לדורות להיות מצות יאכל את שבעת הימים.132
then, of itself, [the dough] did not have time to leaven, etc. But for us it became an obligation for the generations, that “matzos shall be eaten the seven days,”
So the dough did not rise, of itself. For later generations, who lack that revelation, the seven days of matzah became an obligation.


שהם ז׳ המדות. שבהם יש שליטה ליצה״ר [ליצר הרע] ששבה״כ [ששבירת הכלים] היה בז״ת [בז׳ תחתונות] וע״כ צריך להמשיך בהם בחי׳ מצה וביטול.
which are the seven emotive attributes (middos), in which the evil inclination has dominion, for the shattering of the vessels was in the seven lower [Sefiros]; and therefore one must draw into them the level of matzah and self-nullification (bittul).
The seven days correspond to the seven middos, where the evil inclination has its hold, because the shattering of the vessels, when the vessels of the lower Sefiros could not contain their light, took place in the seven lower Sefiros. Therefore the bittul of matzah must be drawn into each of them.




Section 7 · ¶20–26
“Because of this”: I, and not another
20ועל בחי׳ הראשונה נאמר בעבור זה עשה133 הוי׳ לי בעבור זה בשעה שיש מצה134 כו׳ שבעבור המשכת מצה עשה הוי׳ הוא גילוי אור אבא.
And concerning the first level it is said, “Because of this, Havayah did for me”: “because of this” — at the time when there is matzah, etc.; for on account of the drawing-down of matzah “Havayah did,” which is the revelation of the light of Abba.
The first kind of matzah, that of the first night, is the subject of “Because of this, Havayah did for me” (Exodus 13:8), which the Haggadah reads as “only at the time when matzah and maror lie before you.” Because of the matzah, which draws down Abba, “Havayah did.”


ופי׳ דהיינו ענין עשה הוי׳ לי היינו מה שנמשך גילוי אור א״ס ב״ה למטה ממש בעולם העשייה.
And the meaning is that the matter of “Havayah did (asah) for me” is that the revelation of the Infinite Light (Or Ein Sof), blessed be He, is drawn down truly below, into the World of Asiyah (Action).
Asah, “did,” is read as Asiyah, the lowest world: through matzah the Infinite Light is drawn down truly below, into the World of Asiyah.




21וזהו עשה135 הוי׳ לי. שנמשך גילוי שם הוי׳ בעשייה הגשמיות. ואיך אפשר שיומשך אור גדול זה כ״כ [כל כך] למטה עד שיומשך לי ממש עם שאני בעשייה הגשמית במצרים.
And this is “Havayah did for me”: that the revelation of the Name Havayah is drawn into physical Asiyah. And how is it possible that this great light be drawn so far down, until it is drawn to me myself, even though I am in physical Asiyah, in Egypt?
“Havayah did for me” means that the Name Havayah, which transcends all limits, is revealed even in the physical world of Asiyah, and to me personally, while I am in Egypt. The question is how so great a light can reach so low.


זהו אי אפשר רק בעבור זה. דהיינו מה שע״י המצה נמשך מוחין דאבא שהחכמה מאין תמצא136 שהיא למעלה מסדר ההשתלשלות137 עד ששם נאמר כחשכה כאורה.138
This is possible only “because of this”: that is, that through the matzah the intellect (mochin) of Abba is drawn down, for “Chochmah is found from ayin,” which is above the order of the chain of descending worlds (hishtalshelus), so much so that of it is said, “as darkness, so light.”
It is possible only “because of this,” the matzah, which draws down Abba: Chochmah that comes from ayin, above the chain of levels. There “darkness is as light,” so even the lowest place is no barrier.




22והשוה ומשוה כו׳. לכן יוכל להיות עשה הוי׳ לי שיומשך האור לי למטה בעשייה הגשמיות.
“And He is equal and makes equal,” etc. Therefore it can be that “Havayah did for me,” that the light is drawn to me below, in physical Asiyah.
This completes the thought: in Abba, above and below are equal, as the High Holiday hymn says of G-d, “He is equal and makes equal, small and great.” Therefore Havayah can be revealed “for me,” down in the physical world.


והענין כי הנה כתיב ועברתי בארץ מצרים139 אני ולא מלאך140 ולא שרף כו׳ שהם בחי׳ בי״ע
The explanation: it is written, “And I will pass through the land of Egypt”: “I, and not an angel,” “and not a seraph,” etc., which are the levels of Beriah, Yetzirah and Asiyah.
The Haggadah reads Exodus 12:12, “I will pass through the land of Egypt,” as “I, and not an angel … I, and not a seraph.” The angel, the seraph and the like correspond to the three lower worlds, Beriah, Yetzirah and Asiyah.


וכן באצי׳ עצמה יש בחי׳ בי״ע שהמל׳ נק׳ עשייה שבאצי׳ וחג״ת [וחסד גבורה תפארת] ובינה הם יצירה ובריאה דאצי׳
And likewise within Atzilus itself there are levels of Beriah, Yetzirah and Asiyah: Malchus is called the Asiyah of Atzilus, and Chesed, Gevurah and Tiferes, and Binah, are the Yetzirah and the Beriah of Atzilus.
The same three levels exist within Atzilus itself: Malchus of Atzilus is its “Asiyah,” Chesed, Gevurah and Tiferes its “Yetzirah,” and Binah its “Beriah.”


וזהו ג״כ פי׳ אני ולא מלאך שהמל׳ נק׳ ג״כ המלאך כו׳ אלא אני דוקא שהוא ע״י המשכת אור אבא מקור החכמה שהוא אצילות שבאצילות
And this too is the meaning of “I, and not an angel”: for Malchus too is called “the angel,” etc.; but specifically “I,” which is through the drawing-down of the light of Abba, the source of Chochmah, which is the Atzilus of Atzilus.
So “not an angel” also excludes Malchus of Atzilus, which is also called “the angel.” “I” means the light of Abba, the source of Chochmah, the “Atzilus of Atzilus,” the very highest level.


(ועמ״ש בד״ה ולהבין בתוס׳ [בתוספת] ביאור ענין וייצר141 כו׳ שכמ״כ [שכמו כן] בד׳ בחי׳ דצח״מ [דומם צומח חי מדבר] שבאצי׳ חכמה עילאה היא בחי׳ מדבר כו׳ ע״ש)
(And see what is written in the discourse beginning “And to understand,” in the addition to the explanation of the matter of “And He formed,” etc.: that likewise, among the four levels of inanimate, vegetative, animal and speaking within Atzilus, supernal Chochmah is the level of “speaking,” etc.; see there.)
A parenthesis refers to Torah Ohr, Bereishis, where the four kinds of creation, inanimate, vegetative, animal and speaking, are found within Atzilus as well, and supernal Chochmah is the “speaking” level among them.


לפי שארץ מצרים היה מקום טומאה והוצרך דוקא להיות המשכה עליונה שגם חשך לא יחשיך וכחשכה כאורה142 והיינו אור אבא ולא אימא כו׳,
Because the land of Egypt was a place of impurity, there had to be specifically a supernal drawing-down for which “even darkness does not darken,” and “as darkness, so light”: that is, the light of Abba and not of Imma, etc.
Egypt was a place of impurity, so only a light for which “even darkness does not darken” could reach it. That is the light of Abba, not that of Imma, which comes through the ordered chain of levels.


והיינו כי מה שנמשך ע״י מלאך או שליח עם היות שהכל ממנו ית׳ והמלאך הוא רק שליח וכחומר ביד היוצר143 הוא בידו ית׳.
That is: with what is drawn down through an angel or a messenger, although everything is from Him, blessed be He, and the angel is only a messenger and is in His hand, blessed be He, “like clay in the hand of the potter,”
An angel is only G-d’s messenger, “like clay in the hand of the potter” (Jeremiah 18:6), and everything it brings comes from G-d.


אך עכ״ז [עם כל זה] האור והשפע הנמשך ע״י מלאך ושליח הוא ממקור סדר ההשתלשלות. שמבחי׳ זו נמשך ע״י השתלשלות עילה ועלול ומתלבש בבחי׳ מלאך או שרף כו׳.
nevertheless, the light and the flow (shefa) drawn down through an angel and messenger come from the source of the order of the chain of descending worlds (hishtalshelus): from this level it is drawn down through the chain of cause and effect and is enclothed in the level of an angel or a seraph, etc.
Even so, what comes through a messenger comes from the source of the chain of levels, descending as cause and effect until it is clothed in an angel or a seraph.


לא כן ההמשכה שמלמעלה מסדר ההשתלשלות אין המלאך יוכל להיות כלי ושליח לגילוי בחינה זו כו׳ וזהו ענין אני ולא מלאך כו׳ ועמ״ש בד״ה ויקרא אל משה.144145
Not so the drawing-down that is from above the order of hishtalshelus: an angel cannot be a vessel and messenger for the revelation of this level, etc. And this is the matter of “I, and not an angel,” etc. And see what is written in the discourse beginning “And He called to Moshe.”
A light from above the chain cannot be carried by any angel, for no created vessel can hold it; this is why G-d says, “I, and not an angel.” The parenthesis refers to the discourse on “And He called to Moshe” in Likkutei Torah, Vayikra.


אך להבין מ״ש אני הוא ולא אחר דמכיון שכבר פירש ולא ע״י מלאך ולא ע״י שרף ולא ע״י השליח. א״כ מי הוא האחר שיצטרך לומר ע״ז עוד אני ולא אחר.
But one must understand what is said, “I am He, and not another”: since it has already specified “and not through an angel, and not through a seraph, and not through the messenger,” then who is the “other,” that it should need to say of this, further, “I, and not another”?
A new question: the Haggadah has already excluded an angel, a seraph and a messenger, so who is the “other” excluded by “I am He, and not another”?




23והענין הוא כי הנה באלול ועד יוה״כ [יום הכפורים] מזכירין י״ג מדות הרחמים להיות שהם המשכות עליונות המתגלות בבע״ת [בבעלי תשובה]
The explanation is this: from Elul until Yom Kippur we recite the Thirteen Attributes of Mercy, since they are supernal drawings-down that are revealed to baalei teshuvah (those who return);
The answer begins with teshuvah. From Elul to Yom Kippur we recite the Thirteen Attributes of Mercy, because they are supernal lights revealed to those who return to G-d.


כי מאחר שחטא ופגם במה יתוקן אלא ע״י המשכות עליונות שמאד נעלה וכחשכה כאורה כו׳. ולכן הם שהמשיכם משה רבינו ע״ה [עליו השלום] בחטא העגל לתקן החטא.
for once a person has sinned and caused a blemish, how can it be repaired except through supernal drawings-down that are very exalted, where “as darkness, so light,” etc.? Therefore it was they that Moshe our teacher, peace be upon him, drew down at the sin of the [golden] calf, to repair the sin.
Sin causes a blemish that ordinary, measured light cannot repair; only lights so lofty that before them “darkness is as light” can reach it and repair it. That is why Moshe drew down the Thirteen Attributes after the sin of the golden calf.




24והנה שם נאמר וימהר משה ויקוד ארצה146 וישתחו כי ארך אפים ראה אף לרשעים147 כו׳
Now, there it is said, “And Moshe hastened and bowed to the ground and prostrated himself,” for “he saw ‘slow to anger,’” even toward the wicked, etc.
After the Thirteen Attributes were revealed, “Moshe hastened and bowed to the ground” (Exodus 34:8). The Talmud explains what he saw: the attribute “slow to anger,” which G-d extends even toward the wicked.


וכדי שלא יהיה יניקה לחיצונים ג״כ זה היה בקשת משה ונפלינו אני ועמך148 ביקש שלא תשרה שכינה.149
And so that the external forces should not also draw nurture [from this], this was Moshe’s request, “And we shall be distinguished, I and Your people”: he asked that the Shechinah should not rest [upon the nations].
Because this light reaches even the wicked, the external forces might also draw from it. So Moshe asked, “that we be distinguished, I and Your people” (Exodus 33:16), which the Talmud (Berachos 7a) explains as a request that the Shechinah not rest on the other nations.




25והבטיח לו הקב״ה גם את הדבר הזה150 אשר דברת אעשה הא אילו לא הבטיח לו כן היה שורה
And the Holy One, blessed be He, promised him, “This thing too, that you have spoken, I will do.” It follows that had He not promised him so, it would have rested [upon them],
G-d granted the request: “This thing too, that you have spoken, I will do” (Exodus 33:17). That implies that without the promise, the Shechinah would have rested on the nations as well.


וכמו בבלעם הגם שהיה מזוהם כו׳ לפי שהוא ית׳ כל יכול וכחשכה כאורה151 כו׳ גם חשך כו׳
as with Bilam, even though he was defiled, etc.; for He, blessed be He, is all-powerful, and “as darkness, so light,” etc., “even darkness,” etc.
Bilam is the example: though he was defiled, prophecy came to him, since G-d is all-powerful and before Him “darkness is as light.” A light above every distinction can, in principle, reach anyone.


ומשם היה יניקת פרעה באחורי העורף מקום גבוה כו׳ ולכן עבדים היינו152 לפרעה במצרים כו׳.
And from there was Pharaoh’s nurture, from the back of the nape, a high place, etc.; and therefore “we were slaves to Pharaoh in Egypt,” etc.
From that same high source Pharaoh drew his nurture, but only from its back, “the back of the nape,” a high place. That is why “we were slaves to Pharaoh in Egypt” (Deuteronomy 6:21): his power came from a very high level.


אך בצאתם ממצרים בעבור זה בשעה שיש מצה153 המשכת מוחין דאבא שמלמטה באתעדל״ת [באתערותא דלתתא] שהיא עשיית המצוה היה אור אבא נמשך לי בפנימית בבחי׳ ישראל ולא נמשך לחיצונים.
But when they went out of Egypt, “because of this,” at the time when there is matzah — the drawing-down of the intellect (mochin) of Abba from below, through an arousal from below, which is the doing of the mitzvah — the light of Abba was drawn “to me,” in the inner dimension (pnimiyus), into the level of Israel, and was not drawn to the external forces.
At the Exodus, the matzah, a mitzvah done below as “an arousal from below,” drew the light of Abba “to me,” inwardly into Israel, so that the external forces received nothing. This begins the answer: “and not another” excludes Pharaoh, who had drawn from that very light.




26וזהו לי ולא לו אלו היה שם לא היה נגאל ולא כאשר מתחלה שהיינו עבדים לפרעה154 שהיה לו יניקה מאור אבא מאחוריים כו׳ וזהו ולא אחר.
And this is [the meaning of] “for me,” and not for him: “had he been there, he would not have been redeemed”; and not as at first, when “we were slaves to Pharaoh,” who had nurture from the light of Abba from the back (achorayim), etc. And this is “and not another.”
This answers who the “other” is. The Haggadah tells the wicked son, “for me, and not for him; had he been there, he would not have been redeemed”: at the Exodus the light reached Israel alone, unlike before, when Pharaoh drew nurture from the light of Abba “from the back” and enslaved us; Pharaoh is the “other” that is excluded.


והיינו ע״י המצוה נמשך לי בפנימית ונמצא שהמצה גרם לצאת ממצרים כי בחפזון155156 כו׳ המשכת אור אבא כו׳
That is, through the mitzvah it was drawn “to me,” inwardly; and it emerges that the matzah caused the going out of Egypt, “for in haste,” etc., [which is] the drawing-down of the light of Abba, etc.
Through the mitzvah of matzah the light was drawn inwardly to Israel, so it was the matzah that brought about the Exodus. The haste of the Exodus, “for in haste” (Deuteronomy 16:3), was itself the drawing-down of the light of Abba.


אבל כל ז׳ הימים הוא אחר יצ״מ [יציאת מצרים] מצות יאכל את שבעת הימים157 והיינו לדורות כי אבותינו לא היו צריכים לזה אלא שלא הספיק ממילא כו׳.
But all seven days are after the Exodus from Egypt, “matzos shall be eaten the seven days,” and that is for the generations; for our ancestors did not need this, only [the dough] did not have time, of itself, etc.
The seven days of matzah came after the Exodus and are a command for later generations. Our ancestors did not need them; their dough simply had no time to rise.


(וביאור ענין בעבור זה הנה פי׳ מוחין דאבא מבואר למעלה שהוא המשכה מלמעלה מסדר ההשתלשלות דקמיה כחשכה כאורה ממש מה שאפילו כתר עליון כו׳ אוכמא הוא קדם158 כו׳ ועם היות דשם בחי׳ אם צדקת מה תתן לו159
(And the explanation of the matter of “because of this”: the meaning of the intellect (mochin) of Abba has been explained above, that it is a drawing-down from above the order of the chain of descending worlds (hishtalshelus), for before Him it is truly “as darkness, so light,” in that even supernal Keser (the Crown), etc., “is black before,” etc. And although there is the level of “If you are righteous, what do you give Him?”
A long parenthesis explains “because of this” more deeply. The intellect of Abba, as explained above, comes from above the chain of levels, where “darkness is as light” and even Keser is “black”; at that level, “If you are righteous, what do you give Him?” (Job 35:7), and human deeds make no difference.


אמנם כשנמשך ומאיר משם בחכמה עילאה הנק׳ אבא ונש״י [ונשמות ישראל] נק׳ בנים לבחי׳ אבא כמשל הבן160 שנמשך ממוח האב ואזי נקרא ההמשכה הנ״ל מוחין דאבא א״כ עי״ז נמשך ההמשכה רק בסטרא דקדושה דוקא ועמ״ש לקמן בענין עבדים היינו כו׳.
nevertheless, when it is drawn down and shines from there into supernal Chochmah, which is called Abba — and the souls of Israel are called “children” to the level of Abba, as in the analogy of a son, who is drawn from the father’s brain — then the drawing-down mentioned above is called the intellect of Abba. If so, through this the drawing-down is drawn only to the side of holiness. And see what is written below on the matter of “We were slaves,” etc.,
But when that light shines into supernal Chochmah, called Abba, it becomes “the intellect of Abba,” and the souls of Israel are Abba’s “children,” drawn from it as a child is drawn from the father’s brain (Tanya, chapter 2). So this light goes only to the side of holiness, to the children, and not to the external forces.


ויוציאנו ה׳ אלקינו כו׳ ועמ״ש בד״ה כי עמך מקור חיים161162 גבי ענין השקיפה ממעון קדשך מן השמים163 כו׳. וסד״ה שימני כחותם164 וזהו עזי וזמרת165 יה שהם או״א [אבא ואימא] ועי״ז זה אלי כו׳.
“And the L-rd our G-d brought us out,” etc. And see what is written in the discourse beginning “For with You is the source of life,” concerning the matter of “Look down from Your holy dwelling, from heaven,” etc.; and at the end of the discourse beginning “Set me as a seal”: and this is “My strength and song is Yah,” which are Abba and Imma, and through this, “This (zeh) is my G-d,” etc.
The references continue: the Haggadah’s “And the L-rd our G-d brought us out,” discussed later; the Torah Ohr discourse “For with You is the source of life,” on “Look down from Your holy dwelling” (Deuteronomy 26:15); and “Set me as a seal,” where “My strength and song is Yah” (Exodus 15:2) is Abba and Imma, through which comes “This is my G-d.”


והנה ההמשכה מחכמה עילאה הוא ע״י יסוד אבא המתלבש ביסוד ז״א וזהו ענין בעבור זה ועיין בפ׳ ויצא דק״נ ע״ב בענין פי׳ וזה שער השמים166167 ובפ׳ בשלח ס״א א׳ יתרו דף ע׳ [עיין].
Now, the drawing-down from supernal Chochmah is through Yesod of Abba, which is enclothed in Yesod of Z’eir Anpin; and this is the matter of “because of this (zeh).” And see [the Zohar,] Parshas Vayetze, folio 150b, on the meaning of “And this (zeh) is the gate of heaven”; and Parshas Beshalach, [folio] 61a; [and] Yisro, folio 70.
The light of supernal Chochmah is conveyed through Yesod of Abba, enclothed in Yesod of Z’eir Anpin, and this channel is the zeh, “this,” of “because of this.” The Zohar references discuss zeh in Yaakov’s words “And this is the gate of heaven” (Genesis 28:17).


ועמ״ש בד״ה בחדש השלישי168 כו׳ ביום הזה כו׳ וזהו שבחי׳ י״ג מדות הרחמים שהן רחמים גדולים בלי גבול עכ״ז [עם כל זה] נק׳ מדות הרחמים שיש בחי׳ המגביל הרחמים שלא יומשכו
And see what is written in the discourse beginning “In the third month,” etc., “on this day,” etc. And this is [why] the Thirteen Attributes of Mercy, which are great mercies without limit, are nevertheless called middos (“measures”) of mercy: for there is a level that limits the mercies, so that they are drawn down
Another reference leads to a further point: the Thirteen Attributes are boundless mercies, yet they are called middos, “measures,” because something in them limits where they flow.


רק במקום הראוי וכענין כל מי שאין בו דעה169 אסור לרחם עליו כו׳ ועמ״ש מזה סד״ה ויאכילך את המן.170171 וזהו ג״כ פי׳ בעבור זה.
only in a fitting place, as in the matter of “Whoever has no knowledge (deah), it is forbidden to have mercy on him,” etc. And see what is written on this at the end of the discourse beginning “And He fed you the manna.” And this too is the meaning of “because of this.”
They flow only where fitting, as the Talmud says (Berachos 33a): “whoever has no knowledge, it is forbidden to have mercy on him.” The text refers to the discourse on the manna in Likkutei Torah, Eikev, and says this limiting, too, is meant by “because of this.”


ופי׳ ברבות ע״פ זה ספר תולדות אדם172173174 זה היינו י״ב שבטים ועם שבט לוי הם י״ג שהם נגד י״ג מדה״ר [מדות הרחמים] כו׳. וזהו רבות עשית אתה175 ה׳ אלקי נפלאותיך ומחשבותיך אלינו וגו׳) (בתהלים סי׳ מ׳)
And it is explained in [Midrash] Rabbah on the verse “This (zeh) is the book of the generations of Adam”: zeh is the twelve tribes, and with the tribe of Levi they are thirteen, corresponding to the Thirteen Attributes of Mercy, etc. And this is “Many (rabbos) are the things You have done, O L-rd my G-d, Your wonders and Your thoughts toward us,” etc.) (in Psalms, chapter 40).
The Midrash on “This (zeh) is the book of the generations of Adam” (Genesis 5:1) reads zeh, whose letters equal 12, as the twelve tribes; with Levi there are thirteen, matching the Thirteen Attributes of Mercy. Psalms 40:6, “Many are the things You have done … Your wonders and Your thoughts toward us,” expresses this.


פי׳ רבות כל דבר שהוא רב ועצום ע׳ [עיין] זח״א [זהר חלק א] פ׳ ויחי דרמ״ז א׳ וברבות סוף מגלת אסתר אתה מוצא שמדות טובות של הקב״ה בהשפע בפרוי ורבוי הטוב ברבוי החסד ברבוי הרחמים ברבוי כו׳
The meaning of rabbos is anything that is great (rav) and mighty (see the Zohar, Part I, Parshas Vayechi, folio 247a); and in [Midrash] Rabbah, at the end of Megillas Esther: “You find that the good attributes of the Holy One, blessed be He, are with plenty, with fruitfulness and increase: the good in abundance, the kindness in abundance, the mercy in abundance, in abundance,” etc.;
Rabbos means great and mighty, as in the Zohar (Vayechi) to which the text refers, and the Midrash at the end of Megillas Esther describes G-d’s good attributes as given “in abundance.”


ע״ש וזהו רבות עשית דהיינו המדות עליונות שלמעלה מהמדה וגבול שנקראו רבות כענין ורב חסד176 ורב טוב177 כו׳
see there. And this is “Many (rabbos) You have done”: that is, the supernal attributes that are above measure and limit, which are called rabbos, as in “and abundant (rav) in kindness” and “abundant (rav) goodness,” etc.;
So “Many (rabbos) You have done” refers to the supernal attributes beyond measure and limit, which are called “abundant,” as in “abundant in kindness” (Exodus 34:6) and “abundant goodness” (Isaiah 63:7).


עשית שנשתלשלו ונמשכו בעשייה הגשמיות וכדפי׳ בת״א [בתורה אור] בד״ה178 ויהי מקץ ועכ״ז [ועם כל זה] נפלאותיך ומחשבותיך אלינו וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] מחשבתן של ישראל179 קדמה
“You have done (asisa)”: that they descended link by link and were drawn down into physical Asiyah, as explained in Torah Ohr in the discourse beginning “And it came to pass at the end.” And even so, “Your wonders and Your thoughts are toward us,” as our Sages, of blessed memory, said: “The thought of Israel preceded
Asisa, “You have done,” hints at Asiyah: these boundless attributes descended into the physical world, as Torah Ohr explains in the discourse on Miketz. Yet they are “Your thoughts toward us,” for “the thought of Israel preceded everything” (Bereishis Rabbah).


לכל דבר וז״ש [וזהו שכתוב] ורב טוב לבית ישראל וכתיב מה רב טובך180 אשר צפנת ליראיך כו׳ ועיין ברבות תולדות פס״ה181 רבות עשית כו׳ למה כהו כו׳
everything.” And this is [the meaning of] what is written, “and abundant goodness to the house of Israel”; and it is written, “How abundant is Your goodness, which You have hidden away for those who fear You,” etc. And see [Midrash] Rabbah, Toldos, section 65: “Many You have done,” etc., “why did [his eyes] grow dim?” etc.,
So the “abundant goodness” is “to the house of Israel” (Isaiah 63:7), “hidden away for those who fear You” (Psalms 31:20). The Midrash on Toldos applies “Many You have done” to Yitzchak’s dimmed eyes.


כדי שיבא יעקב ויטול את הברכות ובפ׳ בא פט״ו [פרק ט״ו / פרשה ט״ו] ע״פ החדש הזה לכם182 הצדקה שלכם כו׳ הרחמים שלכם כו׳ ע״ש ועמ״ש בד״ה ואכלתם אכול183184 בפי׳ אשר עשה עמכם להפליא יעו״ש [יעויין שם].
“so that Yaakov would come and take the blessings”; and in Parshas Bo, section 15, on the verse “This month shall be for you”: “The righteousness is yours,” etc., “the mercy is yours,” etc.; see there. And see what is written in the discourse beginning “And you shall eat, eating,” on the meaning of “Who has dealt wondrously with you”; see there.
His eyes dimmed so that Yaakov could come and receive the blessings: even this was among G-d’s thoughts for Israel. The Midrash on “This month shall be for you” (Exodus 12:2) likewise says “the righteousness is yours … the mercy is yours,” and the last reference is to the discourse “And you shall eat, eating” (Joel 2:26), earlier in this parsha.




Section 8 · ¶27–30
Matzah and maror, now and in the future
27וזהו בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור.185 שע״י המרור והמרירות מריחוקו מה׳ עי״ז מעורר י״ג מדה״ר [מדות הרחמים] כו׳
And this is [the meaning of] “‘Because of this’: I said it only at the time when there are matzah and maror”: for through the maror, and the bitterness over one’s distance from G-d, through this one arouses the Thirteen Attributes of Mercy, etc.,
This explains why the Haggadah ties “because of this” to matzah and maror together. Maror, the bitterness one feels over being far from G-d, arouses the Thirteen Attributes of Mercy, as teshuvah does.


כמ״ש בד״ה קול דודי186 הנה זה בא187 כו׳ ועיין ברבות בשלח ס״פ כ״ג בענין ואמר ביום ההוא188 כו׳
as is explained in the discourse beginning “The voice of my beloved! Behold, this (zeh) one comes,” etc. And see [Midrash] Rabbah, Beshalach, at the end of section 23, on the matter of “And it shall be said on that day,” etc.
The idea is developed in the discourse on “The voice of my beloved! Behold, this one comes” (Song of Songs 2:8) in Likkutei Torah, Shir HaShirim. The Midrash on Beshalach, at the end of section 23, discusses “And it shall be said on that day” (Isaiah 25:9), where zeh is said twice.


והענין כמ״ש במנחות דנ״ג יבא זה ויקבל זאת מזה189 כו׳ והיינו משה שנתנבא בזה והוא המשכת התורה וכמ״ש סד״ה ראשי המטות190 גבי לאמר זה הדבר.191
The explanation is as stated in Menachos, folio 53: “Let this (zeh) one come and receive this (zos) from this (zeh) One,” etc.; that is, Moshe, who prophesied with zeh, which is the drawing-down of the Torah; as is explained at the end of the discourse beginning “The heads of the tribes,” concerning “saying: This (zeh) is the thing.”
The Talmud (Menachos 53b) expounds: “Let this one (zeh), Moshe, come and receive this (zos), the Torah, from this One (zeh), the Holy One, blessed be He.” Moshe prophesied with the word zeh, “This is the thing” (Numbers 30:2), so zeh stands for the drawing-down of the Torah.




28והנה התורה נק׳ נובלות חכמה שלמעלה192 אכן לעתיד יהיה גילוי פנימית התורה שמפנימית חכמה שלמעלה וע״ז כוונו ברבות שלעתיד יאמרו ב״פ [ב׳ פעמים] זה193
Now, the Torah is called “the fallen fruit (novlos) of the Chochmah above”; but in the Time to Come there will be the revelation of the inner dimension (pnimiyus) of the Torah, which is from the inner dimension of the Chochmah above. And to this [the Sages] alluded in [Midrash] Rabbah, that in the Time to Come they will say zeh twice:
The Torah as we now have it is “the novlos of supernal Chochmah” (Bereishis Rabbah 17:5), its fallen fruit, its outer level. In the Time to Come the inner dimension of the Torah will be revealed, drawn from the inner dimension of supernal Chochmah, and the Midrash alludes to this when it says that then zeh, “this,” will be said twice.


הנה אלקינו זה194 כו׳ זה הוי׳ דהיינו ע״י שיתגלה ג״כ פנימיות אבא. ועמ״ש הרמ״ז [הרב משה זכות] פ׳ תולדות דקל״ה על פסוק זה ואמר ביום ההוא כו׳
“Behold, this (zeh) is our G-d,” etc., “this (zeh) is Havayah”: that is, through the revelation of the inner dimension of Abba as well. And see what the Ramaz wrote on Parshas Toldos, folio 135, on this verse, “And it shall be said on that day,” etc.
Isaiah 25:9 says, “Behold, this is our G-d … this is Havayah.” The double zeh means that the inner dimension of Abba will also be revealed; the Ramaz, Rabbi Moshe Zacuto, comments on this verse in his notes on the Zohar, Toldos.


ומ״מ גילוי זה נמשך ע״י היום לעשותם195196 וזהו בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור.
Nevertheless, this revelation is drawn down through “today, to do them”; and this is “‘Because of this’: I said it only at the time when there are matzah and maror.”
Yet that future revelation is drawn down by what is done now: “today, to do them” (Deuteronomy 7:11), which the Talmud reads as “today to do them, tomorrow to receive their reward” (Eruvin 22a). This is why “because of this” applies only when matzah and maror are actually before us.


דהיינו בבחי׳ היום לעשותם שאז הוא דשייך בחי׳ הבחירה. וכמ״ש ראה נתתי לפניך את החיים197 ואת הטוב ואת המות ואת הרע ובחרת בחיים.198
That is, in the mode of “today, to do them,” for it is then that choice applies, as it is written, “See, I have set before you life and good, and death and evil, and you shall choose life.”
Now, in this world, is the time of free choice, as the Torah says, “See, I have set before you life and good, and death and evil … and you shall choose life” (Deuteronomy 30:15, 19).




29והנה איתא בפע״ח [בפרי עץ חיים]199 מרור גימ׳ [גימטריא] מות. ור״ל [ורוצה לומר] כי הגשמיות נק׳ מות ורע שהוא כלה ונפסד והרוחניות נק׳ חיים וטוב וכמ״ש מזה בד״ה האזינו השמים200 וע״כ צריך להיות בחי׳ מרור ומרירות ממה שנמשך אחר הגשמיות כו׳
Now, it is stated in Pri Etz Chaim that maror (מרור) has the numerical value of maves (מות, “death”). That is to say: physicality is called “death” and “evil,” for it perishes and decays, and spirituality is called “life” and “good,” as is explained in the discourse beginning “Listen, O heavens.” Therefore there must be the level of maror and bitterness over having been drawn after physicality, etc.,
The Arizal’s Pri Etz Chaim notes that maror (מרור, 446) has the same value as maves (מות), “death.” The Alter Rebbe explains: physicality is “death” and “evil” because it perishes, while spirituality is “life” and “good,” as in the discourse on “Listen, O heavens”; so one must feel bitterness at having been drawn after the physical.


ולהיות ובחרת בחיים201 כו׳ וזה אינו שייך רק עכשיו אבל לע״ל [לעתיד לבוא] הוא אומר בלע המות לנצח202 (בישעיה סימן כ״ה). שלא יהיה הגשמיות מעלים ומסתיר כו׳.
and to fulfill “and you shall choose life,” etc. And this applies only now; but of the Time to Come it says, “He will swallow up death forever” (in Isaiah, chapter 25): that physicality will not conceal and hide, etc.
That bitterness is part of “choose life,” and it belongs only to the present. In the Time to Come “He will swallow up death forever” (Isaiah 25:8), and physicality will no longer conceal G-dliness.


וזהו ומחה ה׳ דמעה. אשר דמעה בגימט׳ [בגימטריא] ק״ך צירופי אלקים שמהם נמשך ההעלם והסתר כו׳ אלא יהיה כמ״ש והיה הוי׳ לי לאלקים.203 ע״ד הקב״ה מוציא חמה מנרתקה204205206 כו׳.
And this is “And G-d will wipe away the tear (dim’ah)”: for dim’ah (דמעה) has the numerical value of 120, the combinations of [the Name] Elokim, from which the concealment and hiding are drawn, etc.; rather, it will be as it is written, “And Havayah will be to me as Elokim,” in the manner of “The Holy One, blessed be He, takes the sun out of its sheath,” etc.
The same verse continues, “G-d will wipe away the tear”: dim’ah (דמעה, 119, counted with the word itself as 120) equals the 120 combinations of the five letters of Elokim, the source of concealment. Then “Havayah will be to me as Elokim” (Genesis 28:21), as in the Talmud’s image of G-d taking the sun out of its sheath (Avodah Zarah 3b).




30וא״כ אז אין שייך בחי׳ מרור שהמרור הוא על בחי׳ ההסתר הנק׳ מות. כי אז בלע המות207 כו׳ ברוחניות וכן בגשמיות ממש.
If so, then the level of maror will not apply, for the maror is over the level of concealment, which is called “death”; for then “He will swallow up death,” etc., in spirituality and likewise in actual physicality.
In the Time to Come maror will no longer apply: maror is bitterness over concealment, which is “death,” and then death will be swallowed up, both spiritually and physically.


וכן בחי׳ מצה שהוא ענין השימור מהחמץ אינו שייך רק עכשיו אבל לע״ל [לעתיד לבוא] יהי׳ [יהיה] ע״ד שלא הספיק להחמיץ שא״א לבא לבחי׳ חמץ ויש גשמי כלל מחמת הביטול כו׳
So too the level of matzah, which is the matter of guarding against chametz, applies only now; but in the Time to Come it will be in the manner of “[the dough] did not have time to leaven”: that it will be impossible to come to the level of chametz and physical yesh at all, because of the self-nullification (bittul), etc.;
Matzah, the guarding against chametz, will also not apply as it does now. One possibility is that, like the dough in Egypt, nothing will be able to “rise” into chametz, the sense of physical yesh, because of the overwhelming bittul.


או כי גם מבחי׳ חמץ לא יהי׳ [יהיה] יניקה לחיצונים דהיינו שלא יהי׳ [יהיה] החמץ בחי׳ יש וגסות דקליפה
or else, that even from the level of chametz there will be no nurture for the external forces; that is, the chametz will not be the level of the yesh and coarseness of kelipah,
The other possibility is that chametz itself will no longer give nurture to the external forces: it will no longer be the self-importance and coarseness of kelipah.


אלא ע״ד ויגבה לבו בדרכי208209 ה׳ וכמו שבקרבן תודה210 היו עשרה חלות חמץ. וכמ״ש הטעם ע״פ מזמור לתודה211 (בסידור).
but in the manner of “And his heart was lifted up in the ways of G-d,” as in the thanksgiving offering there were ten loaves of chametz, as the reason is explained on the verse “A psalm of thanksgiving” (in the Siddur).
Instead it will be a holy pride, like Yehoshafat’s “his heart was lifted up in the ways of G-d” (II Chronicles 17:6). So the thanksgiving offering included loaves of chametz (Leviticus 7:13), for a reason the Alter Rebbe gives in his Siddur on “A psalm of thanksgiving” (Psalms 100).


והרי ארז״ל [אמרו רבותינו זכרונם לברכה] ברבות פ׳ צו פ״ט לע״ל [לעתיד לבוא] כל הקרבנות בטלין וקרבן תודה אינו בטל212 כו׳
And indeed our Sages, of blessed memory, said in [Midrash] Rabbah, Parshas Tzav, section 9: “In the Time to Come all the offerings will be annulled, but the thanksgiving offering will not be annulled,” etc.
The Midrash on Parshas Tzav says that in the Time to Come all offerings will cease except the thanksgiving offering.


והרי כל הקרבנות באות מצה חוץ מחמץ שבתודה ושתי הלחם שהן באות חמץ213 א״כ מזה מוכרח שלע״ל [שלעתיד לבוא] מחמת עוצם הגילוי יתברר ויתעלה גם החמץ ועמ״ש בד״ה וידבר דעשה״ד [דעשרת הדברות] מענין שתי הלחם שהיו באות חמץ
And all the offerings come as matzah, except for the chametz of the thanksgiving offering and the Two Loaves, which come as chametz. If so, it follows necessarily from this that in the Time to Come, because of the intensity of the revelation, the chametz too will be refined and elevated. And see what is written in the discourse beginning “And [G-d] spoke,” on the Ten Commandments, on the matter of the Two Loaves, which came as chametz.
All grain offerings are matzah except the chametz of the thanksgiving offering and the Two Loaves of Shavuos (Menachos 52b; Leviticus 23:17). Since the thanksgiving offering, with its chametz, will remain, the great revelation of the future must refine and elevate even chametz; the text refers to a discourse on the Ten Commandments for the Two Loaves.


ולכן בחי׳ בעבור זה זהו דוקא בשעה שיש מצה ומרור שהוא בחי׳ היום לעשותם.214 אזי דוקא ממשיכים בחי׳ זה.
Therefore the level of “because of this” is specifically “at the time when there are matzah and maror,” which is the level of “today, to do them”; then specifically one draws down the level of zeh (“this”).
So “because of this” belongs to the present, “today, to do them,” when matzah and maror are before us. Only through these present deeds is the level of zeh drawn down.


הוא גילוי אור א״ס ב״ה הסוכ״ע. דקמיה מעלה ומטה שוין ע״כ נק׳ זה וכמ״ש את השמים ואת הארץ אני מלא.215
It is the revelation of the Infinite Light (Or Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), before which above and below are equal; therefore it is called zeh, as it is written, “The heavens and the earth I fill.”
Zeh is the revelation of the light that encompasses all worlds, before which above and below are the same. Because it is equally present everywhere it can be called zeh, “this,” as in “The heavens and the earth I fill” (Jeremiah 23:24).


משא״כ לע״ל [לעתיד לבוא] אין מועיל בחי׳ תשובה וכמ״ש בגמרא פכ״ג דשבת דקנ״א ע״ב ע״פ אשר תאמר אין לי בהם חפץ216 שאין בהם לא זכות ולא חובה217 כו׳.
Whereas in the Time to Come teshuvah will not avail, as stated in the Gemara, chapter 23 of Shabbos, folio 151b, on the verse “of which you will say, ‘I have no desire in them’”: that in them there is neither merit nor guilt, etc.
In the Time to Come teshuvah will not avail, for the Talmud (Shabbos 151b) reads “years of which you will say, ‘I have no desire in them’” as the days of Mashiach, in which “there is neither merit nor guilt.” The work of drawing down this light therefore belongs to now.




Section 9 · ¶31–33
Beginning and end
31ועמ״ש בד״ה קול דודי בענין הנה זה בא מדלג כו׳. ועוי״ל [ועוד יש לומר] לתרץ הקושיא דלעיל בענין מצה זו שאנו218
And see what is written in the discourse beginning “The voice of my beloved,” on the matter of “Behold, this one comes, leaping,” etc. One may further say, to resolve the question above concerning “This matzah that we
After a reference to the discourse on “The voice of my beloved,” the Alter Rebbe offers another answer to the question with which the maamar began.


אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ והלא כבר נצטוו מקודם בערב תאכלו מצות.219
eat, for what reason? Because the dough of our ancestors did not have time to leaven” — but surely they had already been commanded beforehand, “In the evening you shall eat matzos” —
The question was: the Haggadah says we eat matzah because the dough had no time to rise, yet already before the Exodus they were commanded, “In the evening you shall eat matzos” (Exodus 12:18).


שי״ל [שיש לומר] שהוא ע״ד מ״ש מגיד מראשית אחרית220 כמ״ש ברבות פ׳ בראשית פט״ו [פרק ט״ו / פרשה ט״ו]221 ע״פ הוא הסובב את כל ארץ החוילה222 עדיין לא היתה חוילה ואתה אומר הסובב.223 אתמהא.
that it can be said that it is in the manner of what is written, “Telling the end from the beginning,” as stated in [Midrash] Rabbah, Parshas Bereishis, section 15, on the verse “It is the one that surrounds the whole land of Chavilah”: “There was not yet a Chavilah, and you say ‘that surrounds’? It is astonishing!
The answer follows “Telling the end from the beginning” (Isaiah 46:10). The Midrash asks how Genesis 2:11 could describe the river as the one “that surrounds the whole land of Chavilah,” when Chavilah did not yet exist.


אלא מגיד מראשית אחרית וכמ״כ [וכמו כן] כאן עיקר הענין דמצה זו שאנו אוכלים הוא ע״ש [על שם] שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה כו׳.
Rather, [He] tells the end from the beginning.” So too here: the main point of “this matzah that we eat” is on account of [the fact] that “the dough of our ancestors did not have time to leaven before He revealed Himself,” etc.
Its answer: G-d “tells the end from the beginning,” describing at the outset what will come later. So too here, the essential reason for matzah is the haste of the Exodus, and the earlier command anticipated it.




32ומ״ש מקודם בערב תאכלו מצות224 זהו ע״ד מגיד מראשית אחרית. ומ״מ האמת ג״כ כנ״ל דב׳ בחי׳ מצה הם שזהו ג״כ פי׳ ראשית ואחרית.
And what is written beforehand, “In the evening you shall eat matzos,” is in the manner of “telling the end from the beginning.” Nevertheless, what was said above is also true, that there are two levels of matzah; and this too is the meaning of “beginning” and “end.”
The command before the Exodus anticipates the end. Yet the earlier explanation, that there are two kinds of matzah, also stands, and it too is a “beginning” and an “end.”


פי׳ ראשית מלמטה למעלה זהו ענין ראשית חכמה יראת225 ה׳ שזהו ענין יראה תתאה שע״ז אמרו אם אין יראה אין חכמה226227 והיא המצה הא׳.
The meaning: “beginning,” from below to above, is the matter of “The beginning of wisdom is the fear of G-d,” which is the matter of the lower fear (yirah tata’ah), of which they said, “If there is no fear, there is no wisdom”; and this is the first matzah.
“Beginning,” from below upward, is “The beginning of wisdom is the fear of G-d” (Psalms 111:10): the lower fear, which precedes wisdom, of which the Mishnah (Avos 3:17) says, “If there is no fear, there is no wisdom.” This is the first matzah, the matzah of the first night.




33ומזה נמשך אח״כ בחי׳ אחרית היא המצה הב׳ וכמ״ש בפרדס בעה״כ [בערכי הכינויים] ערך228 אח רית שזהו בחי׳ יובל.
And from this is drawn, afterwards, the level of “end” (acharis), which is the second matzah; as is written in Pardes, in Erchei HaKinuyim, under the entry acharis, that this is the level of the Jubilee (Yovel).
From the first matzah comes the second, the “end” (acharis). Rabbi Moshe Cordovero’s Pardes, in its lexicon of Kabbalistic terms, identifies acharis with the Jubilee (Yovel).


וכנודע דיצ״מ [דיציאת מצרים] נמשך מבחי׳ יובל שמשם נמשך החירות כו׳ ובמא״א [ובמאורי אור]229 פי׳ אחרית ע״ה [עליו השלום] גימט׳ [גימטריא] כתר.
As is known, the Exodus from Egypt was drawn from the level of the Jubilee, from which freedom is drawn, etc. And in Me’orei Or, acharis is explained as having, with the kolel, the numerical value of Keser.
The Exodus came from the level of the Jubilee, the source of freedom, just as the Jubilee year sets slaves free. Me’orei Or notes that acharis (אחרית, 619), counting the word itself as one more, equals Keser (כתר, 620).


והוא ענין שנגלה עליהן מלך מלכי המלכים כו׳ וזהו מגיד מראשית אחרית230 פי׳ מגיד לשון המשכה כמו נהר דינור דנגיד ונפיק.231
And this is the matter of “the King of the kings of kings revealed Himself to them,” etc. And this is “telling (maggid) the end from the beginning”: maggid is a term for drawing down, as in “a river of fire flowing (nagid) and going forth.”
This is the revelation of “the King of the kings of kings.” Maggid, “telling,” is read as “drawing down,” as in the Aramaic of Daniel 7:10, “a river of fire flowing (nagid) and going forth.”


שע״י בחי׳ ראשית שהוא יראה תתאה זכו לבחי׳ אחרית היינו יראה עילאה שע״ז אמרו אם אין חכמה אין יראה232 וזהו ובמורא גדול זו גילוי שכינה233 כו׳. וכענין נעוץ תחלתן בסופן234 כו׳:235
For through the level of “beginning,” which is the lower fear, they merited the level of “end,” that is, the higher fear (yirah ila’ah), of which they said, “If there is no wisdom, there is no fear.” And this is “and with great awe”: “this is the revelation of the Shechinah,” etc. And it is like the matter of “Their beginning is wedged in their end,” etc.
Through the “beginning,” the lower fear, they merited the “end,” the higher fear that comes after wisdom (“If there is no wisdom, there is no fear”), which the Haggadah calls “great awe … the revelation of the Shechinah” (on Deuteronomy 26:8). As Sefer Yetzirah (1:7) says, “their beginning is wedged in their end”: the first matzah leads to the second, and the end is rooted in the beginning.



In one’s avodah
The maamar draws its lessons from matzah and maror. Through the mitzvah of matzah, an arousal from below, the light of Abba is drawn inwardly to a Jew and not to the external forces; the seven days of matzah draw bittul into the seven middos, where the evil inclination, “chametz,” has its hold; and maror is a real bitterness over one’s distance from G-d and over being drawn after physicality, which arouses the Thirteen Attributes of Mercy. All this belongs to the present, “today, to do them,” when choice and teshuvah still avail, and the lower fear of G-d, “the beginning of wisdom,” leads to the higher fear.
Questions for discussion
	Why does the revelation of Imma on Yom Tov bring joy, while the higher revelation of Abba on Shabbos brings bittul rather than revealed joy?
	How does a child who knows his father before he can understand him illustrate the “smallness” of Abba in matzah?
	Why could only a light above the chain of levels, and not an angel, redeem Israel from Egypt, and how did the mitzvah of matzah keep that light from Pharaoh?
	What does the bitterness of maror accomplish, and why will neither maror nor the guarding of matzah apply in the Time to Come?
	In what sense are the two kinds of matzah a “beginning” and an “end,” and what do they teach about the lower and the higher fear of G-d?

Sources and references
Notes
Paragraph 1
1להבין מ״ש בהגדה
The Alter Rebbe’s Siddur with Chassidic discourses has a discourse on “And you shall tell your son,” the verse on which the Haggadah rests.
Kehot’s noteראה סידור רצו, ג (והגדת לבנך). סה״מ תקס״ה ע׳ תלה (בהגדה כנגד ארבעה בנים). מאמרי אדה״ז על פרשיות ע׳ תקכ (בכל דור ודור). וראה גם אוה״ת ויקרא כרך-ג ע׳ תשלא (והגדת לבנך). קיצור שם בע׳ תשלח. ויקרא כרך-ד ע׳ א׳כח.
2מצה זו שאנו אוכלים ע״ש מה ע״ש שלא הספיק
“This matzah that we eat, for what reason? Because the dough of our ancestors did not have time to leaven before the King of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them.” The maamar asks how this reason fits a commandment to eat matzah that was given before the Exodus.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
3כי גרשו
“They baked the dough that they brought out of Egypt into unleavened cakes, for it had not leavened, for they were driven out of Egypt and could not delay.” The Haggadah brings this verse as the proof of its reason.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4בעשור לחדש הזה
“On the tenth of this month they shall take for themselves, each man, a lamb.” The opening of the laws of the Pesach given in Egypt, before the Exodus.
Exodus 12:3שמות י״ב:ג׳
דַּבְּרוּ אֶל־כׇּל־עֲדַת יִשְׂרָאֵל לֵאמֹר בֶּעָשֹׂר לַחֹדֶשׁ הַזֶּה וְיִקְחוּ לָהֶם אִישׁ שֶׂה לְבֵית־אָבֹת שֶׂה לַבָּיִת:
Speak ye unto all the congregation of Israel, saying: In the tenth day of this month they shall take to them every man a lamb, according to their fathers’houses, a lamb for a household;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ג. באוה״ת פ׳ בא שכעין זה כתוב באבודרהם בסדר ההגדה ע״ש שכתב שהתירוץ ע״ז הוא דחוק ע״ש בארוכה. נתבאר בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ קלג. וראה סה״מ תש״ד ד״ה מצה זו. סה״מ תש״ז ד״ה מצה זו ע׳ 235.
5על מצות ומרורים יאכלוהו
“With matzos and bitter herbs they shall eat it,” said of the Pesach offering; the Kehot note locates the wording here, and the same law was given in Egypt (Exodus 12:8). The offering had to be eaten with matzah regardless of any haste.
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ט, יא.
6שבעת ימים שאור לא ימצא
“For seven days no leaven shall be found in your houses.” The command of seven days for all generations.
Exodus 12:19שמות י״ב:י״ט
שִׁבְעַת יָמִים שְׂאֹר לֹא יִמָּצֵא בְּבָתֵּיכֶם כִּי כׇּל־אֹכֵל מַחְמֶצֶת וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מֵעֲדַת יִשְׂרָאֵל בַּגֵּר וּבְאֶזְרַח הָאָרֶץ:
Seven days shall there be no leaven found in your houses; for whosoever eateth that which is leavened, that soul shall be cut off from the congregation of Israel, whether he be a sojourner, or one that is born in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יט.
7בכל מושבותיכם תאכלו מצות
“You shall eat nothing leavened; in all your dwellings you shall eat matzos.” The second half of the command quoted for the generations.
Exodus 12:20שמות י״ב:כ׳
כׇּל־מַחְמֶצֶת לֹא תֹאכֵלוּ בְּכֹל מוֹשְׁבֹתֵיכֶם תֹּאכְלוּ מַצּוֹת:
Ye shall eat nothing leavened; in all your habitations shall ye eat unleavened bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8Rabbi Yose HaGelili derives that for the Pesach of Egypt the prohibition of chametz applied for only one day, because “no chametz shall be eaten” is followed by “Today you are going out.” This is the basis of both the question and the answer.
Pesachim 96b:1פסחים צ״ו ב:א׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9וכ״כ המזרחי בפ׳ ראה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteטז, ג.
10“Seven days you shall eat matzos with it, bread of affliction, for in haste you went out of the land of Egypt, so that you remember the day you went out of Egypt.” The verse that makes the seven days a remembrance of the Exodus.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11כי בחפזון יצאת
The Mizrachi raises this question on the Haggadah and answers that the seven-day command was given for later generations, while in Egypt chametz was forbidden only one day; G-d knew they would leave in haste, and so commanded seven days of matzah as a remembrance of the Exodus.
Mizrachi, Deuteronomy 16:3מזרחי, דברים ט״ז:ג׳
כי בחפזון יצאת ולא הספיק הבצק להחמיץ וזה יהיה לך לזכרון. וזהו ששנינו מצה זו שאנו אוכלין על שם שנגאלו אבותינו ממצרים ואנו אומרים בהגדה על שום שלא הספיק בצקן של אבותינו להחמיץ ואם תאמר והלא בזולת זה לא היו רשאין לאכול חמץ שכבר הוזהרו על כך שנ׳ שבעת ימים מצות תאכלו אך ביום הראשון תשביתו שאור מבתיכם כי כל אוכל חמץ ונכרתה הנפש ההיא מישראל מיום הראשון עד יום השביעי י״ל דאזהרה זו אינה אלא לדורות שהיה גלוי וידוע לפניו יתברך שיצאו ממצרים בחפזון עד שלא יספיק בצקן להחמיץ …
Four commentaries on Rashi. Warsaw, 1862 (Public Domain)
12שעיקר המועדים הוא בחי׳ השמחה
The Rebbe Maharash develops there, from section 4 on, the idea that joy is the essence of the festivals, with glosses that bear on this maamar.
Kehot’s noteראה גם המשך וככה — תרל״ז סעי׳ ד׳ ואילך, עם הגהות לכאן. המשך שמח תשמח — תרנ״ז בתחלתו.
13ושמחת בחגך
“And you shall rejoice in your festival.” The commandment of joy on the festivals, which the maamar calls their essence.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד.
14גילוי מוחין דאימא
There the Rebbe Maharash adds that the revelation produces joy, and the joy in turn causes revelation, as explained at length elsewhere in the discourse “Mi yitencha ke’ach li.”
Kehot’s noteבוככה — תרל״ז סעי׳ ה׳ מוסיף ע״ז: שמהגילוי נעשה שמחה, והשמחה גורם גילוי כמ״ש במ״א באריכות בד״ה מי יתנך כאח לי.
15דהיינו מ״ש בהלל
There the Rebbe Maharash shows that this is the precise reason Hallel is said on Yom Tov: it celebrates the revelation of the intellect of Imma.
Kehot’s noteראה בוככה שם שזהו הדיוק למה אומרים הלל ביו״ט.
16מושיבי עקרת הבית
“He settles the barren woman of the house as a joyful mother of children. Halleluyah.” The closing verse of the first psalm of Hallel; the maamar reads it as Malchus rising to Binah, the “mother,” on Yom Tov.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
17לסעי׳ א׳
According to the note, this discourse explains that on Shabbos there shines the essence of Chochmah, higher than the Chochmah that shines within Binah.
Kehot’s noteראה בד״ה יום א׳ דחגה״ש — תרמ״ז ע׳ צז דשם מבאר דבשבת מאיר מבחי׳ עצם החכמה שלמעלה מבחי׳ החכמה שמאיר בבינה ע״ש ושם מציין גם להמשך וככה — תרל״ז.
Paragraph 2
18בשבת הוא גילוי מוחין דאבא
Alongside the Arizal’s Pri Etz Chaim (gate 20, chapter 1), the note points to the Mitteler Rebbe’s explanations of the Zohar for the teaching that Shabbos reveals the intellect of Abba.
Kehot’s noteראה פע״ח ש״כ פ״א. ביאה״ז לאדה״א צב, ד.
19ואין שם בחינת גילוי שמחה כביו״ט
The Rebbe explains that the maamar does not mean there is no joy on Shabbos; its joy is “like a candle at noon,” included and nullified within the delight of Shabbos, for delight and joy are bound together until they become one.
Proverbs 10:22משלי י׳:כ״ב
בִּרְכַּת ה׳ הִיא תַעֲשִׁיר וְלֹא־יוֹסִף עֶצֶב עִמָּהּ:
The blessing of the L-RD, it maketh rich, And toil addeth nothing thereto.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Moed Katan 23bמועד קטן כ״ג ב
Kehot’s note”וי״ל דהפירוש הוא לא שאין שמחה ח״ו בשבת (ואדרבה אין עצב בה (משלי י, כב ירושלמי ברכות פ״ב סוף ה״ז. הובא בתוד״ה מאן דאמר — מו״ק כג, ב)), רק שהשמחה היא כשרגא בטיהרא, כי השמחה נכללת ובטילה בהעונג (ראה לקו״ש-ד ע׳ 1091 הערה 31) כי ענג ושמחה קשורים הם, עד שנעשים חד [ובספירות — חכמה (עונג) ובינה (שמחה) הם תרין רעין דלא מתפרשין, ”רעים אהובים” (ראה המשך שמח תשמח הנ״ל בתחלתו ובסופו)], ואדרבה — ”השמחה אינו אלא גילוי העונג” (שמח תשמח שם ס״ע רסד)” — משיחות ש״פ תבוא — תשמ״ח הערה 14.
20שמחה כביו״ט
The note points to the Alter Rebbe’s Code of Jewish Law, in the laws of Yom Tov, for the obligation of joy on the festival.
Kehot’s noteראה שו״ע אדה״ז הל׳ יו״ט סתקכ״ט, ס״ו.
21שיש ב׳ בחי׳ בגילוי אור א״ס ב״ה
A discourse of the Alter Rebbe from 5565 to which the note points for these two levels in the revelation of the Infinite Light.
Kehot’s noteראה סה״מ תקס״ה א ע׳ תלו ואילך.
22נק׳ יש מיש
There is a gloss there on the idea that the chain of descent as a whole is called “something from something.”
Kehot’s noteבהמשך וככה — תרל״ז סעי׳ ה׳ יש הגה״ה.
Paragraph 3
23כמשל בן המלך שצא מן השביה
In Tanya, chapter 31, “there is no joy as great as going out of exile and captivity, like a king’s son who was in captivity, grinding in prison, … and went out free to the house of his father the king”; this is the joy of the G-dly soul when through Torah and prayer it leaves the body’s concealment.
Kehot’s noteראה תניא פרק לא.
24מאפילה לאור גדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת אשר גאלנו (בהגדה).
25מאפילה לאור גדול ומאבל ליו״ט ומשעבוד לגאולה
“Therefore we are obligated to thank ... Him who did all these miracles for our fathers and for us: He brought us out from slavery to freedom, from sorrow to joy, from mourning to festival, from darkness to great light, and from bondage to redemption.” The Haggadah recites these words before Hallel; the maamar uses them for the joy that comes from grasping the distance one has crossed.
Mishnah Pesachim 10:5משנה פסחים י׳:ה׳
… לְפִיכָךְ אֲנַחְנוּ חַיָּבִין לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה, וּלְקַלֵּס, לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כָּל הַנִּסִּים הָאֵלּוּ, הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאֻלָּה. וְנֹאמַר לְפָנָיו, הַלְלוּיָהּ:
Rabban Gamaliel used to say: whoever does not make mention of these three things on Pesah does not fulfill his duty. And these are they: the pesah, matzah, and bitter herbs. The pesah because the Omnipresent passed over the houses of our fathers in Egypt. The matzah because our fathers were redeemed from Egypt. The bitter herb because the Egyptians embittered the lives of our fathers in Egypt. In every generation a man is obligated to regard himself as though he personally had gone forth from Egypt, because it is …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
26Michal says to David, “How honored was the king of Israel today, who exposed himself today before the eyes of his servants’ maids, as one of the idlers is openly exposed (kehigalos niglos).” The maamar borrows the doubled verb for a full and open revelation.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
27“He settles the barren woman of the house as a joyful mother of children.” The verse the paragraph interprets.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28Reish Lakish expounds “He settles the akeres of the house”: Knesses Yisrael said before the Holy One, blessed be He, “Master of the world, Your children have made me like a weasel that dwells in the foundations of houses.” The maamar takes from this that akeres means one hidden in the foundations of the house.
Pesachim 118b:8פסחים קי״ח ב:ח׳
אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, מַאי דִּכְתִיב: ״מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת״ — אָמְרָה כְּנֶסֶת יִשְׂרָאֵל לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שָׂמוּנִי בָּנֶיךָ כְּחוּלְדָּה זוֹ הַדָּרָה בְּעִיקָּרֵי בָתִּים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
29בגמ׳ פ׳ בתרא דפסחים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקיח, ב.
30בספר שו״ס
Besides Shushan Sodos itself (folio 68a), the note points to the Tzemach Tzedek’s Or HaTorah on Devarim, where this teaching is also brought.
Kehot’s note(= שושן סודות) סח, א. וראה גם באוה״ת דברים ע׳ כז.
Paragraph 5
31נהפך להם מיגון לשמחה
“And the month that was turned for them from sorrow to joy and from mourning to a festival.” Said of Purim; the maamar uses it for the joy that comes when the revealed light is grasped.
Esther 9:22אסתר ט׳:כ״ב
כַּיָּמִים אֲשֶׁר־נָחוּ בָהֶם הַיְּהוּדִים מֵאֹיְבֵיהֶם וְהַחֹדֶשׁ אֲשֶׁר נֶהְפַּךְ לָהֶם מִיָּגוֹן לְשִׂמְחָה וּמֵאֵבֶל לְיוֹם טוֹב לַעֲשׂוֹת אוֹתָם יְמֵי מִשְׁתֶּה וְשִׂמְחָה וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ וּמַתָּנוֹת לָאֶבְיֹנִים:
the days wherein the Jews had rest from their enemies, and the month which was turned unto them from sorrow to gladness, and from mourning into a good day; that they should make them days of feasting and gladness, and of sending portions one to another, and gifts to the poor.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32בחשך ראו אור גדול
“The people who walked in darkness have seen a great light.” It describes the contrast between darkness and light that the soul grasps on Yom Tov.
Isaiah 9:1ישעיהו ט׳:א׳
הָעָם הַהֹלְכִים בַּחֹשֶׁךְ רָאוּ אוֹר גָּדוֹל יֹשְׁבֵי בְּאֶרֶץ צַלְמָוֶת אוֹר נָגַהּ עֲלֵיהֶם:
The people that walked in darkness have seen a great light; they that dwelt in the land of the shadow of death, upon them hath the light shined.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ט, א.
33באור פני מלך
“In the light of the king’s face is life, and his favor is like a cloud of the latter rain.” The maamar uses the phrase for the revelation that can be grasped on the festival.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
34בעוה״ב מזיו השכינה
There is a gloss there on the soul’s delight in the radiance of the Shechinah in the World to Come, which the note brings alongside this analogy.
Kehot’s noteבהמשך וככה — תרל״ז סי׳ ה׳ (ע׳ ז) יש הגה״ה.
35מזיו השכינה
“In the World to Come there is no eating and no drinking ... rather, the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar uses this as the model of delight that comes through comprehension.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
36להנחיל אוהבי יש
“To cause those who love me to inherit yesh, and I will fill their treasuries.” The maamar reads yesh as the Infinite Light revealed as something that can be grasped.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ח, כא.
37בנהר יעברו ברגל
“He turned the sea into dry land; through the river they passed on foot; there we rejoiced in Him.” Beregel, “on foot,” is read as the regel, the pilgrimage festival, and the river as Binah. (The Kehot note gives the verse number as 4.)
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ד.
38נהר היוצא מעדן
“And a river went out of Eden to water the garden.” In Kabbalah the river is Binah, which flows from Eden, Chochmah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39הוי׳ לי בעזרי
“G-d is with me among my helpers.” The opening words of the discourse to which the parenthesis refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40החכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah is found from ayin,” from the level that is beyond grasp.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
41אין נק׳ מה שאינו מושג
There the Alter Rebbe explains that even in the higher worlds the Essence is not grasped; the only “comprehension” is by way of negation, knowing that He is “wise, but not with a knowable wisdom,” and that from His wisdom comes creation something from nothing, which cannot be understood.
Kehot’s noteראה גם לעיל פ׳ פקודי ג, ג.
42אבל מוחין דאבא . . למעלה מעלה מבחי׳ בינה
The note points there, and to the sources listed there, for the intellect of Abba being far above Binah and comprehension.
Kehot’s noteראה קונטרס דרושי חתונה תרנ״ב ע׳ ו. וש״נ.
43דלית מחשבה תפיסא
In Elijah’s prayer: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” Here it describes the Infinite Light revealed through the intellect of Abba.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Paragraph 7
44בקושי התירו לדבר בד״ת בשבת
The note points to the sources gathered there for this saying about Torah study on Shabbos.
Kehot’s noteירושלמי שבת טו, ג. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תשסט. ראה לקו״ש חכ״א ע׳ 484. הובא בס׳ היראה לרבינו יונה ז״ל, והמדפיסים הגיהו שם. [כ].
45אורייתא מחכמה נפקת
The Zohar says that the Torah comes forth from supernal Chochmah. The maamar reads “comes forth” as going outside: the Torah is only a radiance of Chochmah, not its essence.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. שם פה, א.
46אורייתא מחכמה נפקת
A second place in the Zohar, given in the Kehot note, that the Torah comes forth from supernal Chochmah.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
47בד״ה עוטה אור כשלמה
The letter opens with “Who wraps Himself in light as a garment” and brings the Arizal: Moshe’s comprehension did not reach the inner dimension of supernal Chochmah, Abba of Atzilus, but only the “back” of Chochmah enclothed in Binah and in Z’eir Anpin, “in the secret of ‘the novlos of supernal Chochmah is Torah.’” This is why the maamar says the essence of Chochmah is far above the Torah.
Kehot’s noteאגה״ק סי״ט.
48היוצאת מהחכמה
The same gloss says the explanation is broadened in Parshas Lech, which the editors identify as Or HaTorah on Lech Lecha, p. 874a.
Kehot’s noteועי׳ בבי׳ ב׳ ע״פ השמים [כסאי ברד״ה — אינו ברור בהכת״י] ובלקו״ת ממהר״ש נ״ע שם [יא, ב]. ושם בפ׳ לך הרחב הביאור סי׳ ג׳ צד 166 [אוה״ת לך תתרעד, א]. [כ].
Paragraph 8
49וכחשיכה כאורה
“Even darkness does not darken for You, and night shines like day; as darkness, so light.” The maamar applies it to the level of Abba, where above and below are equal.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
Paragraph 9
50ודקדוק הלשון כחשכה כאורה
According to the note, this precise reading of the two kafs of kachashechah ka’orah is quoted there.
Kehot’s noteמובא בסה״מ תרל״ה ע׳ כרך-ב ע׳ שעו.
51כחשכה כאורה
“Even darkness does not darken for You, and night shines like day; as darkness, so light.” The paragraph analyzes the double kaf of the last words.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52וכתר עליון אע״ג דאיהו אור צח אור מצוחצח אוכם הוא
“Supernal Keser, although it is the primordial light, a clear light and a brilliant light, is black before the Cause of causes … all lights are darkened before Him.” The source the Kehot note gives for this line.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
53דכל נהורין מתחשכאן קמי׳ כו׳ וכ״ע אע״ג . . אוכם הוא כו׳
The words here quote Tikkunei Zohar, Tikkun 70 · 135b:1–2; the passage is shown below.
Tikkunei Zohar, Tikkun 70 · 135b:1–2תקו״ז תיקון ע
… וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ. תָּא חֲזִי כַּמָּה עִלּוֹת סְתִימִין, דְּאִינוּן מִתְלַבְּשִׁין וְאִינוּן מוּרְכָּבִין בִּסְפִירָן, וּסְפִירָן מֶרְכָּבָה לְגַבַּיְיהוּ, דְאִינוּן טְמִירִין מִמַּחְשְׁבוֹת בְּנֵי אָדָם, וַעֲלַיְיהוּ אִתְּמַר (קהלת ח ח) כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם, נְהוֹרִין …
Tikkunei Zohar - Vocalized (Public Domain)
Kehot’s noteתקו״ז תי׳ ע׳ (קלה, ב).
54סד״ה שחורה אני
There the Alter Rebbe speaks of “the supernal darkness of ‘He made darkness His hiding place,’ which is above comprehension,” citing the Zohar that the brightest light is sometimes called “black” because, from its very greatness, it cannot be grasped at all.
Kehot’s noteלקו״ת שה״ש ו, ב.
55שחורה אני ונאוה
“I am black, yet comely, O daughters of Jerusalem.” The opening words of the discourse to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56המולך מהודו ועד כוש
“He is the Achashverosh who reigned from Hodu to Kush.” The verse explained in that discourse.
Esther 1:1אסתר א׳:א׳
וַיְהִי בִּימֵי אֲחַשְׁוֵרוֹשׁ הוּא אֲחַשְׁוֵרוֹשׁ הַמֹּלֵךְ מֵהֹדּוּ וְעַד־כּוּשׁ שֶׁבַע וְעֶשְׂרִים וּמֵאָה מְדִינָה:
NOW IT came to pass in the days of Ahasuerus—this is Ahasuerus who reigned, from India to Ethiopia, over a hundred and seven and twenty provinces—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57בד״ה יונתי בחגוי הסלע
The discourse on “My dove, in the clefts of the rock,” which the maamar cites for the kaf of ka’orah as supernal Keser.
Kehot’s noteלקו״ת שה״ש יז, א.
58יונתי בחגוי הסלע
“My dove, in the clefts of the rock, in the hidden place of the steep.” The opening words of the discourse cited for the kaf of ka’orah as Keser.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59כלה ונחרצה
When the letter kaf came before G-d, saying “I am Your glory,” and asked that the world be created with it, He answered, “Go back to your place, for with you is heard ‘destruction decreed’ (kalah venecheratzah).” The maamar takes this as the kaf of darkness.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
60וע״ד שנזכר בזח״א ד״ג ע״א
The Tzemach Tzedek quotes the Zohar: when the kaf came down from the Throne of Glory, two hundred thousand worlds trembled, and G-d would not create the world with it, “for with you is kalah venecheratzah”; and he adds that “the kaf is from the level of Keser.” This supports reading one kaf as Keser and the other as destruction.
Kehot’s note”בההיא שעתא נחתת מן קדמוהי אות כ׳ מעל כורסייא יקריה כו׳ ואזדעזו מאתן אלף עלמין כו׳, דלא אברו בך עלמא דהא בך כלייה ונתרצה. והנה הכ״ף הוא מבחי׳ כתר” — יהל אור ע׳ תרכג.
61ישת חושך סתרו
“He made darkness His hiding place, His canopy around Him.” The level where there is no revelation of comprehension at all.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
62היש ה׳ בקרבנו אם אין
Rabbi Shimon explains that Moshe’s instruction to the spies, “whether there is a tree in it or not,” hinted at this earlier question: whether the land’s fruit is like that of other lands, or whether a higher difference is drawn there from Atika Kadisha. The text refers to it for yesh and ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
R. Simeon said: ‘What he said was this: “If you see that the produce of the land is like that of other lands, then the Tree of Life is in it, but it does not derive from a still higher place. But if you see that its produce is superior to that of all the rest of the world, then you will know that that difference originates from the Ancient Holy One who is called ayin (nothing), and you will know the answer to the question once asked by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63להנחיל אוהבי יש
“To cause those who love me to inherit yesh.” Here yesh stands for revelation within the chain of levels.
Proverbs 8:21משלי ח׳:כ״א
לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא:
That I may cause those that love me to inherit substance, And that I may fill their treasuries.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64קנה חכמה קנה בינה
“Acquire wisdom, acquire understanding.” The word kneh (קנה, 155) appears twice, and 2 × 155 = 310, the value of yesh (יש).
Proverbs 4:5משלי ד׳:ה׳
קְנֵה חׇכְמָה קְנֵה בִינָה אַל־תִּשְׁכַּח וְאַל־תֵּט מֵאִמְרֵי־פִי:
Get wisdom, get understanding; Forget not, neither decline from the words of my mouth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65ב״פ קנה גימט׳ יש
the passage shares nothing with the note
Kehot’s noteוע״ל כאן (יוד, א) וש״נ. [כ].
66והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Read as “Chochmah is found from ayin,” the highest point of Chochmah that cleaves to its source.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67כשמן הטוב
On “like the good oil upon the head,” the Zohar says the good oil is the holy anointing oil that flows from Atika Kadisha into the supernal river and down upon the King’s head. The text refers to it for ayin, the point of Chochmah joined to its source.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
68כשמן הטוב
“Like the good oil upon the head, running down upon the beard.” The verse the Zohar passage explains.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69בד״ה צאינה וראינה
The discourse “Go out and see” explains that the Torah is likened to bread, wine and oil, three different levels, from “wine gladdens the heart of man, to make the face shine with oil, and bread sustains the heart of man,” and asks how the joy that comes from the wine of Torah differs from the shining that comes from its oil.
Kehot’s noteלקו״ת שה״ש כד, ד.
70צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The opening words of the discourse referred to.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71להצהיל פנים משמן
“And wine gladdens the heart of man, to make the face shine with oil.” The discourse contrasts the joy of wine with the shining that comes from oil.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72סד״ה שיר השירים
There, after “a clear light, a brilliant light, is black,” the Alter Rebbe explains “for your love is better” as the revelation of His essence drawn down through Torah and mitzvos, which is “better than wine.” In a bracket there he refers back to the discourse “Matzah zo,” this maamar.
Kehot’s noteלקו״ת שה״ש ב, א.
73כי טובים דודיך מיין
“For your love is better than wine.” Dodecha is read as a level above the joy of wine.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74המשמח אלקים
The vine says, “Shall I leave my wine, which gladdens G-d and men?” In Chassidus, wine “gladdens Elokim,” the joy that belongs to Binah.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ובד״ה ששים המה מלכות
The discourse on “There are sixty queens,” cited here for “a spring shall go out from the house of G-d.” The passage given explains that when Israel draw the revelation of the Infinite Light down below just as it is in the higher worlds, the upper and lower realms are united completely, the meaning of “my perfect one” (tamasi).
Kehot’s noteלקו״ת שה״ש לט, א.
76ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening words of another discourse referred to.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77ומעין מבית ה׳ יצא
“And a spring shall go out from the house of G-d and water the valley of Shittim.” The subject in that discourse to which the reader is sent.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78היש ה׳ בקרבנו
The Israelites tested G-d, saying, “Is G-d among us or not?” The maamar reads yesh and ayin as two levels of revelation.
Exodus 17:7שמות י״ז:ז׳
וַיִּקְרָא שֵׁם הַמָּקוֹם מַסָּה וּמְרִיבָה עַל־רִיב בְּנֵי יִשְׂרָאֵל וְעַל נַסֹּתָם אֶת־ה׳ לֵאמֹר הֲיֵשׁ ה׳ בְּקִרְבֵּנוּ אִם־אָיִן:
And the name of the place was called Massah, and Meribah, because of the striving of the children of Israel, and because they tried the L-RD, saying: ‘Is the L-RD among us, or not?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, ז.
79ובד״ה ושאבתם מים בששון
The discourse on the water-drawing of Sukkos contrasts the wine libation, stated explicitly in the Written Torah, with the water libation, a law given to Moshe at Sinai, and begins from wine that “gladdens Elokim” and from Binah, “the mother of children.” It develops the contrast between the joy of wine and what is above it.
Kehot’s noteלקו״ת סוכות עט, ד.
80ושאבתם מים בששון
“And you shall draw water with joy from the springs of salvation.” The opening words of the discourse for Sukkos referred to.
Isaiah 12:3ישעיהו י״ב:ג׳
וּשְׁאַבְתֶּם־מַיִם בְּשָׂשׂוֹן מִמַּעַיְנֵי הַיְשׁוּעָה:
Therefore with joy shall ye draw water Out of the wells of salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
81בערב תאכלו מצות
“In the first month, on the fourteenth day of the month, in the evening, you shall eat matzos.” The command given in Egypt, before the Exodus.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82מושיבי עקרת הבית אם הבנים שמחה
“He settles the barren woman of the house as a joyful mother of children.” The verse used for the joy of Yom Tov.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בנהר יעברו ברגל שם נשמחה בו
“Through the river they passed on foot; there we rejoiced in Him.” Read as the ascent to Binah on the pilgrimage festivals.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84והחכמה מאין תמצא
Read as “Chochmah is found from ayin”: the level revealed on Shabbos.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85נהר היוצא מעדן
“And a river went out of Eden to water the garden.” The river is Binah, root of the chain of cause and effect; Eden is above it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86עין לא ראתה
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.” Said here of Eden itself, beyond all comprehension.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
87וקראת לשבת ענג
“And you shall call Shabbos a delight.” The letters of ענג (oneg) are read as the initials of Eden, Nahar, Gan.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יג.
88ענג ר״ת עדן נהר גן
The note traces the reading of ענג as the initials of Eden, Nahar, Gan to the Tikkunei Zohar, as quoted in Yair Nesiv in Me’orei Or.
Kehot’s noteת״ז מובא ביאיר נתיב במאו״א ע, לד.
Paragraph 11
89ושמרתם את השבת
“And you shall keep the Shabbos, for it is holy to you.” The maamar reads “it is holy” as Shabbos being kodesh in itself, the level of Chochmah.
Exodus 31:14שמות ל״א:י״ד
וּשְׁמַרְתֶּם אֶת־הַשַּׁבָּת כִּי קֹדֶשׁ הִוא לָכֶם מְחַלְלֶיהָ מוֹת יוּמָת כִּי כׇּל־הָעֹשֶׂה בָהּ מְלָאכָה וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מִקֶּרֶב עַמֶּיהָ:
Ye shall keep the sabbath therefore, for it is holy unto you; every one that profaneth it shall surely be put to death; for whosoever doeth any work therein, that soul shall be cut off from among his people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יד.
90היא בחי׳ קדש
The Rebbe raises the difficulty that Shabbos too is called mikra kodesh (Leviticus 23:3) and is counted among the mikra’ei kodesh in the Alter Rebbe’s Shulchan Aruch, and shows that the Zohar nevertheless says Shabbos is “called kodesh and not mikra kodesh”; he discusses it further there.
Leviticus 23:3ויקרא כ״ג:ג׳
שֵׁשֶׁת יָמִים תֵּעָשֶׂה מְלָאכָה וּבַיּוֹם הַשְּׁבִיעִי שַׁבַּת שַׁבָּתוֹן מִקְרָא־קֹדֶשׁ כׇּל־מְלָאכָה לֹא תַעֲשׂוּ שַׁבָּת הִוא לַה׳ בְּכֹל מוֹשְׁבֹתֵיכֶם:
Six days shall work be done; but on the seventh day is a sabbath of solemn rest, a holy convocation; ye shall do no manner of work; it is a sabbath unto the L-RD in all your dwellings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבלקו״ש-כז ע׳ 321 מציין שיש להקשות ”הנה מקרא מפורש הוא דגם שבת נק׳ מקראי קדש וכמש״נ (ויקרא כג, ג) וביום השביעי שבת שבתון מקרא קדש. וכמ״ש רבינו הזקן בשולחנו (חאו״ח ר״ס רמ״ב) שהשבת הוא בכלל מקראי קדש . . והנה שלא יקשה אלקו״ת ממקרא זה, אפשר הי׳ לתרץ דשם כוונתו בעיקר הוא דיו״ט לא אקרי קדש, משא״כ בשבת הרי בכלל מאתים (שנקרא קדש) מנה (—מקרא קדש). אבל בזח״ג (צה, א. הובא בסידור שער המועדים) אי אפ״ל כן, כי כתב: בגיני כך שבת כו׳ ואקרי קדש ולא מקרא קדש”. — ע״ש עוד. (נדפס באגרות לכ״ק אדמו״ר כרך-א).
91יו״ט נק׳ מקרא קדש
The Zohar says that Shabbos is superior to all times and festivals and “is called kodesh and not mikra kodesh,” while all the festivals are called mikra’ei kodesh, “invited” from kodesh for joy. This is the distinction the maamar draws.
Zohar, Emor 25:123–26:131ספר הזהר, אמור כ״ה:קכ״ג-כ״ו:קל״א
R. Abba said: ‘R. Simeon, when the Sabbath meal was removed, used to ‘arrange his table and meditate on the Construction of the Chariot,1i.e. the relation of G-d to the universe, as set forth in the first chapter of Ezekiel. and say, Here is the banquet of the King, let Him come and partake with me. Therefore Sabbath is superior to all feasts and appointed seasons, and is called “holy” and not “holy convocation”.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
92חו״ב הם תרין ריעין דלא מתפרשין
Chochmah and Binah are “two companions that never part.” Hence the bittul of Abba is always drawn into Imma.
Zohar III, 4aזח״ג ד, א
Kehot’s noteראה זח״ג ד, א. אוה״ת נצבים ע׳ א׳רכב.
93בד״ה ראה אנכי
There Anochi in “See, I set before you” is “who I am,” the level of “I am G-d your G-d,” the first word of the giving of the Torah, set “before you,” in Israel’s inner dimension, so that blessing is drawn down from the source of all.
Kehot’s noteראה לקו״ת ראה יח, ג.
94מוחין — דאבא להיות
A textual note: Kehot records that the first edition’s list of corrections marks something as missing in the words “the intellect of Abba to become,” needing examination, and that the second edition prints this at the foot of the page.
Kehot’s noteבלוח התיקון להוצאה הא׳ נרשם חסר וצריך עיון. ובהוצאה שני׳ נרשם כן בשולי העמוד. וראה לעיל פקודי ה, א הערה שו״ה בזהר.
Paragraph 12
95כולא קמי׳ כלא
“All is considered as nothing before Him.” Grasping this is the source of the joy of Imma.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
96ע״פ אסרי לגפן
There osri lagefen is read as oser yud: the yud, supernal Chochmah, binds and connects to the vine, the wine that gladdens with the joy of a mitzvah, for Chochmah is bittul, which must be present within the joy.
Kehot’s noteתו״א מז, א. אוה״ת בראשית ו דף תתשלא, ב.
97אסרי לגפן
“Binding his foal to the vine.” In Torah Ohr osri is read as oser yud: the yud, Chochmah, bound to the vine of joy.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בשכמל״ו
Kehot’s note points to Pesachim 56a for these words.
Pesachim 56aפסחים נ״ו א
Kehot’s noteראה פסחים נו, א.
99ויעש דוד שם
“And David made a name when he returned from smiting Aram.” Cited for “name” as a radiance, linked here with Netzach, Hod and Yesod.
II Samuel 8:13שמואל ב ח׳:י״ג
וַיַּעַשׂ דָּוִד שֵׁם בְּשֻׁבוֹ מֵהַכּוֹתוֹ אֶת־אֲרָם בְּגֵיא־מֶלַח שְׁמוֹנָה עָשָׂר אָלֶף:
And David got him a name when he returned from smiting the Arameans in the Valley of Salt, even eighteen thousand men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב ח, יג.
Paragraph 13
100מצה שהוא קטנות אבא
The note points to the sources gathered there on matzah as the “smallness” of Abba.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקנ.
101שאין התינוק יודע לקרות — טעם דגן
Rabbi Yehudah says the tree of knowledge was wheat, “for a child does not know how to call ‘Abba’ and ‘Imma’ until he tastes the taste of grain.” The maamar uses the saying to link matzah, made of grain, with Abba.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. מתנות כהונה לב״ר פט״ו, ז. מבוא שערים ש״ה ח״א פי״ב בהגהת צמח (א).
102נק׳ בזהר מיכלא דמהימנותא
The Zohar’s commandment to eat matzah on Pesach: it is a remembrance for all generations of the mystery of faith, for at that time Israel left the domain of other gods and entered the mystery of faith. The Rebbe’s note, quoted by Kehot, gives this place for the name “the food of faith.”
Zohar II, 41aזח״ב מא, א
Kehot’s noteבספר טעמי המצות להצ״צ מצות חמץ ומצה מציין לזהר ויצא [קנז, א — הדף הוספת המו״ל וליתא בגוכי״ק] וצע״ק. וראה זח״ב מא, א — הערת כ״ק אדמו״ר בס׳ המאמרים ה׳תש״ח עמ׳ 166. ח״ב מא, א. קפג, ב. [כ]. וכ״ה בסה״מ תש״ז ע׳ 236.
103מיכלא דמהימנותא
The Zohar likens matzah to a healing food given to a king’s sick son before any other food: by eating matzah Israel came to enter and know the mystery of faith. A second place given in the Kehot note.
Zohar, Tetzaveh 9:73–10:83ספר הזהר, תצוה ט׳:ע״ג-י׳:פ״ג
Now one has to consider: On the Passover the Israelites emerged from their subsistence on the [spiritual] bread called “leaven” to be nourished by the more honourable bread called Mazzah (unleavened). Now, when the Israelites were worthy (on the Day of Pentecost) to eat a more excellent bread, would it not have been more appropriate that the “leaven” should have been abolished altogether and not been in evidence at all? Why, then, was that sacrifice based chiefly on leavened bread, as it is written: “They (the two loaves) shall be …
The Zohar; London, Soncino Press, 1933 (Public Domain)
104בד״ה וספרתם לכם
In the discourse on counting the Omer, Pesach is the revelation of “barley,” the soul’s grasp of the Infinite Light as it is revealed, each according to his capacity, and this light is drawn down to the animal soul to turn it into the seven holy middos over the seven weeks; Shavuos then reveals “wheat,” a higher level.
Kehot’s noteלקו״ת במדבר י, ג.
105והנה המשכת מוחין דאבא
According to the note, it is explained there that this drawing-down of the intellect of Abba through matzah is the “smallness” of Abba.
Kehot’s noteראה בסה״מ תש״ז ע׳ 235 שזהו ענין קטנות דאבא.
106מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days, and no chametz shall be seen with you.” The maamar reads yei’achel as “shall feed”: the seven days are to be nourished from Abba.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ז.
107לא ימיש עמוד הענן
“The pillar of cloud did not depart by day, nor the pillar of fire by night, from before the people.” The cloud is the encompassing light of Abba.
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, כב.
108עננא דאהרן
The passage in Parshas Emor on “the cloud of Aharon,” to which the Kehot note refers; the maamar identifies this cloud with the encompassing light of Abba.
Zohar III, 103bזח״ג קג, ב
Kehot’s noteזח״ג קג, ב.
109והענן הי׳ הורג נחשים ועקרבים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכילתא בשלח פתיחתא. במ״ר א, ב. תנחומא בשלח ג.
110והענן היה הורג נחשים ועקרבים
Given in the Kehot note for the Midrash that the cloud killed the snakes and scorpions in the desert.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
111והענן היה הורג נחשים ועקרבים
Also given in the Kehot note for the cloud that killed the snakes and scorpions.
Midrash Tanchuma, Beshalach 3מדרש תנחומא, בשלח ג׳
… אַרְבָּעָה מֵאַרְבַּע רוּחוֹת, וְאֶחָד מִלְּמַטָּה, וְאֶחָד מִלְּמַעְלָה, וְאֶחָד מְהַלֵּךְ לִפְנֵיהֶם, כָּל הַנָּמוּךְ מַגְבִּיהוֹ, וְכָל הַגָּבוֹהַּ מַנְמִיכוֹ, וְשׂוֹרֵף נְחָשִׁים וְעַקְרַבִּים, מְכַבֵּד וּמְרַבֵּץ אֶת הַדֶּרֶךְ לִפְנֵיהֶם.
And the L-rd went before them by day (Exod. 13:21). You find that there were seven clouds of glory in all. And the L-rd went before them by day in a pillar of cloud (ibid.) was the first; and Thy cloud standeth over them (Num. 14:14) was the second; In a pillar of cloud (ibid.) was the third; That the cloud tarried (Num. 9:22), the fourth; And the going up of the cloud (Exod. 40:36), the fifth; And whenever the cloud was taken up (ibid., 37), the sixth; and For …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
Paragraph 14
112בערב תאכלו מצות
“In the first month, on the fourteenth day of the month, in the evening, you shall eat matzos.” The source of the obligation of the first night.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יח.
113שקבעו הכתוב חובה
The Gemara asks how Rabbi Shimon knows that the Torah “established it as an obligation” to eat matzah, and answers: from “In the evening you shall eat matzos.” Only the first night is a fixed obligation.
Pesachim 28bפסחים כ״ח ב
Kehot’s noteפסחים כח, ב.
114יומם יצוה ה׳ חסדו
“By day G-d commands His kindness, and at night His song is with me.” Chesed is the “day,” the first day, which includes all the days.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
115יומא דאזיל עם כולהו כו׳
Alongside the Arizal’s writings and the Zohar, the note points to the Rebbe’s note there on “the day that goes with all of them.”
Zohar III, 103aזח״ג קג, א
Kehot’s noteע״ח שכ״ה דרוש ב. פע״ח שער חה״ס פ״א. שערי מאמרי רשב״י פ׳ יתרו, תרומה ואמור. וראה זח״ג קג, א-ב. קצא, ב. ראה הערת כ״ק אדמו״ר בסה״מ תש״ח ע׳ 144.
116עננא דאהרן
The passage in Parshas Emor to which the text itself refers, on the cloud of Aharon.
Zohar, Emor 43:270–278ספר הזהר, אמור מ״ג:ע״ר-ער״ח
YE SHALL DWELL IN BOOTHS.The word succoth (booths) is written without a vau, to show that there is one cloud to which all the others are linked. R. Eleazar cited here the verse: “Thus saith the L-rd, I remember for thee the kindness of thy youth”, etc. (Jer. 2, 2). ‘This verse’, he said, ‘refers to the Community of Israel at the time when She went in the wilderness with Israel. The “kindness” (hesed) is the cloud of Aaron which carried along with it five others which were linked with …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117לא ימיש עמוד הענן יומם
“The pillar of cloud did not depart by day.” The word “by day” links the cloud of Aharon with Chesed, the “day.”
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ומ״ש עליו במ״א
This is the “elsewhere” of the text: according to the note, the Alter Rebbe’s Siddur discusses this passage of the Zohar from p. 257a on.
Kehot’s noteסידור רנז, א ואילך. ראה אוה״ת נח נו, א. נ״ך-א ע׳ שפה.
Paragraph 15
119אין התינוק יודע לקרות אבא
“A child does not know how to call ‘Abba’ and ‘Imma’ until he tastes the taste of grain.” Recalled here in the summary.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
120מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” Recalled here in the summary.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
121שנגלה עליהם מלך מלכי המלכים
“… because the dough of our ancestors did not have time to leaven before the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them.” The section explains what this revelation was.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
122ושר מלכות פרס
“And the minister of the kingdom of Persia stood against me twenty-one days.” The angel appointed over Persia, an example of “the kings of the kings.”
Daniel 10:13דניאל י׳:י״ג
וְשַׂר מַלְכוּת פָּרַס עֹמֵד לְנֶגְדִּי עֶשְׂרִים וְאֶחָד יוֹם וְהִנֵּה מִיכָאֵל אַחַד הַשָּׂרִים הָרִאשֹׁנִים בָּא לְעׇזְרֵנִי וַאֲנִי נוֹתַרְתִּי שָׁם אֵצֶל מַלְכֵי פָרָס:
But the prince of the kingdom of Persia withstood me one and twenty days; but, lo, Michael, one of the chief princes, came to help me; and I was left over there beside the kings of Persia.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
123ומלך מלכי היינו חב״ד
The Tzemach Tzedek notes that here “the King of the kings of” is Chochmah, Binah and Daas, while in Likkutei Torah, Shir HaShirim, it seems to be Malchus of the Infinite.
Kehot’s noteבאוה״ת נ״ך-א ע׳ סב מעיר שכאן כתב שזהו חב״ד, ובלקו״ת שה״ש בד״ה קול דודי ספ״א דף יד, ד משמע שזהו ענין מלכותך מל׳ דא״ס, ומתרץ ”וי״ל דמ״מ הנה ע״י מל׳ דא״ס דוקא נמשך יחוד או״א” ע״ש.
124בחכמה שורה אור א״ס ב״ה
In the gloss the Alter Rebbe brings what he heard from his teacher: Etz Chaim teaches that the Infinite Light unites even in Atzilus only by first enclothing itself in the Sefirah of Chochmah, because the Infinite is the true One, beside whom nothing exists, “and this is the level of Chochmah.” This is why the Infinite Light “rests in Chochmah.”
Kehot’s noteראה תניא פרק לה בהגה״ה.
125הנקרא מלך מלכי המלכים
When the letter mem asked that the world be created with it, G-d answered that the world needs a King (melech), so the mem, lamed and kaf must stay in their place, since the world cannot stand without a King. The text refers here for the supreme King.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
126הנקרא מלך מלכי המלכים
In Parshas Yisro the Zohar teaches that in holiness there is a supernal King, the mystery of the Holy of Holies, and a King below like Him; and that G-d broke the “old and foolish king” of the other side, Pharaoh, so that He alone rules above and below. The text refers here for the supreme King.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
In just the same way G-d broke here on earth the power of an “old and foolish king”, namely Pharaoh, who, when Moses said to him, “The G-d of the Hebrews hath met with us”, replied, “I know not the L-rd,” but when the Holy One, desiring that His Name should be glorified on earth as it is in heaven, punished him and his people, he came and acknowledged the Holy One.
The Zohar; London, Soncino Press, 1933 (Public Domain)
127“Fear G-d, my son, and the king; do not mingle with those who change.” The maamar brings the plain reading and the Sages’ reading.
Proverbs 24:21משלי כ״ד:כ״א
יְרָא־אֶת־ה׳ בְּנִי וָמֶלֶךְ עִם־שׁוֹנִים אַל־תִּתְעָרָב:
My son, fear thou the L-RD and the king, And meddle not with them that are given to change;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
128כמשארז״ל ירא את
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברים רבה ב, לג. ע׳ בתנחומא בהעלותך (סי׳ ט) ”המליכהו עליך” ד״א ”המלך יצ״ט על יצה״ר” יעו״ש. [כ].
129ירא את ה׳ בני ומלך
“Fear G-d, my son, and the king.” The verse the Sages read homiletically.
Proverbs 24:21משלי כ״ד:כ״א
יְרָא־אֶת־ה׳ בְּנִי וָמֶלֶךְ עִם־שׁוֹנִים אַל־תִּתְעָרָב:
My son, fear thou the L-RD and the king, And meddle not with them that are given to change;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ומלוך על יצרך
“Another interpretation: ‘Fear G-d, my son, and the king (umelech)’: and reign over your inclination.” The Midrash tells of Rabbi Shimon ben Elazar, who declared himself master of his own desires.
Devarim Rabbah 2:33דברים רבה ב׳:ל״ג
Paragraph 19
131וכמ״ש מכף מעול וחומץ
“My G-d, rescue me from the hand of the wicked, from the grasp of the wrongdoer and the oppressor (chometz).” The maamar hears in chometz the leaven, the evil inclination.
Psalms 71:4תהילים ע״א:ד׳
אֱלֹקַי פַּלְּטֵנִי מִיַּד רָשָׁע מִכַּף מְעַוֵּל וְחוֹמֵץ:
O my G-d, rescue me out of the hand of the wicked, Out of the grasp of the unrighteous and ruthless man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עא, ד.
132מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” For later generations, matzah drawn into the seven middos.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
133בעבור זה עשה ה׳ לי
“And you shall tell your son on that day, saying: Because of this, G-d did for me when I went out of Egypt.” The maamar reads “did” as the drawing of the Name Havayah into Asiyah.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ח.
134בעבור זה בשעה שיש מצה
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The Haggadah ties the verse to the matzah of the seder night.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 21
135וזהו עשה הוי׳ לי
“Because of this, G-d did for me when I went out of Egypt.” The question is how the Name Havayah reaches “me,” in Egypt.
Exodus 13:8שמות י״ג:ח׳
וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם:
And thou shalt tell thy son in that day, saying: It is because of that which the L-RD did for me when I came forth out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136שהחכמה מאין תמצא
Read as “Chochmah is found from ayin”: Chochmah above the chain of levels.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
137נמשך מוחין דאבא שהחכמה מאין תמצא שהיא למעלה מסדר ההשתלשלות
The Rebbe Maharash notes there that Tanya, chapters 3 and 9, implies the same: Chochmah, which comes from ayin, is above the order of hishtalshelus.
Kehot’s noteבסה״מ תרל״ה-א ע׳ כח מציין שכן משמע בתניא פ״ג ופ״ט. וכן מציין לעיל פ׳ פקודי ה, ב.
138כחשכה כאורה
“As darkness, so light.” In Abba even the lowest place is no barrier to the light.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
139ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night, and I will strike every firstborn … I am G-d.” The Haggadah reads each phrase as “I, and not an angel,” “I, and not a seraph,” “I, and not the messenger,” “I am He, and not another.”
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
140אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספרי. הגדה של פסח.
141בד״ה ולהבין בתוס׳ ביאור ענין וייצר
In the addition on “And He formed,” the Alter Rebbe compares the inanimate, vegetative, animal and human, and then explains the difference between angels and souls: angels too are made of “body” and “soul,” but their bodies are spiritual, of fire and wind, while human bodies are of the four physical elements; he goes on to ask why the angels were given more spiritual bodies than Israel.
Kehot’s noteתו״א ד, ב.
142שגם חשך לא יחשיך וכחשכה כאורה
“Even darkness does not darken for You … as darkness, so light.” Only such a light could reach impure Egypt.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143כחומר ביד היוצר
“Behold, like clay in the hand of the potter, so are you in My hand, house of Israel.” Said here of the angel, which is only G-d’s instrument.
Jeremiah 18:6ירמיהו י״ח:ו׳
הֲכַיּוֹצֵר הַזֶּה לֹא־אוּכַל לַעֲשׂוֹת לָכֶם בֵּית יִשְׂרָאֵל נְאֻם־ה׳ הִנֵּה כַחֹמֶר בְּיַד הַיּוֹצֵר כֵּן־אַתֶּם בְּיָדִי בֵּית יִשְׂרָאֵל:
’O house of Israel, cannot I do with you as this potter? saith the L-RD. Behold, as the clay in the potter’s hand, so are ye in My hand, O house of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144בד״ה ויקרא אל משה
That discourse explains the Midrash “here, I am the One who calls and I am the One who speaks,” and the festivals as mikra kodesh: the weekday on which a festival falls is “invited” to supernal holiness, Chochmah, like a king who invites guests (Zohar, Emor).
Kehot’s noteלקו״ת ויקרא א, ג.
145ויקרא אל משה
“And He called to Moshe, and G-d spoke to him from the Tent of Meeting.” The opening words of the discourse referred to.
Leviticus 1:1ויקרא א׳:א׳
וַיִּקְרָא אֶל־מֹשֶׁה וַיְדַבֵּר ה׳ אֵלָיו מֵאֹהֶל מוֹעֵד לֵאמֹר:
And the L-RD called unto Moses, and spoke unto him out of the tent of meeting, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
146וימהר משה ויקד ארצה
“And Moshe hastened and bowed to the ground and prostrated himself,” after the Thirteen Attributes were proclaimed.
Exodus 34:8שמות ל״ד:ח׳
וַיְמַהֵר מֹשֶׁה וַיִּקֹּד אַרְצָה וַיִּשְׁתָּחוּ:
And Moses made haste, and bowed his head toward the earth, and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ח.
147כי ארך אפים ראה אף לרשעים
The Talmud asks what Moshe saw that made him bow, and one view answers, “He saw ‘slow to anger’”: G-d is slow to anger even toward the wicked. The maamar draws from this that the light reaches even the wicked.
Sanhedrin 111a:12–13סנהדרין קי״א א:י״ב-י״ג
רַבִּי חֲנִינָא בֶּן גַּמְלָא אָמַר: ״אֶרֶךְ אַפַּיִם״ רָאָה, וְרַבָּנַן אָמְרִי: ״אֱמֶת״ רָאָה. תַּנְיָא כְּמַאן דְּאָמַר ״אֶרֶךְ אַפַּיִם״ רָאָה, דְּתַנְיָא: כְּשֶׁעָלָה מֹשֶׁה לְמָרוֹם מְצָאוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא שֶׁיּוֹשֵׁב וְכוֹתֵב ״אֶרֶךְ אַפַּיִם״. אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״אֶרֶךְ אַפַּיִם״ לַצַּדִּיקִים? אָמַר לוֹ: ״אַף לָרְשָׁעִים״. אֲמַר לֵקהּ: רְשָׁעִים יֹאבֵדוּ! אֲמַר לֵקהּ: הַשְׁתָּא חָזֵית (מַאי) דְּמִבְּעֵי לָךְ. כְּשֶׁחָטְאוּ יִשְׂרָאֵל, אָמַר לוֹ: לֹא כָּךְ אָמַרְתָּ לִי ״אֶרֶךְ אַפַּיִם לַצַּדִּיקִים״?
William Davidson, Vocalized Aramaic (CC-BY-NC)
148ונפלינו אני ועמך
“And we shall be distinguished, I and Your people, from every people on the face of the earth.” Moshe’s request.
Exodus 33:16שמות ל״ג:ט״ז
וּבַמֶּה יִוָּדַע אֵפוֹא כִּי־מָצָאתִי חֵן בְּעֵינֶיךָ אֲנִי וְעַמֶּךָ הֲלוֹא בְּלֶכְתְּךָ עִמָּנוּ וְנִפְלִינוּ אֲנִי וְעַמְּךָ מִכׇּל־הָעָם אֲשֶׁר עַל־פְּנֵי הָאֲדָמָה:
For wherein now shall it be known that I have found grace in Thy sight, I and Thy people? is it not in that Thou goest with us, so that we are distinguished, I and Thy people, from all the people that are upon the face of the earth?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, טז.
149ביקש שלא תשרה שכינה
Moshe asked three things of the Holy One, blessed be He, and was granted them; one was that the Shechinah should not rest on idol worshippers, as it says, “And we shall be distinguished, I and Your people.”
Berakhot 7a:24–25ברכות ז׳ א:כ״ד-כ״ה
בִּקֵּשׁ שֶׁלֹּא תִּשְׁרֶה שְׁכִינָה עַל עוֹבְדֵי כּוֹכָבִים, וְנָתַן לוֹ, שֶׁנֶּאֱמַר: ״וְנִפְלִינוּ אֲנִי וְעַמְּךָ״. בִּקֵּשׁ לְהוֹדִיעוֹ דְּרָכָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְנָתַן לוֹ, שֶׁנֶּאֱמַר: ״הוֹדִיעֵנִי נָא אֶת דְּרָכֶיךָ״, אָמַר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם! מִפְּנֵי מָה יֵשׁ צַדִּיק וְטוֹב לוֹ, וְיֵשׁ צַדִּיק וְרַע לוֹ, יֵשׁ רָשָׁע וְטוֹב לוֹ, וְיֵשׁ רָשָׁע וְרַע לוֹ? אָמַר לוֹ: מֹשֶׁה, צַדִּיק וְטוֹב לוֹ — צַדִּיק בֶּן צַדִּיק. צַדִּיק וְרַע לוֹ — צַדִּיק בֶּן רָשָׁע. רָשָׁע וְטוֹב לוֹ — רָשָׁע בֶּן צַדִּיק. רָשָׁע וְרַע לוֹ — רָשָׁע בֶּן רָשָׁע.
"So that we are distinguished, I and Thy people " (ibid.). He sought that G-d should show him His ways, and He granted it ; as it is said, "Show me now Thy ways" (ibid. 5:13). Moses said before Him, "L-rd of the Universe, why is there a righteous man enjoying prosperity and a righteous man afflicted with adversity ? Why is there a wicked man enjoying prosperity and a wicked man afflicted with adversity?" He answered him, "Moses, the righteous man who enjoys prosperity is the son of a …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, א. ע׳ ב״ב (טו, ב). [כ].
Paragraph 25
150גם את הדבר הזה
“This thing too, that you have spoken, I will do, for you have found favor in My eyes.” G-d’s answer to Moshe’s request.
Exodus 33:17שמות ל״ג:י״ז
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה גַּם אֶת־הַדָּבָר הַזֶּה אֲשֶׁר דִּבַּרְתָּ אֶעֱשֶׂה כִּי־מָצָאתָ חֵן בְּעֵינַי וָאֵדָעֲךָ בְּשֵׁם:
And the L-RD said unto Moses: ‘I will do this thing also that thou hast spoken, for thou hast found grace in My sight, and I know thee by name.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יז.
151וכחשכה כאורה
“As darkness, so light.” Why the highest light could, in itself, rest even on the unworthy.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152עבדים היינו
“We were slaves to Pharaoh in Egypt, and G-d brought us out of Egypt with a strong hand.” The maamar explains the enslavement by Pharaoh’s nurture from a high level.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כא.
153בעבור זה בשעה שיש מצה
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The matzah of the mitzvah is what draws the light inwardly to Israel.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 26
154עבדים לפרעה
“We were slaves to Pharaoh in Egypt.” Recalled for Pharaoh’s former nurture from the light of Abba.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155כי בחפזון
Kehot’s note points to Exodus 16:3 for these words.
Exodus 16:3שמות ט״ז:ג׳
וַיֹּאמְרוּ אֲלֵהֶם בְּנֵי יִשְׂרָאֵל מִי־יִתֵּן מוּתֵנוּ בְיַד־ה׳ בְּאֶרֶץ מִצְרַיִם בְּשִׁבְתֵּנוּ עַל־סִיר הַבָּשָׂר בְּאׇכְלֵנוּ לֶחֶם לָשֹׂבַע כִּי־הוֹצֵאתֶם אֹתָנוּ אֶל־הַמִּדְבָּר הַזֶּה לְהָמִית אֶת־כׇּל־הַקָּהָל הַזֶּה בָּרָעָב:
and the children of Israel said unto them: ‘Would that we had died by the hand of the L-RD in the land of Egypt, when we sat by the flesh-pots, when we did eat bread to the full; for ye have brought us forth into this wilderness, to kill this whole assembly with hunger.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ג.
156כי בחפזון
“For in haste you went out of the land of Egypt.” The haste of the Exodus is read as the drawing-down of the light of Abba.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157מצות יאכל את שבעת הימים
“Matzos shall be eaten the seven days.” A command for later generations, after the Exodus.
Exodus 13:7שמות י״ג:ז׳
מַצּוֹת יֵאָכֵל אֵת שִׁבְעַת הַיָּמִים וְלֹא־יֵרָאֶה לְךָ חָמֵץ וְלֹא־יֵרָאֶה לְךָ שְׂאֹר בְּכׇל־גְּבֻלֶךָ:
Unleavened bread shall be eaten throughout the seven days; and there shall no leavened bread be seen with thee, neither shall there be leaven seen with thee, in all thy borders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158כתר עליון כו׳ אוכמא הוא קדם
Supernal Keser, though a clear and brilliant light, “is black before the Cause of causes.” Recalled from above.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
159אם צדקת מה תתן לו
“If you are righteous, what do you give Him, or what does He take from your hand?” At the level above the chain, human deeds make no difference.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
160כמשל הבן הנמשך ממוח האב
Tanya, chapter 2, teaches that “just as a son is drawn from his father’s brain, so, as it were, the soul of every Jew is drawn from His thought and wisdom,” and that even the souls of the simplest are drawn from supernal Chochmah, as even the child’s toenails come from the father’s drop.
Kehot’s noteראה תניא פרק ב.
161בד״ה כי עמך מקור חיים
That discourse explains Zechariah’s menorah: its seven lamps are the seven supernal attributes that shine from above upon every Jewish soul as an arousal from above, so that even upon a wicked person it rests from above as an encompassing light, and in this respect all are equal, for good.
Kehot’s noteתו״א לד, ד.
162כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The opening words of the Torah Ohr discourse referred to.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163השקיפה ממעון קדשך מן השמים
“Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The subject in that discourse.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164שימני כחותם
“Set me as a seal upon your heart.” The opening words of another discourse referred to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165עזי וזמרת י-ה
“My strength and song is Yah, and He has become my salvation; this is my G-d, and I will glorify Him.” “My strength and song” are Abba and Imma, and through them comes “This (zeh) is my G-d.”
Exodus 15:2שמות ט״ו:ב׳
עׇזִּי וְזִמְרָת קָהּ וַיְהִי־לִי לִישׁוּעָה זֶה אֵלִי וְאַנְוֵהוּ אֱלֹקֵי אָבִי וַאֲרֹמְמֶנְהוּ:
The L-RD is my strength and song, And He is become my salvation; This is my G-d, and I will glorify Him; My father’s G-d, and I will exalt Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ב.
166וזה שער השמים
“This is none other than the house of G-d, and this is the gate of heaven.” Zeh, “this,” is linked with the channel through which the light of Chochmah descends.
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167וזה שער השמים
The passage in Parshas Vayetze to which the text refers, on the meaning of “And this is the gate of heaven.”
Zohar, Vayetzei 10:65–12:78ספר הזהר, ויצא י׳:ס״ה-י״ב:ע״ח
Similarly, Rebekah said: “If it be so, what boots me Anokhi (I)?” (Gen. 25, 22), because she saw every day the splendour of the Shekinah, but when she felt the pains of approaching childbirth, “she went to enquire of the L-rd” (Ibid.), that is, she proceeded from the Shekinah grade to another grade, identical with the L-rd (TETRAGRAMMATON). Hence Jacob said: “Have I seen all this without knowing Anokhi?”, because he was single, and had not yet come under the wings of the Shekinah. Straightway: AND HE WAS AFRAID, AND …
The Zohar; London, Soncino Press, 1933 (Public Domain)
168בחדש השלישי
“In the third month after the children of Israel went out of Egypt, on this day they came to the wilderness of Sinai.” The opening words of the discourse referred to.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169כל מי שאין בו דעה
Rabbi Ami says that knowledge is great, and “whoever has no knowledge, it is forbidden to have mercy on him,” as it says, “for it is a people of no understanding, therefore its Maker will not have mercy on it.” Mercy flows only where fitting.
Berakhot 33a:19ברכות ל״ג א:י״ט
וְאָמַר רַב אַמֵּי: גְּדוֹלָה דֵּעָה, שֶׁנִּתְּנָה בֵּין שְׁתֵּי אוֹתִיּוֹת, שֶׁנֶּאֱמַר ״כִּי אֵל דֵּעוֹת ה׳״. וְכׇל מִי שֶׁאֵין בּוֹ דֵּעָה — אָסוּר לְרַחֵם עָלָיו, שֶׁנֶּאֱמַר: ״כִּי לֹא עַם בִּינוֹת הוּא עַל כֵּן לֹא יְרַחֲמֶנּוּ עוֹשֵׂהוּ״.
R. Ammi also said : Great is knowledge which is placed between two references to the Divine Name ; as it is said, "For a G-d of knowledge is the L-rd" (I Sam. ii. 3). It is forbidden to have mercy upon one who does not possess knowledge ; as it is said, "For it is a people of no understanding, therefore He that made them will not have compassion upon them" (Is. xxvii. 11).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לג, א.
170סד״ה ויאכילך את המן
At the end of that discourse the Alter Rebbe explains that the “great mercies” are drawn down through the Thirteen Attributes: since they are boundless, they cannot be enclothed in the worlds except through contractions, the thirteen middos that give them a measure the worlds can receive.
Kehot’s noteלקו״ת עקב יד, א.
171ויאכילך את המן
“And He fed you the manna, which you did not know.” The opening words of the discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
172ברבות ע״פ זה ספר תולדות אדם
Kehot’s note points to Genesis 24:5 for these words.
Genesis 24:5בראשית כ״ד:ה׳
Kehot’s noteבראשית כד, ה.
173זה ספר תולדות אדם
“This is the book of the generations of Adam.” The verse the Midrash expounds.
Genesis 5:1בראשית ה׳:א׳
זֶה סֵפֶר תּוֹלְדֹת אָדָם בְּיוֹם בְּרֹא אֱלֹקִים אָדָם בִּדְמוּת אֱלֹקִים עָשָׂה אֹתוֹ:
This is the book of the generations of Adam. In the day that G-d created man, in the likeness of G-d made He him;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174זה ספר תולדות אדם
The Midrash on this verse, given in the Kehot note, which the text reads as zeh, numerically 12, for the twelve tribes.
Bereshit Rabbah 24:5בראשית רבה כ״ד:ה׳
… אמר רבי יהודה ב״ר סימון: ראוי היה אדם הראשון שתנתן תורה על ידו. מאי טעמא? זה ספר תולדות אדם. אמר הקב״ה יציר כפי ואיני נותנה לו?! חזר הקדוש ברוך הוא ואמר לו: ומה עכשיו, שש מצות נתתי לו ולא היה יוכל לעמוד בהן והיאך אני נותן לו תרי״ג מצות. רמ״ח מצות עשה ושס״ה מצות לא תעשה?! (שם) ויאמר לאדם, לא לאדם אני נותן כי אם לבניו, שנאמר: זה ספר תולדות אדם. אמר רבי יעקב דכפר חנין: ראוי היה אדם הראשון שיעמדו ממנו י״ב שבטים. מאי טעמיה? זה ספר תולדות …
Another matter, “this is the book of the descendants of Adam.” It is written: “Then He saw and assessed it” (Job 28:27). the Rabbis and Rabbi Aḥa, the Rabbis say: Each and every statement that the Holy One blessed be He would say to Moses, He would say it twice in His heart and then would say it to Moses. What is the source? “Then He saw and assessed it” – one; “prepared it, and also investigated it” (Job 28:27) – another one, and only then: “He said to the …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
175רבות עשית אתה ה׳ אלקי נפלאותיך ומחשבותיך אלינו
“Many are the things You have done, O L-rd my G-d, Your wonders and Your thoughts toward us.” The verse the parenthesis explains.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ורב חסד
“… slow to anger, and abundant in kindness and truth.” One of the Thirteen Attributes, called “abundant.”
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
177ורב טוב
“And the abundant goodness to the house of Israel, which He bestowed on them according to His mercies.” The boundless goodness is meant for Israel.
Isaiah 63:7ישעיהו ס״ג:ז׳
חַסְדֵי ה׳ אַזְכִּיר תְּהִלֹּת ה׳ כְּעַל כֹּל אֲשֶׁר־גְּמָלָנוּ ה׳ וְרַב־טוּב לְבֵית יִשְׂרָאֵל אֲשֶׁר־גְּמָלָם כְּרַחֲמָיו וּכְרֹב חֲסָדָיו:
I will make mention of the mercies of the L-RD, and the praises of the L-RD, according to all that the L-RD hath bestowed on us; and the great goodness toward the house of Israel, which He hath bestowed on them according to His compassions, and according to the multitude of His mercies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, ז.
178בת״א בד״ה ויהי מקץ
There “Many You have done” is explained: rabbos is anything great and mighty, the great and awesome higher worlds, which You made into physical Asiyah, descending from cause to effect through many levels; and all this so that “Your wonders and Your thoughts are toward us,” for the Torah comes forth from Chochmah.
Kehot’s noteלא, ג. פי׳ רבות עשית מה שנשתלשלו עולמות העליונים וע״ס נק׳ רבות . . בבחי׳ עשי׳ והכל כדי שיהי׳ נפלאותיך ומחשבותיך שהיא התורה יומשך עלינו כו׳” — יהל אור ע׳ קנג.
179מחשבתן של ישראל
“The thought of Israel preceded everything.” Israel were in G-d’s thought before all creation. (The Kehot note cites it as 1:5.)
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… שכתוב בו ”נכון כסאך ”מאז"". ר׳ הונא ור׳ ירמיה בשם רבי שמואל בר ר׳ יצחק אמרו מחשבתן של ישראל קדמה לכל דבר משל למלך שהיה נשוי למטרונה אחת ולא היה לו ממנה בן פעם אחת נמצא המלך עובר בשוק אמר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו מילנין וקלמין זו לבני והיו הכל אומרין בן אין לו והוא אומר טלו אלולי שצפה המלך שהוא עתיד להעמיד ממנה בן לא היה אומר טלו מילנין וקלמין לבני כך אילולי שצפה הקב״ה שאחר כ״ו דורות …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה.
180מה רב טובך
“How abundant is Your goodness, which You have hidden away for those who fear You.” The boundless goodness reserved for Israel.
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, כ.
181ברבות תולדות פס״ה
According to the note, the Midrash on Toldos (section 65) that the text cites is copied there at length.
Kehot’s noteנעתק בארוכה ביהל אור ע׳ קנב.
182החדש הזה לכם
“This month shall be for you the first of months.” The verse on which the Midrash says “the righteousness is yours … the mercy is yours.”
Exodus 12:2שמות י״ב:ב׳
הַחֹדֶשׁ הַזֶּה לָכֶם רֹאשׁ חֳדָשִׁים רִאשׁוֹן הוּא לָכֶם לְחׇדְשֵׁי הַשָּׁנָה:
’This month shall be unto you the beginning of months; it shall be the first month of the year to you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בד״ה ואכלתם אכול
There “And you shall eat, eating” is read as eating again what was already eaten: the souls of the present, already elevated, will be raised higher by the souls to be revealed in the future.
Kehot’s noteלעיל צו ז, ג.
184ואכלתם אכול
“And you shall eat, eating, and be satisfied, and praise the name of G-d your G-d, Who has dealt wondrously with you.” The opening words of the discourse referred to.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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185בעבור זה לא אמרתי אלא בשעה שיש מצה ומרור
“‘Because of this’: I said it only at the time when matzah and maror lie before you.” The maamar explains why maror is part of it.
Pesach Haggadah, Magid, Yechol Me'rosh Chodesh 1הגדה של פסח, מגיד, יכול מראש חודש א׳
יָכוֹל מֵראשׁ חֹדֶשׁ? תַּלְמוּד לוֹמַר בַּיּוֹם הַהוּא. אִי בַיּוֹם הַהוּא יָכוֹל מִבְּעוֹד יוֹם? תַּלְמוּד לוֹמַר בַּעֲבוּר זֶה – בַּעֲבוּר זֶה לֹא אָמַרְתִּי, אֶלָּא בְּשָׁעָה שֶׁיֵּשׁ מַצָּה וּמָרוֹר מֻנָּחִים לְפָנֶיךָ.
It may be thought that this ceremony ought to be begun on the first of the month, it is declared on the same day, if on the same day, it may be thought, whilst it is day, it is declared on that account, this is not to be said, but at the time appointed, when the unleavened and bitter herbs do lay before thee.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
186והמרירות — בד״ה קול דודי
That discourse reads “The voice of my beloved, behold, this one comes, leaping over the mountains” as referring to the Exodus; just before it, the Alter Rebbe writes that “our fathers” are the middos and “the life of our fathers” is the intellect within them, which Egypt embittered.
Kehot’s noteלקו״ת שה״ש טו, א.
187קול דודי הנה זה בא
“The voice of my beloved! Behold, this one comes, leaping over the mountains.” The opening words of the discourse referred to.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
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188ואמר ביום ההוא
“And it shall be said on that day: Behold, this is our G-d … this is G-d, for whom we hoped.” Zeh is said twice.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189“Let this one come and receive this from this One for this people”: let Moshe come and receive the Torah from the Holy One, blessed be He, for Israel. Each “this” is proved from a verse.
Menachot 53b:4מנחות נ״ג ב:ד׳
יבא זה ויקבל זאת מזה לעם זו יבא זה זה משה דכתיב (שמות לב, א) כי זה משה האיש ויקבל זאת זו התורה דכתיב (דברים ד, מד) וזאת התורה אשר שם משה מזה זה הקב״ה דכתיב (שמות טו, ב) זה אלי ואנוהו לעם זו אלו ישראל שנאמר (שמות טו, טז) עם זו קנית
Wikisource Talmud Bavli (CC-BY-SA)
190סד״ה ראשי המטות
At the end of that discourse “saying: This (zeh) is the thing” is explained with the Sages’ teaching that all the prophets prophesied with koh, “thus,” while Moshe prophesied with zeh: through the will of the heart drawn from Moshe, a revelation of G-d’s own essence, above the worlds, is drawn down.
Kehot’s noteלקו״ת מטות פב, א. ראה גם אוה״ת נ״ך כרך-ב ע׳ תתמד.
191לאמר זה הדבר
“And Moshe spoke to the heads of the tribes … saying: This is the thing that G-d has commanded.” Moshe prophesied with zeh.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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192נובלות חכמה שלמעלה
“The fallen fruit (novlos) of the wisdom above is the Torah.” The Torah as we have it is the outer level of supernal Chochmah.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה. ונתבאר בע״ח שער הכללים ספ״א ובכ״מ.
193ב״פ זה
the passage shares nothing with the note
Kehot’s noteועל״ק שה״ש נ׳ ריש ב׳. [כ].
194הנה אלקינו זה
“Behold, this is our G-d … this is G-d, for whom we hoped.” The double zeh of the Time to Come.
Isaiah 25:9ישעיהו כ״ה:ט׳
וְאָמַר בַּיּוֹם הַהוּא הִנֵּה אֱלֹקֵינוּ זֶה קִוִּינוּ לוֹ וְיוֹשִׁיעֵנוּ זֶה ה׳ קִוִּינוּ לוֹ נָגִילָה וְנִשְׂמְחָה בִּישׁוּעָתוֹ:
And it shall be said in that day: ‘Lo, this is our G-d, For whom we waited, that He might save us; This is the L-RD, for whom we waited, We will be glad and rejoice in His salvation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195היום לעשותם
“And you shall keep the commandment … which I command you today, to do them.” Now is the time for deeds.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
196היום לעשותם
Rabbi Yehoshua ben Levi: “‘Today to do them’: not tomorrow to do them; ‘today to do them,’ and tomorrow to receive their reward.” The future revelation depends on present deeds.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
197ראה נתתי לפניך את החיים
“See, I have set before you today life and good, and death and evil.” Choice belongs to the present.
Deuteronomy 30:15דברים ל׳:ט״ו
רְאֵה נָתַתִּי לְפָנֶיךָ הַיּוֹם אֶת־הַחַיִּים וְאֶת־הַטּוֹב וְאֶת־הַמָּוֶת וְאֶת־הָרָע:
See, I have set before thee this day life and good, and death and evil,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, טו-יט. ואחר תי׳ הרע צ״ל וגו׳, ובפסוק יט שם כתיב ובחרת בחיים. [כ].
198ובחרת בחיים
“I have set before you life and death, blessing and curse, and you shall choose life.”
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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199איתא בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער חג המצות פ״ד ושם בפ״ז. [כ].
200בד״ה האזינו השמים
There the Alter Rebbe brings the Midrash that in this world the soul was given by “blowing,” and so a person dies, but in the Time to Come by “giving,” “I will put My spirit in you and you shall live,” and that this comes through teshuvah.
Kehot’s noteלקו״ת האזינו עב, ב.
201ובחרת בחיים
“And you shall choose life.” Bitterness over physicality is part of choosing life.
Deuteronomy 30:19דברים ל׳:י״ט
הַעִדֹתִי בָכֶם הַיּוֹם אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ הַחַיִּים וְהַמָּוֶת נָתַתִּי לְפָנֶיךָ הַבְּרָכָה וְהַקְּלָלָה וּבָחַרְתָּ בַּחַיִּים לְמַעַן תִּחְיֶה אַתָּה וְזַרְעֶךָ:
I call heaven and earth to witness against you this day, that I have set before thee life and death, the blessing and the curse; therefore choose life, that thou mayest live, thou and thy seed;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202בלע המות לנצח
“He will swallow up death forever, and the L-rd G-d will wipe away the tear from every face.” In the future physicality will no longer conceal.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203והי׳ ה׳ לי לאלקים
“And G-d will be to me as G-d.” Read as Havayah revealed through Elokim.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כח, כא.
204מוציא חמה מנרתיקה
Kehot’s note points to Zohar III, 17a for these words.
Zohar III, 17aזח״ג יז, א
Kehot’s noteע״ז ג, סע״ב. זח״ג יז, א.
205מוציא חמה מנרתקה
Reish Lakish: in the Time to Come the Holy One, blessed be He, will take the sun out of its sheath. The maamar uses the image for what is concealed being revealed.
Avodah Zarah 3b:18עבודה זרה ג׳ ב:י״ח
וְאִיבָּעֵית אֵימָא לָעוֹלָם הַבָּא — כִּדְרַבִּי שִׁמְעוֹן בֶּן לָקִישׁ, דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: אֵין גֵּיהִנָּם לֶעָתִיד לָבֹא, אֶלָּא הַקָּדוֹשׁ בָּרוּךְ הוּא מוֹצִיא חַמָּה מִנַּרְתִּיקָהּ, וּמַקְדִּיר, רְשָׁעִים נִידּוֹנִין בָּהּ, וְצַדִּיקִים מִתְרַפְּאִין בָּהּ, רְשָׁעִים נִידּוֹנִין
William Davidson, Vocalized Aramaic (CC-BY-NC)
206מוציא חמה מנרתקה
Given in the Kehot note for the same image of the sun taken out of its sheath.
Zohar, Vayikra 40:278–41:285ספר הזהר, ויקרא מ׳:ער״ח-מ״א:רפ״ה
Paragraph 30
207בלע המות
“He will swallow up death forever.” In the future the concealment called “death” will be gone, and maror will no longer apply.
Isaiah 25:8ישעיהו כ״ה:ח׳
בִּלַּע הַמָּוֶת לָנֶצַח וּמָחָה אֲדֹ־נָי ה׳ דִּמְעָה מֵעַל כׇּל־פָּנִים וְחֶרְפַּת עַמּוֹ יָסִיר מֵעַל כׇּל־הָאָרֶץ כִּי ה׳ דִּבֵּר:
He will swallow up death for ever; And the L-rd GOD will wipe away tears from off all faces; And the reproach of His people will He take away from off all the earth; For the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
208ויגבה לבו בדרכי ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב יז, ו.
209ויגבה לבו בדרכי ה׳
“And his heart was lifted up in the ways of G-d,” said of Yehoshafat. Pride that serves G-d, the way chametz will be in the future.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
210שבקרבן תודה היו עשרה חלות חמץ
“With loaves of leavened bread he shall bring his offering, with his thanksgiving peace-offering.” The thanksgiving offering included chametz.
Leviticus 7:13ויקרא ז׳:י״ג
עַל־חַלֹּת לֶחֶם חָמֵץ יַקְרִיב קׇרְבָּנוֹ עַל־זֶבַח תּוֹדַת שְׁלָמָיו:
With cakes of leavened bread he shall present his offering with the sacrifice of his peace-offerings for thanksgiving.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ויקרא ז, יג.
211מזמור לתודה
“A psalm of thanksgiving: shout to G-d, all the earth.” The verse on which the Siddur explains the reason for the chametz of the thanksgiving offering.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212כל הקרבנות בטלין וקרבן תודה אינו בטל
“In the Time to Come all the offerings will be annulled, but the thanksgiving offering will not be annulled.” From this the maamar proves that chametz too will be elevated.
Vayikra Rabbah 9:7ויקרא רבה ט׳:ז׳
213ושתי הלחם שהן באות חמץ
The Mishnah teaches that all the grain offerings come as matzah, except the chametz of the thanksgiving offering and the Two Loaves, which come as chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Menachot 52b:12–15מנחות נ״ב ב:י״ב-ט״ו
מתני׳ כל המנחות באות מצה חוץ מחמץ שבתודה ושתי הלחם שהן באות חמץ ר״מ אומר השאור בודה להן מתוכן ומחמצן ר׳ יהודה אומר אף היא אינה מן המובחר אלא מביא את השאור ונותנו לתוך המדה וממלא את המדה אמרו לו אף היא היתה חסרה או יתרה: גמ׳ בעא מיניה רבי פרידא מרבי אמי מנין לכל המנחות שהן באות מצה מנלן דכתיב בה כתיב בה דלא כתיב בה כתיב בה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteויקרא כג, יז. מנחות נב, ב. ראה לקו״ש ח״א ע׳ 269.
214היום לעשותם
“Which I command you today, to do them.” The drawing-down depends on the deeds of the present.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth, says G-d?” The light before which above and below are equal.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
216אשר תאמר אין לי בהם חפץ
“… before the years arrive of which you will say, ‘I have no desire in them.’” The verse the Gemara expounds.
Ecclesiastes 12:1קהלת י״ב:א׳
וּזְכֹר אֶת־בּוֹרְאֶיךָ בִּימֵי בְּחוּרֹתֶיךָ עַד אֲשֶׁר לֹא־יָבֹאוּ יְמֵי הָרָעָה וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין־לִי בָהֶם חֵפֶץ:
Remember then thy Creator in the days of thy youth, and the years draw nigh, when thou shalt say: 'I have no pleasure in them';
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
217שאין בהם לא זכות ולא חובה
“‘The years of which you will say, I have no desire in them’: these are the days of Mashiach, in which there is neither merit nor guilt.” In the future there is no longer room for choice and teshuvah.
Shabbat 151b:11שבת קנ״א ב:י״א
תַּנְיָא, רַבִּי שִׁמְעוֹן בֶּן אֶלְעָזָר אוֹמֵר: עֲשֵׂה עַד שֶׁאַתָּה מוֹצֵא, וּמָצוּי לְךָ, וְעוֹדְךָ בְּיָדֶךָ. וְאַף שְׁלֹמֹה אָמַר בְּחׇכְמָתוֹ: ״וּזְכוֹר אֶת בּוֹרְאֶיךָ בִּימֵי בְּחוּרוֹתֶיךָ עַד [אֲשֶׁר] (שֶׁ)לֹא יָבֹאוּ יְמֵי הָרָעָה״ — אֵלּוּ יְמֵי הַזִּקְנָה, ״וְהִגִּיעוּ שָׁנִים אֲשֶׁר תֹּאמַר אֵין לִי בָהֶם חֵפֶץ״ — אֵלּוּ יְמֵי הַמָּשִׁיחַ, שֶׁאֵין בָּהֶם לֹא זְכוּת וְלֹא חוֹבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 31
218מצה זו שאנו
“This matzah that we eat, for what reason?” The question with which the maamar opened.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
219בערב תאכלו מצות
“In the evening you shall eat matzos.” The command given before the Exodus.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
220מגיד מראשית אחרית
“Telling the end from the beginning, and from of old things not yet done.” G-d speaks of what is to come as if it already were.
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מו, י.
221פט״ו
Besides correcting the Midrash reference to section 16, the note points to this discourse, where “telling the end from the beginning” is also discussed.
Kehot’s noteצ״ל טז, ב. וראה סה״מ תרכ״ו (הוצאת תשמ״ט) ע׳ שב.
222הוא הסובב את כל ארץ החוילה
“The name of the first is Pishon; it is the one that surrounds the whole land of Chavilah.” The verse the Midrash discusses.
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223עדיין לא היתה חוילה ואתה אומר הסובב
The Midrash, as the Kehot note corrects the reference: there was not yet a Chavilah, yet the verse says “that surrounds”; rather, He “tells the end from the beginning.”
Bereshit Rabbah 16:2בראשית רבה ט״ז:ב׳
שם האחד פישון - שהוא מגדל פשתן ומימיו מהלכין בשופי. הוא הסובב את כל ארץ החוילה עדיין לא היתה חוילה ואת אומר הוא הסובב אתמהא?! אלא (ישעיה מ״ו): מגיד מראשית אחרית אשר שם הזהב, זהב וודאי. וזהב הארץ ההיא טוב. אמר רבי יצחק: טובוי דהוא בביתיה טובוי דהוא בלוויתי. אמר רבי אבהו: טובה גדולה חלק הקב״ה לעולמו, אדם פורט זהוב אחד והוא מוציא ממנו כמה יציאות. אמר ריש לקיש: לא היה העולם ראוי להשתמש בזהב. ולמה נברא? בשביל בית המקדש, שנאמר וזהב הארץ ההיא טוב, היך מה דאת אמר (דברים …
“The name of the one is Pishon; it is that which encircles the entire land of Ḥavila, where the gold is” (Genesis 2:11). “The name of the one is Pishon” – because it causes flax [pishtan] to grow and its water flows smoothly [shofi].contains the first three letters of Pishon, transposed. “It is that which encircles the entire land of Ḥavila” – Ḥavila did not yet exist, and yet you say: “It is that which encircles [the entire land of Ḥavila]”? This is bewildering. The explanation is that “He tells …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 32
224בערב תאכלו מצות
“In the evening you shall eat matzos.” The command given in advance.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225ראשית חכמה יראת ה׳
“The beginning of wisdom is the fear of G-d.” The lower fear that comes first.
Psalms 111:10תהילים קי״א:י׳
רֵאשִׁית חׇכְמָה יִרְאַת ה׳ שֵׂכֶל טוֹב לְכׇל־עֹשֵׂיהֶם תְּהִלָּתוֹ עֹמֶדֶת לָעַד:
The fear of the L-RD is the beginning of wisdom; A good understanding have all they that do thereafter; His praise endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיא, י.
226יראה תתאה . . אם אין יראה אין חכמה
There the Alter Rebbe explains that “If there is no wisdom, there is no fear” refers to a great awe beyond the mind’s comprehension, felt in the soul’s mazal, its root above, and that it comes through Torah study, since the Infinite Light rests and is revealed in Chochmah, koach mah, which is bittul.
Kehot’s noteאבות ג, יז. ראה לקו״ת במדבר טז, ב.
227אם אין יראה אין חכמה
Rabbi Elazar ben Azaryah: “If there is no wisdom, there is no fear; if there is no fear, there is no wisdom.” The maamar reads the two halves as two kinds of fear.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 33
228בפרדס בעה״כ ערך אחרית
According to the note, the wording of Pardes on acharis is copied there by the Tzemach Tzedek.
Kehot’s noteהלשון נעתק באוה״ת נ״ך ע׳ רנב.
229ובמא״א
The entry on acharis, which notes that, with the word itself counted, it equals Keser in numerical value.
Kehot’s noteאות א׳ סעי׳ סו.
230מגיד מראשית אחרית
“Telling the end from the beginning.” Read here as drawing down (maggid) the “end” through the “beginning.”
Isaiah 46:10ישעיהו מ״ו:י׳
מַגִּיד מֵרֵאשִׁית אַחֲרִית וּמִקֶּדֶם אֲשֶׁר לֹא־נַעֲשׂוּ אֹמֵר עֲצָתִי תָקוּם וְכׇל־חֶפְצִי אֶעֱשֶׂה:
Declaring the end from the beginning, and from ancient times things that are not yet done; Saying: ‘My counsel shall stand, and all My pleasure will I do’;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
231נהר דינור דנגיד ונפיק
“A river of fire flowed and went forth from before Him.” Nagid, “flowed,” shows that maggid means drawing down.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
232אם אין חכמה אין יראה
“If there is no wisdom, there is no fear.” The higher fear that comes after wisdom.
Pirkei Avot 3:17משנה אבות ג׳:י״ז
רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, אִם אֵין תּוֹרָה, אֵין דֶּרֶךְ אֶרֶץ. אִם אֵין דֶּרֶךְ אֶרֶץ, אֵין תּוֹרָה. אִם אֵין חָכְמָה, אֵין יִרְאָה. אִם אֵין יִרְאָה, אֵין חָכְמָה. אִם אֵין בִּינָה, אֵין דַּעַת. אִם אֵין דַּעַת, אֵין בִּינָה. אִם אֵין קֶמַח, אֵין תּוֹרָה. אִם אֵין תּוֹרָה, אֵין קֶמַח. הוּא הָיָה אוֹמֵר, כָּל שֶׁחָכְמָתוֹ מְרֻבָּה מִמַּעֲשָׂיו, לְמַה הוּא דוֹמֶה, לְאִילָן שֶׁעֲנָפָיו מְרֻבִּין וְשָׁרָשָׁיו מֻעָטִין, וְהָרוּחַ בָּאָה וְעוֹקַרְתּוֹ וְהוֹפַכְתּוֹ עַל פָּנָיו, שֶׁנֶּאֱמַר (ירמיה יז) וְהָיָה כְּעַרְעָר בָּעֲרָבָה וְלֹא יִרְאֶה כִּי יָבוֹא טוֹב וְשָׁכַן חֲרֵרִים בַּמִּדְבָּר אֶרֶץ …
Rabbi Elazar ben Azariah said: Where there is no Torah, there is no right conduct; where there is no right conduct, there is no Torah. Where there is no wisdom, there is no fear of G-d; where there is no fear of G-d, there is no wisdom. Where there is no understanding, there is no knowledge; where there is no knowledge, there is no understanding. Where there is no bread, there is no Torah; where there is no Torah, there is no bread. He used to say: one whose wisdom …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
233ובמורא גדול זו גילוי שכינה
“And G-d brought us out of Egypt with a strong hand … and with great awe, and with signs and wonders.” The Haggadah expounds “great awe” as the revelation of the Shechinah.
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, ח. ספרי שם.
234נעוץ תחלתן בסופן
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” Beginning and end are one.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
235נעוץ תחלתן בסופן כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteס״י פ״א מ״ז.

Likkutei Torah · Parshas Tzav · Maamar 7
ששת ימים תאכל מצות וביום השביעי עצרת להוי׳ אלקיך וגו׳
“Six Days You Shall Eat Matzos, and on the Seventh Day an Atzeres”
Eating matzah for six days draws a light from above the order of the worlds into the six emotive attributes, and this brings the Atzeres of the seventh day, when Malchus, the hidden “sea,” became revealed “dry land” at the Splitting of the Sea. Matzah has two levels, the lower awe of before midnight and the higher awe revealed after midnight; since the giving of the Torah, the matzah we eat before midnight carries both.
The maamar in brief
The maamar asks why the Torah ties six days of matzah to the Atzeres of the seventh day, the day the sea split, and why the Haggadah explains our matzah, eaten before midnight, by a revelation that came after midnight. The answer begins with spelling. מצת without a vav is the matzah of before midnight: lower awe and childlike faith, which must be guarded from chametz, self-exaltation. מצות with a vav is the matzah of after midnight, drawn from the revelation of the King of the kings of kings: higher awe, on which the external forces have no hold. Bread gives life because it is rooted in Tohu, above man’s root in Tikkun; matzah, bread from the supernal earth, gives the G-dly soul a knowing of G-d as faith, like a child who calls “Father” after tasting grain. Since Sinai, the Torah and mitzvos let our matzah carry both levels, hinted in the doubled hei. Six days of matzah draw the encompassing light into the six attributes, and on the seventh, Malchus, the concealed “sea,” became dry land. Israel was still a youth, so it was not yet “for you”: “an Atzeres to Havayah your G-d,” without the complete Hallel.

Outline
	1Six days or sevenThe opening verse links six days of matzah to the Atzeres of the seventh day, the day of the Splitting of the Sea; yet at the Pesach of Egypt chametz was forbidden only one day, and they reached the Sea without six days of matzah.¶1–3
	2Two spellings, two matzosWhy does Exodus 12:39 explain the matzah by their haste, and the Haggadah by a revelation after midnight? מצת without a vav is the matzah of before midnight; מצות with a vav, the drawing-down of the King of the kings of kings, is the matzah of after midnight, and our matzah shares in it.¶4–7
	3Not by bread aloneFood gives life through the word of G-d within it; the inanimate, vegetative and animal are rooted in Tohu, above man’s root in Tikkun, so once refined they strengthen even his intellect, his Shema and his prayer.¶8–13
	4Matzah, the food of faithAs a child knows nothing until he tastes bread, Israel knew G-d only after eating matzah; chametz is self-exaltation and matzah lowliness; the matzah of before midnight is lower awe and faith, like the child’s call of “Father,” a bond below understanding whose root is above it.¶14–22
	5Guarded and unguarded matzahThe first matzah, in smallness, must be guarded and is a “strife” against the evil inclination; the second comes from the King of the kings of kings, the Malchus of the Infinite, as mora gadol, higher awe, so the dough could not leaven and needs no guarding.¶23–27
	6Our matzah before midnightIn Egypt, without Torah and mitzvos, only the lower matzah came before midnight; now the Torah and mitzvos of the whole year, the 620 pillars of light of Keser, bring the higher matzah into the one we eat before midnight, as the doubled hei of matzah hints.¶28–33
	7Sea and dry landMalchus of Atzilus is the “sea,” the concealed world, and the “earth,” the revealed world; on the seventh night of Pesach a light from the Primordial One, the “east wind,” made the concealed itself revealed, the higher unity of “One” within the lower unity of “forever.”¶34–36
	8An Atzeres to Havayah your G-dThe seventh day is Malchus; six days of matzah, an arousal from below, draw the encompassing light into the six attributes, and the seventh day becomes an Atzeres to both Havayah and Elokim; the Omer count and the Pesach of Egypt are reconciled, and the question of Hallel is raised.¶37–38
	9Hallel, and “for you”Israel at the Exodus was a youth, before the Torah, and received the great love only as a small child; so the seventh day of Pesach has no complete Hallel and is not “for you,” while Sukkos, after the Torah, has complete Hallel and Shemini Atzeres is “for you.”¶39–40


Key concepts
	Matzah lacking a vav and full with a vavמצת חסר וי״ו / מצות מלא וי״ו
	The two spellings of the Torah: the matzah of before midnight, lower awe that must be guarded, and the matzah of after midnight, the vav of drawing-down from the King of the kings of kings.

	The food of faithמיכלא דמהימנותא
	The Zohar’s name for matzah: it draws into the soul a knowing of G-d that is faith, a bond below understanding whose root is above it, like the child who calls “Father.”

	Lower awe and higher aweיראה תתאה / יראה עילאה
	Lower awe (yirah, a feminine word) comes from Malchus of each world and is the preparation and vessel; higher awe (mora gadol, a masculine word) is true bittul from the revelation from above.

	Tohu and Tikkunתהו ותיקון
	Tohu, whose attributes shattered for lack of inter-inclusion, is the root of food and of the animal soul; Tikkun, rooted in Chochmah, is the root of man. Fallen below him, Tohu is higher in its root.

	The King of the kings of kingsמלך מלכי המלכים
	“The kings of kings” are Malchus in each of the four worlds; “the King of the kings of kings” is the Malchus of the Infinite, far above them, whose revelation redeemed Israel.

	Concealed world and revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Malchus of Atzilus as it conceals the light (“sea”) and as it gives existence to the lower worlds (“earth,” “dry land”); at the Sea the concealed itself became revealed.

	The east wind, the Primordial Oneרוח קדים / קדמונו של עולם
	The kadim wind that split the sea is a drawing-down from the Primordial One of the world, the Infinite One Himself, Who is beyond the category of worlds.

	Atzeresעצרת
	The name of the seventh day of Pesach, of Shemini Atzeres and of Shavuos: “to Havayah your G-d” before the Torah, “for you” once the light is revealed in Israel.


Section 1 · ¶1–3
Six days or seven
1ששת ימים1 תאכל מצות2 וביום השביעי עצרת להוי׳ אלקיך וגו׳. וצ״ל אומרו ית׳ ששת ימים תאכל מצות והלא לעיל מיני׳ אמר שבעת ימים תאכל3 עליו מצות.
“Six days you shall eat matzos, and on the seventh day [shall be] an Atzeres to Havayah your G-d,” etc. Now, we must understand why He, may He be blessed, says, “Six days you shall eat matzos,” when just before it He said, “Seven days you shall eat matzos with it.”
The maamar opens with Deuteronomy 16:8, which calls the seventh day of Pesach “an Atzeres to Havayah your G-d” after six days of eating matzah. The difficulty is that a few verses earlier (16:3) the Torah already commanded eating matzah for seven days, so why does this verse speak of six?


אך הענין דכאן אין הכוונה להזהיר על אזהרת אכילת מצה אלא על שביום הז׳ עצרת כו׳.
But the point is that here the intent is not to give the warning about eating matzah, but [to say] that on the seventh day is an Atzeres, etc.
The first answer: this verse is not repeating the command to eat matzah. Its subject is the seventh day, which is an Atzeres.


אך מה שהקדים ששת ימים תאכל מצות משמעות הכתוב הוא דעי״ז שששת ימים תאכל מצות עי״ז יהיה אח״כ וביום השביעי עצרת כו׳.
But as for its first saying “Six days you shall eat matzos,” the implication of the verse is that through this, that “six days you shall eat matzos,” through this there will afterwards be “and on the seventh day an Atzeres,” etc.
Still, the verse mentions the six days of matzah first, and the Alter Rebbe reads this as cause and effect: eating matzah for six days is what brings about the Atzeres of the seventh day. The rest of the maamar explains how this works.




2ולהבין מהו ענין השייכות דאכילת מצה ששת ימים להיות עי״ז וביום השביעי עצרת4, ועוד דהנה ענין וביום השביעי עצרת להוי׳ אלקיך היינו לפי שבשביעי של פסח היה הנס דקי״ס [דקריעת ים סוף].
Now, we need to understand what the connection is between eating matzah for six days and there being, through this, “and on the seventh day an Atzeres.” Furthermore, [the meaning of] “and on the seventh day an Atzeres to Havayah your G-d” is because on the seventh [day] of Pesach there was the miracle of the Splitting of the Sea of Reeds.
Two questions follow. What links six days of eating matzah with the Atzeres of the seventh day? And since the seventh day of Pesach is an Atzeres because the Sea of Reeds split on that day, what does eating matzah have to do with the Splitting of the Sea?




3והנה פסח מצרים היה חימוצו נוהג רק יום אחד5 וא״כ הרי זכו לקי״ס [לקריעת ים סוף] שלא ע״י אכילת מצה כל ששת הימים, ומדוע לדורות נאמר שבעת ימים6 תאכל עליו מצות
Now, [at] the Pesach of Egypt, its [prohibition of] chametz applied only one day; if so, they merited the Splitting of the Sea of Reeds not through eating matzah all six days. Why, then, is it said for the generations [to come], “Seven days you shall eat matzos with it,”
At the first Pesach in Egypt, the prohibition of chametz applied for only one day, yet the Jews still merited the Splitting of the Sea on the seventh day without six days of matzah. Why, then, are all later generations commanded to eat matzah for seven days?


וגם דדוקא ע״י שששת ימים תאכל מצות עי״ז הוא שיוכלו לבוא להיות וביום השביעי עצרת כו׳.
and also, [why is it] specifically through “six days you shall eat matzos” that they will be able to come to “and on the seventh day an Atzeres,” etc.?
And why should the six days of matzah be the condition for reaching the Atzeres of the seventh day, when the first generation reached it without them?




Section 2 · ¶4–7
Two spellings, two matzos
4וגם להבין מה דבשביעי של פסח נאמר עצרת להוי׳ אלקיך7 ובשמיני עצרת נאמר עצרת תהיה לכם, גם
We also need to understand why, of the seventh [day] of Pesach, it is said, “an Atzeres to Havayah your G-d,” while of Shemini Atzeres it is said, “an Atzeres shall be for you.” Also,
A further question: the seventh day of Pesach is called “an Atzeres to Havayah your G-d,” while Shemini Atzeres, after Sukkos, is called “an Atzeres shall be for you” (Numbers 29:35). Why is the one described as G-d’s and the other as “yours”?


להבין מ״ש ויאפו את הבצק8 אשר הוציאו ממצרים עוגות מצות כי לא חמץ כי גורשו ממצרים ולא יכלו להתמהמה כו׳,
[we need] to understand what is written, “And they baked the dough that they had brought out of Egypt into cakes of matzos, for it had not leavened, because they were driven out of Egypt and could not tarry,” etc.,
Another question concerns Exodus 12:39, which tells how the Jews leaving Egypt baked the dough they had taken with them into cakes of matzah, because they were driven out in haste.


דמשמע שזהו נתינת טעם למה שאפו מצות ולא חמץ לפי שגורשו ממצרים ולא הספיק להחמיץ.9
which implies that this gives the reason why they baked matzos and not chametz: because they were driven out of Egypt and [the dough] did not have time to leaven.
Read simply, the verse gives the reason their bread was matzah and not chametz: they were rushed out, and the dough had no time to rise.




5וזה תמוה דהרי נאסר להם אכילת חמץ יום האחד עכ״פ [על כל פנים] כדאיתא בפסחים דף צ״ו ע״ב. וא״כ איך היו יכולים לאפות חמץ עד שצריך נתינת טעם כי גורשו כו׳.
But this is puzzling, for eating chametz was forbidden to them at least on the one day, as is stated in Pesachim, folio 96b. If so, how could they have baked chametz, so that a reason would be needed, “because they were driven out,” etc.?
But that reason seems unnecessary: chametz was already forbidden to them on that day, as the Talmud states (Pesachim 96b), so they could not have baked chametz in any case. Why would the Torah need to explain that they were rushed?


גם להבין מ״ש בהגדה מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם.1011
We also need to understand what is said in the Haggadah: “This matzah that we eat, for what reason? Because the dough of our fathers did not have time to leaven before there was revealed to them the King of the kings of kings, the Holy One, blessed be He, and He redeemed them.”
The same question applies to the Haggadah, which explains the matzah we eat at the Seder by the dough of our ancestors not having time to rise before the King of the kings of kings, the Holy One, blessed be He, was revealed to them and redeemed them.




6והרי בלאה״נ [בלאו הכי נמי] כבר נצטוו על מצות ומרורים יאכלוהו,12 ועוד דזה שנגלה עליהם מלך מלכי המלכים היה אחר חצות לילה.
For in any case they had already been commanded, “With matzos and bitter herbs they shall eat it.” Moreover, the revelation to them of the King of the kings of kings was after midnight.
Moreover, quite apart from the haste of leaving, they had already been commanded to eat the Pesach offering with matzah and bitter herbs. And the revelation of the King of the kings of kings, at the plague of the firstborn, came only after midnight.


וצווי על מצות ומרורים יאכלוהו היינו קודם חצות לילה שהפסח אינו נאכל אלא עד חצות131415
And the command, “With matzos and bitter herbs they shall eat it,” is before midnight, for the Pesach [offering] is eaten only until midnight;
That command was fulfilled before midnight, since the Pesach offering may be eaten only until midnight, as the Mishnah rules (Zevachim 5:8), and the Rambam codifies at the end of chapter 8 of the laws of the Pesach offering.


וכן מצה זו שאנו אוכלים הוא ג״כ קודם חצות דוקא וא״כ איך הוא על שום כו׳ שנגלה כו׳.
and likewise this matzah that we eat is also specifically before midnight. If so, how is it “because,” etc., “there was revealed,” etc.?
Our Seder matzah, too, must be eaten before midnight. So how can the Haggadah explain it by an event that happened only after midnight?


והענין הוא דהנה גבי בערב תאכלו מצת16 כתיב מצת חסר וי״ו וגבי ויאפו כו׳ עוגות מצות17 כתיב מצות מלא בוי״ו.
The explanation is this. Regarding “In the evening you shall eat matzos,” [the word] matzos is written מצת, lacking a vav; but regarding “And they baked,” etc., “cakes of matzos,” matzos is written מצות, full, with a vav.
The answer begins from the spelling of the Torah. In Exodus 12:18, “In the evening you shall eat matzos,” the word is written מצת, without a vav; in Exodus 12:39, “cakes of matzos,” it is written מצות, with a vav.


והיינו כי הוי״ו זהו ההמשכה שנגלה עליהם מלך מלכי המלכים (ועיין בזהר ויצא דקנ״ז18 א׳ וברע״מ [וברעיא מהימנא] פ׳ פנחס דרנ״א ב׳).
That is because the vav is the drawing-down, [namely] that there was revealed to them the King of the kings of kings (and see the Zohar, Vayetze, folio 157a, and the Raaya Mehemna, Parshas Pinchas, folio 251b).
The vav, a straight line drawn downward, stands for a drawing-down from above; here it is the revelation of the King of the kings of kings. In the Zohar passages cited, matzah joined with the vav becomes מצוה, a mitzvah, and the matzah is “guarded for her husband, who is the vav.”


וא״כ היה ב׳ בחי׳ מצה. הא׳ מ״ש בערב תאכלו מצת שהיא מצה דקודם חצות והיא מצת חסר וי״ו.
If so, there were two levels of matzah. The first is what is written, “In the evening you shall eat matzos,” which is the matzah of before midnight, and it is מצת, lacking a vav.
So there were two kinds of matzah. The first is the matzah of before midnight, commanded in Exodus 12:18 and spelled without a vav.


והב׳ מ״ש ויאפו כו׳ מצות כו׳ והוא המצה שאחר חצות והוא מלא בוי״ו דהיינו אחר שנגלה עליהם כו׳.192021
And the second is what is written, “And they baked,” etc., “matzos,” etc., which is the matzah of after midnight, and it is full, with a vav, that is, after there was revealed to them, etc.
The second is the matzah of after midnight, baked as they left Egypt (Exodus 12:39) and spelled with a vav, because it came after the King of the kings of kings was revealed to them.




7וע״כ אמר בהגדה מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים22 כו׳ שהוא ענין מצות מלא בוי״ו שהיה אחר חצות דוקא.
Therefore it says in the Haggadah, “This matzah that we eat, for what reason? Because the dough of our fathers did not have time to leaven before there was revealed to them the King of the kings of kings,” etc., which is the matter of מצות, full with a vav, which was specifically after midnight.
This is why the Haggadah explains our matzah by the moment after midnight when the King of the kings of kings was revealed: it refers to the second matzah, מצות with a vav.


דהמצה זו שאנו אוכלים הוא ג״כ מבחי׳ זו והיינו מדכתיב ששת ימים תאכל מצות23 בוי״ו, שמזה מוכח דמצה זו שאנו אוכלים היא ג״כ מבחי׳ ומדרגה זו. ולכן עי״ז יומשך להיות וביום השביעי עצרת כו׳:
For this matzah that we eat is also of this level, as [is seen] from its being written, “Six days you shall eat matzos,” with a vav, which proves that this matzah that we eat is also of this level and rung. And therefore, through this, there will be drawn down “and on the seventh day an Atzeres,” etc.
Our matzah, though eaten before midnight, also belongs to that higher level, as the verse about the six days shows by spelling מצות with a vav. And this is why the six days of matzah lead to the Atzeres of the seventh day.




Section 3 · ¶8–13
Not by bread alone
8ב ולהבין כ״ז [כל זה] צריך להקדים ענין מ״ש כי לא על הלחם לבדו24 יחיה האדם וכו׳, דבזה מתורץ הקושיא איך
2. To understand all this, we must first introduce [the meaning of] what is written, “For not by bread alone does man live,” etc., for this resolves the question of how
The second section begins the explanation with Deuteronomy 8:3, “For not by bread alone does man live, but by all that comes forth from the mouth of G-d does man live.” This verse answers a basic question about food.


יש בכח המאכל להחיות את האדם הלא הלחם הוא בחי׳ צומח והאדם הוא בחי׳ מדבר וא״כ איך יהיה הצומח בחי׳ מחיה להמדבר שלמעלה ממנו הרבה.
food has the power to give life to a person. Is not bread of the level of the vegetative, and man of the level of the speaking? If so, how can the vegetative be that which gives life to the speaking, which is far above it?
Creation is ranked in four orders: the inanimate, the vegetative (plants), the animal, and the “speaking,” the human being. Bread comes from grain, a plant, so how can something of a lower order give life to a person, who is far above it?


אלא כי לא על הלחם לבדו מצד עצמות הלחם יחיה האדם, אלא על כל מוצא פי הוי׳ שמלובש ממש בהלחם, דהיינו ממאמר תדשא הארץ דשא,25 וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ עקב
But [the answer is]: “Not by bread alone,” by virtue of the bread’s own essence, “does man live,” but “by all that comes forth from the mouth of Havayah,” which is actually clothed in the bread, namely, from the utterance “Let the earth sprout vegetation,” as is written in the Arizal’s Likkutei Torah, Parshas Eikev,
The answer: what gives life is not the bread itself but G-d’s creative word clothed in it, the utterance “Let the earth sprout vegetation” (Genesis 1:11) by which plants were created. The Alter Rebbe cites the Arizal’s Likkutei Torah on Parshas Eikev for this.


כי אותו דבר ה׳ נכנס באותו המזון והוא זן ומחיה את האדם. אך צ״ל דהלא גם באדם מלובש דבר ה׳ ממאמר נעשה אדם.26
that that word of G-d enters into that food, and it nourishes and gives life to the person. But we need to understand: is not the word of G-d clothed in man as well, from the utterance “Let us make man”?
In the Arizal’s words, that divine word enters the food and nourishes the person. But this raises a new question: the human being too was created by a divine utterance, “Let us make man” (Genesis 1:26), so why should he need the word in the bread?




9וא״כ למה יקבל חיות מהלחם שמלובש בו ממאמר תדשא כו׳. אך הענין הוא ע״פ המבואר בכמה מקומות [ועמ״ש בפ׳ בשלח27 בד״ה
If so, why should he receive life-force from the bread, in which [the word] from the utterance “Let [the earth] sprout,” etc., is clothed? But the explanation is according to what is explained in several places [and see what is written in Parshas Beshalach, in the discourse beginning
If the human being has a divine utterance of his own, why should he receive life from the utterance in the bread? The answer rests on a principle explained elsewhere, and the text points to the discourse on lechem mishneh, the double loaves of Shabbos, in Torah Ohr, Parshas Beshalach.


להבין ענין לחם משנה] דבחי׳ דצ״ח [דומם צומח חי] שרשן הוא מבחי׳ עולם התהו שקדם לבחי׳ עולם התיקון כו׳ אלא שנשתלשלו בריבוי המדרגות וע״י שבה״כ [שבירת הכלים] עד שירדו למטה מטה ונתהוה מהם דברים גשמיים.2829
“To understand the matter of lechem mishneh (the double bread)”]: that the root of the inanimate, the vegetative and the animal is from the level of the World of Tohu (Chaos), which preceded the level of the World of Tikkun (Rectification), etc.; only they descended through many levels and through the shattering of the vessels (sheviras hakeilim), until they came down very low and physical things came into being from them.
The principle: the inanimate, vegetative and animal have their root in the World of Tohu (Chaos), which came before the World of Tikkun (Rectification). Through the shattering of the vessels and a long chain of descent they fell lower and lower, until physical things came into being from them.




10והאדם שרשו מעולם התיקון ועיקר בחי׳ עולם התיקון הוא בחי׳ חכמה דאצי׳. ונקרא המשכת מוחין כי בחכמה אתברירו3031 והאדם שיש בו נפש השכלית שרש השתלשלותה הוא ג״כ מבחי׳ חכמה.
And man’s root is from the World of Tikkun, and the principal [element] of the World of Tikkun is the level of Chochmah (wisdom) of Atzilus. And it is called “the drawing-down of the intellect (mochin),” for “through Chochmah they were refined.” And man, in whom there is an intellectual soul, the root of its descent is also from the level of Chochmah.
The human being, by contrast, is rooted in the World of Tikkun, whose main element is Chochmah (wisdom) of Atzilus. Tikkun is the drawing-down of mochin, intellect, since, as the Zohar puts it, “through Chochmah they were refined”; and the human intellectual soul likewise descends from Chochmah.


ושבה״כ [ושבירת הכלים] שהיה בעולם התהו הוא בבחי׳ ז׳ מדות, אמנם הם בחי׳ המדות שלמעלה מהחכמה דאצי׳ ונק׳ בהמה רבה [וע׳ בע״ח [בעץ חיים] ש״ח שהדעת דתהו נפל בשבה״כ [בשבירת הכלים]32 וגם שבז״ת [שבז׳ תחתונות] הי׳ [היה] כלול ג״כ כח המוחין שבמדות כו׳
And the shattering of the vessels that took place in the World of Tohu was in the level of the seven emotive attributes (middos); but they are the level of the middos that are above the Chochmah of Atzilus, and they are called “the great beast” (behemah rabbah) [and see Etz Chaim, Shaar 8, that the Daas (knowledge) of Tohu fell in the shattering of the vessels, and also that in the seven lower [Sefiros] there was included as well the power of the mochin that is within the middos, etc.
The shattering in Tohu took place in its seven emotive attributes, but those attributes stood above the Chochmah of Atzilus, and they are called behemah rabbah, “the great beast.” In a bracketed note the Alter Rebbe adds from Etz Chaim that the Daas of Tohu fell in the shattering, and that the power of the intellect within the attributes was included in them.


ולכן הנה״ב [הנפש הבהמית] שבאדם שנלקחה מק״נ [מקליפת נוגה] משבה״כ [משבירת הכלים] היא ג״כ משכלת ומשגת כו׳ ועמ״ש בפ׳ מקץ בד״ה המגביהי לשבת כו׳].
And therefore the animal soul in man, which is taken from kelipas nogah, from the shattering of the vessels, also reasons and comprehends, etc. And see what is written in Parshas Miketz, in the discourse beginning “Who is enthroned on high,” etc.]
That is why the animal soul, which comes from kelipas nogah, the mixed realm formed from the shattered vessels, can also think and understand: the intellect of Tohu is included in its root. The text refers to the Torah Ohr discourse “Who is enthroned on high” in Parshas Miketz on this point.




11ולפי שלא היה בהם בחי׳ ההתכללות נשברו ונפלו ונמצא הן למטה מהאדם ולכן צריכים להתברר ע״י האדם דוקא כי בחכמה אתברירו כנ״ל.
And because there was no [quality of] inter-inclusion in them, they shattered and fell, and so they are [now] below man; therefore they need to be refined specifically through man, for “through Chochmah they were refined,” as mentioned above.
The Sefiros of Tohu lacked inter-inclusion: each attribute stood alone without blending with the others, so they shattered and fell, and their sparks now lie below man, in physical things. They can be refined only through man, because refinement comes through Chochmah, and man is rooted in Chochmah.


אך לאחר שמתבררים הם מחי׳ את האדם מצד שרשן שהוא למעלה מהאדם, וזהו כי על כל מוצא פי33 ה׳ יחיה האדם דהנה
But once they are refined, they give life to man by virtue of their root, which is above man. And this is [the meaning of] “but by all that comes forth from the mouth of G-d does man live.” For
Once refined, these sparks give life to man by virtue of their root, which is higher than his. This is the deeper meaning of the end of Deuteronomy 8:3, “by all that comes forth from the mouth of G-d does man live.”


פי׳ מוצא פי ה׳ הוא המקור ושרש שמשם נמשכו להיות גילוי המאמרות מפי ה׳ ובבחי׳ מקורן ושרשן הרי הלחם נלקח מבחי׳ עליונה יותר כנ״ל.
the meaning of “that which comes forth from the mouth of G-d” is the source and root from which the utterances were drawn forth, to be revealed from the mouth of G-d; and at the level of their source and root, the bread is taken from a higher level, as mentioned above.
“That which comes forth from the mouth of G-d” is not the utterance itself but its source, the place from which the utterances come forth. At the level of that source, the root of the bread is higher than the root of man.




12וזהו הטעם שהמאמר נעשה אדם34 הוא האחרון בעשרה מאמרות שהמאמרו׳ [שהמאמרות] תדשא35 ותוצא הארץ36 כו׳ כולם הם קודמים למאמר נעשה אדם והיינו מטעם הנ״ל להיות ששרשן בעולם התהו שקדם לעולם התיקון ששם שרש האדם.
And this is the reason that the utterance “Let us make man” is the last of the Ten Utterances, while the utterances “Let [the earth] sprout” and “Let the earth bring forth,” etc., all precede the utterance “Let us make man”: it is for the reason mentioned above, since their root is in the World of Tohu, which preceded the World of Tikkun, where the root of man is.
This explains the order of Creation in Genesis 1: the utterances that brought forth plants and animals, “Let the earth sprout” and “Let the earth bring forth,” all come before “Let us make man,” the last of the ten utterances. What came first is rooted in Tohu, which preceded Tikkun, the root of man.


ולכן אמר רב נחמן והאי דלא אמרית לך באורתא דלא אכלי37 בישרא דתורא (בב״ק [בבבא קמא] דע״ב), שנמצא מובן מזה שהמאכל מוסיף חיות ג״כ בכח החכמה והשכל של האדם.
And therefore Rav Nachman said, “And the reason I did not tell you [this] in the evening is that I had not eaten beef” (in Bava Kamma, folio 72). From this it is understood that food adds life-force also to the power of a person’s wisdom and intellect.
The Talmud (Bava Kamma 71b–72a) tells that Rav Nachman, asked a question in the evening, answered it only the next morning, explaining that the evening before he had not eaten beef. This shows that food strengthens even a person’s intellect, not only his body.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] שאין התינוק יודע38 לקרות אבא עד שיטעום טעם דגן והיינו מטעם הנ״ל להיות
And so too our Sages, of blessed memory, said that a child does not know how to call “Father” until he tastes the taste of grain; and that is for the reason mentioned above, since
Similarly the Sages say (Berachos 40a) that a child does not know to call “Father” until he has tasted grain. The reason is the one given above.


כי שרש המאכלים הן למעלה בעולם התהו שהוא למעלה מהחכמה דתיקון ע״כ יש בהם הכח והיכולת לחזק ולהוסיף גם כח החכמה של האדם [ועמ״ש ע״פ וידבר משה אל ראשי המטות].3940
the root of foods is above, in the World of Tohu, which is above the Chochmah of Tikkun; therefore they have the power and the ability to strengthen and to add to even a person’s power of Chochmah [and see what is written on the verse “And Moshe spoke to the heads of the tribes”].
Because food is rooted in Tohu, above the Chochmah of Tikkun, it can strengthen even a person’s Chochmah. The text points to its discourse on “And Moshe spoke to the heads of the tribes” in Likkutei Torah, Parshas Matos.




13וכמ״כ [וכמו כן] הנה יובן בעבודת ה׳ שזהו ענין בירורי׳ [בירורים / בירורין] דרפ״ח ניצוצין41 דתהו שמלובשים בדברים הגשמיים שמתבררי׳ [שמתבררים] ועולים למעלה בבחי׳ התיקון שרש נפש האלקית,
So too, this will be understood in the service of G-d: this is the matter of the refinements of the 288 sparks of Tohu that are clothed in physical things, which are refined and rise up into the level of Tikkun, the root of the G-dly soul;
The same principle applies in the service of G-d. According to the Arizal, 288 sparks of holiness fell in the shattering of the vessels of Tohu and are clothed in physical things; they are refined and raised into Tikkun, the root of the G-dly soul.


והיינו ע״י עבודת ה׳ בק״ש [בקריאת שמע] ותפלה שבחי׳ כח וחיות שניתוסף בו ע״י האכילה לש״ש [לשם שמים] הוא נכלל באחד ואהבת ומוסיף כח ההתבוננות והתפעלות האהבה לה׳ להיות ההתבוננות והדעת והאוי״ר [והאהבה ויראה] בתוקף והתקשרות יותר מכח נפש האלהית עצמה,
that is, through the service of G-d in the Shema and prayer. The strength and life-force added to him through eating for the sake of Heaven are included in “One” and “And you shall love,” and they add to the power of contemplation and to the stirring of love for G-d, so that the contemplation, the Daas, and the love and awe are with a force and a bond greater than [comes from] the power of the G-dly soul itself;
This happens in the Shema and in prayer: the strength a person gains from eating for the sake of Heaven enters his contemplation of G-d’s oneness (“One”) and his love (“And you shall love”). Its force can make his contemplation, understanding, love and awe stronger and more firmly bound to G-d than the G-dly soul could achieve by itself.


דהיינו מטעם הנ״ל להיות שמלובש בהן בחי׳ רפ״ח ניצוצין דתהו שלמעלה מבחי׳ התיקון ע״כ ביכולתם להוסיף עילוי גם לבחי׳ חכמה ומדות שבנפש האלהית
that is, for the reason mentioned above: since there are clothed in them the 288 sparks of Tohu, which are above the level of Tikkun, they are therefore able to add an elevation even to the Chochmah and the middos in the G-dly soul
The reason is that the sparks of Tohu in the food stand above Tikkun in their root, so they can raise even the Chochmah and the emotive attributes of the G-dly soul.


(וכנודע מענין והחיות נושאות כו׳ וכמ״ש בפ׳ יתרו ע״פ זכור את יום השבת42 לקדשו כו׳) בק״ש [בקריאת שמע]43 ותפלה ועסק התורה ומצות:
(as is known from the matter of “and the chayos carry,” etc., and as is explained in Parshas Yisro on the verse “Remember the Shabbos day to keep it holy,” etc.) in the Shema, in prayer, and in occupation with Torah and mitzvos.
The text compares this to the teaching that the chayos, the holy creatures beneath the divine Throne, “carry” the Throne, as explained in Torah Ohr, Parshas Yisro. The Kehot note adds that the errata table of the first edition records that something is missing here, before “in the Shema.”




Section 4 · ¶14–22
Matzah, the food of faith
14ג וע״פ הקדמה הנ״ל יובן ג״כ בענין מצות אכילת מצה בחג הפסח דמבואר בזהר ויצא קנ״ז ב׳ דכמו שבהשכלת גשמיות אין התינוק יודע ומשכיל כלום עד שטועם לחם וכמבואר הטעם למעלה.
3. And according to the above introduction, the matter of the mitzvah of eating matzah on the festival of Pesach will also be understood. For it is explained in the Zohar, Vayetze, [folio] 157b, that just as in physical understanding a child does not know or understand anything until he tastes bread, as the reason has been explained above,
The third section applies the principle to matzah. The Zohar (Vayetze 157b) says that a child knows and understands nothing until he tastes bread; the reason, as explained above, is that bread is rooted in Tohu, above Chochmah.


כך בצאת ישראל ממצרים לא ידעו44 להשכיל גדולת ה׳ עד שאכלו מצה שהיא בחי׳ לחם היוצא מן הארץ העליונה.
so too, when Israel went out of Egypt, they did not know how to grasp the greatness of G-d until they ate matzah, which is the level of bread that comes forth from the supernal earth.
In the same way, when Israel left Egypt they could not grasp G-d’s greatness until they ate matzah, bread from the “supernal earth.” The Zohar draws this from the verse “a land from which bread comes forth” (Job 28:5).


שעל מוצא פי ה׳ הנמשך בלחם זה יחיה האדם והנפש אלקית לידע ולהכיר את מי שאמר והיה העולם.45
For by that which comes forth from the mouth of G-d, which is drawn into this bread, man and the G-dly soul live, to know and to recognize Him Who spoke and the world came to be.
Through the word of G-d drawn into this bread, the G-dly soul gains life: the ability to know and recognize the Creator, “Him Who spoke and the world came to be.”




15וכמו שנמשך חיות סתם לנפש השכלית מלחם גשמי כנ״ל. כך נמשך מאכילת מצה בפסח חיות לדעת הנפש האלקית.
And just as plain life-force is drawn to the intellectual soul from physical bread, as mentioned above, so from eating matzah on Pesach life-force is drawn to the Daas of the G-dly soul.
As ordinary bread gives the intellectual soul its life, so matzah on Pesach gives life to the Daas, the knowing, of the G-dly soul.


והענין כי החמץ הוא בחי׳ הגבהה והתנשאות שתופח ועולה ומגביה א״ע [את עצמו], משא״כ מצה שאין בה שום הגבהה, וכמ״כ [וכמו כן] בעבודת ה׳ חמץ הוא בחי׳ התנשאות וגסות הקליפה משא״כ מצה בחינת שפלות והכנעה בבחי׳ בטל רצונך46 [וזהו
The explanation is that chametz is [the quality of] elevation and self-exaltation, for it swells and rises and raises itself up, whereas matzah has no elevation at all. So too in the service of G-d: chametz is the self-exaltation and coarseness of the kelipah, whereas matzah is lowliness and submission, in the mode of “Nullify your will” [and this is
Why matzah? Chametz is dough that swells and raises itself, an image of self-exaltation and of the coarseness of kelipah; matzah does not rise at all, an image of lowliness and submission, as in the Mishnah’s “Nullify your will before His will.”


כי יתחמץ לבבי47 המשיל הלב הנוטה להרשיע לחמץ, וכן בלשון רז״ל [רבותינו זכרונם לברכה] (בר״ה [בראש השנה] ד״ג סע״ב [סוף עמוד ב]) כאן קודם שהחמיץ48 כאן לאחר שהחמיץ,49
“For my heart was soured (yischametz)”: [the verse] likens the heart that inclines to wickedness to chametz. And so in the language of our Sages, of blessed memory (Rosh HaShanah, folio 3, end of side b): “Here, before he soured; here, after he soured.”
The bracketed note gives examples of chametz as an image of evil: the verse “For my heart was soured” (Psalms 73:21), and the Talmud’s words about King Cyrus, who changed for the worse, “here, before he soured; here, after he soured” (Rosh HaShanah 3b).


וכן משלו היצה״ר [היצר הרע] לשאור ואמרו מי מעכב שאור שבעיסה50 מעכב והיינו מפני שבחי׳ גסות הוא מקור כל הנפילות לתאוות וכל מיני רע ה׳ ישמרנו].
And so too they likened the evil inclination to sourdough, and said, “Who holds [us] back? The sourdough in the dough holds [us] back.” This is because coarseness is the source of all the falls into lusts and every kind of evil, may G-d protect us].
The Sages also compare the evil inclination to the sourdough in the dough (Berachos 17a): “Who holds us back? The sourdough in the dough.” The coarseness of self-inflation that chametz stands for is the source of every fall into desire and evil.




16והנה ידוע דבגלות מצרים היו ישראל מקושרים מאד למטה והיה שכלם ומדותם בבחי׳ המיצרים וגבולים גשמיות העולם הגורמים להיות יש ונפרד כו׳,
Now, it is known that in the exile of Egypt, Israel were very much bound up below, and their intellect and their middos were in the straits (meitzarim) and limits of the world’s physicality, which cause [one] to be a separate existence (yesh), etc.
In the Egyptian exile the Jews were deeply attached to what is low and physical; their intellect and emotions were confined in the “straits” (meitzarim, a play on Mitzrayim, Egypt) and limits of the physical world, which make a being feel itself a separate existence.


ועיקר יצ״מ [יציאת מצרים] הוא ע״י שנגלה עליהם מלך מלכי המלכים שהוא בחי׳ אור א״ס ב״ה שלמעלה מסדר ההשתלשלות שעי״ז נמשך בהם בחי׳ הביטול
And the essence of the Exodus from Egypt was through there being revealed to them the King of the kings of kings, which is the level of the Infinite Light (Or Ein Sof), blessed be He, that is above the order of the chain of descending worlds (hishtalshelus); through this the quality of self-nullification (bittul) was drawn into them,
The Exodus came about mainly through the revelation of “the King of the kings of kings,” the Infinite Light that transcends the whole chain of worlds. This revelation drew self-nullification into them.


וכמאמר ובמורא גדול זו גילוי שכינה515253 וע״י ביטול ויראה עילאה זו יצאו מכל המיצרים וגבולים.
as the teaching says, “‘And with great awe’: this is the revelation of the Shechinah.” And through this bittul and higher awe (yirah ila’ah) they went out of all the straits and limits.
So “and with great awe” (Deuteronomy 26:8) is explained in the Sifrei, and in the Haggadah, as “the revelation of the Shechinah.” Through the bittul and the higher awe that this revelation brought, they left all their straits and limits.




17וכן יצ״מ [יציאת מצרים] בגשמיות כו׳ וזה היה אחר חצות לילה, אמנם נצטוו תחלה באכילת מצה קודם חצות כמ״ש בערב תאכלו מצת54
And so too the physical Exodus from Egypt, etc. And this was after midnight. But first they were commanded to eat matzah before midnight, as it is written, “In the evening you shall eat matzos,”
The physical Exodus likewise came through this revelation, after midnight. Before that, though, they were commanded to eat matzah before midnight: “In the evening you shall eat matzos” (Exodus 12:18).


שהוא בחי׳ ביטול רצון והכנעה ושפלות הנמשך מבחי׳ יראה תתאה שזה הוא ההכנה והכלי לבחי׳ הגילוי ויראה עילאה הנמשך ונתגלה להם אחר חצות כו׳,
which is the level of nullifying [one’s] will, submission and lowliness, drawn from the level of lower awe (yirah tata’ah); this is the preparation and the vessel for the revelation and the higher awe that was drawn down and revealed to them after midnight, etc.
That first matzah expresses setting aside one’s will, submission and lowliness, which come from lower awe (yirah tata’ah), the fear of a subject before the King. This lower awe was the preparation and the vessel for the revelation of higher awe after midnight.


וגם נק׳ המצה בזהר מיכלא דמהימנותא55 שהאמונה הוא ג״כ בחי׳ ביטול שמבטל שכלו ואינו מבקש טעם רק מאמין האמת באמונה הטהורה.
And also, the matzah is called in the Zohar “the food of faith” (michla di-mehemnusa), for faith too is a level of bittul: one nullifies his intellect and seeks no reason, but believes the truth with pure faith.
The Zohar calls matzah “the food of faith” (michla di-mehemnusa). Faith too is a kind of bittul: a person sets aside his own intellect and does not demand reasons, but believes the truth with pure faith.




18ונמשך בחי׳ זו בנשמה ע״י מצות אכילת מצה. והוא ע״ד שנז׳ [שנזכר] לעיל ממשל שהלחם מחיה את האדם, והוא ע״ד מ״ש רז״ל [רבותינו זכרונם לברכה] שאין התינוק יודע לקרות אבא עד שיטעום56 כו׳,
And this level is drawn into the soul through the mitzvah of eating matzah. This is along the lines of what was mentioned above, from the analogy that bread gives life to man, and it is along the lines of what our Sages, of blessed memory, said, that a child does not know how to call “Father” until he tastes, etc.
This faith is drawn into the soul through the mitzvah of eating matzah. It works like the analogy above, that bread gives a person life, and like the Sages’ saying that a child does not know to call “Father” until he tastes grain.


דהנה ידיעת התינוק להיות קורא אבא שנמשך ונתחדש בו ע״י שטעם טעם לחם, אין ידיעה זו אצלו בבחי׳ הבנה וטעם ודעת גמור שהרי אינו יודע איך הוא אביו ולמה צריך לאהוב אותו ועכ״ז [ועם כל זה] הוא קורא אביו
For the child’s knowing to call “Father,” which was drawn into him and newly arose in him through his tasting the taste of bread, is not in him as understanding, reason and complete knowledge, for he does not know how [this is] his father or why he must love him; and nevertheless he calls his father.
The child’s new ability to call “Father,” which comes from tasting bread, is not real understanding: he does not know how this man is his father or why he should love him, and still he calls out to him.


ונמצא זו הקריאה הוא ההתקשרות שלו באביו שלא ע״י טעם ודעת המושג אצלו כ״א בבחי׳ הכרה בלבד והוא בחי׳ קטנות מאד למטה מן הטעם ודעת.
It turns out that this calling is his bond with his father, not through reason and knowledge that he grasps, but only as recognition; and it is a level of very great smallness (katnus), beneath reason and knowledge.
So his calling is a bond with his father that comes not from understanding but from bare recognition. It is a very immature state (katnus), below reason and knowledge.




19ומ״מ ההתקשרות ההוא חזק מאד עד שנפשו קשורהמאד בנפש אביו. והיינו מפני שהדעת ההוא שנתחדש בתינוק ע״י טעם לחם שרשו משרש הלחם
Nevertheless, that bond is very strong, so much so that his soul is very bound to his father’s soul. That is because that knowing, which newly arose in the child through the taste of bread, has its root in the root of the bread,
Yet this bond is very strong; the child’s soul is tightly bound to his father’s. The reason is that this knowing, which came from bread, shares the root of bread.


שהוא מעולם התהו שהוא בחי׳ שלמעלה מהדעת המושג כנ״ל למעלה מהחכמה כו׳, ולכן נמשך בבחי׳ שלמטה מהדעת המושג כו׳, וע״כ ההתקשרות חזק מאד.
which is from the World of Tohu, which is a level above comprehended knowledge, as mentioned above, above Chochmah, etc.; and therefore it is drawn down in a level that is beneath comprehended knowledge, etc., and therefore the bond is very strong.
That root is in Tohu, above comprehended knowledge and above Chochmah. Because it is so high, it comes down below comprehended knowledge, as recognition rather than understanding, and for that very reason the bond is so strong.




20וכמ״כ [וכמו כן] בענין אכילת מצוה דמצה שנק׳ בזהר מיכלא דמהימנותא שהאמונה היא ההכרה והדעת וההתקשרות בהקב״ה וכל ישראל מאמינים שהוא לבדו הוא
So too with the eating of matzah as a mitzvah, [matzah] being called in the Zohar “the food of faith”: for faith is the recognition, the knowing and the bond with the Holy One, blessed be He; and all Israel believe that He alone is,
Matzah, “the food of faith,” works in the same way. Faith, as the text defines it, is the recognition and knowing of G-d and the bond with Him; and every Jew believes that G-d alone truly exists.


כמו שהיה קודם שנברא העולם ממש כדכתיב אני הוי׳ לא שניתי57 [ע׳ [עיין] בפ׳ ואתחנן בד״ה וידעת היום58 ביאור ענין דעת ואמונה].
exactly as He was before the world was created, as it is written, “I, Havayah, have not changed” [see in Parshas Va’eschanan, in the discourse beginning “And you shall know this day,” the explanation of the matter of knowledge and faith].
He remains exactly as He was before the world was created, as Malachi 3:6 says, “I, Havayah, have not changed”: creation has made no change in Him. The bracketed note refers to the discourse “And you shall know this day” in Parshas Va’eschanan, which explains the difference between knowledge and faith.




21והמשכה זו הוא מבחי׳ דעת עליון כי א״ס ב״ה הוא למעלה מהחכמה כו׳ ולכן נמשך ומתלבש בבחי׳ אמונה.
And this drawing-down is from the level of supernal Daas, for the Infinite One (Ein Sof), blessed be He, is above Chochmah, etc.; therefore it is drawn down and clothed in the level of faith.
This faith flows from supernal Daas, a knowing higher than Chochmah, because the Infinite One is above Chochmah. What is above intellect can reach a person only as faith, not as understanding.


ולכך המצה היא מיכלא דמהימנותא שהרי הלחם שרשו מבחי׳ זו כנ״ל מענין ידיעת התינוק להיות קורא אבא ע״י הלחם כו׳ אלא שזהו בהשכלת ענין עוה״ז שנמשך מהלחם גשמי הנמשך מארץ הגשמיות.
And therefore matzah is “the food of faith,” for the root of bread is from this level, as mentioned above regarding the child’s knowing to call “Father” through bread, etc.; except that this is in the understanding of matters of this world, which is drawn from physical bread, drawn from the earth of physicality.
That is why matzah is “the food of faith”: bread has its root in this level, as the child’s calling “Father” after eating bread shows. But ordinary bread, which comes from the physical earth, gives only understanding of the matters of this world.


אמנם בלחם דמצה בפסח נמשך ומתלבש הכח מבחי׳ ארץ עליונה שממנה יצא לחם הממשיך בחי׳ זו באלקות ממש שידע לקרות את אבא שבשמים כו׳ בהתקשרות חזקה עד מיצוי הנפש כו׳ אף שאינו משיג בשכל והשגה ממש.
But in the bread of matzah on Pesach there is drawn down and clothed the power from the level of the supernal earth, from which bread comes forth, which draws this level into G-dliness itself, so that one knows to call [to] the Father in Heaven, etc., with a strong bond, to the point of the soul’s being wrung out, etc., even though he does not actually grasp [it] with intellect and comprehension.
The matzah of Pesach draws its power from the “supernal earth,” and it carries this level into G-dliness itself: a Jew comes to call to his Father in Heaven with a strong bond, to the point of the soul’s being wrung out in longing, though he cannot grasp G-d with his intellect.




22וזהו בחי׳ ביטול. ומזה נמשך ג״כ בחי׳ בטל רצונך5960 ובחי׳ שפלות ונפשי כעפר61 לכל תהיה שזהו כח בחי׳ ארץ שממנה יצא לחם62 [ועמ״ש ע״פ
And this is the level of self-nullification (bittul). From this there is also drawn the level of “Nullify your will,” and the level of lowliness, “and let my soul be as dust to all,” which is the power of the level of “earth” from which bread comes forth [and see what is written on the verse
This faith is bittul, self-nullification. From it come the setting aside of one’s will (“Nullify your will,” Avos 2:4) and the lowliness of the prayer “Let my soul be as dust to all” (Berachos 17a), which express the quality of “earth,” the source of bread.


וישב יעקב63 בארץ מגורי אביו ועמ״ש ע״פ ויגש אליו יהודה64 מענין בחי׳ ארץ שבמחשבה ארץ קדמה אפילו לשמים ולכן דוקא ממנה יצא לחם כו׳ הנ״ל]:
“And Yaakov dwelt in the land of his father’s sojournings,” and see what is written on the verse “And Yehudah approached him,” concerning the level of “earth”: that in thought, earth came first, even before heaven, and therefore it is specifically from it that bread comes forth, etc., as mentioned above].
The bracketed note refers to the Torah Ohr discourses on “And Yaakov dwelt” and on “And Yehudah approached him,” which explain the level of “earth”: in thought the earth came first, even before the heavens, and that is why bread comes from it.




Section 5 · ¶23–27
Guarded and unguarded matzah
23ד והנה בחי׳ מצה זו צריכה שימור כמ״ש ושמרתם את המצות65 דהיינו לשמור מן החיצונים שלא לבוא לבחי׳ חימוץ שהוא הגסות וההתנשאות,
4. Now, this level of matzah requires guarding, as it is written, “And you shall guard the matzos,” that is, to guard [it] from the external forces, so that it not come to the level of leavening, which is coarseness and self-exaltation;
The fourth section turns to the guarding of matzah. The Torah says, “And you shall guard the matzos” (Exodus 12:17): the dough must be watched so that it does not leaven, and inwardly it must be guarded from the external forces, the forces of kelipah, so that it does not turn into the coarseness and self-exaltation of chametz.


והיינו להיותה בבחי׳ יראה תתאה והתקשרות האמונה בלבד למטה מן הטעם ודעת ע״כ צריכה שימור.
that is, because it is at the level of lower awe (yirah tata’ah) and the bond of faith alone, beneath reason and knowledge, it therefore requires guarding.
This matzah needs guarding because it stands only at the level of lower awe and simple faith, beneath reason and knowledge, a level that can still be spoiled.




24וע״כ נק׳ מצת חסר וי״ו להיותו עדיין בבחי׳ קטנות. גם מצת חסר וי״ו הוא מלשון מצותא
And therefore it is called מצת, lacking a vav, since it is still at the level of smallness. Also, מצת lacking a vav is from the language of matzusa (strife),
That is why the first matzah is spelled מצת, without a vav: it is still in a state of smallness (katnus). The spelling also recalls matzusa, Aramaic for strife.


כמו מצה ומריבה66 כדאי׳ [כדאיתא] בזהר ח״ג [חלק ג׳] דרנ״א ב׳ שהמריבה הוא להיות ביטול היש והגסות ע״ד לעולם ירגיז אדם67 יצ״ט [יצר טוב] על יצה״ר [יצר הרע] כו׳ וע״כ היתה קודם חצות.
as in “strife (matzah) and quarrel (merivah),” as is stated in the Zohar, Part III, folio 251b. The quarrel is in order to bring about the nullification of the yesh and of the coarseness, in the manner of “A person should always stir up his good inclination against his evil inclination,” etc.; and therefore it was before midnight.
The Zohar (3:251b) connects matzah with strife: the matzah wages a quarrel against the forces of evil to break a person’s sense of self and his coarseness, as the Sages say, “A person should always stir up his good inclination against his evil inclination” (Berachos 5a). That is the matzah of before midnight.


משא״כ ענין המצה הב׳ הוא אחר חצות דוקא אחר קרבן הפסח68 אחר שנגלה עליהם כו׳.
Whereas the matter of the second matzah is specifically after midnight, after the Pesach offering, after there was revealed to them, etc.
The second matzah comes only after midnight, after the Pesach offering, when the King of the kings of kings was revealed to them.


דהנה ענין הפסח הוא מ״ש ופסח ה׳ שהוא ענין דילוג והמשכה שלא כסדר ההשתלשלות וכמ״ש ובמורא גדול זו גילוי שכינה69
For the matter of Pesach is what is written, “And G-d will pass over (u-fasach),” which is the matter of skipping, a drawing-down that is not according to the order of the chain of descending worlds (hishtalshelus), as it is said, “‘And with great awe’: this is the revelation of the Shechinah,”
“Pesach” means passing over: “And G-d will pass over” (Exodus 12:23) is a leap, a drawing-down that does not follow the step-by-step order of the worlds. It is the “great awe” that the Sifrei and the Haggadah explain as the revelation of the Shechinah.


שהוא בחי׳ אור א״ס ב״ה שלמעלה מעלה מהשתלשלות העולמות שהיה מאיר ומתגלה אז בנפשם האלקית, וזהו עד שנגלה עליהם מלך מלכי המלכים.
which is the level of the Infinite Light (Or Ein Sof), blessed be He, that is far above the chain of descent of the worlds, which then shone and was revealed in their G-dly soul. And this is “before there was revealed to them the King of the kings of kings.”
That revelation was of the Infinite Light that is far above all the worlds, shining openly in their G-dly souls. This is what the Haggadah means by “before the King of the kings of kings was revealed to them.”


פי׳ מלכי המלכים הן ד׳ בחי׳ מלכות שמאיר בארבע עולמות אבי״ע [אצילות בריאה יצירה עשיה] ומלך מלכי המלכים הוא בחי׳ מלכות דא״ס שלמעלה מעלה מהשתלשלות ד׳ עולמות אבי״ע [אצילות בריאה יצירה עשיה] [וזהו
That is, “the kings of kings” are the four levels of Malchus that shine in the four worlds of Atzilus, Beriah, Yetzirah and Asiyah; and “the King of the kings of kings” is the level of the Malchus of the Infinite One (Ein Sof), which is far above the chain of descent of the four worlds of Atzilus, Beriah, Yetzirah and Asiyah [and this is
“The kings of kings” are the four levels of Malchus (sovereignty) that rule in each of the four worlds, Atzilus, Beriah, Yetzirah and Asiyah. “The King of the kings of kings” is the Malchus of the Infinite One Himself, far above all four worlds.


בחי׳ בריש הורמנותא דמלכא70 הנז׳ [הנזכר] בזהר בראשית דט״ו כ״כ [כל כך] בספר אשל אברהם71 שם] שע״י בחי׳ הגילוי זה דוקא וגאלם וכמ״ש ועברתי בארץ מצרים72 אני ולא מלאך.73747576
the level of “At the head of the King’s authority” (beresh hurmanusa de-malka) mentioned in the Zohar, Bereishis, folio 15; so writes the book Eshel Avraham there]. For it was specifically through this level of revelation that “He redeemed them,” as it is said, “‘And I will pass through the land of Egypt’: I, and not an angel.”
The bracketed note identifies this with the Zohar’s opening words, “At the head of the King’s authority,” as the book Eshel Avraham explains that passage. It was this revelation itself that redeemed Israel, as the Haggadah says on “And I will pass through the land of Egypt”: “I, and not an angel.”




25ולכן נק׳ גילוי זה ובמורא גדול77 כי יראה לשון נוק׳ [נוקבא] זהו בחי׳ יראה תתאה הנמשך מבחי׳ מל׳ דאבי״ע [דאצילות בריאה יצירה עשיה] בכל עולם לפי ערכו.
And therefore this revelation is called “and with great awe (mora gadol).” For yirah (awe) is a feminine term: this is the level of lower awe, drawn from the level of the Malchus of Atzilus, Beriah, Yetzirah and Asiyah, in each world according to its measure.
This is why the revelation is called mora gadol, “great awe.” The usual Hebrew word for awe, yirah, is feminine, and it stands for lower awe, which flows from Malchus in each of the four worlds according to its level.


אכן מורא גדול לשון זכר זהו בחי׳ יראה עילאה שהוא בחי׳ דכר ונמשך ע״י גילוי בחי׳ מלך מלכי המלכים כנ״ל וזהו ענין המצה הב׳ שאחר חצות דמצה הוא בחי׳ ביטול כנ״ל,
But mora gadol is a masculine term: this is the level of higher awe (yirah ila’ah), which is the level of the masculine (dechar), and it is drawn down through the revelation of the level of the King of the kings of kings, as mentioned above. And this is the matter of the second matzah, of after midnight, for matzah is the level of bittul, as mentioned above;
Mora is a masculine word, and it stands for higher awe, the masculine aspect, which comes from the revelation of the King of the kings of kings. This is the second matzah, of after midnight, since matzah is bittul.


אך מצה דקודם חצות הוא בחי׳ יראה תתאה ואמונה כמו שנתלבשה בבחי׳ שלמטה מהדעת המושג כנ״ל,
but the matzah of before midnight is the level of lower awe and of faith as it is clothed in a level beneath comprehended knowledge, as mentioned above;
The matzah of before midnight, by contrast, is lower awe and faith, clothed in a level beneath comprehended knowledge.


וזהו בחי׳ כי נער ישראל78 כו׳ חסד נעוריך79 כו׳ וממצרים קראתי לבני כו׳ וכקריאת התינוק אבא כו׳
and this is the level of “When Israel was a youth,” etc., “the kindness of your youth,” etc., and “Out of Egypt I called My son,” etc., and like the child’s calling “Father,” etc.
This is Israel as a child: “When Israel was a youth, I loved him, and out of Egypt I called My son” (Hosea 11:1), and “I remember for you the kindness of your youth” (Jeremiah 2:2), like the child who calls “Father” without understanding.


אבל בחי׳ הביטול דמצה זו שאחר חצות היא בחי׳ ביטול אמיתי ויראה עילאה שנמשך בחי׳ גילוי מה שלמעלה מהדעת המושג שהאיר אז בנפשם,
But the level of bittul of this matzah of after midnight is the level of true bittul and higher awe, in which there was drawn down a revelation of what is above comprehended knowledge, which shone then in their souls;
The bittul of the after-midnight matzah is true bittul and higher awe, because a revelation of what is above comprehended knowledge shone in their souls.


והיינו מבחי׳ הגילוי אור א״ס שלמעלה מההשתלשלות שהאיר אז עליהם מלמעלה למטה בבחי׳ אתעדל״ע [אתערותא דלעילא], וזהו ענין ובמורא גדול זו גילוי שכינה,80 וע״כ בחי׳ מצה זו א״צ [אין צריך / אינו צריך] שימור מחימוץ כלל
that is, from the level of the revelation of the Infinite Light that is above the chain of descent, which then shone upon them from above to below, as an arousal from above (isarusa dile’eila). And this is the matter of “‘And with great awe’: this is the revelation of the Shechinah.” And therefore this level of matzah needs no guarding at all from leavening,
It came from the Infinite Light above the chain of worlds, shining down from above as an arousal from above, not as a response to their own service. Therefore this matzah needs no guarding at all from leavening.


שהוא בחי׳ הישות והגסות מאחר שאין לחיצונים בחי׳ אחיזה ויניקה כלל מבחי׳ זו, [כי יראה עילאה הוא אור אבא שדוחה החיצונים, רק בחי׳ יראה תתאה צריכה שימור כו׳].
which is the level of selfhood and coarseness, since the external forces have no hold [on it] and draw no nurture at all from this level [for higher awe is the light of Abba, which repels the external forces; only the level of lower awe requires guarding, etc.].
Leavening is selfhood and coarseness, and the external forces have no hold on this level and draw nothing from it. The bracketed note explains that higher awe is the light of Abba (Chochmah), which drives the external forces away; only lower awe needs guarding.




26וזהו ענין שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם81 שקאי על בחי׳ הב׳ דאין
And this is the meaning of “the dough of our fathers did not have time to leaven before there was revealed to them”: it refers to the second level, for it does not
This is the meaning of the Haggadah’s words, “the dough of our fathers did not have time to leaven before the King of the kings of kings was revealed to them”: they speak of the second matzah.


ביכולתו להחמיץ כלל מפני עוצם הגילוי דבחי׳ מלך מלכי המלכים שנגלה עליהם שאין שם יניקה ואחיזה לחיצונים שהוא היש וההתנשאות שנק׳ חמץ.
have the ability to leaven at all, because of the intensity of the revelation of the level of the King of the kings of kings that was revealed to them, where there is no nurture and no hold for the external forces, which is the yesh and the self-exaltation that are called chametz.
That dough could not leaven at all, because the revelation was so intense that the external forces, the self-assertion and self-exaltation called chametz, had no hold there.




27וזהו ויאפו את הבצק כו׳ עוגות מצות כי לא חמץ82 ר״ל [רוצה לומר] שלא בא לידי חימוץ, והיינו להיות
And this is [the meaning of] “And they baked the dough,” etc., “cakes of matzos, for it had not leavened”: that is to say, it did not come to leavening. And that is because
This explains Exodus 12:39, “cakes of matzos, for it had not leavened”: the dough simply did not come to leavening.


כי גורשו ממצרים שאין שום אחיזה כלל למצרים בבחי׳ זו שנגלה עליהם כו׳ וא״כ ממילא נמשך מזה כי לא חמץ כו׳,
“they were driven out of Egypt”: Egypt has no hold whatsoever on this level, [in] which there was revealed to them, etc.; and if so, it follows of itself that “it had not leavened,” etc.
The reason was not haste but that “they were driven out of Egypt”: Egypt, with its limits and its forces of kelipah, had no hold at all on the level that was revealed to them, so the dough could not leaven.


ולכן אף שבהליכתם ממצרים עד בואם לרעמסס83 אף שהיה להם קפיצת הדרך84 מ״מ בצירוף עד שהציתו האש לאפות ודאי שהה הבצק יותר מכדי שיעור חימוץ ועכ״ז [ועם כל זה] לא חמץ מטעם הנ״ל (ומתורץ בזה א׳ מהקושיות דלעיל).
And therefore, although on their way from Egypt until they came to Ramses, although they had a contraction of the road (kefitzas haderech), nevertheless, together with [the time] until they lit the fire to bake, the dough certainly stood longer than the time it takes to leaven, and even so it did not leaven, for the reason mentioned above (and this resolves one of the questions above).
Even though the road was miraculously shortened for them (as Rashi explains on Exodus 12:37), the time on the way together with the time until they lit the fire to bake was certainly longer than dough needs to leaven; yet it did not leaven, for the reason just given. This answers one of the questions at the start: the verse is not explaining the matzah by lack of time.


וע״כ נאמר כאן מצות מלא בוי״ו שהוי״ו הוא המשכה הנמשך בהם מבחי׳ מורא גדול ויראה עילאה
And therefore here it says מצות, full, with a vav, for the vav is the drawing-down that was drawn into them from the level of great awe (mora gadol) and higher awe,
That is why this verse spells מצות with a vav: the vav is the drawing-down into them of great awe, the higher awe.


וכמו שאומרים בתפלה והנורא אל עליון בתוספת וי״ו משא״כ הגדול הגבור85 בלא וי״ו [וכמ״ש במ״א בפרשה ואתחנן בד״ה וידעת היום86 כו׳].
as we say in prayer, “and the awesome (ve-hanora), G-d Most High,” with an added vav, whereas “the great, the mighty” [are said] without a vav [as is explained elsewhere, in Parshas Va’eschanan, in the discourse beginning “And you shall know this day,” etc.].
Likewise in the Amidah we say “the great, the mighty and the awesome (ve-hanora),” following Deuteronomy 10:17, and only “awesome,” which expresses higher awe, carries the added vav. The text refers to its discourse on “And you shall know this day” in Parshas Va’eschanan.


משא״כ בחי׳ יראה תתאה נק׳ עדיין מצת חסר וי״ו ולכן היא צריכה שימור מהחיצונים אבל בחי׳ מצה הב׳ שנק׳ מצות מלא בוי״ו א״צ [אין צריך / אינו צריך] שימור
Whereas the level of lower awe is still called מצת, lacking a vav, and therefore it needs guarding from the external forces; but the level of the second matzah, which is called מצות, full with a vav, needs no guarding
Lower awe is still the מצת without a vav and needs guarding from the external forces; the second matzah, מצות with a vav, needs none.


(ועמ״ש ר״פ אלה תולדות87 מענין שמות כשמת88 מלא וי״ו וחסר וי״ו ע״ש ועמ״ש בפ׳ נשא ע״פ וישמרך ויחונך89 כו׳):
(and see what is written at the beginning of Parshas “These are the generations,” on the matter of “names (שמות) like the names (כשמת),” full with a vav and lacking a vav; see there. And see what is written in Parshas Naso on the verse “and guard you… and be gracious to you,” etc.).
The text points to two parallels: Torah Ohr at the beginning of Parshas Toldos, on the wells to which Yitzchak gave “names (שמות) like the names (כשמת)” his father had given (Genesis 26:18), one spelled with a vav and one without; and Likkutei Torah, Naso, on the Priestly Blessing, “and guard you… and be gracious to you.”




Section 6 · ¶28–33
Our matzah before midnight
28והנה מעתה י״ל [יש לומר] תירוץ הקושיא הנז׳ [הנזכר] לעיל איך אנו אומרים במצה זו שאנו אוכלים קודם חצות לילה שהוא על שום שלא הספיק בצקת כו׳,
Now, from here we can give the answer to the question mentioned above: how do we say of this matzah, which we eat before midnight, that it is “because the dough did not have time,” etc.,
The Alter Rebbe now answers the question about the Haggadah raised earlier: how can the matzah we eat before midnight be explained by “the dough did not have time to leaven”?


והרי זהו בחי׳ ומדרגת המצה הב׳ שלא היתה אלא לאחר שנגלה כו׳ דהיינו אחר חצות.
when this is the level and rung of the second matzah, which came only after there was revealed, etc., that is, after midnight?
The difficulty is that this phrase describes the second matzah, which existed only after the revelation at midnight.


אך הענין הוא כי כ״ז [כל זה] דוקא בזמן שהיו ישראל אז בגלות מצרים90 ולא היה להם
But the explanation is that all this was specifically at the time when Israel were then in the exile of Egypt and did not have
The answer is that the division between the two matzos belonged to the time in Egypt, when Israel had not yet received the Torah and mitzvos. A manuscript of the maamar adds here: “and they did not know and recognize G-dliness so much.”


תורה ומצות עדיין ע״כ לא היה ביכולתם לקבל בחי׳ הגילוי העצום דבחי׳ מורא גדול ולהיות בהם בחי׳ ביטול ויראה עילאה קודם חצות.
Torah and mitzvos yet; therefore they were not able to receive the intense revelation of the level of great awe, or to have in them the level of bittul and higher awe, before midnight.
Without Torah and mitzvos they could not receive the intense revelation of great awe, the bittul and higher awe, before midnight.


אלא קודם חצות הי׳ [היה] רק בחי׳ מצת חסר וי״ו דהיינו בחי׳ יראה תתאה בטל רצונך.
Rather, before midnight there was only the level of מצת lacking a vav, that is, the level of lower awe, “Nullify your will.”
Before midnight they had only the first matzah, מצת without a vav: lower awe, the setting aside of one’s will.




29ועי״ז דוקא היו יכולים לקבל בחי׳ הגילוי הנ״ל אחר חצות ועי״ז נמשך בהם בחי׳ שלא הספיק בצקת כו׳.
And specifically through this they were able to receive the revelation mentioned above after midnight, and through this there was drawn into them the level of “the dough did not have time,” etc.
It was precisely through that lower awe that they could receive the revelation after midnight, which brought them the level of “the dough did not have time to leaven.”


אבל לאחר שקיבלו ישראל תורה ומצות בהר סיני והרי בכל השנה כולה גם קודם הפסח ממשיכים המשכת אלקות ע״י תורה ומצות ע״כ גם במצה זו שאנו
But after Israel received the Torah and mitzvos at Mount Sinai, and throughout the entire year, also before Pesach, we draw down a drawing-down of G-dliness through Torah and mitzvos, therefore also with this matzah that we
But since the giving of the Torah at Sinai, Jews draw G-dliness down all year through Torah and mitzvos, in the time before Pesach as well.


אוכלים קודם חצות יכולים אנו [על ידי קיום התורה ומצות שקדם כל השנה]91 לקבל בחי׳ גילוי שכינה מבחי׳ שנגלה עליהם מלך מלכי המלכים אחר חצות כו׳.
eat before midnight we are able [through the fulfillment of the Torah and mitzvos that preceded it all year] to receive the level of the revelation of the Shechinah, from the level [of] “there was revealed to them the King of the kings of kings,” after midnight, etc.
So even the matzah we eat before midnight, thanks to the Torah and mitzvos of the whole preceding year, can receive the revelation of the Shechinah that came to them only after midnight, the revelation of the King of the kings of kings. According to the Kehot note, these bracketed words are quoted in Sefer HaMaamarim, which explains there that this is an even higher revelation.




30וכמ״ש בזהר ויצא הנ״ל מצה בקדמיתא92 ולבתר מצוה. בתוספת93 וא״ו ע״ש. נמצא בחי׳ מצוה זהו מבחינת ומדרגת מצה הב׳ שהיא מצות מלא וי״ו.
As is written in the Zohar, Vayetze, mentioned above: “First matzah, and afterward mitzvah,” with the addition of a vav; see there. It follows that the level of mitzvah is of the level and rung of the second matzah, which is מצות, full with a vav.
This matches the Zohar cited above (Vayetze 157a): “First matzah, and afterward mitzvah,” mitzvah being matzah with an added vav. So “mitzvah” belongs to the level of the second matzah, מצות with a vav.


והיינו לפי שע״י קיום התורה ומצות נמשך בחי׳ תר״ך עמודי אור94 דכתר עליון שזהו עצמו ענין שנגלה עליהם מלך מלכי המלכים כו׳
That is because through the fulfillment of the Torah and mitzvos there is drawn down the level of the 620 pillars of light of the supernal Keser (Crown), which is itself the matter of “there was revealed to them the King of the kings of kings,” etc.;
Through Torah and mitzvos, the “620 pillars of light” of the supernal Keser are drawn down, and this is the very revelation of the King of the kings of kings. The number 620 is the numerical value of כתר, Keser.


ולכן מה שנמשך להם בחצות לילה שהוא עת רצון נמשך לנו במצה זו שאנו אוכלים קודם חצות, והיינו מצד שיש לנו תורה ומצות שהן הן עצמיות רצון העליון כו׳.95
and therefore what was drawn to them at midnight, which is a time of favor (eis ratzon), is drawn to us in this matzah that we eat before midnight; that is, because we have Torah and mitzvos, which are the very essence of the supernal will, etc.
So what came to them at midnight, a time of divine favor (eis ratzon), comes to us in the matzah we eat before midnight, because Torah and mitzvos are the very essence of the supernal will.




31וזהו שאמר בהגדה מצה זו שאנו אוכלים על שום מה פי׳ דבשלמא בהיותם בגלות מצרים שהיו בבחי׳ גלות הקליפות וסט״א [וסטרא אחרא] מאד
And this is what is said in the Haggadah: “This matzah that we eat, for what reason?” The meaning is: granted, when they were in the exile of Egypt, being very much in the state of exile of the kelipos and the sitra achra,
Now the Haggadah’s question, “This matzah that we eat, for what reason?”, can be read precisely. In Egypt, Israel was deep in the exile of the kelipos and the sitra achra, the forces opposed to holiness.


ולא היה להם תורה ומצות נצטוו באכילת מצה דקודם חצות שהיא בחי׳ מצת חסר וי״ו כדי להיות להם זו להכנה שעי״ז יוכלו לקבל אח״כ הגילוי גדול הנ״ל.
and they did not have Torah and mitzvos, they were commanded to eat the matzah of before midnight, which is the level of מצת lacking a vav, so that this would be a preparation for them, through which they could afterwards receive the great revelation mentioned above.
Lacking Torah and mitzvos, they were commanded to eat the matzah of before midnight, מצת without a vav, as a preparation through which they could afterwards receive the great revelation.


משא״כ אנו שכבר ניתן לנו התומ״צ [התורה ומצות], [והנה המצות הם מצות המלך969798 ובקיומן מקיים שום תשים99 עליך מלך
But we, to whom the Torah and mitzvos have already been given [now, the mitzvos are the commands of the King, and by fulfilling them one fulfills “You shall surely set a king over yourself,”
But we already have the Torah and mitzvos. The bracketed note explains that the mitzvos are the King’s commands, and keeping them fulfills “You shall surely set a king over yourself” (Deuteronomy 17:15), the acceptance of G-d as King.


והוא בחי׳ יראה תתאה100 עכ״פ [על כל פנים] כמ״ש בס׳ ש״ב [של בינונים] פמ״א [פרק מ״א / פרשה מ״א] וכמ״ש במ״א ע״פ וידבר אלקים101 כו׳ בדרוש חג השבועות] א״כ מהו ענין אכילת מצה זו דקודם חצות דוקא.
which is the level of lower awe at least, as is written in Sefer Shel Beinonim, chapter 41, and as is explained elsewhere on the verse “And G-d spoke,” etc., in the discourse for the festival of Shavuos], if so, what is the point of eating this matzah specifically before midnight?
That acceptance is at least lower awe, as Tanya, chapter 41, explains, and as the Shavuos discourse on “And G-d spoke” explains. If we already have this lower awe, why do we still need a matzah specifically before midnight? That, the Alter Rebbe says, is the Haggadah’s question.




32ומשני על שום שלא הספיק כו׳, פי׳ דאכילת מצה שלנו אע״פ [אף על פי] שאנו אוכלים אותה לפני חצות דוקא, מ״מ אין הענין וההמשכה רק מבחי׳ ומדרגת מצה הא׳ בלבד.
And it answers, “Because [the dough] did not have time,” etc. That is: our eating of matzah, although we eat it specifically before midnight, nevertheless its matter and its drawing-down are not only from the level and rung of the first matzah alone;
The Haggadah answers: “Because the dough of our fathers did not have time to leaven.” Our matzah, though eaten before midnight, is not only of the level of the first matzah.


אלא שנמשך בה ג״כ מבחי׳ ומדרגת המצה הב׳ שהיא בחי׳ הביטול ומורא גדול עד שלא הספיק להחמיץ והוא מבחי׳ הגילוי שנגלה עליהם מלך מלכי המלכים וגאלם
rather, there is drawn into it also from the level and rung of the second matzah, which is the level of bittul and great awe, to the point that [the dough] did not have time to leaven; and this is from the level of the revelation in which there was revealed to them the King of the kings of kings, and He redeemed them,
It also carries the level of the second matzah: bittul and great awe, so intense that dough could not leaven, coming from the revelation of the King of the kings of kings who redeemed them.


שהוא גילוי אור א״ס ב״ה שלמעלה מעלה מהשתלשלות שגילוי והמשכה זו נמשך לנו במצה זו ג״כ מטעם הנ״ל, ואיך מרומזים ב׳ ההמשכות במצה א׳. אך נודע כי ההפרש בין חמץ למצה הוא רק באות ה׳.
which is the revelation of the Infinite Light (Or Ein Sof), blessed be He, that is far above the chain of descent (hishtalshelus); and this revelation and drawing-down is drawn to us in this matzah too, for the reason mentioned above. And how are the two drawings-down alluded to in one matzah? Now, it is known that the difference between chametz (חמץ) and matzah (מצה) is only in the letter hei.
That revelation of the Infinite Light far above the worlds reaches us in our matzah too, for the reason explained, the Torah and mitzvos. But how can one matzah hint at both levels? The answer begins from the known teaching that חמץ (chametz) and מצה (matzah) differ only in one letter: the hei of matzah in place of the ches of chametz.




33והנה הה׳ מילוי שלה הוא ג״כ אות ה׳, ולכן נקראת המכפלה כמ״ש במ״א,102 וב׳ ההין אלו המרומזים בה׳ אחת דמצה הן בחי׳ ב׳ מדרגות דמצה הנ״ל,
Now, the filling (milui) of the hei, [when it is spelled out,] is also the letter hei, and therefore it is called “the doubled” (ha-machpelah), as is explained elsewhere; and these two heis that are alluded to in the one hei of matzah are the two levels of matzah mentioned above;
When the letter hei is spelled out as a word, its spelling (הה) is again a hei, which is why it is called “the doubled.” These two heis, hinted in the one hei of matzah, are the two levels of matzah.


כי המילוי הוא מבחי׳ ההעלם המוסתר ונעלם תוך הה׳ עצמה, והעלם זה שבתוך ה׳ שהיא בחי׳ מל׳ שרשו מבחי׳ כתר
for the filling is of the level of the concealment that is hidden and concealed within the hei itself; and this concealment within the hei, which is the level of Malchus, has its root in the level of Keser,
The added hei of the spelling stands for what is hidden within the hei itself. The hei is Malchus, and the concealed element within it is rooted in Keser, the highest level.


כי נעוץ תחלתן בסופן103 כו׳ ועמ״ש ע״פ ועתה יגדל נא כח אד׳104 כו׳ כח הוא ענין גילוי ההעלם כו׳ ע״ש:
for “their beginning is wedged in their end,” etc. And see what is written on the verse “And now, let the power of Ado-nai be great,” etc.: “power” is the matter of the revelation of what is concealed, etc.; see there.
This follows the principle of Sefer Yetzirah, “their beginning is wedged in their end”: the highest is embedded in the lowest. The text points to the discourse on “And now, let the power of Ado-nai be great” (Numbers 14:17), where “power” means the revealing of what is hidden.




Section 7 · ¶34–36
Sea and dry land
34ה ועתה צ״ל ענין שביעי של פסח ואיך דע״י ששת ימים תאכלו מצות תחלה אזי דוקא וביום השביעי עצרת שהוא ענין קי״ס [קריעת ים סוף] וכנ״ל.
5. Now we must understand the matter of the seventh [day] of Pesach, and how it is that through “six days you shall eat matzos” first, then specifically “and on the seventh day an Atzeres,” which is the matter of the Splitting of the Sea of Reeds, as mentioned above.
The fifth section turns to the seventh day of Pesach: how eating matzah for six days leads to the Atzeres of the seventh day, the day the sea split.


דהנה ענין ים ויבשה105 למעלה הן בחי׳ עלמא דאתכסיא ועלמא דאתגלייא והוא עד״מ ים וארץ למטה דכל מה שיש ביבשה יש בים,106
For the matter of sea and dry land above is the level of the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). It is like the sea and the land below: everything that is on dry land is [also] in the sea,
In the supernal worlds, “sea” and “dry land” stand for the concealed world (alma d’iskasya) and the revealed world (alma d’isgalya). The image rests on the Talmud’s teaching (Chullin 127a) that everything found on land is found in the sea as well.


אלא שביבשה הם באתגלייא משא״כ בהים הם באתכסייא לפי שהן מובלעין ומכוסים בתוך הים שמכסה עליהם (וע׳ בפ׳ בשלח בד״ה אז ישיר).107108
except that on dry land they are revealed, whereas in the sea they are concealed, for they are absorbed and covered within the sea, which covers over them (and see in Parshas Beshalach, in the discourse beginning “Then [Moshe] sang”).
On land, creatures are visible; in the sea, the same kinds of creatures are hidden, absorbed and covered by the water. The text refers to its discourse “Then Moshe sang” in Torah Ohr, Beshalach.


וכמו כן למעלה הנה בחי׳ מלכות דאצי׳ נק׳ ארץ ונק׳ ג״כ ים. והיינו כי הנה הארת והמשכת המלכות שנמשך ומתלבשת בבי״ע להחיות העולמות מאין ליש
And likewise above: the level of Malchus of Atzilus is called “earth” and is also called “sea.” That is, the radiance and the drawing-forth of Malchus that is drawn down and clothed in Beriah, Yetzirah and Asiyah, to give life to the worlds [and bring them] from nothing into something,
Likewise above, Malchus of Atzilus is called both “earth” and “sea.” The part of Malchus that comes down into Beriah, Yetzirah and Asiyah to bring the worlds from nothing into being is called “earth.”


שהם בחי׳ עלמין דאתגליין שנראים דבר נפרד ויש בפני עצמו נק׳ בחי׳ זו ארץ, וע״ז נאמר תדשא הארץ109 כו׳ תוצא הארץ נפש חיה110111 וכדפי׳ בזהר בכמה דוכתי ועי׳ [ועיין] בפ׳ שמיני דל״ט ע״ב.
which are the revealed worlds, which appear to be a separate thing, an entity of its own: this level is called “earth.” Of this it is said, “Let the earth sprout,” etc., “Let the earth bring forth living creatures,” as is explained in the Zohar in many places; and see in Parshas Shemini, folio 39b.
Those lower worlds are “revealed worlds”: each created thing appears as a separate existence of its own. This is why the verses of creation say “Let the earth sprout” and “Let the earth bring forth,” as the Zohar explains in several places, including Parshas Shemini (folio 39b).


והיינו כמ״ש באגרת הקודש ד״ה איהו וחיוהי112 שעיקר התהוות היש ודבר נפרד לגמרי הוא ממל׳ דאצי׳ שנעשה עתיק דבריאה כי אין מלך בלא עם113114 כו׳115 משא״כ מבחי׳ המדות עצמן דאצי׳ ע״ש.
That is, as is written in Iggeres HaKodesh, in the section beginning “He and His life-forces,” that the main bringing-into-being of the yesh, a thing entirely separate, is from Malchus of Atzilus, which becomes the Atik of Beriah, for “there is no king without a people,” etc.; which is not so of the level of the middos of Atzilus themselves; see there.
The text cites Iggeres HaKodesh 20: a truly separate existence comes into being mainly from Malchus of Atzilus, which becomes the Atik, the innermost root, of the World of Beriah, because “there is no king without a people,” subjects distinct from him. It does not come from the middos of Atzilus themselves.




35והנה המל׳ היא מקבלת האור והשפע מאור א״ס ע״י המדות דאצי׳ וממנה דוקא נמשך אח״כ בבי״ע,
Now, Malchus receives the light and the flow from the Infinite Light (Or Ein Sof) through the middos of Atzilus, and it is specifically from it that [the flow] is afterwards drawn into Beriah, Yetzirah and Asiyah;
Malchus of Atzilus receives the light of the Infinite through the middos, the emotive Sefiros, of Atzilus, and only through Malchus does that light then reach Beriah, Yetzirah and Asiyah.


כי בחי׳ אור א״ס כמו שמאיר בבחי׳ המדות עליונים דאצילות א״א שיבא בבחי׳ הגילוי תחלה בבי״ע,
for the Infinite Light, as it shines in the supernal middos of Atzilus, cannot come into revelation in Beriah, Yetzirah and Asiyah at the outset,
The Infinite Light as it shines in the middos of Atzilus cannot be revealed directly in the lower worlds.


כי באצי׳ איהו וחיוהי וגרמוהי חד שהחסד דאצי׳ הוא בחי׳ א״ס ממש ואין ערוך כלל בחי׳ חסד דבריאה
for in Atzilus “He, His life-forces and His vessels are one,” so that the Chesed (kindness) of Atzilus is actually the level of the Infinite, and there is no comparison at all [with] the level of the Chesed of Beriah,
In Atzilus, in the words of the Tikkunei Zohar, “He, His life-forces and His vessels are one”: the Chesed of Atzilus is truly infinite, and there is no comparison between it and the Chesed of Beriah.


שהוא בחי׳ גבול מחנה מיכאל באהבה לקבל ההשפעה בהשתלשלות מבחי׳ חסד דאצי׳ שבלי גבול, וכמ״ש באגרת הק׳ בענין ואנכי עפר ואפר116 כו׳ ע״ש.
which is a level of limitation, the camp of Michael, [standing] with love to receive the flow, through the chain of descent (hishtalshelus), from the level of the Chesed of Atzilus, which is without limit; as is written in Iggeres HaKodesh on the matter of “and I am dust and ashes,” etc.; see there.
The Chesed of Beriah is limited: it is “the camp of Michael,” the angels who stand with love to receive the flow, step by step, from the boundless Chesed of Atzilus. The text refers to Iggeres HaKodesh 15, on Avraham’s words “I am dust and ashes.”


אם לא ע״י שמתעלם תחלה אור החסד זה בבחי׳ מלכות וממנה יורד אח״כ השפע בבי״ע
[It cannot,] unless this light of Chesed is first concealed in the level of Malchus, and from it the flow afterwards descends into Beriah, Yetzirah and Asiyah;
So the light of Chesed must first be concealed in Malchus, and only from Malchus does the flow descend to Beriah, Yetzirah and Asiyah.


כי מדת מל׳ הוא רוממות והתנשאות כמ״ש והמתנשא מימות עולם117 ודרך כלל ההתנשאות הוא הסתלקות שלא ירד החיות עליהם כ״כ [כל כך],
for the attribute of Malchus is exaltedness and loftiness, as it is said, “and Who is exalted from the days of old,” and in general loftiness is a withdrawal, so that the life-force does not descend upon them so much;
Malchus is exaltedness: a king stands above his people, as the blessing before the morning Shema says, “Who is exalted from the days of old.” Exaltedness means withdrawal, so the life-force does not descend to the worlds so fully.


ולכן נק׳ בחי׳ מלכות118 ים119 להיות כמו שהים מכסה ומעלים מה שבתוכו כמ״כ [כמו כן] בחי׳ מלכות מעלמת ומכסה על בחי׳ מדות העליונים דאצי׳
and therefore the level of Malchus is called “sea,” since just as the sea covers and conceals what is within it, so too the level of Malchus conceals and covers the level of the supernal middos of Atzilus
That is why Malchus is called “sea”: as the sea covers what is in it, Malchus conceals the supernal middos of Atzilus.


(ועמ״ש מענין והים עליהם מלמעלה120 בפ׳ בלק ע״פ מי מנה121 עפר יעקב),122 ולכן נק׳ בחי׳ זו דמלכות עלמא דאתכסייא.
(and see what is written on the matter of “and the sea was over them, above” in Parshas Balak, on the verse “Who has counted the dust of Yaakov”); and therefore this level of Malchus is called the concealed world.
The text refers to its discourse in Parshas Balak on “and the sea was over them, above,” said of the great basin in Shlomo’s Temple that stood upon twelve oxen (I Kings 7:25). In this aspect Malchus is called the concealed world.


אמנם מה שמאיר ומתפשט ממנה לנבראים דבי״ע להיות עלמין דאתגליין הנה בחי׳ זו נק׳ ארץ.
But what shines and spreads forth from it to the created beings of Beriah, Yetzirah and Asiyah, so that they are revealed worlds: this level is called “earth.”
What shines out of Malchus to the creatures of Beriah, Yetzirah and Asiyah, so that they become revealed worlds, is called “earth.”


(וכ״ה בזהר בראשית די״ח ע״ב דב׳ בחי׳ אלו זהו ענין ב׳ פסוקים ראשונים דק״ש [דקריאת שמע] שמע ישראל ובשכמל״ו [וברוך שם כבוד מלכותו לעולם ועד]123 וע׳ בס׳ ש״ב [של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).
(And so it is in the Zohar, Bereishis, folio 18b, that these two levels are the matter of the first two verses of the Shema, “Hear, O Israel” and “Blessed be the Name of the glory of His kingdom forever and ever”; and see Sefer Shel Beinonim, Part II, chapter 7.)
The Zohar (1:18b) teaches that these two levels are the first two verses of the Shema: “Hear, O Israel… Havayah is One” is the higher unity, and “Blessed be the Name of the glory of His kingdom forever and ever” is the lower unity. Tanya, Part II, chapter 7, explains this.


והנה כ״ז [כל זה] הוא דוקא כשהאור וההשפעה נמשך בדרך וסדר ההשתלשלות מאצי׳ לבי״ע מבחי׳ ממלא שאז שייך בחי׳ ים ויבשה עלמא דאתכסיא ועלמא דאתגלייא, שכך היא הדרגת ההשתלשלות העולמות שא״א שיבא האור וההשפעה שבאצילות
Now, all this is specifically when the light and the flow are drawn by way of, and in the order of, the chain of descent from Atzilus to Beriah, Yetzirah and Asiyah, from the level of the light that fills all worlds (memalei kol almin); for then the levels of sea and dry land, the concealed world and the revealed world, apply. For such is the gradation of the chain of descending worlds, that it is impossible for the light and the flow that are in Atzilus,
All this applies when the light flows step by step in the order of the chain of worlds, from Atzilus down, as memalei, the light that fills each world according to its capacity. Then there is a “sea” and “dry land,” a concealed world and a revealed world.


שהוא בבחי׳ א״ס להתגלות בבי״ע נבראים ובעלי גבול אם לא ע״י ההעלם בתחלה בחי׳ עלמא דאתכסיא
which is in the mode of the Infinite, to be revealed in Beriah, Yetzirah and Asiyah, [which are] created and limited beings, except through concealment first, the level of the concealed world,
The light of Atzilus is infinite and the lower worlds are created and limited, so it can be revealed in them only after first being concealed in the “concealed world.”


שהוא באמת נשאר בבחי׳ אתכסיא והעלם אלא רק הארה והמשכה לבד נמשך מזה להיות מקור השפע לבי״ע בחי׳ עלמא דאתגליא.
which in truth remains in concealment and hiddenness, and only a radiance and a drawing-forth alone is drawn from it, to be the source of the flow to Beriah, Yetzirah and Asiyah, the level of the revealed world.
That concealed world itself stays hidden; only a glimmer of it comes down to be the source of the flow to Beriah, Yetzirah and Asiyah, the revealed world.


אמנם בליל שביעי של פסח שהיה מאיר ומתגלה הארה גדולה ועצומה מלמעלה מסדר ההשתלשלות מבחי׳ א״ס ב״ה עצמו הסוכ״ע השוה ומשוה124 כו׳
But on the night of the seventh [day] of Pesach there shone and was revealed a great and intense radiance from above the order of the chain of descent, from the level of the Infinite One, blessed be He, Himself, the light that encompasses all worlds (sovev kol almin), “Who is equal and makes equal,” etc.,
But on the night of the seventh day of Pesach, a great light shone from above the whole order of the worlds, from the Infinite One Himself, sovev kol almin, the light that encompasses all worlds, of Whom the High Holiday hymn says that He is “equal and makes equal” small and great.


שאצי׳ ועשייה שוין ממש לפניו וכחשכה כאורה125 ממש שבחי׳ ההעלם והגילוי שבסדר השתלשלות העולמות עלמא דאתכסיא ועלמא דאתגלייא שוין ממש לפניו.
for Atzilus and Asiyah are truly equal before Him, and “darkness is like light,” truly, so that concealment and revelation in the order of the chain of the worlds, the concealed world and the revealed world, are truly equal before Him.
Before Him, Atzilus and Asiyah are equal, and “darkness is like light” (Psalms 139:12): concealment and revelation, the concealed world and the revealed world, are the same to Him.


כיון שבאמת אינו בגדר עלמין כלל לכן ע״י ירידה והמשכה מבחי׳ זו נמשך לשנות סדר ההשתלשלות לגמרי שבחינת עלמא דאתכסיא נעשה ממש בבחי׳ גילוי
Since in truth He is not within the category of worlds at all, therefore, through a descent and drawing-down from this level, [an effect] was drawn to change the order of the chain of descent entirely, so that the level of the concealed world actually became revealed,
Because He transcends the category of worlds altogether, when His light came down it overturned the order of the worlds: the concealed world itself became revealed.


כמו עלמא דאתגלייא שכללות ההעלם עצמו בא לידי גילוי ולא דרך הארה והמשכה לבד (ועמ״ש בשה״ש [בשיר השירים] בפי׳ כי טובים דודיך מיין).126
like the revealed world: the concealment itself, as a whole, came into revelation, and not by way of a radiance and drawing-forth alone (and see what is written in Shir HaShirim on the explanation of “For your love is better than wine”).
The concealment itself, as a whole, came into revelation, not merely a glimmer of it. The text refers to its explanation of “For your love is better than wine” in Likkutei Torah on Shir HaShirim.


וזהו ויולך ה׳ את הים127 ברוח קדים עזה וגו׳, פי׳ רוח קדים הוא המשכה מבחי׳ קדמונו של עולם דהיינו מבחי׳ א״ס ב״ה עצמו שאינו בגדר עלמין כלל.
And this is “And G-d drove the sea with a strong east wind (ruach kadim),” etc. The meaning: the “east (kadim) wind” is a drawing-down from the level of the Primordial One of the world (Kadmono shel olam), that is, from the level of the Infinite One, blessed be He, Himself, Who is not within the category of worlds at all.
This is the meaning of Exodus 14:21, “And G-d drove the sea with a strong east wind (kadim)”: kadim recalls Kadmono shel olam, the Primordial One of the world, the Infinite One Himself, Who is beyond all worlds.


ועל ידי גילוי והמשכה זו וישם את הים לחרבה, שבחי׳ עלמא דאתכסיא נעשה בחי׳ יבשה שהוא בחי׳ גילוי ממש למטה.128129
And through this revelation and drawing-down, “He made the sea into dry ground”: the level of the concealed world became the level of dry land, which is the level of actual revelation below.
Through this revelation “He made the sea into dry ground”: the concealed world became “dry land,” fully revealed below. This is the inner meaning of the Splitting of the Sea.




36וזהו ענין קריעת ים סוף דהיינו שבחי׳ מל׳ דאצילות שהיא מקבלת מים החכמה עילאה דאצילות והיא סוף עולם האצי׳ ובה מתעלמים האורות של האצילות, וע״כ
And this is the matter of the Splitting of Yam Suf (the Sea of Reeds): the level of Malchus of Atzilus, which receives from the sea of the supernal Chochmah of Atzilus, is the end (sof) of the World of Atzilus, and in it the lights of Atzilus are concealed; and therefore
Here is the inner meaning of the Splitting of Yam Suf. Malchus of Atzilus receives from the “sea” of supernal Chochmah, and it is the end (sof) of the World of Atzilus, where the lights of Atzilus are hidden.


נק׳ ים וע״י הגילוי מבחי׳ קדמונו של עולם שהי׳ [שהיה] מאיר אז בבחי׳ מל׳ נעשה העלם הים סוף לבחי׳ גילוי ויבשה ממש דהיינו שעצמיות אורות האצי׳ היו אז בבחי׳ הגילוי בבי״ע.
it is called “sea.” And through the revelation from the level of the Primordial One of the world (Kadmono shel olam), which then shone in the level of Malchus, the concealment of Yam Suf became actual revelation and dry land; that is, the very essence of the lights of Atzilus was then revealed in Beriah, Yetzirah and Asiyah.
That is why Malchus is called “sea,” the sea of the end. When the revelation of the Primordial One shone into Malchus, its concealment became revelation, “dry land”: the very essence of the lights of Atzilus was revealed in the lower worlds.


(ויובן זה יותר עפמ״ש [על פי מה שכתוב] בזהר בראשית הנ״ל דבחי׳ אחד ובחי׳ ועד שבק״ש [שבקריאת שמע]130 זהו ענין ים ויבשה, וכמ״ש יקוו המים אל מקום131 אחד132 כו׳ שהמל׳ דאצילות היא בחי׳ מקומו של אחד133 כביכול עי׳ [עיין] בת״ז [בתיקוני זהר] תיקון מ״ב.
(This will be understood better according to what is written in the Zohar, Bereishis, mentioned above, that the level of “One” (echad) and the level of “forever” (va’ed) in the Shema are the matter of sea and dry land; and as it is written, “Let the waters be gathered to one place,” etc., for Malchus of Atzilus is the level of the “place” of the One, as it were; see the Tikkunei Zohar, Tikkun 42.
A long parenthesis explains this through the Shema. The Zohar links the “One” of “Hear, O Israel” and the “forever” (va’ed) of “Blessed be the Name” with sea and dry land; and in “Let the waters be gathered to one place” (Genesis 1:9), Malchus is the “place” of the One, as the Tikkunei Zohar (Tikkun 42) explains.


וביאור הענין מובן עפמ״ש [על פי מה שכתוב] ע״פ וארא,134 שבאמת לגבי קב״ה [קודשא בריך הוא] מצד עצמותו ומהותו ית׳ לא שייך עליו מלת אחד כלל שהרי הוא יחיד ומיוחד והוא לבדו הוא, אלא כמארז״ל [כמאמר רבותינו זכרונם לברכה] שהוא אחד בשבעה רקיעים ובארץ וד׳ רוחות העולם135 כו׳,
And the explanation of the matter is understood according to what is written on the verse “And I appeared” (Va’eira): that in truth, with respect to the Holy One, blessed be He, as He is in His essence and being, may He be blessed, the word “one” does not apply to Him at all, for He is singular (yachid) and unique and He alone is; but rather, as our Sages, of blessed memory, said, He is One in the seven heavens and the earth and the four directions of the world, etc.
Strictly, G-d in His essence is not called “one,” a word that relates Him to something else, but “singular” (yachid), for He alone exists. “One” means that He is One in the seven heavens, the earth and the four directions, as the Kehot note shows from Berachos 13b and from the Alter Rebbe’s Shulchan Aruch, where the ches of אחד (eight) stands for the seven heavens and the earth.


ולכן א״ש [אתי שפיר] שבחי׳ זו נק׳ ים שהברואים שבים חיותם וקיומם הוא בתוך הים דוקא, וכך הוא בחי׳ עלמא דאתכסיא דאינון מתיחדין באחד שכולם בטלים במציאות במקורם כו׳,
And therefore it is well understood that this level is called “sea”: for the creatures in the sea have their life and existence specifically within the sea; and so is the level of the concealed world, in which they are united in the One, for they are all nullified in existence within their source, etc.;
Malchus as “sea” is the concealed world: as sea creatures live only within the sea, the beings of the concealed world are united with the One and nullified within their source.


הנה מקום אתי136 כו׳, ובחי׳ ועד הוא אחד בחלופי אתון137 שהוא מקור עלמין דאתגליין שנראה כאלו העולם הוא דבר ויש בפ״ע [בפני עצמו] כו׳.
“Behold, there is a place with Me,” etc. And the level of va’ed (“forever”) is echad (“one”) with its letters exchanged; it is the source of the revealed worlds, where it seems as if the world is a thing and an entity of its own, etc.
That is the meaning of “Behold, there is a place with Me” (Exodus 33:21). Va’ed, “forever,” is the word echad with its letters exchanged, as the Zohar says: it is the source of the revealed worlds, where the world appears to be something in its own right.


והנה מהותו ועצמותו ית׳ הוא בחי׳ יחיד, ועיי״ש [ועיין שם] דע״י התורה נמשך בחי׳ יחיד ממש בבחי׳ גילוי וע״ז נאמר ושמי הוי׳ לא נודעתי138 כו׳.
Now, His being and essence, may He be blessed, is the level of yachid (singular); and see there, that through the Torah the level of yachid itself is drawn down into revelation, and of this it is said, “But by My Name Havayah I was not known,” etc.
G-d’s own essence is yachid, singular, beyond even “One.” The discourse on Va’eira explains that through the Torah this very level is revealed, a revelation of which G-d says that by the Name Havayah He was not known to the Patriarchs (Exodus 6:3).


והיינו מטעם שכ׳ [שכתב] במ״א שהתורה נק׳ משל הקדמוני139 בחי׳ קדמונו של עולם140141 כו׳, והנה בקי״ס [בקריעת ים סוף] שנאמר ג״כ ויולך ה׳ את הים ברוח קדים142 כו׳ שהוא הגילוי מבחי׳ קדמונו של עולם שהוא יחיד ומיוחד והוא לבדו הוא
That is for the reason written elsewhere, that the Torah is called “the parable of the Primordial One” (mashal hakadmoni), the level of the Primordial One of the world, etc. Now, at the Splitting of the Sea, of which it is also said, “And G-d drove the sea with an east wind (kadim),” etc., which is the revelation from the level of the Primordial One of the world, Who is singular and unique and He alone is,
The Torah reveals this level because it is “the parable of the Primordial One” (I Samuel 24:14), which Rashi explains as the parable of the Holy One, blessed be He, the Primordial One of the world. At the Sea too there was a revelation of the Primordial One, through the east wind (kadim).


לכן ע״י גילוי זה הפך ים ליבשה143 שבחי׳ אחד נמשך בבחי׳ גילוי ממש בבחי׳ ועד דהיינו גילוי יחו״ע [יחודא עילאה] ממש ביחו״ת [ביחודא תתאה],) (ועמ״ש ע״פ כי תשמע בקול144 כו׳ לעשות הישר145 כו׳ ע״ש).
therefore through this revelation He turned the sea into dry land: the level of “One” was drawn into actual revelation in the level of “forever,” that is, the revelation of the higher unity (yichuda ila’ah) itself within the lower unity (yichuda tata’ah).) (And see what is written on the verse “If you will listen to the voice,” etc., “to do what is right,” etc.; see there.)
So that revelation “turned the sea into dry land” (Psalms 66:6): the level of “One,” the higher unity, was revealed within “forever,” the lower unity. The text also refers to Likkutei Torah, Re’eh, on “If you will listen to the voice of Havayah… to do what is right.”


ועד״ז הוא ענין אנשי יריחו146 שהיו כורכין את שמע שהיו אומרים אחד ואהבת ולא היו מפסיקין לומר בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] כי רצו שיומשך האהבה מבחי׳ אחד יחו״ע [יחודא עילאה] ממש,
And along these lines is the matter of the people of Jericho, who would “bundle” the Shema: they would say “One” and “And you shall love” without interrupting to say “Blessed be the Name of the glory of His kingdom forever and ever,” for they wanted the love to be drawn from the level of “One,” the higher unity itself;
The people of Jericho “bundled” the Shema (Pesachim 55b): they went straight from “One” to “And you shall love” without saying “Blessed be the Name,” because they wanted their love to flow directly from the higher unity of “One.”


אלא שאין הלכה כדבריהם כי זהו רק בחי׳ קי״ס [קריעת ים סוף] שנמשך באתעדל״ע [באתערותא דלעילא] והזכרת קי״ס [קריעת ים סוף] הוא באמת ויציב147 שהוא אחר יציאת מצרים
except that the halachah is not according to them, for this is only the level of the Splitting of the Sea, which was drawn down through an arousal from above (isarusa dile’eila); and the mention of the Splitting of the Sea is in [the blessing] “True and firm” (Emes VeYatziv), which is after the Exodus from Egypt,
The halachah does not follow them, because that level belongs to the Splitting of the Sea, which came as an arousal from above. In the prayers, the Splitting of the Sea is mentioned only in the blessing “True and firm,” after the Exodus.


דהיינו לאחר שחותם בק״ש [בקריאת שמע] אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים148 כו׳ אזי דווקא מזכיר קי״ס [קריעת ים סוף] באמת ויציב:149150
that is, after one concludes the Shema with “I am Havayah your G-d, Who brought you out of the land of Egypt,” etc.; only then does one mention the Splitting of the Sea, in “True and firm.”
Only after the Shema ends with “I am Havayah your G-d, Who brought you out of the land of Egypt” (Numbers 15:41) do we mention the Splitting of the Sea, in “True and firm.” The revelation of the Sea has its place only after the Exodus.




Section 8 · ¶37–38
An Atzeres to Havayah your G-d
37ו וזהו ששת ימים תאכל מצות וביום השביעי עצרת,151 כי הנה קי״ס [קריעת ים סוף] הי׳ [היה] בשביעי של פסח דוקא
6. And this is [the meaning of] “Six days you shall eat matzos, and on the seventh day an Atzeres.” For the Splitting of the Sea of Reeds was specifically on the seventh [day] of Pesach,
The sixth section returns to the opening verse, “Six days you shall eat matzos, and on the seventh day an Atzeres.” The Splitting of the Sea happened specifically on the seventh day of Pesach.


כי ים סוף הוא בחי׳ מל׳ שהוא בחי׳ יום השביעי כנודע דיום הראשון הוא בחי׳ חסד.152
for Yam Suf is the level of Malchus, which is the level of the seventh day, as is known, for the first day is the level of Chesed.
Yam Suf is Malchus, and Malchus is the seventh of the emotive Sefiros, corresponding to the seventh day, just as the first day corresponds to Chesed, the first of them.




38ויום השביעי הוא בחי׳ מל׳ ואז נמשך ונתגלה בחי׳ רוח קדים כי נעוץ סופן בתחלתן153 מראש ומקדם נסוכה,154
And the seventh day is the level of Malchus; and then the level of the “east wind” (ruach kadim) was drawn down and revealed, for “their end is wedged in their beginning”: “from the beginning, from of old (mi-kedem), she was anointed,”
The seventh day corresponds to Malchus, and on it the “east wind,” the revelation of the Primordial One, was drawn down and revealed. As Sefer Yetzirah says, “their end is wedged in their beginning,” and as the hymn Lecha Dodi says of Malchus, “from the beginning, from of old (mi-kedem), she was anointed”: the last level is rooted in the very first.


אך גילוי זה הוא דוקא ע״י שמתחלה ששת ימים תאכל מצות, דהנה ענין אכילת מצה מבואר למעלה
but this revelation comes specifically through first “six days you shall eat matzos.” For the matter of eating matzah has been explained above,
But this revelation on the seventh day comes only through the six days of eating matzah beforehand. Eating matzah, as explained above, also draws down a light from beyond the order of the worlds.


שהוא ג״כ ענין המשכת אור א״ס שלמעלה מסדר ההשתלשלות שזהו ענין הדילוג שלא הספיק להחמיץ עד שנגלה עליהם מלך מלכי המלכים כו׳,
that it too is the matter of the drawing-down of the Infinite Light (Or Ein Sof) that is above the order of the chain of descent (hishtalshelus), which is the matter of the “skipping,” that [the dough] “did not have time to leaven before there was revealed to them the King of the kings of kings,” etc.;
The matzah is the “skipping” of Pesach: the dough “did not have time to leaven” because the King of the kings of kings was revealed, a light above the chain of worlds.


ולכן ע״י אכילת מצה ששת ימים שהוא המשכת אור הסוכ״ע בבחי׳ גילוי בכל הששה מדות מבחי׳ חסד עד בחי׳ יסוד,
and therefore, through eating matzah six days, which is the drawing-down of the light of sovev kol almin (that encompasses all worlds) in revelation into all six middos, from the level of Chesed to the level of Yesod,
So eating matzah for six days draws the encompassing light, sovev kol almin, openly into all six emotive attributes, one for each day, from Chesed through Yesod.


אזי נמשך מזה וביום השביעי שהוא בחי׳ מל׳ עצרת כו׳ דהיינו שבחי׳ היותה בחינת ים והעלם נעשה בחי׳ יבשה וגילוי.
there follows from this “and on the seventh day,” which is the level of Malchus, “an Atzeres,” etc.; that is, its being the level of sea and concealment becomes the level of dry land and revelation.
This leads to the seventh day, Malchus, becoming an “Atzeres”: Malchus, ordinarily the hidden “sea,” becomes revealed “dry land.”


(והיינו ע״י רוח קדים שהוא המשכה מבחינת קדמונו של עולם155 שאינו בגדר עלמין כלל אפילו להיות סובב כו׳, והוא אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] שע״י מעשה המצות
(That is, through the “east wind,” which is a drawing-down from the level of the Primordial One of the world (Kadmono shel olam), Who is not within the category of worlds at all, not even so as to be [called] “encompassing,” etc.; and it is an arousal from above that is above the arousal from below that comes through the performance of the mitzvos,
The bracketed passage adds that this came through the “east wind,” a revelation from the Primordial One, Who is beyond even the category of “encompassing” the worlds. It is an arousal from above, higher than anything our performance of the mitzvos can arouse.


ולכן נאמר ואתם תחרישון,156 אלא שאעפ״כ [שאף על פי כן] המשכה זו היא דוקא ע״י שמתחלה ששת ימים תאכל מצות שהוא אתעדל״ת [אתערותא דלתתא] להמשיך אתעדל״ע [אתערותא דלעילא] המשכה מבחי׳ סוכ״ע רצון העליון
and therefore it is said, “And you shall be silent.” Even so, this drawing-down comes specifically through first “six days you shall eat matzos,” which is an arousal from below, to draw down an arousal from above, a drawing-down from the level of sovev kol almin, the supernal will;
That is why Israel at the Sea was told, “And you shall be silent” (Exodus 14:14): the miracle came from above, not through their efforts. Yet the six days of matzah are still needed as an arousal from below, to draw down the encompassing light, the supernal will.


אזי עי״ז ישרה ויומשך ההמשכה מלמעלה מבחי׳ סוכ״ע כמ״ש במ״א בענין פתחי לי157158 כו׳ ואני אפתח לך כו׳ ועמ״ש בביאור ע״פ אחרי159 ה׳ אלקיכם תלכו160 ומ״ש סד״ה האזינו השמים161162 בענין אהיה כטל163 כו׳).
then, through this, the drawing-down from above the level of sovev kol almin will rest [upon us] and be drawn down, as is explained elsewhere on the matter of “Open to Me,” etc., “and I will open to you,” etc.; and see what is written in the explanation on the verse “After Havayah your G-d shall you walk,” and what is written at the end of the discourse beginning “Give ear, O heavens,” on the matter of “I will be like the dew,” etc.)
Once that is drawn down, the still higher light, above even sovev, rests upon them. The text refers to three discourses: on “Open to Me… and I will open to you,” on “After Havayah your G-d shall you walk,” and on “Give ear, O heavens,” about “I will be like the dew.”


וזהו עצרת להוי׳ אלקיך,164 כי הוי׳ זהו בחינת יחו״ע [יחודא עילאה] שנק׳ ים וכמ״ש הוי׳ אחד, ושם אלקים זהו בחי׳ מקור ההמשכה בבי״ע שנק׳ יבשה, ובשביעי של פסח הוא גילוי שלמעלה מב׳ הבחי׳ כנ״ל
And this is “an Atzeres to Havayah your G-d (Elokecha)”: for Havayah is the level of the higher unity (yichuda ila’ah), which is called “sea,” as it is written, “Havayah is One”; and the Name Elokim is the level of the source of the drawing-down into Beriah, Yetzirah and Asiyah, which is called “dry land.” And on the seventh [day] of Pesach there is a revelation that is above both levels, as mentioned above;
This explains “an Atzeres to Havayah your G-d (Elokecha)”: Havayah is the higher unity, the “sea” (“Havayah is One”), and Elokim is the source of the flow into the lower worlds, the “dry land.” The revelation of the seventh day of Pesach is above both.


ולכן הוא בחי׳ עצרת לב׳ הבחי׳ להוי׳ אלקיך, ואזי מה שהי׳ [שהיה] נק׳ הוי׳ שהוא בחי׳ ים ועלמא דאתכסיא נעשה אלהיך בבחי׳ אתגליא ממש,
and therefore it is an Atzeres for both levels, “to Havayah your G-d.” And then what had been called Havayah, which is the level of sea and the concealed world, became “your G-d” (Elokecha), in actual revelation.
Therefore the day is an Atzeres to both Names together, and Havayah, the hidden “sea,” became “your G-d” (Elokecha), openly revealed.


(וזהו ענין עצרת קליטה וכיווץ שנתכווצו ונקרשו המים ונעשו כמו נד165 עד שנעשה בבחי׳ יבשה: מ״כ וצ״ע [וצריך עיון]).166
(And this is the meaning of atzeres: retention and contraction, for the waters contracted and congealed and became like a heap (ned), until it became dry land. I found this written, and it needs examination.)
A short note, marked as something found written that needs examination, explains the word atzeres as retention and contraction: the waters contracted and congealed “like a heap” (Exodus 15:8) until they became dry land. According to the Kehot note, a manuscript adds here, “and see what is written below.”


והנה הגם שבחשבון ספירת העומר הרי יום שביעי ש״פ הוא בחי׳ יסוד ולא בחי׳ מל׳ כנודע, היינו בבחי׳ חושבנא דעומר שהוא העלאה מלמטה למעלה, וע״י ההעלאה והאתעדל״ת [והאתערותא דלתתא] ממשיכים היום יום כו׳,
Now, although in the reckoning of the Counting of the Omer the seventh day of Pesach is the level of Yesod and not the level of Malchus, as is known, that is in the aspect of the count of the Omer (chushbena de-omer), which is an elevation from below to above; and through the elevation and the arousal from below one draws down “today is day,” etc.;
An objection: in the count of the Omer, the seventh day of Pesach is the sixth day of the count, Yesod, not Malchus. The answer is that the Omer count is an ascent from below to above: through our counting of each day we draw down that day’s light.


וע״כ יום הראשון שהוא ענין הגילוי מלמעלה למטה מאיליו וממילא אין סופרים אותו ומתחילים מיום השני משא״כ לגבי בחי׳ ההמשכה שמלמעלה למטה שנמשך ביום א׳ של פסח,
and therefore the first day, which is the matter of the revelation from above to below, of itself and as a matter of course, is not counted, and one begins from the second day. This is not so with respect to the level of the drawing-down from above to below that is drawn on the first day of Pesach
That is why the first day of Pesach, when the revelation comes from above by itself, is not counted, and the count begins from the second day. But in terms of the revelation from above that came on the first day of Pesach, the order is different.


(שזהו עיקר בחי׳ חג הפסח לשון דילוג167168 שהיא אתעדל״ע [אתערותא דלעילא] ואילו ההמשכה שע״י חשבון ימי העומר עיקר ענינה הוא חג השבועות כו׳).
(which is the essence of the festival of Pesach, a term for skipping, which is an arousal from above; whereas the drawing-down through the counting of the days of the Omer has as its main point the festival of Shavuos, etc.).
The bracketed words explain that this revelation from above is the essence of Pesach, whose name means “skipping” (as Rashi explains on Exodus 12:11), while the drawing-down through the Omer count leads mainly to Shavuos.


הרי יום הא׳ דפסח הוא עיקר ההמשכה ראשונה והוא בבחי׳ החסד, ואזי יום שביעי של פסח הוא בחי׳ מל׳.
Thus the first day of Pesach is the main, first drawing-down, and it is in the level of Chesed; and then the seventh day of Pesach is the level of Malchus.
In that order, the first day of Pesach, the first drawing-down, is Chesed, and the seventh day of Pesach is Malchus.


אמנם בפסח מצרים לפי שהי׳ [שהיה] אצלם משה ואהרן וז׳ ענני הכבוד, ע״כ גם בלא אכילת מצה היו יכולים להמשיך מבחי׳ הגילוי שנגלה עליהם
However, at the Pesach of Egypt, since Moshe and Aharon and the seven Clouds of Glory were with them, they were able, even without eating matzah, to draw down from the level of the revelation that was revealed to them
At the Pesach of Egypt the Jews had Moshe, Aharon and the seven Clouds of Glory with them. Because of that, even without eating matzah, they could draw on the revelation of the first day.


ביום א׳ להמשיכו בכל הז׳ ימים, וע״כ לא הי׳ [היה] חימוצו נוהג רק יום הא׳ בלבד משא״כ עתה (וכמ״ש זה לעיל בד״ה מצה זו כו׳. ע״ש).
on the first day, drawing it into all seven days; and therefore its [prohibition of] chametz applied only on the first day alone, which is not so now (as is written above, in the discourse beginning “This matzah,” etc.; see there).
They could carry that revelation through all seven days, and that is why chametz was then forbidden only on the first day; now it is different. The text refers to the earlier maamar of this parsha, “This matzah,” which explains this.


ומעתה יובן ג״כ מש״כ [מה שכתוב] עצרת להוי׳ אלקיך ובשמיני עצרת נאמר תהיה לכם169 ולמה לא נאמר כאן לכם ג״כ.
And from here it will also be understood why it is written “an Atzeres to Havayah your G-d,” while of Shemini Atzeres it is said “shall be for you,” and why “for you” is not said here as well.
This also leads to the question raised at the beginning: why the seventh day of Pesach is “an Atzeres to Havayah your G-d” while Shemini Atzeres is “for you.”


ויובן זה בהקדים עוד ענין אחד והוא להבין הטעם שאין גומרים את ההלל בחג הפסח כ״א בב׳ ימים הראשונים170 ומאי שנא מחג הסוכות שגומרין את ההלל בכל ימי החג.171
This will be understood by first introducing one more matter, namely, to understand the reason that the complete Hallel is not said on the festival of Pesach except on the first two days, and how it differs from the festival of Sukkos, on which the complete Hallel is said on all the days of the festival.
To explain it, the Alter Rebbe first asks another question: why is the complete Hallel said on Pesach only on the first two days, while on Sukkos it is said on every day of the festival?




Section 9 · ¶39–40
Hallel, and “for you”
39ונודע מענין אמירת ההלל בחג הוא ענין רוב השמחה והשבח על תוספת האור והגילוי שמאיר ומתגלה מלמעלה.
Now, it is known regarding the saying of Hallel on a festival that it is a matter of abundant joy and praise for the added light and revelation that shines and is revealed from above.
Hallel on a festival expresses abundant joy and praise for the added light and revelation that shines from above on that day.


וגם פי׳ הלל הוא ענין המשכת האור והגילוי מלשון בהילו נרו,172 וכמ״ש במ״א דשני הענינים עולים בקנה א׳ שע״י ההלל והשבח ממשיכים ההארה והגילוי כו׳,
And also, the meaning of hallel is the drawing-down of light and revelation, from the expression “when His lamp shone (be-hilo).” And as is explained elsewhere, the two meanings go together, for through the hallel and praise one draws down the radiance and the revelation, etc.
Hallel also means drawing down light, from “when His lamp shone (be-hilo) over my head” (Job 29:3). The two meanings go together: as Torah Ohr explains, praising a person for his qualities brings them out of hiding into revelation, and so praise of G-d draws down His light.


ונודע שעיקר ענין מצות קריאת ההלל הוא כשגומרים אותו דוקא שאז נק׳ מצוה ומברכין עליו תחלה לד״ה אשר קדשנו במצותיו כו׳ משא״כ כשקורין אותו בדילוג נק׳ רק מנהג אבותיהם בגמרא (בתענית כ״ח ב׳)
And it is known that the essence of the mitzvah of reading Hallel is specifically when it is completed, for then it is called a mitzvah, and according to all opinions one first recites over it the blessing “Who has sanctified us with His commandments,” etc.; whereas when it is read with skipping, it is called in the Gemara only “the custom of their fathers” (in Taanis, folio 28b),
The complete Hallel is the real mitzvah, over which, all agree, a blessing is said. The partial Hallel, said with skipping, is called in the Talmud (Taanis 28b) only “the custom of their fathers.”


וארז״ל [ואמרו רבותינו זכרונם לברכה] (שם) הלל בר״ח [בראש חודש] לאו דאורייתא, וא״כ אינו מובן הטעם כלל למה אין גומרין את ההלל ביום שביעי של פסח עכ״פ [על כל פנים] שבו הי׳ [היה] הגילוי הגדול מלמעלה מהשתלשלות כו׳.
and our Sages, of blessed memory, said (there), “Hallel on Rosh Chodesh is not from the Torah.” If so, the reason is not understood at all why the complete Hallel is not said at least on the seventh day of Pesach, on which there was the great revelation from above the chain of descent (hishtalshelus), etc.
The Talmud there concludes that Hallel on Rosh Chodesh is not an obligation from the Torah. So why is the complete Hallel not said at least on the seventh day of Pesach, the day of the great revelation from above the chain of worlds?


אך הענין הוא דהנה בצאת ישראל ממצרים היו עדיין בבחי׳ קטנות שהרי לא קיבלו עדיין תורה ומצות עד שעמדו אצל הר סיני, וע״כ נקראו בשם נער כמ״ש כי נער ישראל173174 ואוהבהו175 (בהושע סי׳ י״א),
But the explanation is that when Israel went out of Egypt they were still at the level of smallness (katnus), for they had not yet received the Torah and mitzvos, not until they stood at Mount Sinai; and therefore they were called by the name “youth” (na’ar), as it is written, “When Israel was a youth, I loved him” (in Hosea, chapter 11);
The answer: when Israel left Egypt they were still in “smallness,” spiritually immature, since they had not yet received the Torah at Sinai. That is why the prophet calls Israel then a “youth”: “When Israel was a youth, I loved him” (Hosea 11:1).


ולכן אף שהיה להם אז התגלות נסים גדולים ועצומים שהוא ע״י ירידה הארה גדולה ועצומה מא״ס ב״ה הסוכ״ע, אמנם לא היה176 הארה זו מאיר ומתגלה בהם כ״א בתכלית הקטנות
and therefore, although they then had the revelation of great and mighty miracles, which comes through the descent of a great and intense radiance from the Infinite One (Ein Sof), blessed be He, the light that encompasses all worlds (sovev kol almin), nevertheless this radiance did not shine and become revealed in them except in utmost smallness
So although they saw great miracles, which come from an intense light of the Infinite One, the light that encompasses all worlds, that light shone in them only in utmost smallness.


(וע׳ בפע״ח [בפרי עץ חיים] גבי כוונת177 שביעי של פסח שנז׳ [שנזכר] קטנות כו׳ ע״ש, דלכאורה תמוה איך הוא בחי׳ קטנות והלא אדרבה האור והגילוי נמשך מבחי׳ שלמעלה מסדר ההשתלשלות וכמ״ש בזהר בעתיקא תליא.
(and see the Pri Etz Chaim, on the kavanah of the seventh [day] of Pesach, where smallness is mentioned, etc.; see there. At first glance it is puzzling how it is a level of smallness, when, on the contrary, the light and revelation are drawn from a level above the order of the chain of descent, as is said in the Zohar, “it depends on Atika (the Ancient One).”
A parenthesis cites the Pri Etz Chaim, which speaks of “smallness” in the mystical intentions (kavanos) for the seventh day of Pesach. This seems puzzling, for the light of that day came from above the order of the worlds, and the Zohar says of it, “it depends on Atika,” the highest level.


ולפי הנ״ל א״ש [אתי שפיר] דבאמת הגילוי הוא מבחי׳ גבוה מאד אבל הגילוי להם הוא בבחי׳ קטנות מטעם הנ״ל שהרי לא קיבלו עדיין תומ״צ [תורה ומצות] ולא היה בהן עדיין שלימות כמ״ש בזהר)
But according to the above it is well understood: in truth the revelation is from a very high level, but the revelation to them was in a mode of smallness, for the reason mentioned above, since they had not yet received the Torah and mitzvos and there was not yet completeness in them, as is said in the Zohar).
The answer is that the revelation was indeed very high, but it was received in a state of smallness, because they did not yet have the Torah and mitzvos and were not yet complete, as the Zohar says.


(ועיין בגמרא פ״ח [פרק ח׳] דב״ק [דבבא קמא] דף צ״ב סע״ב [סוף עמוד ב]178 כד הוינא זוטרי179 כו׳ ועיין מענין כי נער ישראל ברבות
(And see in the Gemara, chapter 8 of Bava Kamma, folio 92, end of side b, “When we were small,” etc.; and see on the matter of “When Israel was a youth” in the Midrash Rabbah,
Another parenthesis gathers sources on Israel’s “youth” at the Exodus. The Talmud (Bava Kamma 92b) explains the saying “When we were small, [we were treated as] men” from the verses: at first G-d Himself went before Israel in the pillars of cloud and fire, and later He sent an angel.


כי תשא ס״פ מ״ג ובשה״ש [ובשיר השירים]180 רבה181 בפסוק אפריון עשה לו182183 ובזח״ב [ובזהר חלק ב׳] ס״פ בא דמ״ג ע״א.184 ויקהל דרי״ז סע״א [סוף עמוד א]. ובמק״מ [ובמקדש מלך] שם.185 ועמ״ש בביאור ע״פ שימני כחותם186187 בענין הרצועות דתש״ר [דתפילין של ראש]).
Ki Sisa, end of section 43, and in Shir HaShirim Rabbah on the verse “A palanquin he made for himself,” and in the Zohar, Part II, end of Parshas Bo, folio 43a; Vayakhel, folio 217, end of side a; and in the Mikdash Melech there. And see what is written in the explanation on the verse “Set me as a seal,” on the matter of the straps of the tefillin of the head.)
It also cites the Midrash on Ki Sisa, where Moshe pleads that Israel are still “youths”; Shir HaShirim Rabbah, where a king speaks openly with his young daughter but, once she is grown, only from within a canopy; the Zohar, which calls this youth “little Israel”; and the discourse on “Set me as a seal,” about the straps of the head tefillin.


והוא עד״מ מאהבת האב לבנו שיש בזה ב׳ אופנים, דהיינו כשהבן הוא קטן אז האהבה מהאב אליו היא בבחי׳ הגילוי ותוקף במאד עד שמחבקו ומנשקו ונושאו על זרועותיו.
And this is by way of analogy to a father’s love for his son, in which there are two modes. When the son is small, the father’s love for him is revealed and very intense, so much that he hugs him, kisses him and carries him in his arms.
An analogy: a father’s love for a small child is open and intense; he hugs him, kisses him and carries him in his arms.


אמנם עכ״ז [עם כל זה] אין האהבה מתגלה כ״כ [כל כך] בהבן הקטן רק בדברים קטנים, שהרי אינו מבין ומרגיש עדיין כ״כ [כל כך] הדברים הגדולים.
Nevertheless, the love is not revealed so much in the small son, except in small things, for he does not yet understand and feel the great things so much.
But that love can show itself in the child only in small things, since the child cannot yet understand or feel great things.


משא״כ כשהבן גדול דהגם שאז האהבה מהאב אינו נראה ונגלה כ״כ [כל כך] להיות מחבקו ומנשקו עכ״ז [עם כל זה] מתפשטת ומתגלית לבנו יותר ללמדו חכמה וליתן לו כל צרכיו אז בגדלותו שהם דברים גדולים כו׳.
Whereas when the son is grown, although the father’s love is then not seen and revealed so much, in hugging and kissing him, nevertheless it extends and is revealed to his son more, in teaching him wisdom and giving him all his needs then, in his maturity, which are great things, etc.
When the son is grown, the father no longer shows his love with hugs and kisses, yet his love reaches the son more fully: he teaches him wisdom and provides all his needs, which are great things.




40וכמ״כ [וכמו כן] למעלה עד״מ הנה ביצ״מ [ביציאת מצרים] שנאמר כי נער ישראל שעדיין לא הי׳ [היה] בהם שלימות כ״כ [כל כך], לכן אע״פ [אף על פי] שהגילוי הי׳ [היה] אהבה רבה ממקום גבוה מאד.
So too above, by way of analogy: at the Exodus from Egypt, of which it is said, “When Israel was a youth,” for there was not yet so much completeness in them, therefore, although the revelation was a great love from a very high place,
The same is true above. At the Exodus Israel was a “youth,” not yet complete, even though the revelation they received was a great love from a very high place.


אמנם לא האיר בהם רק בבחי׳ קטנות, וע״כ אין גומרין בו את ההלל. (והא דבימים ראשונים של פסח גומרים את ההלל מבואר בזהר שם וגם ע״פ פשוט הוא נכון
nevertheless it shone in them only in a mode of smallness; and therefore the complete Hallel is not said on it. (As for the complete Hallel being said on the first days of Pesach, it is explained in the Zohar there; and also according to the plain sense it is right,
That love shone in them only in a mode of smallness, and so the complete Hallel is not said on the seventh day of Pesach. A parenthesis explains why the complete Hallel is nevertheless said on the first days of Pesach.


כי אע״ג [אף על גב] שלא הי׳ [היה] בהם עדיין שלימות כ״כ [כל כך] מ״מ הרי יציאתם מבחינת מצרים שהיא מאפילה לאורה ברוחניות ג״כ שמבחי׳ מצרים ערות הארץ188 ומ״ט שערי טומאה189 יצאו להיות עבדי ה׳.
for although there was not yet so much completeness in them, nevertheless their going out of the state of Egypt was from darkness to light in a spiritual sense as well: from the level of Egypt, “the nakedness of the land,” and the forty-nine gates of impurity, they went out to be servants of G-d.
Even though they were not yet complete, leaving Egypt was a passage from darkness to light in the spiritual sense too: they left Egypt, called “the nakedness of the land” (Genesis 42:9), and the forty-nine gates of impurity, to become servants of G-d.


א״כ אין לך דבר גדול מזה אף שלא נשלמו עדיין עד קבלת התורה וע״ז גומרין את ההלל ביום צאתם ממצרים), משא״כ בחג הסוכות
If so, there is nothing greater than this, even though they were not yet made complete until the receiving of the Torah; and for this the complete Hallel is said on the day of their going out of Egypt.) Whereas on the festival of Sukkos,
Nothing is greater than that, even before the Torah was received, and so the complete Hallel is said on the day they left Egypt. Sukkos is different, as the next part explains.


שהוא אחר קבלת התורה שבחי׳ אהבה העליונה מאיר ומתפשט בהם בבחי׳ גדלות עד״מ אהבת האב לבנו הגדול שמתגלית ונמשך ממנה דברים גדולים כו׳ כנ״ל, ע״כ גומרין בהן את ההלל בכל ימי החג.
which is after the receiving of the Torah, when the supernal love shines and spreads in them in a mode of maturity (gadlus), like a father’s love for his grown son, which is revealed and from which great things are drawn, etc., as mentioned above, therefore the complete Hallel is said on them on all the days of the festival.
Sukkos comes after the receiving of the Torah, when the supernal love shines in Israel in a mode of maturity, like a father’s love for his grown son, which brings great things. Therefore the complete Hallel is said on every day of Sukkos.


ובהקדמה זו מובן ג״כ הטעם שבשמע״צ [שבשמיני עצרת] נאמר עצרת תהיה לכם190 שמאיר ומתגלה לכם ממש משא״כ בשביעי של פסח נאמר עצרת לה׳ אלקיך191 שאינו מאיר ומתגלה בבחי׳ לכם כ״ כ עד קבלת התורה,
And with this introduction the reason is also understood that of Shemini Atzeres it is said, “an Atzeres shall be for you”: it shines and is revealed to you yourselves; whereas of the seventh [day] of Pesach it is said, “an Atzeres to Havayah your G-d,” for it does not shine and become revealed in the mode of “for you” so much, until the receiving of the Torah.
This answers the question about the two Atzeres verses: on Shemini Atzeres the light shines and is revealed “for you,” in Israel itself, while on the seventh day of Pesach, before the Torah was received, it is “to Havayah your G-d,” not yet revealed “for you.”


(ולכן נקרא שבועות עצרת בגמרא, ואמרו בו הכל מודים בעצרת דבעינן לכם כו׳. ועיין ברבות בשה״ש [בשיר השירים] בפסוק מה יפו פעמיך192 אמר ר׳ [רבי] יהושע בן לוי ראויה היתה העצרת של חג שתהא רחוקה חמשים יום כנגד העצרת של פסח193
(And therefore Shavuos is called Atzeres in the Gemara, and they said of it, “All agree that on Atzeres we require ‘for you’ [as well],” etc. And see the Midrash Rabbah on Shir HaShirim, on the verse “How beautiful are your steps”: Rabbi Yehoshua ben Levi said, “The Atzeres of the Festival ought to have been fifty days away, corresponding to the Atzeres of Pesach;
That is why the Talmud calls Shavuos “Atzeres” and rules that on it all agree “for you” is required as well, rejoicing with food and drink and not only prayer (Pesachim 68b). And the Midrash on “How beautiful are your steps” says that the Atzeres of Sukkos ought to have come fifty days later, like the Atzeres of Pesach.


אלא כו׳ ע״ש, הרי דחג השבועות הוא לגבי שבעת ימי הפסח דוגמת שמיני עצרת לגבי שבעת ימי הסוכות.
but,” etc.; see there. Thus the festival of Shavuos is, in relation to the seven days of Pesach, like Shemini Atzeres in relation to the seven days of Sukkos.
So Shavuos is to the seven days of Pesach what Shemini Atzeres is to the seven days of Sukkos: the “Atzeres” that completes them.


והיינו כנ״ל שבפסח לא נמשך הגילוי כ״כ [כל כך] בבחי׳ לכם עד חג השבועות שניתנה בו תורה, והנה בענין הלל פי׳ הרמ״ז [הרב משה זכות] פ׳ אמור דצ״ו תחלת ע״א שכן ההלל סודו להאיר במל׳ סוד אדני גימטריא הלל194 כו׳.
That is, as mentioned above, that on Pesach the revelation is not drawn so much in the mode of “for you” until the festival of Shavuos, on which the Torah was given. Now, regarding Hallel, the Ramaz explains (on Parshas Emor, folio 96, beginning of side a): “For so Hallel: its secret is to illuminate Malchus, the secret of Ado-nai, which equals hallel in numerical value,” etc.
On Pesach the revelation does not reach Israel “for you” until Shavuos, the day the Torah was given. The Ramaz, the Kabbalist Rabbi Moshe Zacuto, adds that the inner purpose of Hallel is to illuminate Malchus, the Name Ado-nai, whose numerical value (65) equals that of hallel.


ולכן לא נאמר הלל גמור עד חג השבועות עכ״ל [עד כאן לשונו]. וענין להאיר בשם אד׳ י״ל [יש לומר] שיובן ממ״ש בד״ה ועתה יגדל נא195 כח אד׳196 שזהו כענין העונה איש״ר [אמן יהא שמיה רבא]197 מברך בכל כחו כו׳ ע״ש.
“And therefore the complete Hallel was not said until the festival of Shavuos.” End of quote. And the matter of illuminating the Name Ado-nai can be understood from what is written in the discourse beginning “And now, let the power of Ado-nai be great,” that this is like “one who answers ‘Amen, yehei shmei rabba mevarach’ with all his strength,” etc.; see there.
Therefore, the Ramaz says, the complete Hallel was not said until Shavuos. Illuminating the Name Ado-nai is explained in the discourse “And now, let the power of Ado-nai be great”: it is like answering “Amen, yehei shmei rabba” with all one’s strength (Shabbos 119b).


ובספר מאורי אור אות ה׳ סי׳ י״ד כתב הלל נק׳ המלכות כי היא מהלל תמיד להוי׳, ויש הלל גמור מל׳ פרצוף שלם ויש הלל שאינו גמור חצי פרצוף מחזה ולתתא עכ״ל [עד כאן לשונו].
And in the book Me’orei Or, letter hei, section 14, he wrote: “Hallel is a name for Malchus, for she praises Havayah constantly. There is a complete Hallel: Malchus as a complete partzuf; and there is a Hallel that is not complete: half a partzuf, from the chest downward.” End of quote.
The Kabbalistic work Me’orei Or calls Malchus “Hallel,” for she constantly praises Havayah: complete Hallel is Malchus as a complete partzuf (configuration), incomplete Hallel only half of one, from the chest down.


והפרש זה הוא כענין מעלת בית ראשון על בית שני198 כמבואר בזח״ב [בזהר חלק ב׳] שמות ד״ט ע״ב199 ובמק״מ [ובמקדש מלך] שם ע״ש שזהו כענין ה׳ עילאה וה׳ תתאה, ועד״ז כ׳ [כתב] בפרדס בעה״כ [בערכי הכינויים] ערך הלל.
And this difference is like the superiority of the First Temple over the Second Temple, as is explained in the Zohar, Part II, Shemos, folio 9b, and in the Mikdash Melech there (see there), that this is like the upper hei and the lower hei. And along these lines he wrote in the Pardes, in Erchei HaKinuyim, under the entry hallel:
This difference resembles the superiority of the First Temple over the Second, which the Zohar (2:9b) and the Mikdash Melech compare to the upper hei and the lower hei of the Divine Name. The Pardes writes similarly in its entry on hallel.


הלל גמור ושאינו גמור200 יש שפי׳ כי הגמור הוא בסוד הבינה ושאינו גמור בסוד המל׳.
“Complete Hallel and incomplete: there are those who explain that the complete is in the secret of Binah, and the incomplete in the secret of Malchus.
The Pardes reports one view: complete Hallel corresponds to Binah, incomplete Hallel to Malchus.


והנכון הלל גמור לבנה במילואה והלל שאינו גמור בסוד פרצת הלבנה עכ״ל [עד כאן לשונו], ולפמ״ש [ולפי מה שכתוב] בשם המק״מ [המקדש מלך] שני הפירושים עולים בקנה א׳ דהלל גמור זהו כשהמל׳ מקבלת הארה גדולה עד שהיא במדרגת הבינה כענין לא זז מחבבה עד שקראה אמי כו׳)
But the correct [view] is: complete Hallel is the moon in its fullness, and incomplete Hallel is in the secret of the breach of the moon.” End of quote. And according to what is written in the name of the Mikdash Melech, the two explanations go together: complete Hallel is when Malchus receives a great radiance, until it is at the rung of Binah, as in “He did not cease cherishing her until He called her ‘My mother,’” etc.)
The Pardes prefers another: complete Hallel is the full moon, incomplete Hallel the diminished moon. Following the Mikdash Melech, the two agree: complete Hallel is when Malchus receives so great a light that it reaches the level of Binah, as the Midrash says, “He did not cease cherishing her until He called her ‘My mother.’”


(ועמ״ש מזה בד״ה שיר השירים בענין ב׳ הפירושים שבבחי׳ כלה לשון כלה שארי201 ולשון כלתה נפשי202 כו׳. ועמ״ש סד״ה יגלה לן טעמיה בענין ביום ההוא יהיה כו׳):203204
(And see what is written on this in the discourse beginning “Song of Songs,” on the matter of the two meanings in the level of kallah (bride): the sense of “my flesh is consumed (kalah)” and the sense of “my soul longs (kalsah),” etc. And see what is written at the end of the discourse beginning “May He reveal to us its reasons,” on the matter of “On that day it will be,” etc.)
The text closes by pointing to two discourses: “Song of Songs,” on the two meanings of kallah, “consumed” (Psalms 73:26) and “longing” (Psalms 84:3), and “May He reveal to us its reasons,” on “On that day it will be.”



In one’s avodah
Eating for the sake of Heaven gives a person strength that, in the Shema and prayer, makes his contemplation, love and awe stronger than his G-dly soul could reach alone. The matzah of before midnight is the service of setting aside one’s will, lowliness and simple faith, which must be guarded from the chametz of self-exaltation; this arousal from below, together with Torah and mitzvos all year, is what makes a person a vessel for the higher revelation.
Questions for discussion
	Why does the Torah speak of six days of matzah before the Atzeres of the seventh day, when it commands matzah for seven, and how does the maamar read the verse?
	What distinguishes the matzah spelled מצת from the matzah spelled מצות, and why does only the first need guarding?
	How can food, from a lower order of creation, give life and even intellect to a human being?
	In what way is the child’s call of “Father” after tasting grain a model for the faith that matzah brings?
	Why is the seventh day of Pesach “an Atzeres to Havayah your G-d” without the complete Hallel, while Shemini Atzeres is “for you” and Sukkos has the complete Hallel every day?

Sources and references
Notes
Paragraph 1
1ששת ימים
According to the note, this maamar appears with variations in Sefer HaMaamarim 5570 (1809–10), together with an explanation, so the reader can compare another version of the same discourse.
Kehot’s noteנדפס בשינויים בסה״מ תק״ע עם ביאור. ולכללות המאמר ראה ג״כ ד״ה זה בסידור רפד, א. אוה״ת ויקרא-ב ע׳ תמז ואילך. אוה״ת ראה ע׳ תשלה ואילך.
2ששת ימים תאכל מצות
“Six days you shall eat matzos, and on the seventh day an Atzeres to Havayah your G-d; you shall do no work.” The verse on which the whole maamar is built.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
3שבעת ימים תאכל מצות
“You shall not eat chametz with it; seven days you shall eat matzos with it, the bread of affliction.” The earlier verse that commands seven days of matzah, which raises the question of why verse 8 says six.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג. ראה ד״ה מצה זו תש״ד (ע׳ 170) ובכ״מ.
Paragraph 2
4The verse calls the seventh day of Pesach “an Atzeres to Havayah your G-d”; the Alter Rebbe ties this to the miracle of the Splitting of the Sea, which took place on that day.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
5פסח מצרים היה חימוצו נוהג רק יום אחד
The Talmud brings Rabbi Yosei HaGelili’s teaching that the prohibition of chametz at the Pesach of Egypt applied only one day, since “No chametz shall be eaten” is followed by “Today you are going out.” The Alter Rebbe uses this to show that the first generation reached the Splitting of the Sea without six days of matzah.
Pesachim 96b:1–2פסחים צ״ו ב:א׳-ב׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״. אֶלָּא הָכִי קָאָמַר: לַיְלָה אֶחָד, וְהוּא הַדִּין לְפֶסַח דּוֹרוֹת. וְחִימּוּצוֹ כׇּל הַיּוֹם, וּפֶסַח דּוֹרוֹת נוֹהֵג כׇּל שִׁבְעָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
6The command for all generations to eat matzah for seven days, which the Alter Rebbe contrasts with the single day of the Pesach of Egypt.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
7עצרת להוי׳ אלקיך
Of the seventh day of Pesach the Torah says “an Atzeres to Havayah your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ויאפו את הבצק
The verse seems to explain the matzah of the Exodus by the haste of leaving; the Alter Rebbe asks why such a reason is needed.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, לט.
9עצרת תהי׳ לכם
“On the eighth day an Atzeres shall be for you; you shall do no laborious work.” Of Shemini Atzeres the Torah says “for you,” and the Alter Rebbe asks why the wording differs.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
Paragraph 5
10The Talmud teaches that at the Pesach of Egypt the prohibition of chametz applied for one day; so on the day of the Exodus they were forbidden chametz in any case.
Pesachim 96b:1פסחים צ״ו ב:א׳
אֶלָּא אַחָמֵץ. מִכְּלָל דְּפֶסַח מִצְרַיִם לַיְלָה אֶחָד וְתוּ לָא? וְהָתַנְיָא, רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: מִנַּיִן לְפֶסַח מִצְרַיִם שֶׁאֵין חִימּוּצוֹ נוֹהֵג אֶלָּא יוֹם אֶחָד — תַּלְמוּד לוֹמַר: ״לֹא יֵאָכֵל חָמֵץ״, וּסְמִיךְ לֵקהּ: ״הַיּוֹם אַתֶּם יוֹצְאִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
11מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם
The Haggadah explains the matzah of the Seder by the dough of our ancestors not having time to leaven before the King of the kings of kings was revealed to them and redeemed them. The Alter Rebbe asks why this reason is needed, and later reads it as pointing to a second, higher level of matzah.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 6
12כבר נצטוו על מצות ומרורים יאכלוהו
On the command to eat the Pesach offering with matzah and bitter herbs, the note points to the Tzemach Tzedek’s Or HaTorah on Parshas Bo, the parsha in which that command is given, for a related discussion.
Kehot’s noteראה אוה״ת בא ע׳ שז.
13שהפסח אינו נאכל אלא עד חצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזבחים פ״ה מ״ח. רמב״ם הל׳ ק״פ ספ״ח.
14שהפסח אינו נאכל אלא עד חצות
The Mishnah rules that the Pesach offering is eaten only at night and only until midnight; so the command to eat it with matzah was fulfilled before midnight.
Mishnah Zevachim 5:8משנה זבחים ה׳:ח׳
הַבְּכוֹר וְהַמַּעֲשֵׂר וְהַפֶּסַח, קָדָשִׁים קַלִּים, שְׁחִיטָתָן בְּכָל מָקוֹם בָּעֲזָרָה, וְדָמָן טָעוּן מַתָּנָה אַחַת, וּבִלְבָד שֶׁיִּתֵּן כְּנֶגֶד הַיְסוֹד. שִׁנָּה בַאֲכִילָתָן, הַבְּכוֹר נֶאֱכָל לַכֹּהֲנִים, וְהַמַּעֲשֵׂר לְכָל אָדָם, וְנֶאֱכָלִין בְּכָל הָעִיר, לְכָל אָדָם, בְּכָל מַאֲכָל, לִשְׁנֵי יָמִים וְלַיְלָה אֶחָד. הַפֶּסַח אֵינוֹ נֶאֱכָל אֶלָּא בַלַּיְלָה, וְאֵינוֹ נֶאֱכָל אֶלָּא עַד חֲצוֹת, וְאֵינוֹ נֶאֱכָל אֶלָּא לִמְנוּיָו, וְאֵינוֹ נֶאֱכָל אֶלָּא צָלִי:
The first-born animal, tithe and the pesah are sacrifices of lesser sanctity. They are slaughtered in any part of the Temple court, and their blood requires one sprinkling, provided that he applies it against the base [of the altar]. They differ in the [rules governing] their eating: The first-born animal is eaten by priests [only], the tithe is eaten by anyone and they can be eaten in any part of the city, prepared in any manner, during two days and one night. The pesah can be eaten only at night, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
15שהפסח אינו נאכל אלא עד חצות
The Rambam, at the end of chapter 8, states that the Pesach offering is eaten only until midnight, as a safeguard, though by Torah law it may be eaten all night; the Kehot note cites this alongside the Mishnah.
Mishneh Torah, Paschal Offering 8:15משנה תורה, הלכות קרבן פסח ח׳:ט״ו
כְּבָר בֵּאַרנוּ בְּכַמָּה מְקוֹמוֹת שֶׁאֵין הַפֶּסַח נֶאֱכָל אֶלָּא עַד חֲצוֹת כְּדֵי לְהַרְחִיק מִן הָעֲבֵרָה וְדִין תּוֹרָה שֶׁיֹּאכַל כָּל הַלַּיְלָה עַד שֶׁיַּעֲלֶה עַמּוּד הַשַּׁחַר. וּכְבָר בֵּאַרְנוּ בְּהִלְכוֹת חָמֵץ וּמַצָּה שֶׁהוּא טָעוּן הַלֵּל בִּשְׁעַת אֲכִילָתוֹ וְשֶׁאֵין בְּנֵי חֲבוּרָה חוֹזְרִין וְאוֹכְלִין אַחַר שִׁנִּרְדְּמוּ בְּשֵׁנָה אֲפִלּוּ בִּתְחִלַּת הַלַּיְלָה:
Torat Emet 363 (Public Domain)
16“In the first [month], on the fourteenth day of the month, in the evening, you shall eat matzos.” Here מצת is written without a vav: the matzah of before midnight.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ויאפו כו׳ עוגות מצות
“And they baked the dough… into cakes of matzos.” Here מצות is written with a vav: the matzah baked after the revelation of midnight.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ועיין בזהר ויצא דקנ״ז א׳
The Zohar says that matzah, before it is joined with the masculine, is “poor bread,” but when it is joined it is called מצוה, “with the addition of a vav”: “first matzah, and afterward mitzvah.”
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
19הוי״ו זהו המשכה
There the Alter Rebbe reads “Havayah our G-d and the G-d of our fathers”: “our G-d” is a contraction, and the vav of “and the G-d of” is a drawing-down (המשכה) through which “our fathers,” Chochmah and Binah, come into being.
Kehot’s note”ראה תו״א ד״ה ואלה תולדות. ד״ה הקל קול יעקב (הקדמה לסידור)”. — הערת כ״ק אדמו״ר בסה״מ תש״ד ע׳ 171.
20The wording of the Alter Rebbe’s quotation matches this verse about the second Pesach: “with matzos and bitter herbs they shall eat it.”
Numbers 9:11במדבר ט׳:י״א
בַּחֹדֶשׁ הַשֵּׁנִי בְּאַרְבָּעָה עָשָׂר יוֹם בֵּין הָעַרְבַּיִם יַעֲשׂוּ אֹתוֹ עַל־מַצּוֹת וּמְרֹרִים יֹאכְלֻהוּ:
in the second month on the fourteenth day at dusk they shall keep it; they shall eat it with unleavened bread and bitter herbs;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21“And they shall eat the meat on this night, roasted over fire, and with matzos and bitter herbs they shall eat it.” The command given in Egypt to eat the Pesach offering with matzah, before any haste of leaving.
Exodus 12:8שמות י״ב:ח׳
וְאָכְלוּ אֶת־הַבָּשָׂר בַּלַּיְלָה הַזֶּה צְלִי־אֵשׁ וּמַצּוֹת עַל־מְרֹרִים יֹאכְלֻהוּ:
And they shall eat the flesh in that night, roast with fire, and unleavened bread; with bitter herbs they shall eat it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
22מצה זו שאנו אוכלים על שום מה על שום שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם מלך מלכי המלכים
The Haggadah’s explanation of the matzah of the Seder, which the Alter Rebbe now reads as referring to the second, after-midnight level of matzah.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
23Here מצות is written with a vav, which the Alter Rebbe takes as proof that the matzah we eat belongs to the higher level.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
24כי לא על הלחם לבדו
“For not by bread alone does man live, but by all that comes forth from the mouth of Havayah does man live.” The verse that frames this whole section.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג. ראה גם לקמן פ׳ שלח לו, ג. פ׳ מטות פא, ב. עקב יד, א. תו״א ט, ד ובכ״מ.
25תדשא הארץ דשא
“Let the earth sprout vegetation”: the utterance by which plants were created, which the Alter Rebbe says is clothed in bread and gives it life.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26נעשה אדם . . תדשא הארץ דשא
“Let us make man”: the utterance that created the human being, which raises the question of why man needs the utterance in the bread.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. שם יא.
Paragraph 9
27בפ׳ בשלח
This is the discourse “To understand the matter of lechem mishneh” that the text cites.
Kehot’s noteתו״א סה, ד. וראה שם עד, א.
28נעשה אדם . . תדשא הארץ דשא
The words here quote Genesis 1:26; the passage is shown below.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו. שם יא.
29בלקו״ת פ׳ עקב
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteלהאריז״ל ע״פ ח, ג. וראה גם ספר הליקוטים להאריז״ל בתחלתו. פע״ח שכ״ז פ״א. ראה גם תו״ח סה, ד. עד, א. לקו״ת פ׳ מסעי צו, א. וראה אוה״ת שלח כרך-ו ע׳ א׳תשע, ובד״ה ושבתי בשלום — תשל״ח הערה 86 (סה״מ מלוקט ח״ב ע׳ קסד). ומבואר בארוכה מהבעש״ט שזה שהאדם ניזון מדצ״ח הוא בשביל המוצא פי הוי׳ שבהם — ד״ה בראשית ברא-תש״כ.
Paragraph 10
30בחכמה אתברירו
Iggeres HaKodesh 28 quotes the Zohar’s “through Chochmah they were refined” together with “darkness is turned into light,” in explaining the purifying waters of the red heifer, which are drawn from supernal Chochmah.
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבאגה״ק (לתניא) סכ״ח בזוה״ק. וראה זהר פקודי רנד, ב. הנסמן בלקוטי הגהות (קה״ת תשל״ד) לאגה״ק שם. וראה בהנסמן לעיל ויקרא ד, א.
31כי בחכמה אתברירו
In Pekudei the Zohar describes how, within the supernal Thought, the refuse is sifted out and what is refined remains, the idea behind “through Chochmah they were refined”; the Kehot note points here.
Zohar, Pekudei 51:663–674ספר הזהר, פקודי נ״א:תרס״ג-תער״ד
32וע׳ בע״ח ש״ח שהדעת דתהו נפל בשבה״כ
Etz Chaim, Shaar 8, describes how the seven kings of Tohu came forth from Binah included in the light of Daas and entered its vessel, which could not bear them and broke and fell; the Alter Rebbe cites it for the fall of the Daas of Tohu.
Sefer Etz Chaim 8עץ חיים ח׳
Paragraph 11
33כי על כל מוצא פי ה׳ יחיה האדם
The second half of the verse, “but by all that comes forth from the mouth of Havayah does man live,” read here as the source from which the divine utterances come forth.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
34נעשה אדם
“Let us make man”: the utterance that created the human being, which comes after those of the plants and animals.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35תדשא
“Let the earth sprout vegetation”: the utterance that brought forth plants, which comes before the creation of man.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ותוצא הארץ
“Let the earth bring forth living creatures”: the utterance that brought forth the animals, also before the creation of man.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
37Rav Nachman tells Rava the next morning, “The reason I did not tell you in the evening is that I had not eaten beef.” The Alter Rebbe learns from this that food adds strength to the intellect.
Bava Kamma 72a:1בבא קמא ע״ב א:א׳
דְּלָא אֲכַלִי בִּשְׂרָא דְתוֹרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
38אין התינוק יודע
“A child does not know how to call ‘Father’ and ‘Mother’ until he tastes the taste of grain.” The Alter Rebbe takes it as further proof that food adds to the intellect, because its root is above Chochmah.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. הנסמן לעיל יב, ב.
39בד״ה המגביהי לשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א לח, ב.
40ע״פ וידבר משה אל ראשי המטות
That discourse asks the same question, since man too has “that which comes forth from the mouth of G-d,” and answers that man is last in Creation, while the inanimate, vegetative and animal, fallen in the shattering of the vessels, are rooted far higher; that is why food gives man life, and מוצא there means the source from which the Ten Utterances came forth.
Kehot’s noteלקו״ת מטות פא, ב ואילך.
Paragraph 13
41דרפ״ח ניצוצין
On the 288 sparks, the note sends the reader to a discussion in the Alter Rebbe’s maamarim of 5565 (1804–05).
Kehot’s noteראה סה״מ תקס״ה ע׳ תרמב.
42ע״פ זכור את יום השבת
There the chayos are “carrying and carried” with the Throne: they are nullified to it as a horse to its rider, yet like a horse they carry the rider to a place he could not reach by himself.
Kehot’s noteתו״א עא, ב.
43השבת — בק״ש
According to the note, the errata table of the first edition records that a little is missing here, between “to keep it holy” and “in the Shema,” and the second edition printed that remark at the foot of the page.
Kehot’s noteבלוח התיקון להוצאה הא׳ נרשם חסר קצת וכן נדפס בהוצאה הב׳ בשולי העמוד. וראה לעיל פקודי ה, א הערה שו״ה בזהר.
Paragraph 14
44כך בצאת ישראל ממצרים לא ידעו
The Zohar says that a person coming into this world knows nothing until he tastes bread, and so when Israel left Egypt they knew nothing until the Holy One, blessed be He, gave them bread from “that land,” as it is written, “a land from which bread comes forth,” and then they came to know Him.
Zohar, Vayetzei 23:225–231ספר הזהר, ויצא כ״ג:רכ״ה-רל״א
He further said that a man born into this world knows nothing until he tastes bread, and only then is there an awakening in him of intelligence and power of discernment. In the same way, when Israel left Egypt they were devoid of all knowledge until G-d made them taste bread of that earth called erez, of which it says: “As for the earth (erez), bread cometh of it’” Then Israel began to know and to recognise G-d.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45Kehot’s note points to Zohar, Vayetzei 23:225 for these words.
Zohar, Vayetzei 23:225ספר הזהר, ויצא כ״ג:רכ״ה
Paragraph 15
46בטל רצונך
“Nullify your will before His will.” The Alter Rebbe uses the phrase for the lowliness and submission that matzah represents.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
47כי יתחמץ לבבי
“For my heart was soured, and I was pierced in my reins.” The verse uses the root of chametz for a heart that turns toward wickedness.
Psalms 73:21תהילים ע״ג:כ״א
כִּי יִתְחַמֵּץ לְבָבִי וְכִלְיוֹתַי אֶשְׁתּוֹנָן:
For my heart was in a ferment, And I was pricked in my reins. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כא.
48כאן קודם שהחמיץ
On the Sages’ phrase “before he soured,” the note points ahead to Likkutei Torah at the end of Parshas Berachah (99d).
Kehot’s noteעל״ק סו״פ ברכה צט, ד. [כ].
49כאן קודם שהחמיץ כאן לאחר שהחמיץ
Rabbi Yitzchak resolves a contradiction about King Cyrus: one verse speaks of him before he “soured,” the other after he “soured.” The Sages’ language uses leavening for a turn to evil.
Rosh Hashanah 3b:10–12ראש השנה ג׳ ב:י׳-י״ב
וְעוֹד: מִי דָּמֵי? הָתָם כּוֹרֶשׁ, הָכָא דָּרְיָוֶשׁ! תָּנָא: הוּא כּוֹרֶשׁ, הוּא דָּרְיָוֶשׁ, הוּא אַרְתַּחְשַׁסְתְּא. כּוֹרֶשׁ — שֶׁמֶּלֶךְ כָּשֵׁר הָיָה, אַרְתַּחְשַׁסְתְּא — עַל שֵׁם מַלְכוּתוֹ, וּמָה שְׁמוֹ — דָּרְיָוֶשׁ שְׁמוֹ. מִכׇּל מָקוֹם קַשְׁיָא! אָמַר רַבִּי יִצְחָק, לָא קַשְׁיָא: כָּאן קוֹדֶם שֶׁהֶחְמִיץ, כָּאן לְאַחַר שֶׁהֶחְמִיץ. מַתְקֵיף לַהּ רַב כָּהֲנָא: וּמִי הֶחְמִיץ? וְהָכְתִיב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
50מי מעכב שאור שבעיסה
Rabbi Alexandri’s prayer: “It is revealed and known before You that our will is to do Your will; and who holds us back? The sourdough in the dough,” that is, the evil inclination.
Berakhot 17a:2ברכות י״ז א:ב׳
רַבִּי אָלֶכְּסַנְדְרִי בָּתַר צְלוֹתֵיהּ אָמַר הָכִי: ״יְהִי רָצוֹן מִלְּפָנֶיךָ ה׳ אֱלֹקֵינוּ, שֶׁתַּעֲמִידֵנוּ בְּקֶרֶן אוֹרָה, וְאַל תַּעֲמִידֵנוּ בְּקֶרֶן חֲשֵׁכָה, וְאַל יִדְוֶה לִבֵּנוּ, וְאַל יֶחְשְׁכוּ עֵינֵינוּ״. אִיכָּא דְאָמְרִי, הָא רַב הַמְנוּנָא מְצַלֵּי לַהּ. וְרַבִּי אָלֶכְּסַנְדְרִי בָּתַר דִּמְצַלֵּי אָמַר הָכִי: ״רִבּוֹן הָעוֹלָמִים, גָּלוּי וְיָדוּעַ לְפָנֶיךָ שֶׁרְצוֹנֵנוּ לַעֲשׂוֹת רְצוֹנֶךָ, וּמִי מְעַכֵּב? — שְׂאוֹר שֶׁבָּעִיסָּה וְשִׁעְבּוּד מַלְכֻיוֹת. יְהִי רָצוֹן מִלְּפָנֶיךָ שֶׁתַּצִּילֵנוּ מִיָּדָם, וְנָשׁוּב לַעֲשׂוֹת חוּקֵּי רְצוֹנְךָ בְּלֵבָב שָׁלֵם״.
R. Alexander used to add at the conclusion of his prayer : May it be Thy will, O L-rd our G-d, to place us in a corner of light and not in a corner of darkness ; and may not our heart grow faint nor our eyes dim. There are some who say this was Rab Hamnuna's prayer ; and R. Alexander used to add at the conclusion of his prayer : L-rd of the universe ! It is revealed and known before Thee that it is our will to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 16
51ההשתלשלות — ובמורא גדול זו גילוי שכינה
“And Havayah brought us out of Egypt with a strong hand and an outstretched arm, and with great awe, and with signs and wonders.”
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כו, ח. ספרי שם.
52ובמורא גדול זו גילוי שכינה
The Sifrei explains “and with great awe” as “the revelation of the Shechinah.” The Alter Rebbe identifies this revelation with the higher awe and bittul that freed Israel.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
53ובמורא גדול זו גילוי שכינה
The Haggadah brings the same explanation: “‘And with great awe’: this is the revelation of the Shechinah.”
Pesach Haggadah, Magid, First Fruits Declaration 22הגדה של פסח, מגיד, ארמי אבד אבי כ״ב
וּבְמוֹרָא גָּדֹל. זוֹ גִלּוּי שְׁכִינָה, כְּמָה שֶּׁנֶּאֱמַר: אוֹ הֲנִסָּה אֱלֹקִים לָבוֹא לָקַחַת לוֹ גוֹי מִקֶּרֶב גּוֹי בְּמַסֹּת בְּאֹתֹת וּבְמוֹפְתִים וּבְמִלְחָמָה וּבְיָד חֲזָקָה וּבִזְרוֹעַ נְטוּיָה וּבְמוֹרָאִים גְּדוֹלִים כְּכֹל אֲשֶׁר־עָשָׂה לָכֶם יְיָ אֱלֹקֵיכֶם בְּמִצְרַיִם לְעֵינֶיךָ.
and with great terror (meaning the glory of the lord) as is written, hath G-d assayed to go and take unto him a nation from the midst of another nation, by temptations, by signs, by wonders, by way: and with a mighty hand, by a stretched-out arm, and by great terrors, according to all the lord your G-d did for you in Egypt before your eyes.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 17
54בערב תאכלו מצות
The command to eat matzah in the evening, before midnight, which the Alter Rebbe identifies with the matzah of lower awe.
Exodus 12:18שמות י״ב:י״ח
בָּרִאשֹׁן בְּאַרְבָּעָה עָשָׂר יוֹם לַחֹדֶשׁ בָּעֶרֶב תֹּאכְלוּ מַצֹּת עַד יוֹם הָאֶחָד וְעֶשְׂרִים לַחֹדֶשׁ בָּעָרֶב:
In the first month, on the fourteenth day of the month at even, ye shall eat unleavened bread, until the one and twentieth day of the month at even.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יח.
55נק׳ המצה בזהר מיכלא דמהימנותא
The previous maamar of Tzav explains why the Zohar calls matzah “the food of faith”: matzah has no “taste” and no rising, and it draws down the level of Abba, which is above comprehended knowledge, but in smallness, like the child’s knowing to call “Father.”
Kehot’s noteנסמן לעיל יב, ב.
Paragraph 18
56שאין התינוק יודע לקרות אבא עד שיטעום
The Sages’ saying that a child cannot call “Father” and “Mother” until he has tasted grain, here made the model of the faith that matzah draws into the soul.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 20
57אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe reads it as saying that G-d is exactly as He was before the world was created, which is what every Jew believes in faith.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה וידעת היום
the passage shares nothing with the note
Kehot’s noteלקו״ד ואתחנן ד, א.
Paragraph 22
59בטל רצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ב, מ״ד.
60בטל רצונך
“Nullify your will before His will.” The Alter Rebbe uses it for the self-nullification drawn from the faith of matzah.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
61ונפשי כעפר
From the prayer of Mar son of Ravina, said at the end of the Amidah: “and let my soul be as dust to all.” The lowliness of dust is the quality of the “earth” from which bread comes.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
62ארץ שממנה יצא לחם
“The earth, out of it comes forth bread.” The verse behind the Zohar’s teaching that matzah is bread from the supernal earth.
Job 28:5איוב כ״ח:ה׳
אֶרֶץ מִמֶּנָּה יֵצֵא־לָחֶם וְתַחְתֶּיהָ נֶהְפַּךְ כְּמוֹ־אֵשׁ:
As for the earth, out of it cometh bread, And underneath it is turned up as it were by fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה איוב כח, ה.
63ע״פ וישב יעקב
This is the discourse on “And Yaakov dwelt in the land of his father’s sojournings,” on Torah Ohr 26c; it opens with “I will walk before G-d in the lands of the living,” two “lands” that are two vessels for the supernal life to rest in.
Kehot’s noteתו״א כו, ג.
64ע״פ ויגש אליו יהודה
There, on Torah Ohr 43c, the Alter Rebbe explains that although earth, the inanimate, is the lowest level, “the end of action is first in thought,” and in that sense earth came first, even before heaven (Chagigah 12a); therefore earth has the power to bring forth vegetation.
Kehot’s noteתו״א מג, ג.
Paragraph 23
65ושמרתם את המצות
“And you shall guard the matzos, for on this very day I brought your hosts out of the land of Egypt.” The Alter Rebbe reads the guarding as protection from the external forces.
Exodus 12:17שמות י״ב:י״ז
וּשְׁמַרְתֶּם אֶת־הַמַּצּוֹת כִּי בְּעֶצֶם הַיּוֹם הַזֶּה הוֹצֵאתִי אֶת־צִבְאוֹתֵיכֶם מֵאֶרֶץ מִצְרָיִם וּשְׁמַרְתֶּם אֶת־הַיּוֹם הַזֶּה לְדֹרֹתֵיכֶם חֻקַּת עוֹלָם:
And ye shall observe the feast of unleavened bread; for in this selfsame day have I brought your hosts out of the land of Egypt; therefore shall ye observe this day throughout your generations by an ordinance for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יז.
Paragraph 24
66מצותא כמו מצה ומריבה
In the Raaya Mehemna, matzah is so called because it drives away the evil forces and makes strife among them, as in “Massah and Merivah”; the Aramaic rendering of massah is matzusa, strife.
Zohar, Pinchas 105:727–106:740ספר הזהר, פנחס ק״ה:תשכ״ז-ק״ו:תש״מ
67לעולם ירגיז אדם
Rabbi Levi bar Chama in the name of Reish Lakish: “A person should always stir up his good inclination against his evil inclination,” the quarrel that the first matzah represents.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Zohar I, 202aזח״א רב, א
Kehot’s noteברכות ה, א. זח״א רב, א. [כ].
68ופסח ה׳
“And Havayah will pass over the door.” The Alter Rebbe reads “passing over” as a leap beyond the order of the chain of worlds.
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כג.
69ובמורא גדול זו גילוי שכינה
“And with great awe: this is the revelation of the Shechinah,” identified here with the revelation of the Infinite Light that passed over the order of the worlds.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
70בריש הורמנותא דמלכא
The opening words of the Zohar’s account of creation, “At the head of the King’s authority, He engraved engravings in the supernal luster.” Following Eshel Avraham, the Alter Rebbe identifies it with the King of the kings of kings.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
71כ״כ בספר אשל אברהם
There the Alter Rebbe quotes Eshel Avraham’s explanation that “At the head of the King’s authority” is the level of the King of the kings of kings, the Malchus of the Infinite One, what arose in His simple will that He be called King, and he explains the engraving with the analogy of letters engraved in a shining gem.
Kehot’s noteראה לקמן פ׳ חוקת נט, ג.
72וכמ״ש ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night, and I will strike every firstborn.” The verse that the Sifrei and the Haggadah read as G-d acting Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, ב.
73אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה ש״פ. ספרי שם.
74Kehot’s note points to Zohar, Bereshit 1:1 for these words.
Zohar, Bereshit 1:1ספר הזהר, בראשית א׳:א׳
75ועברתי בארץ מצרים אני ולא מלאך
The Sifrei explains “And Havayah brought us out” as “not through an angel, not through a seraph, not through a messenger”: “‘And I will pass through the land of Egypt’: I, and not an angel.”
Sifrei Devarim 301:18ספרי דברים ש״א:י״ח
ויוציאנו ה׳. לא ע״י מלאך ולא ע״י שרף ולא ע״י שליח, כמה שנאמר ועברתי בארץ מצרים בלילה הזה והכיתי וגו׳. ועברתי בארץ מצרים, אני ולא מלאך. והכיתי כל בכור, אני ולא שרף. ובכל אלקי מצרים אעשה שפטים, אני ולא השליח. אני ה׳.
(Devarim, Ibid. 8) "And the L-rd took us out": not through an angel, and not through a seraph, and not through a messenger, as it is written (Shemoth 12:12) "And I shall pass through the land of Egypt in this night, and I shall smite, etc.": "And I shall pass through the land of Egypt" — I, and not an angel. "and I shall smite every first-born" — I, and not a seraph. "and upon all the gods of Egypt I shall wreak judgments" — I, and not a messenger, …
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
76ועברתי בארץ מצרים אני ולא מלאך
The Haggadah brings the same teaching, which the Alter Rebbe uses to show that the redemption came from the revelation of the King of the kings of kings Himself.
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 25
77ובמורא גדול
“And with great awe”: the verse uses mora, the masculine word for awe, which the Alter Rebbe identifies with higher awe.
Deuteronomy 26:8דברים כ״ו:ח׳
וַיּוֹצִאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה וּבְמֹרָא גָּדֹל וּבְאֹתוֹת וּבְמֹפְתִים:
And the L-RD brought us forth out of Egypt with a mighty hand, and with an outstretched arm, and with great terribleness, and with signs, and with wonders.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78כי נער ישראל
“When Israel was a youth, I loved him, and out of Egypt I called My son.” Israel at the Exodus is a child, and its bond is the childlike faith of lower awe.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79חסד נעוריך
“I remember for you the kindness of your youth, the love of your bridal days, when you followed Me in the wilderness.” Another verse describing Israel at the Exodus as young.
Jeremiah 2:2ירמיהו ב׳:ב׳
הָלֹךְ וְקָרָאתָ בְאׇזְנֵי יְרוּשָׁלַ͏ִם לֵאמֹר כֹּה אָמַר ה׳ זָכַרְתִּי לָךְ חֶסֶד נְעוּרַיִךְ אַהֲבַת כְּלוּלֹתָיִךְ לֶכְתֵּךְ אַחֲרַי בַּמִּדְבָּר בְּאֶרֶץ לֹא זְרוּעָה:
Go, and cry in the ears of Jerusalem, saying: Thus saith the L-RD: I remember for thee the affection of thy youth, the love of thine espousals; how thou wentest after Me in the wilderness, in a land that was not sown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ב.
80ובמורא גדול זו גילוי שכינה
“And with great awe: this is the revelation of the Shechinah,” the revelation from above that brought the higher awe of the second matzah.
Sifrei Devarim 301:21ספרי דברים ש״א:כ״א
ובמורא גדול. זו גלוי שכינה, כמ״ש או הנסה א-להים לבוא לקחת לו גוי מקרב גוי, במסות באותות ובמופתים ובמלחמה וביד חזקה ובזרוע נטויה ובמוראים גדולים, ככל אשר עשה לכם ה׳ א-להיכם במצרים לעיניך.
"and with great fear": This is revelation of the Shechinah, as it is written (Devarim 4:34) "Or has a god ever done miracles to come and take for himself a nation with trials, with signs, and with wonders, and with war, and with a strong hand, and with an outstretched arm, and with great fears, before your eyes?"
Sifrei Devarim, Hebrew (Public Domain) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
Paragraph 26
81שלא הספיק בצקת של אבותינו להחמיץ עד שנגלה עליהם
The Haggadah’s explanation of the matzah, read here as describing the second matzah, which could not leaven because of the revelation.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
Paragraph 27
82ויאפו את הבצק כו׳ עוגות מצות כי לא חמץ
“And they baked the dough… into cakes of matzos, for it had not leavened, because they were driven out of Egypt.” The Alter Rebbe reads “driven out of Egypt” as the reason the dough could not leaven.
Exodus 12:39שמות י״ב:ל״ט
וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת כִּי לֹא חָמֵץ כִּי־גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם:
And they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened; because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victual.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בואם לרעמסס
On “I carried you on eagles’ wings,” Rashi says that the Jews, scattered throughout the land of Goshen, were gathered to Ramses in a short moment when they came to leave; the Kehot note cites this, from the Mechilta, for their coming to Ramses.
Rashi on Exodus 19:4רש"י על שמות י״ט:ד׳
84שהי׳ להם קפיצת הדרך
The note asks the reader to compare Likkutei Torah, Tzav 14a, on the journey to Ramses.
Kehot’s noteרש״י שמות יב, לז. וגם קיבוץ כל ישראל לרעמסס הי׳ ”לשעה קלה” על כנפי נשרים פרש״י יתרו יט, ד. ממכילתא שם — ולהעיר מלקו״ת צו יד, א. ובכהנ״ל ”בואם לרעמסס”. ובסידור (שא, א) ”בסוכות”, ותלוי בדרז״ל ”ויאפו את הבצק” באיזה מקום אפו. ראה תו״ש עה״פ בא יב, לט. — לקו״ש חי״ח ע׳ 391.
85הגדול הגבור והנורא
“The great, the mighty and the awesome G-d”: the source of the words of the Amidah, in which only “and the awesome” has the vav.
Deuteronomy 10:17דברים י׳:י״ז
כִּי ה׳ אֱלֹקֵיכֶם הוּא אֱלֹקֵי הָאֱלֹקִים וַאֲדֹנֵי הָאֲדֹנִים הָאֵל הַגָּדֹל הַגִּבֹּר וְהַנּוֹרָא אֲשֶׁר לֹא־יִשָּׂא פָנִים וְלֹא יִקַּח שֹׁחַד:
For the L-RD your G-d, He is G-d of gods, and L-rd of lords, the great G-d, the mighty, and the awful, who regardeth not persons, nor taketh reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים י, יז.
86“And you shall know this day and take it to your heart that Havayah is G-d.” The opening of the Likkutei Torah discourse in Va’eschanan that the text cites.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ועמ״ש ר״פ אלה תולדות
In this discourse on “These are the generations of Yitzchak,” the Alter Rebbe explains that Yitzchak’s wells are called שמות with a vav because their flow, the six emotive attributes (the vav), was never stopped again, while Avraham’s were שמת without a vav because the Philistines stopped them and the external forces could draw from them; it refers to this maamar on מצות with a vav.
Kehot’s noteתו״א יז, ג.
88שמות כשמת
Yitzchak re-dug his father’s wells “and called them names (שמות) like the names (כשמת) that his father had called them”: the same word is written once with a vav and once without.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וישמרך ויחונך
From the Priestly Blessing: “May Havayah bless you and guard you; may Havayah make His face shine upon you and be gracious to you.” The text points to its discourse on these words in Parshas Naso.
Numbers 6:24–25במדבר ו׳:כ״ד-כ״ה
יְבָרֶכְךָ Havayah וְיִשְׁמְרֶךָ: יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD bless thee, and keep thee; The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 28
90אז בגלות מצרים
According to the note, this manuscript adds after “in the exile of Egypt”: “and they did not know and recognize G-dliness so much.”
Kehot’s noteבבוך 2031 נוסף: ”ולא היו יודעים ומכירים באלקות כ״כ”.
Paragraph 29
91[ע״י קיום התורה ומצות שקדם כל השנה]
According to the note, these bracketed words are quoted there, with the explanation that the revelation drawn down through the Torah and mitzvos of the whole year is a more exalted revelation.
Kehot’s noteמובא בסה״מ קונטרסים מלוקט-ג ע׳ קיד ומבאר שם שהוא גילוי נעלה יותר.
Paragraph 30
92וכמ״ש בזהר ויצא הנ״ל מצה בקדמיתא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקנז, א.
93מצה בקדמיתא ולבתר מצוה. בתוספת וא״ו
“And matzah, when it is joined with the masculine, is called מצוה, with the addition of a vav… therefore, first matzah and afterward mitzvah.” The Alter Rebbe reads “mitzvah” as the second, higher matzah.
Zohar, Vayetzei 23:200–225ספר הזהר, ויצא כ״ג:ר׳-רכ״ה
Now this bread of affliction is called mazzah (unleavened bread), symbolic of the female principle, which without the male principle is, so to speak, in poverty. Thus Israel were first brought near the grade symbolised by mazzah. But afterwards G-d caused them to enter other grades, until the male principle joined the female principle, and so mazzah received the addition of the letter vau, symbolic of the male principle, and became converted into mizvah (command, precept). So Scripture says: “For this commandment” (Deut. 30, 7): first mazzah (unleavened bread), then …
The Zohar; London, Soncino Press, 1933 (Public Domain)
94תר״ך עמודי אור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פי׳ ר׳ משה בוטריל לספר יצירה פ״ב, מ״ג (לט, ד). פרדס שער מהות והנהגה פ״ג. ונמנו בפרטיות בספר שיעור קומה — להרמ״ק — סצ״ג (צא, א).
95Kehot’s note points to Zohar, Vayetzei 23:220 for these words.
Zohar, Vayetzei 23:220ספר הזהר, ויצא כ״ג:ר״כ
Paragraph 31
96המצות הם מצות המלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תוספתא נגעים פ״ג, ז. בבא בתרא קנט, א גזירת המלך.
97מצות המלך
Rabbi Meir says of a law of impurity that it is “a decree of the King” (gezeiras melech), not dependent on reasons; the Kehot note cites it for the mitzvos as the commands of the King.
Tosefta Negaim 3:7תוספתא נגעים ג׳:ז׳
בהרת כגריס ובה מחיה כעדשה פרחה בכולו והניחה המחיה במקומה טמא. חזרו בו ראשי אברים טמא עד שתתמעט בהרת מכגריס. וכמה היא חזרת ראשי אברים רבי מאיר אומר כל שהוא ורבי יוסי אומר כעדשה. אמר רבי מאיר וכי משום מחיה הן מטמאין והלא אין המחיה מטמא בראשי אברין אלא גזרת מלך היא אפילו בכל שהוא אמר רבי יוסי וכי משום ראשי אברין מטמאין והלא אם חזרה אמצעיתו טמא אלא כאן נאמר בשר חי ולהלן נאמר בשר חי מה בשר חי האמור להלן כעדשה אף בשר חי האמור כאן כעדשה.
Tosefta Negaim - Machon Mamre (Public Domain)
98מצות המלך
The Talmud explains a law of testimony as “a decree of the King,” not a matter of trustworthiness; the Kehot note cites it alongside the Tosefta.
Bava Batra 159a:10–12בבא בתרא קנ״ט א:י׳-י״ב
וּמַאי קוּשְׁיָא? דִּלְמָא גְּזֵירַת מֶלֶךְ הִיא, דְּאִיהוּ לָא מְהֵימַן, וְאַחְרִינֵי מְהֵימְנִי – וְלָאו מִשּׁוּם דִּמְשַׁקַּר! דְּאִי לָא תֵּימָא הָכִי, מֹשֶׁה וְאַהֲרֹן לְחוֹתְנָם – מִשּׁוּם דְּלָא מְהֵימְנִי הוּא?! אֶלָּא גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִידוּ לָהֶם, הָכָא נָמֵי – גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִיד עַל כְּתַב יָדוֹ לְחוֹתְנוֹ! אֶלָּא לְעוֹלָם כִּדְאָמְרִינַן מֵעִיקָּרָא, וּדְקָא קַשְׁיָא לָךְ ״תַּחַת אֲבֹתֶיךָ יִהְיוּ בָנֶיךָ״ – הָהוּא בִּבְרָכָה כְּתִיב. וּמִי מָצֵית אָמְרַתְּ בִּבְרָכָה כְּתִיב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
99שום תשים אליך מלך
“You shall surely set over yourself a king whom Havayah your G-d will choose.” The Alter Rebbe applies it to accepting G-d’s kingship through the mitzvos.
Deuteronomy 17:15דברים י״ז:ט״ו
שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ אֲשֶׁר יִבְחַר ה׳ אֱלֹקֶיךָ בּוֹ מִקֶּרֶב אַחֶיךָ תָּשִׂים עָלֶיךָ מֶלֶךְ לֹא תוּכַל לָתֵת עָלֶיךָ אִישׁ נׇכְרִי אֲשֶׁר לֹא־אָחִיךָ הוּא:
thou shalt in any wise set him king over thee, whom the L-RD thy G-d shall choose; one from among thy brethren shalt thou set king over thee; thou mayest not put a foreigner over thee, who is not thy brother.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יז, טו.
100שום תשים עליך מלך והוא בחי׳ יראה תתאה
Tanya, chapter 41, says that in wrapping oneself in tzitzis one should intend to draw G-d’s kingship upon oneself, “like ‘You shall surely set a king over yourself,’” and calls the fear that precedes wisdom “lower awe.”
Tanya, Likkutei Amarim 41:7תניא, חלק ראשון; ליקוטי אמרים מ״א:ז׳
וּבַעֲטִיפַת צִיצִית, יְכַוֵּין כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר: לְהַמְשִׁיךְ עָלָיו מַלְכוּתוֹ יִתְבָּרֵךְ, אֲשֶׁר הִיא ״מַלְכוּת כָּל עוֹלָמִים״ וְכוּ׳, לְיַיחֲדָהּ עָלֵינוּ עַל יְדֵי מִצְוָה זוֹ, וְהוּא כְּעִנְיַן ״שׂוֹם תָּשִׂים עָלֶיךָ מֶלֶךְ״.
Kehot Publication Society (CC-BY-NC)
101וכמ״ש ע״פ וידבר אלקים
In the Shavuos discourse on “And G-d spoke all these words,” the purpose of the giving of the Torah is a revelation from far above the chain of worlds; but that revelation must be preceded by the yoke of the mitzvos, for without the mitzvos the drawing-down of the Torah cannot endure.
Kehot’s noteלקו״ת במדבר טז, ג.
Paragraph 33
102ולכן נקראת המכפלה כמ״ש במ״א
There, at the start of the discourse “May He reveal to us its reasons” (Torah Ohr 15c), the Alter Rebbe says that the filling of the hei is another hei, the aspect of “doubling,” as is known from the Cave of Machpelah, the final hei of the Name Ban.
Kehot’s noteתו״א טו, ג. ראה סה״מ תקס״ה-א ע׳ טז.
103נעוץ תחלתן בסופן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe uses it for the root of Malchus in Keser.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104ועתה יגדל נא כח אד׳
Moshe’s prayer, “And now, let the power of Ado-nai be great, as You have spoken.” The text refers to a discourse on this verse, where “power” is the revealing of the hidden.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
105מענין ים ויבשה
On sea and dry land, the note points to Sefer HaMaamarim 5570, where this maamar appears in another version.
Kehot’s noteסה״מ תק״ע. אוה״ת בשלח ע׳ תקסט.
106דכל מה שיש ביבשה יש בים
“Whatever is on dry land is in the sea, except the weasel.” The Alter Rebbe uses it for the parallel between the revealed world (dry land) and the concealed world (the sea).
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. ראה שער האמונה פנ״ב (פד, א ואילך). סה״מ תרנ״ט ע׳ קמה ואילך. סה״מ תער״ח ע׳ רנד ואילך. ועוד.
107בד״ה אז ישיר
The passage reads the song at the sea as an ascent to the concealed world (“for He is exalted”), after which Moshe led them on to the “wilderness of Shur,” shur meaning sight, the revealed world.
Kehot’s noteתו״א סב, ב.
108אז ישיר
“Then Moshe and the children of Israel sang this song.” The opening of the Torah Ohr discourse that the text cites on sea and dry land.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109תדשא הארץ
“Let the earth sprout vegetation”: one of the creative utterances that speak of “the earth,” which the Alter Rebbe reads as Malchus as it gives life to the lower worlds.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110תוצא הארץ נפש חי׳
“Let the earth bring forth living creatures”: again “the earth” as the level of Malchus that brings created beings into existence.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
111תוצא הארץ נפש חיה
In Parshas Shemini the Zohar explains “Let the earth bring forth living creatures” as the supernal earth bringing forth the soul, the passage the text cites.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
The “great sea-monsters” are the “Patriarchs”, which are watered first and spread their roots throughout all. “And every living creature” (lit. living soul): this is the soul which the supernal Earth brought forth from the “living creature” (hayah), which is the highest of all, to wit, the soul of the first man which formed in its midst. “That moveth”: this is the “living creature” (hayah) that moves about on all sides above and below. “Which the waters brought forth abundantly”, namely the waters of that supernal stream which issues from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112באגה״ק ד״ה איהו וחיוהי
Iggeres HaKodesh 20 explains that the creation of something entirely separate comes from Malchus of Atzilus, which becomes the Atik of Beriah, for “there is no king without a people,” as this paragraph says.
Kehot’s noteסי׳ כ דף קל, ב.
113אין מלך בלא עם
The note refers to the sources listed there for the saying “there is no king without a people.”
Kehot’s noteבחיי וישב לח, ל. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרלא.
114אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh HaShanah we say “the holy King” because that day is the beginning of G-d’s works, “for there is no king without a people”; the Kehot note cites it as the source of the phrase.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
115אין מלך בלא עם כו׳
According to the note, Shoresh Mitzvas HaTefillah also has the words in this form, “there is no king without a people, etc.”
Kehot’s noteכ״ה גם בשרש מצות התפלה פרק כג. אבל באגה״ק נדפס: וכו׳.
Paragraph 35
116ואנכי עפר ואפר
Avraham’s words, “and I am dust and ashes,” on which Iggeres HaKodesh 15 builds the discussion of Chesed that the text cites.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117והמתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
118בחי׳ מלכות דאצי׳ נק׳ ארץ ונק׳ ג״כ ים
The note quotes it: “The level of Malchus in Atzilus that receives from the ten Sefiros of Atzilus is called ‘sea’ and the concealed world, and the level that descends to give life to Beriah, Yetzirah and Asiyah is called ‘earth’ and the revealed world.”
Kehot’s note”והיינו שהבחי׳ מל׳ שבאצי׳ שמקבלת מע״ס דאצי׳ נק׳ ים ועלמא דאתכסי׳, והבחי׳ שיורדת להחיות בי״ע נק׳ ארץ ועלמא דאתגלייא” — אוה״ת בשלח ע׳ תקסט.
119ולכן נק׳ בחי׳ מלכות ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער ערכי הכנויים בערכו.
120והים עליהם מלמעלה
Of the great basin (“the sea”) in Shlomo’s Temple, which stood on twelve oxen: “and the sea was over them, above.” The text cites its discourse on these words for Malchus as “sea.”
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
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121ע״פ מי מנה
In the explanation of the verse “Who has counted the dust of Yaakov,” the Alter Rebbe explains that “the sea” of Shlomo’s Temple is Malchus of Atzilus and the twelve oxen are the four camps of the Shechinah; “the sea was over them, above” because Malchus is the attribute of exaltedness and elevation.
Kehot’s noteלקו״ת בלק סח, ג.
122מי מנה עפר יעקב
Bilaam’s words, “Who has counted the dust of Yaakov,” the opening of the Likkutei Torah discourse in Balak that the text cites.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
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123שמע ישראל ובשכמל״ו
Tanya, Part II, chapter 7, explains the Zohar’s teaching that “Hear, O Israel” is the higher unity and “Blessed be the Name” the lower unity.
Tanya, Sha’ar HaYichud 7:1תניא, חלק שני; שער היחוד והאמונה ז׳:א׳
וּבָזֶה יוּבַן מַה שֶּׁכָּתוּב בַּזֹּהַר הַקָּדוֹשׁ, דְּפָסוּק ״שְׁמַע יִשְׂרָאֵל״ – הוּא ״יִחוּדָא עִילָּאָה״, וּ״בָרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״ – הוּא ״יִחוּדָא תַּתָּאָה״, כִּי ״וָעֶד״ הוּא ״אֶחָד״ בְּחִלּוּפֵי אַתְוָון.
Kehot Publication Society (CC-BY-NC)
124השוה ומשוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים.
125וכחשכה כאורה
“Darkness is like light” to G-d: before Him concealment and revelation are the same.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
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Kehot’s noteתהלים קלט, יב.
126כי טובים דודיך מיין
“For your love is better than wine.” The text refers to its explanation of this verse in Likkutei Torah on Shir HaShirim.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ויולך ה׳ את הים
“And Havayah drove the sea with a strong east wind all night and made the sea into dry ground.” The Alter Rebbe reads kadim as a drawing-down from the Primordial One, which turned the concealed into the revealed.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כא.
128וכמ״ש באגה״ק בענין ואנכי עפר ואפר
Iggeres HaKodesh 15 opens with a teaching the Alter Rebbe heard from his teacher on Avraham’s words “I am dust and ashes,” in its discussion of the attribute of Chesed; the text cites it for the gulf between the Chesed of Atzilus and the Chesed of Beriah.
Kehot’s noteסי׳ טו.
129The Zohar calls “Blessed be the Name of the glory of His kingdom forever and ever” the lower unity and “Hear, O Israel, Havayah is our G-d, Havayah is One” the higher unity, “this corresponding to that.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
The same is referred to in the words, “My bow I have set in the cloud” (Gen. 9, 13): to wit, from the day on which the world was created. On the day of cloud, when the bow, “the appearance of the likeness of the glory of the L-rd” appeared, the Left arose in might. Then “Rachel went forth and had pain in childbirth”. With her appeared Michael on one side, Raphael on another, and Gabriel on a third, these being the colours which appeared in the “likeness”. Hence “the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 36
130דבחי׳ אחד ובחי׳ ועד שבק״ש
The Zohar calls “Blessed be the Name of the glory of His kingdom forever (va’ed)” the lower unity and “Hear, O Israel… One” the higher unity, “this corresponding to that.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
131יקוו המים אל מקום
“Let the waters under the heavens be gathered to one place, and let the dry land appear.” The Alter Rebbe reads “one place” as Malchus, the “place” of the One.
Genesis 1:9בראשית א׳:ט׳
וַיֹּאמֶר אֱלֹקִים יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל־מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה וַיְהִי־כֵן:
And G-d said: ‘Let the waters under the heaven be gathered together unto one place, and let the dry land appear.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ט.
132יקוו המים אל מקום אחד
The Tikkunei Zohar explains “Let the waters be gathered” as the gathering of the unity of every Sefirah into one place, and says that He is called “place” only through her, the Shechinah: “one place,” indeed.
Tikkunei Zohar 81b:4–5תקוני הזהר פ״א ב:ד׳-ה׳
… אַפִּיק רָקִיעַ, ן׳ מִן אַיִן אַפִּיק יַבָּשָׁה, הֲדָא הוּא דִכְתִיב (שם) וַיֹּאמֶר אלקי״ם יִקָּווּ הַמַּיִם מִתַּחַת הַשָּׁמַיִם אֶל מָקוֹם אֶחָד וְתֵרָאֶה הַיַּבָּשָׁה, וַיֹּאמֶר אלקי״ם יִקָּווּ הַמַּיִם, הָכָא כַּמָּה פִּקּוּדִין, פִּקּוּדָא דְיִחוּדָא וּפִקּוּדָא דְפִרְיָה וְרִבְיָה, פִּקּוּדָא דְיִחוּדָא דְאִיהוּ יִקָּווּ הַמַּיִם, מִתְכַּנְשִׁין יִחוּדָא דְכָל סְפִירָא וּסְפִירָא לַאֲתַר חַד דְּאִיהוּ כְנִישׁוּ דְכֹלָּא, אֶל מָקוֹם אֶחָד, דְּאִיהוּ מִקְוִה יִשְׂרָאֵל יהו״ה. יוֹמָא תְּלִיתָאָה שְׁמַע יִשְׂרָאֵל יהו״ה אלהינ״ו יהו״ה אֶחָד (דברים ו ד), וְאִיהוּ יהו״ה מָקוֹם אִתְקְרֵי, וְהָא אוּקְמוּהָ מָארֵי …
Tikkunei Zohar - Vocalized (Public Domain)
133יקוו המים . . מקומו של אחד
According to the note, the Tzemach Tzedek’s Yahel Or (on Tehillim) refers to this passage on “Let the waters be gathered” and Malchus as the place of the One.
Kehot’s noteביהל אור ע׳ תז מציין לכאן.
134וביאור . . עפמ״ש ע״פ וארא
In the discourse “And I appeared” (Torah Ohr 55b), the Alter Rebbe explains that the word “one” does not truly express His unity, since He alone exists, and that it should rather be “singular” (yachid); further on, that through the Torah He is revealed as yachid, which is why “by My Name Havayah I was not known to them,” to the Patriarchs, before the Torah was given.
Kehot’s noteתו״א נה, ב.
135אחד בשבעה רקיעים ובארץ וד׳ רוחות העולם
The Alter Rebbe’s Shulchan Aruch rules that one should lengthen the ches of אחד, to proclaim G-d King in heaven and on earth, for the seven heavens and the earth equal the number of ches (eight), and lengthen the dalet still more, for the four directions.
Shulchan Arukh HaRav, Orach Chayim 61:6שולחן ערוך הרב, אורח חיים ס״א:ו׳
… אֲבָל בְּדלי״ת צָרִיךְ לְהַאֲרִיךְ יוֹתֵר, כְּדֵי שִׁעוּר שֶׁיַּחְשֹׁב שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יָחִיד בְּעוֹלָמוֹ וּמוֹשֵׁל בְּד׳ רוּחוֹת הָעוֹלָם, וְאֵין צָרִיךְ לְהַאֲרִיךְ יוֹתֵר מִכְּשִׁעוּר זֶה. וְיֵשׁ נוֹהֲגִין לְהַטּוֹת הָרֹאשׁ כְּפִי הַמַּחֲשָׁבָה, מַעְלָה וָמַטָּה וּלְד׳ רוּחוֹת:
Vocalized Edition - Kehot Publication Society (CC-BY-NC)
136הנה מקום אתי
“Behold, there is a place with Me.” Quoted for the concealed world, in which created beings are united with their source.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
137ועד הוא אחד בחלופי אתוון
“Va’ed is echad with the letters exchanged”: the Zohar explains that below we change the letters and do not say “One” openly, until the time to come.
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א. [כ]. וראה מאמרי אדה״ז-פרשיות ע׳ תשסד ובהנסמן לשם.
138ושמי ה׳ לא נודעת
“And I appeared to Avraham, Yitzchak and Yaakov as E-l Shad-dai, but by My Name Havayah I was not known to them.” The Alter Rebbe connects it with the revelation of the level of yachid through the Torah.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ו, ג.
139משל הקדמוני
David’s words, “As the parable of the Primordial One says, ‘From the wicked comes forth wickedness.’”
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Makkot 10b:3–4מכות י׳ ב:ג׳-ד׳
רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ פָּתַח לַהּ פִּתְחָא לְהַאי פָּרַשְׁתָּא מֵהָכָא: ״וַאֲשֶׁר לֹא צָדָה וְהָאֱלֹקִים אִנָּה לְיָדוֹ וְגוֹ׳״, ״כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְגוֹ׳״, בַּמָּה הַכָּתוּב מְדַבֵּר – בִּשְׁנֵי בְּנֵי אָדָם שֶׁהָרְגוּ אֶת הַנֶּפֶשׁ, אֶחָד הָרַג בְּשׁוֹגֵג וְאֶחָד הָרַג בְּמֵזִיד, לָזֶה אֵין עֵדִים וְלָזֶה אֵין עֵדִים. הַקָּדוֹשׁ בָּרוּךְ הוּא מַזְמִינָן לְפוּנְדָּק אֶחָד, זֶה שֶׁהָרַג בְּמֵזִיד יוֹשֵׁב תַּחַת הַסּוּלָּם, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג יוֹרֵד בַּסּוּלָּם, וְנֹפֵל עָלָיו וְהֹרְגוֹ, זֶה שֶׁהָרַג בְּמֵזִיד – נֶהֱרָג, וְזֶה שֶׁהָרַג בְּשׁוֹגֵג – …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שמואל-א כד, יד וברש״י שם. רש״י משפטים כא, יג. מכות י, ב ד״ה והאלקים. אור התורה וארא ע׳ קנב.
140משל הקדמוני בחי׳ קדמונו של עולם
Rashi explains “the parable of the Primordial One” as the Torah, the parable of the Primordial One of the world, the Holy One, blessed be He.
Rashi on I Samuel 24:14רש"י על שמואל א כ״ד:י״ד
כאשר יאמר משל הקדמוני. משל קדמונו של עולם, התורה, שהיא משלו של הקב״ה: מרשעים יצא רשע. הקב״ה מזמן לרשע, שנופל ביד רשע כיוצא בו, והיכן אמרה תורה (שמות כא יג): והאלקים אנה לידו כדאיתא במסכת מכות (י ב):
As the ancient proverb says. The proverb of the Ancient One of the world [referring to] the Torah, which is the proverb of the Holy One, Blessed is He. From the wicked comes wickedness. The Holy One, Blessed is He, destines the wicked to fall into the hand of the wicked like himself. And where did the Torah say this, "And G-d destined it into his hand," as it is stated in Maseches Makos.
On Your Way (Public Domain) · The Metsudah Tanach series, Lakewood, N.J (CC-BY)
141משל הקדמוני בחי׳ קדמונו של עולם
Rashi quotes David’s verse and explains that “the parable of the Primordial One” is the Torah, the parable of the Holy One, blessed be He, Who is the Primordial One of the world.
Rashi on Exodus 21:16רש"י על שמות כ״א:ט״ז
וגנב איש ומכרו. לָמָּה נֶאֱמַר? לְפִי שֶׁנֶּאֱמַר כִּי יִמָּצֵא אִישׁ גּוֹנֵב נֶפֶשׁ מֵאֶחָיו (דברים כ״ד), אֵין לִי אֶלָּא אִישׁ שֶׁגָּנַב נֶפֶשׁ, אִשָּׁה אוֹ טֻמְטוּם אוֹ אַנְדְּרוֹגִינוֹס שֶׁגָּנְבוּ מִנַּיִן? תַּ"לֹ וְגֹנֵב אִישׁ וּמְכָרוֹ. וּלְפִי שֶׁנֶּאֱ' כָּאן וְגֹנֵב אִישׁ, אֵין לִי אֶלָּא גּוֹנֵב אִישׁ, גּוֹנֵב אִשָּׁה מִנַּיִן? תַּ"לֹ גֹּנֵב נֶפֶשׁ, לְכָךְ הֻצְרְכוּ שְׁנֵיהֶם, מַה שֶּׁחִסֵּר זֶה גִּלָּה זֶה (סנהדרין שם): ונמצא בידו. שֶׁרָאוּהוּ עֵדִים שֶׁגְּנָבוֹ וּמְכָרוֹ, וְנִמְצָא כְבָר בְּיָדוֹ קֹדֶם מְכִירָה (שם): מות יומת. בְּחֶנֶק; כָּל מִיתָה הָאֲמוּרָה בַתּוֹרָה סְתָם חֶנֶק הִיא (וְהִפְסִיק …
וגנב איש ומכרו AND HE THAT STEALETH A MAN, AND SELLETH HIM, [AND HE BE PREVIOUSLY FOUND IN HIS HAND, HE SHALL SURELY BE PUT TO DEATH] — Why is this statement made (how does the particular form of words used here tell us some point of law which is not contained in another text bearing upon the same subject)? Since it is said, (Deuteronomy 24:7) “If a man be found stealing any of his brethren … [then that thief shall die]”, I might say that I have here only …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
142ויולך ה׳ את הים ברוח קדים
“And Havayah drove the sea with a strong east wind”: kadim, the revelation of the Primordial One (Kadmono shel olam).
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The concealed world became revealed.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144כי תשמע בקול
There “to do what is right” is explained through the “two kinds of knowledge,” the higher unity from above to below, in which all is as nothing before Him (the Name Havayah), and the lower unity from below to above, the something from nothing (the Name Elokim), the same pair this paragraph applies to the Splitting of the Sea.
Kehot’s noteלקו״ת ראה כג, ד.
145כי תשמע בקול כו׳ לעשות הישר
“If you will listen to the voice of Havayah your G-d… to do what is right in the eyes of Havayah your G-d.” The opening of the Likkutei Torah discourse in Re’eh that the text cites.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146אנשי יריחו היו כורכין את שמע
The Mishnah lists among the practices of the people of Jericho that they “bundled” the Shema, and the Sages did not protest; the Talmud then explains that they did not pause after “One.”
Pesachim 55b:15פסחים נ״ה ב:ט״ו
מַתְנִי׳ שִׁשָּׁה דְּבָרִים עָשׂוּ אַנְשֵׁי יְרִיחוֹ, עַל שְׁלֹשָׁה מִיחוּ בְּיָדָם וְעַל שְׁלֹשָׁה לֹא מִיחוּ בְּיָדָם. וְאֵלּוּ הֵן שֶׁלֹּא מִיחוּ בְּיָדָם: מַרְכִּיבִין דְּקָלִים כׇּל הַיּוֹם, וְכוֹרְכִין אֶת שְׁמַע, וְקוֹצְרִין וְגוֹדְשִׁין לִפְנֵי הָעוֹמֶר. וְאֵלּוּ שֶׁמִּיחוּ בְּיָדָם: מַתִּירִין גַּמְזִיּוֹת שֶׁל הֶקְדֵּשׁ,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נה, ב.
147ע״פ — ועד״ז . . ויציב
The note sends the reader to the additions at the end of the volume for a further note on this passage, from “on the verse” to “True and firm.”
Kehot’s noteראה להלן בהוספות להערות וציונים.
148אני הוי׳ אלקיכם אשר הוצאתי אתכם מארץ מצרים
The last verse of the Shema, which mentions the Exodus; only after it does the blessing “True and firm” mention the Splitting of the Sea.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149אחד בז״ר וארץ וד״ר
On lengthening the word אחד in the Shema, the Talmud says that once one has proclaimed G-d King above and below and in the four directions of the heavens, no more is needed; the Kehot note cites it here.
Berakhot 13b:13–14ברכות י״ג ב:י״ג-י״ד
תָּנוּ רַבָּנַן: ״שְׁמַע יִשְׂרָאֵל ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״ — עַד כָּאן צְרִיכָה כַּוָּונַת הַלֵּב, דִּבְרֵי רַבִּי מֵאִיר. אָמַר רָבָא: הֲלָכָה כְּרַבִּי מֵאִיר. תַּנְיָא סוֹמְכוֹס אוֹמֵר: כָּל הַמַּאֲרִיךְ בְּ״אֶחָד״, מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. אָמַר רַב אַחָא בַּר יַעֲקֹב: וּבַדָּלֵית. אָמַר רַב אָשֵׁי: וּבִלְבַד שֶׁלֹּא יַחֲטוֹף בַּחֵית.
Our Rabbis have taught : "Hear, O Israel, the L-rd our G-d, the L-rd is one" (Deut. vi. 4) — up to here Kawwanah is required. These are the words of R. Meir. Raba said : The Halakah is in accord with R. Meir. There is a teaching : Symmachus says : Whoever prolongs the pronunciation of the word ehad "one," his days and years are prolonged for him. Rab Aha b. Jacob said : Especially the letter D. Rab Ashe said: Only he must not slur over the letter …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יג, ב. שו״ע אדה״ז הל׳ ק״ש סס״א, ס״ו.
150Kehot’s note points to Zohar, Bereshit 7:68 for these words.
Zohar, Bereshit 7:68ספר הזהר, בראשית ז׳:ס״ח
Paragraph 37
151ששת ימים תאכל מצות וביום השביעי עצרת
The opening verse of the maamar, to which the sixth section returns.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152דיום הראשון . . חסד
Shaar HaYichud VehaEmunah, chapter 10, explains that on the first of the six days of creation the attribute of Chesed was revealed, and through it the light was created with the utterance “Let there be light”; each day of creation corresponds to one attribute.
Tanya, Likkutei Amarim 7:3תניא, חלק ראשון; ליקוטי אמרים ז׳:ג׳
וְלָכֵן, פְּעָמִים שֶׁהִיא נִכְלֶלֶת בְּשָׁלֹשׁ קְלִיפּוֹת הַטְּמֵאוֹת [כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר מ״ט רֵישׁ פֶּרֶק ד׳ בְּשֵׁם הַזֹּהַר], וּפְעָמִים שֶׁהִיא נִכְלֶלֶת וְעוֹלָה בִּבְחִינַת וּמַדְרֵגַת הַקְּדוּשָּׁה, דְּהַיְינוּ, כְּשֶׁהַטּוֹב הַמְעוֹרָב בָּהּ נִתְבָּרֵר מֵהָרָע וְגוֹבֵר וְעוֹלֶה וְנִכְלָל בִּקְדוּשָּׁה.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה שער היחוד והאמונה פ״י (תניא פז, ב).
Paragraph 38
153נעוץ סופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end”: the last Sefirah, Malchus, is rooted in the first.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
154מראש ומקדם נסוכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
155מבחינת קדמונו של עולם
On the “east wind” as a drawing-down from the Primordial One of the world, the note points to the Tzemach Tzedek’s Or HaTorah on Beshalach, the parsha of the Splitting of the Sea.
Kehot’s noteראה אוה״ת בשלח ע׳ תקעג.
156ואתם תחרישון
“Havayah will fight for you, and you shall be silent.” Said at the Sea, it shows that the Splitting of the Sea was an arousal from above.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, יד.
157כמ״ש במ״א בענין פתחי לי
The discourse on “Open to Me” cites the Sages: “Open for Me an opening like the eye of a needle, and I will open for you an opening like the entrance of the Temple hall.” A small opening from below draws a vast opening from above, the point the text makes about the six days of matzah.
Kehot’s noteלקמן שה״ש לה, ג.
158פתחי לי
“Open to Me, my sister, my beloved.” The verse of the discourse that the text cites, on how an opening from below draws an opening from above.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159בביאור ע״פ אחרי ה׳ אלקיכם תלכו
The explanation of this verse begins there: the whole chain of descent comes into being only from the attribute of His Malchus, called “after Havayah,” the “back,” a mere radiance; it goes on to distinguish the light that encompasses all worlds, wholly separate from them, from the light that fills them.
Kehot’s noteלקו״ת ראה כ, ד ואילך.
160אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d shall you walk, and Him shall you fear.” The opening of the explanation in Likkutei Torah, Re’eh, that the text cites.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161סד״ה האזינו השמים
There rain is what is drawn down through an arousal from below, but “I will be like the dew” is from a level that the arousal from below does not reach, being above the source of the souls of Israel: the level above sovev that this paragraph speaks of.
Kehot’s noteלקו״ת האזינו עג, ד.
162“Give ear, O heavens, and I will speak.” The opening of the discourse in Likkutei Torah, Ha’azinu, at whose end “I will be like the dew” is explained.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163אהיה כטל
“I will be like the dew to Israel.” Dew, unlike rain, comes from a level that the arousal from below does not reach.
Hosea 14:6הושע י״ד:ו׳
אֶהְיֶה כַטַּל לְיִשְׂרָאֵל יִפְרַח כַּשּׁוֹשַׁנָּה וְיַךְ שׇׁרָשָׁיו כַּלְּבָנוֹן:
I will be as the dew unto Israel; He shall blossom as the lily, And cast forth his roots as Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
164עצרת להוי׳ אלקיך
“An Atzeres to Havayah your G-d,” now explained as an Atzeres for both Names, Havayah and Elokim.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165כמו נד
“The waters stood upright like a heap (ned).” The waters congealed and contracted, the “retention” that the note finds in the word atzeres.
Exodus 15:8שמות ט״ו:ח׳
וּבְרוּחַ אַפֶּיךָ נֶעֶרְמוּ מַיִם נִצְּבוּ כְמוֹ־נֵד נֹזְלִים קָפְאוּ תְהֹמֹת בְּלֶב־יָם:
And with the blast of Thy nostrils the waters were piled up— The floods stood upright as a heap; The deeps were congealed in the heart of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166מ״כ וצ״ע
According to the note, manuscript 2031 has the same words, “מ״כ וצ״ע” (read here as “I found this written, and it needs examination”), and adds, “and see what is written below, with the help of Heaven.”
Kehot’s noteבבוך 2031: ”מ״כ וצ״ע ועמ״ש לקמן בס״ד).
167הפסח לשון דילוג
On Pesach as “skipping,” the note points to another discussion among the Alter Rebbe’s maamarim and to the sources listed there.
Kehot’s noteראה רש״י בא יב, יא. מאמרי אדה״ז-פרשיות ס״ע תקלד ובהנסמן לשם.
168לשון דילוג
Rashi: the offering is called Pesach on account of the skipping and passing over, for the Holy One, blessed be He, skipped over the houses of Israel.
Rashi on Exodus 12:11רש"י על שמות י״ב:י״א
מתניכם חגרים. מְזֻמָּנִים לַדֶּרֶךְ: בחפזון. לְשׁוֹן בֶּהָלָה וּמְהִירוּת, כְּמוֹ ”וַיְהִי דָּוִד נֶחְפָּז לָלֶכֶת” (שמואל א׳ כ״ג), ”אֲשֶׁר הִשְׁלִיכוּ אֲרָם בְּחָפְזָם” (מלכים ב׳ ז׳): פסח הוא לה׳. הַקָּרְבָּן קָרוּי פסח עַל שֵׁם הַדִּלּוּג וְהַפְּסִיחָה, שֶׁהַקָּבָּ"ה הָיָה מְדַלֵּג בָּתֵּי יִשְׂרָאֵל מִבֵּין בָּתֵּי מִצְרַיִם וְקוֹפֵץ מִמִּצְרִי לְמִצְרִי וְיִשְׂרָאֵל אֶמְצָעִי נִמְלָט; וְאַתֶּם עֲשׂוּ כָל עֲבוֹדוֹתָיו לְשֵׁם שָׁמַיִם, דֶּרֶךְ דִּלּוּג וּקְפִיצָה, זֵכֶר לִשְׁמוֹ שֶׁקָּרוּי פסח; וְגַם פשק״א לְשׁוֹן פְּסִיעָה:
מתניכם חגרים YOUR LOINS GIRDED — i. e. prepared for the journey (Mekhilta). בחפזון — This is an expression denoting hurry and haste, similar to, (I Samuel 23:26) “And David made haste (נחפז) to get away”; (2 Kings 7:15) ”which the Arameans had cast away in their haste" פסח הוא לה IT IS THE PASSOVER OF THE L-RD — The offering is called פסח in allusion to the springing and passing over — because the Holy One, blessed be He, passed over the houses of the Israelites in between the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
169תהיה לכם
“On the eighth day an Atzeres shall be for you.” The wording of Shemini Atzeres that the maamar now sets out to explain.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170הטעם שאין גומרים את ההלל בחג הפסח כ״א בב׳ ימים הראשונים
On why the complete Hallel is said on Pesach only on the first days, the note points to two discussions in the Tzemach Tzedek’s Or HaTorah.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א-ח. פ׳ בא ע׳ רסג.
171וכמ״ש הוי׳ אחד
“Hear, O Israel, Havayah is our G-d, Havayah is One”: Havayah as the higher unity.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
172בהילו נרו
“When His lamp shone (be-hilo) over my head, by His light I walked through darkness.” The root of hallel as shining forth, the drawing-down of light.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג. וע״ל ד״ה ראו פ״ב. [כ]. תו״א ל, א.
173כי נער ישראל
After the Golden Calf, Moshe pleads that Israel came out of a place of idol worship and “now they are youths,” as it says, “When Israel was a youth, I loved him.”
Shemot Rabbah 43:9שמות רבה מ״ג:ט׳
… רבון העולם! לא ממצרים הוצאתם, ממקום עובדי עבודת כוכבים, ועכשיו נערים הם, שנאמר (הושע יא): כי נער ישראל ואוהבהו, המתן מעט להם, ולך עמהם ועושין לפניך מעשים טובים. הוי, אשר הוצאת ממצרים. למה יאמרו מצרים, והנחם על הרעה לעמך אמר ר׳ חנינא בר אבא: תהא התהות מצויה לפניך. אמר לו הקב״ה: מה אמרת, והנחם על הרעה לעמך, חייך! כך אני עושה, שנאמר: וינחם ה׳ על הרעה:
Another matter, “that You took out of the land of Egypt,” (Exodus 32:11), why did he see fit to mention the exodus from Egypt here? Rabbi Avin said in the name of Rabbi Shimon ben Yehotzadak: To what is this matter analogous? To a king who had a fallow field. He said to a sharecropper: ‘Go and tend to it and transform it into a vineyard.’ The sharecropper went, tended to that field, and planted a vineyard. The vineyard grew and produced wine, but it fermented. When the king saw …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
174כי נער ישראל
At the end of Parshas Bo the Zohar says: “‘When Israel was a youth, I loved him’: little Israel; ‘Hear, O Israel’: elder Israel.”
Zohar, Bo 15:225–17:236ספר הזהר, בא ט״ו:רכ״ה-י״ז:רל״ו
175כי נער ישראל ואוהבהו
“When Israel was a youth, I loved him, and out of Egypt I called My son.” Israel at the Exodus is called a youth because they had not yet received the Torah.
Hosea 11:1הושע י״א:א׳
כִּי נַעַר יִשְׂרָאֵל וָאֹהֲבֵהוּ וּמִמִּצְרַיִם קָרָאתִי לִבְנִי:
When Israel was a child, then I loved him, And out of Egypt I called My son.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176When Rav saw the people of Babylon reading Hallel on Rosh Chodesh with skipping, he concluded, “The custom of their fathers is in their hands.”
Taanit 28b:5תענית כ״ח ב:ה׳
וְלִיתְנֵי נָמֵי: בְּאֶחָד בְּנִיסָן לֹא הָיָה בּוֹ מַעֲמָד מִפְּנֵי שֶׁיֵּשׁ בּוֹ הַלֵּל וְקׇרְבַּן מוּסַף וְקׇרְבַּן עֵצִים! אָמַר רָבָא: זֹאת אוֹמֶרֶת הַלֵּילָא דִּבְרֵישׁ יַרְחָא לָאו דְּאוֹרָיְיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
177ועי׳ בפע״ח גבי כוונת שש״פ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער חהמ״צ פ״ח.
178ועיין בגמרא פ״ח דב״ק דף צ״ב סע״ב
According to the note, the Tzemach Tzedek explains this Talmudic passage at length in Or HaTorah on Beshalach.
Kehot’s noteנתבאר בארוכה באוה״ת בשלח ע׳ שפב.
179כד הוינא זוטרי
Rava asks the source of the saying “When we were small, [we were treated as] men; now that we are old, as children,” and the answer is that at first G-d Himself went before Israel in the pillars of cloud and fire, and later He sent an angel.
Bava Kamma 92b:17בבא קמא צ״ב ב:י״ז
אֲמַר לֵקהּ רָבָא לְרַבָּה בַּר מָרִי, מְנָא הָא מִילְּתָא דְּאָמְרִי אִינָשֵׁי: כַּד הֲוֵינַן זוּטְרֵי – לְגַבְרֵי, הַשְׁתָּא דְּקַשִּׁישְׁנָא – לְדַרְדְּקֵי? אֲמַר לֵקהּ, מֵעִיקָּרָא כְּתִיב: ״וַה׳ הוֹלֵךְ לִפְנֵיהֶם יוֹמָם בְּעַמּוּד עָנָן לַנְחֹתָם הַדֶּרֶךְ, וְלַיְלָה בְּעַמּוּד אֵשׁ לְהָאִיר לָהֶם״, וּלְבַסּוֹף כְּתִיב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
180ברבות כי תשא ס״פ מ״ג . . ובשה״ש
According to the note, these Midrashim are mentioned in Or HaTorah on Beshalach and also in Or HaTorah on Nach.
Kehot’s noteנזכר באוה״ת שם. נזכר גם באוה״ת נ״ך-א ע׳ תמג.
181ובשה״ש רבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteג, ט.
182A king spoke openly with his daughter while she was small, but once she grew he made her a canopy; so “When Israel was a youth” G-d was seen openly in Egypt and at the Sea, and after they received the Torah He spoke to them from within the Mishkan.
Shir HaShirim Rabbah 3:9:1שיר השירים רבה ג׳:ט׳:א׳
אַפִּרְיוֹן עָשָׂה לוֹ, רַבִּי עֲזַרְיָה בְּשֵׁם רַבִּי יְהוּדָה בְּרַבִּי סִימוֹן פָּתַר קְרָיָה בַּמִּשְׁכָּן, אַפִּרְיוֹן, זֶה מִשְׁכָּן. אָמַר רַבִּי יְהוּדָה בְּרַבִּי אִלְעָאי לְמֶלֶךְ שֶׁהָיְתָה לוֹ בַּת קְטַנָּה עַד שֶׁלֹא הִגְדִּילָה וּבָאת לִידֵי סִימָנִים, הָיָה רוֹאֶה אוֹתָהּ בַּשּׁוּק וּמְדַבֵּר עִמָּהּ בְּפַרְהֶסְיָא בְּמָבוּי וּבְחָצֵר, כֵּיוָן שֶׁהִגְדִּילָה וּבָאת לִידֵי סִימָנִין, אָמַר הַמֶּלֶךְ אֵין שִׁבְחָהּ שֶׁל בִּתִּי שֶׁאֱהֵא מְדַבֵּר עִמָּהּ בְּפַרְהֶסְיָא, אֶלָּא עֲשׂוּ לָהּ פַּפִּילְיוֹן, וּכְשֶׁאֶהֱיֶה צָרִיךְ לְדַבֵּר עִמָּהּ אֲדַבֵּר עִמָּהּ מִתּוֹךְ הַפַּפִּילְיוֹן. כָּךְ כְּתִיב …
“King Solomon made himself a palanquin of the timber of Lebanon” (Song of Songs 3:9). “Made himself a palanquin,” Rabbi Azarya in the name of Rabbi Yehuda ben Rabbi Simon interpreted the verse regarding the Tabernacle. “Palanquin,” this is the Tabernacle. Rabbi Yehuda ben Rabbi Ilai said: [This is analogous] to a king who had a young daughter. Until she matured and signs of puberty appeared, he would see her in the street and speak with her in public, in an alleyway, and in a courtyard. Once she grew and …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
183אפריון עשה לו
“King Shlomo made himself a palanquin.” The verse on which Shir HaShirim Rabbah builds its parable of the king and his young daughter.
Song of Songs 3:9שיר השירים ג׳:ט׳
אַפִּרְיוֹן עָשָׂה לוֹ הַמֶּלֶךְ שְׁלֹמֹה מֵעֲצֵי הַלְּבָנוֹן:
King Solomon made himself a palanquin Of the wood of Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
184ובזח״ב ס״פ בא דמ״ג ע״א
The note quotes Or HaTorah on Beshalach citing this Zohar: “‘When Israel was a youth, I loved him’: little Israel; ‘Hear, O Israel’: elder Israel.”
Kehot’s note”כי נער ישראל ואוהבהו ישראל זוטא, שמע ישראל ישראל סבא” — אוה״ת בשלח שם. ובאוה״ת נ״ך ע׳ שפה.
185ויקהל דרי״ז סע״א ובמק״מ שם
The note quotes Or HaTorah on Beshalach for the point of the Zohar in Vayakhel and the Mikdash Melech there: “that Z’eir Anpin is called little Israel.”
Kehot’s note”שז״א נק׳ ישראל זוטא” — אוה״ת בשלח שם.
186ע״פ שימני כחותם
There “Set me as a seal upon your heart” is the head tefillin, whose straps hang down over the heart.
Kehot’s noteוראה לקו״ת שה״ש מו, ד.
187שימני כחותם
“Set me as a seal upon your heart.” The opening of the explanation in Likkutei Torah on Shir HaShirim, on the straps of the head tefillin, that the text cites.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 40
188ערות הארץ
Yosef to his brothers: “You have come to see the nakedness of the land.” Egypt is called by this name.
Genesis 42:9בראשית מ״ב:ט׳
וַיִּזְכֹּר יוֹסֵף אֵת הַחֲלֹמוֹת אֲשֶׁר חָלַם לָהֶם וַיֹּאמֶר אֲלֵהֶם מְרַגְּלִים אַתֶּם לִרְאוֹת אֶת־עֶרְוַת הָאָרֶץ בָּאתֶם:
And Joseph remembered the dreams which he dreamed of them, and said unto them: ‘Ye are spies; to see the nakedness of the land ye are come.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kohelet Rabbah 1:8קוהלת רבה א׳:ח׳
כָּל הַדְּבָרִים יְגֵעִים לֹא יוּכַל וגו׳, דִּבְרֵי הַבַּטָּלָה מְיַגְּעִין אֶת הָאָדָם, קוֹרֵא הַיּוֹם, כְּבשׁ שָׁמָּה. סֶלַע כַּעוֹפֶרֶת, מִעוּט חֲתִיכוֹת. מִתְפַּלְּלוֹת בְּטוּר מִסְכֵּן, חֲתוּכִין שְׁרוּיִין חֲתוּכִין. שׁוֹר מִשְׁפָּט בְּטוּר מִסְכֵּן, תְּרָדִין בְּחַרְדָּל. רַבִּי יוֹנָתָן נְשַׁר שַׂעֲרֵיהּ אֲזַל לַהֲדָה מִגְדְּלָה דְּצַבָּעַיָּה מִיתְאַסְּיָיא, הֲוָה תַּמָּן חַד סַפָּר, אָמַר, בִּשְׁבִיל שַׂעְרָךְ בָּאתָה לְכָאן לְרַפֹּאתוֹ, אֲמַר לֵקהּ שִׁיטְפוֹ מֵאֲלַל, וְהָא סֵבִית שֶׁיֵּשׁ בָּהּ סַעַל לְרַפֹּאתוֹ, וַאֲנִי הָעֳתַקְתִּי לְכָאן לְהָחִישׁ מִחְיָה, קָם וּרְבַע לֵקהּ עַל רַגְלָיו, אֲמַר לֵקהּ …
“All matters are wearying; man cannot utter it, the eye is not satisfied with seeing, nor the ear filled with hearing” (Ecclesiastes 1:8). “All matters are wearying; man cannot….” Matters of platitude render a person weary. Koreh hayom – assemble there; literally means “read there.” However, koreh can be used to mean assemble (see Deuteronomy 33:19) and hayom is translated in Aramaic as yemama, which is similar to taman, there. Thus, one could say koreh hayom is a type of hint or code for “assemble there.” sela ka’oferet – few …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteבראשית מב, ט. וראה קה״ר פ״א ד.
189ומ״ט שערי טומאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה זהר חדש יתרו לא, א.
190עצרת תהיה לכם
Of Shemini Atzeres: “an Atzeres shall be for you,” the light revealed in Israel itself.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191עצרת לה׳ אלקיך
Of the seventh day of Pesach: “an Atzeres to Havayah your G-d,” not yet revealed “for you.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
192מה יפו פעמיך
“How beautiful are your steps in sandals, O prince’s daughter.” The verse on which the Midrash about the two Atzeres is said.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
193ראויה היתה העצרת של חג שתהא רחוקה חמשים יום כנגד העצרת של פסח
Rabbi Yehoshua ben Levi: the Atzeres of Sukkos ought to have been fifty days after it, like the Atzeres of Pesach (Shavuos), but since the people are going from summer into winter it was set immediately after.
Shir HaShirim Rabbah 7:2:2שיר השירים רבה ז׳:ב׳:ב׳
… כָּל צָרְכֵיכֶם בַּשָֹּׂדֶה וּמוֹצְאִין אוֹתָהּ מְלֵאָה בְּרָכוֹת. אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי רְאוּיָה הָיְתָה הָעֲצֶרֶת שֶׁל חַג שֶׁתְּהֵא רְחוֹקָה חֲמִשִּׁים יוֹם כְּנֶגֶד הָעֲצֶרֶת שֶׁל פֶּסַח, אֶלָּא עֲצֶרֶת שֶׁל חַג עַל יְדֵי שֶׁהֵן יוֹצְאִים מִן הַקַּיִץ לַחֹרֶף לֵית בְּיוֹמַיְהוּ דְּיֵיזְלוּן וְיֵיתוּן, מָשָׁל לְמָה הַדָּבָר דּוֹמֶה לְמֶלֶךְ שֶׁהָיוּ לוֹ בָּנוֹת הַרְבֵּה, מֵהֶן נְשׂוּאוֹת בְּמָקוֹם קָרוֹב, וּמֵהֶן נְשׂוּאוֹת לְמָקוֹם רָחוֹק, יוֹם אֶחָד בָּאוּ כֻּלָּם לִשְׁאֹל שְׁלוֹם הַמֶּלֶךְ אֲבִיהֶם, אָמַר הַמֶּלֶךְ אֵלּוּ שֶׁנְּשׂוּאוֹת בְּמָקוֹם קָרוֹב אִית בְּעוֹנָתָהּ לְמֵיזַל וּלְמֵיתֵי, …
Another matter, “how fair are your feet in sandals [bane’alim],” with two closings [ne’alim].; see below. Rabbi Ḥama ben Rabbi Ḥanina said: [This is analogous] to two merchants who entered a province. One of them spoke up and said to his counterpart: ‘If both of us open together in the province, we will bring down prices in the province. Rather, you open for your week and I [will open] for my week.’, which commemorates G-d protecting Israel in the wilderness after they left Egypt, should have been observed right after …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
194ההלל סודו להאיר במל׳ סוד אדני גימטריא הלל
The Ramaz: the secret of Hallel is to illuminate Malchus, the secret of Ado-nai, which equals hallel in numerical value; the Alter Rebbe quotes him on why the complete Hallel waits for Shavuos.
Mikdash Melekh, RaMaZ Commentary on Zoharמקדש מלך, פירוש הרמ"ז על ספר הזהר
… פתחי לי פתחא כחדודא וכו׳ סוד הדבר הנה ידוע שהנוקבא היא נקודה קטנה מתחלתה. ואפי׳ בבניינה היא הקטנה שבאצילות וכ״ש יסוד שלה הוא הנקודה היותר קטנה שבקטנות. וה״ס י׳ של אד״ני כי ד׳ אותיותיו נחלקות בחו״ב ת״ת יסוד דידה ועוד איתא באוצ״ח בדרוש תלת נקידין שכל יסוד ה״ס נקודה והנה ביסוד הוא סוד החיבור כי היסוד הוא תו״פר ומחבר בן פו״רת גי׳ ש״מים ואר״ץ בסוד כי כל בשמים וארץ דמתרגמינן דאחיד בשמיא ובארעא. א״נ ידוע סוד ב׳ דלתות שביסוד הנוקבא הנסתמו׳ ונעשות סתומה כמ״ש ויסך בדלתים ים והנה הדלת …
Zholkva, 1864 (Public Domain)
195בד״ה ועתה יגדל נא
According to the note, the discourse “And now, let the power of Ado-nai be great” that the text cites is found in the Tzemach Tzedek’s Or HaTorah on Sh’lach.
Kehot’s noteאוה״ת שלח תק, ב ואילך.
196ועתה יגדל נא כח אד׳
“And now, let the power of Ado-nai be great.” The verse of the discourse the text cites on illuminating the Name Ado-nai.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
197העונה איש״ר בכל כחו
Rabbi Yehoshua ben Levi: “Whoever answers ‘Amen, yehei shmei rabba mevarach’ with all his strength, his decree is torn up.” “All his strength” (kocho) recalls “the power (koach) of Ado-nai.”
Shabbat 119b:5שבת קי״ט ב:ה׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל הָעוֹנֶה ״אָמֵן יְהֵא שְׁמֵיהּ רַבָּא מְבָרַךְ״ בְּכׇל כֹּחוֹ, קוֹרְעִין לוֹ גְּזַר דִּינוֹ, שֶׁנֶּאֱמַר: ״בִּפְרוֹעַ פְּרָעוֹת בְּיִשְׂרָאֵל בְּהִתְנַדֵּב עָם בָּרְכוּ ה׳״. מַאי טַעְמָא ״בִּפְרוֹעַ פְּרָעוֹת״ — מִשּׁוּם דְּ״בָרְכוּ ה׳״. רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: אֲפִילּוּ יֵשׁ בּוֹ שֶׁמֶץ שֶׁל עֲבוֹדָה זָרָה — מוֹחֲלִין לוֹ. כְּתִיב הָכָא: ״בִּפְרוֹעַ פְּרָעוֹת״, וּכְתִיב הָתָם: ״כִּי פָרוּעַ הוּא״. אָמַר רֵישׁ לָקִישׁ: כָּל הָעוֹנֶה ״אָמֵן״ בְּכׇל כֹּחוֹ פּוֹתְחִין לוֹ שַׁעֲרֵי גַן עֵדֶן, שֶׁנֶּאֱמַר: ״פִּתְחוּ שְׁעָרִים וְיָבֹא גוֹי צַדִּיק …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיט, ב.
198מעלת בית ראשון על בית שני
The Zohar, on the two exiles, says that the First Temple is the mystery of the first, upper hei of the Divine Name; the Mikdash Melech there relates the Second Temple to the lower hei.
Zohar, Shemot 13:139–150ספר הזהר, שמות י״ג:קל״ט-ק״נ
Yea, “apart from thee (beka) do we make mention of thy name”. The name “by thee” BeKa (=22) symbolizes the Holy Name comprising twenty-two letters, and this is the name by which the Community of Israel is always blessed, as, for instance, “to whom thou swarest by thine own self’ (beka, Ex. 22, 16); “in thee (beka) shall Israel be blessed” (Gen. 48, 20); “for in thee (beka) I can run through the troops” (Ps. 18, 16). At the period when there is perfection, peace, and harmony, the two names …
The Zohar; London, Soncino Press, 1933 (Public Domain)
199כמבואר בזח״ב שמות ד״ט ע״ב
On the Zohar’s comparison of the two Temples to the upper and lower hei, the note points to a discussion in Or HaTorah on Shir HaShirim.
Kehot’s noteראה אוה״ת שה״ש כרך א ע׳ קל.
200הלל גמור ושאינו גמור
On complete and incomplete Hallel, the note also points to a discussion in Or HaTorah on Noach.
Kehot’s noteראה גם אוה״ת נח סו, א.
201כלה שארי
“My flesh and my heart are consumed (kalah).” One sense of kallah.
Psalms 73:26תהילים ע״ג:כ״ו
כָּלָה שְׁאֵרִי וּלְבָבִי צוּר־לְבָבִי וְחֶלְקִי אֱלֹקִים לְעוֹלָם:
My flesh and my heart faileth; But G-d is the rock of my heart and my portion for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
202כלתה נפשי
“My soul yearns and longs (kalsah) for the courts of Havayah.” The other sense of kallah.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203שבועות נק׳ עצרת בגמ׳ ואמרו בו
Rabbi Elazar: “All agree that on Atzeres we require ‘for you’ as well,” because it is the day the Torah was given. The Talmud there contrasts “an Atzeres to Havayah your G-d” with “an Atzeres shall be for you.”
Pesachim 68b:10פסחים ס״ח ב:י׳
(עב״ם סִימָן) אָמַר רַבִּי אֶלְעָזָר: הַכֹּל מוֹדִים בַּעֲצֶרֶת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? יוֹם שֶׁנִּיתְּנָה בּוֹ תּוֹרָה הוּא. אָמַר רַבָּה: הַכֹּל מוֹדִים בְּשַׁבָּת דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״וְקָרָאתָ לַשַּׁבָּת עוֹנֶג״. אָמַר רַב יוֹסֵף: הַכֹּל מוֹדִים בְּפוּרִים דְּבָעֵינַן נָמֵי לָכֶם. מַאי טַעְמָא? ״יְמֵי מִשְׁתֶּה וְשִׂמְחָה״ כְּתִיב בֵּקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים סח, ב.
204עי׳ רבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, ד.
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ששת ימים תאכל מצות וביום השביעי עצרת לה׳…
“Six Days You Shall Eat Matzos”
At the splitting of the sea, on the seventh day of Pesach, an atzeres “to G-d your G-d,” there was revealed a G-dliness above Chochmah and above the whole chain of worlds: a “darkness” that shone, silenced Israel and turned the sea to dry land. Such a revelation cannot be taken in inwardly, as food is, but only as an encompassing light; so the peace-offerings of joy, which bring festival joy into the animal soul through eating, were not offered that day, and for the same reason there will be no eating in the World to Come.
The maamar in brief
The maamar asks why the seventh day of Pesach is an atzeres “to G-d your G-d” while Shemini Atzeres is “for you,” and why it forbids all work. From the Gemara’s dispute over whether Yom Tov is for G-d or for oneself, the seventh day of Pesach lends itself to being wholly for G-d, and one who makes it so may not even prepare food. Festival joy is greater than everyday joy because the added light of Yom Tov breaks through the animal soul that screens the G-dly soul. The peace-offerings of joy served this: their sacrificial portions and blood raised the animal’s soul to its source, so their meat became a channel for joy in G-d. The second section explains eating as the flow that brings the intellect into being, and drinking as its descent into the emotions. At the sea a revelation above Chochmah, the source of speech, silenced Israel, turned the sea into dry land and congealed the waters like ice. Such joy can only surround, not enter: hence no peace-offerings of joy that day, and no eating in the World to Come.

Outline
	1Two questions on the seventh dayWhy the seventh day of Pesach is an atzeres “to G-d your G-d” and why all work is forbidden on it; the Gemara’s dispute shows that the day lends itself to being wholly for G-d, and then, as with a dream-fast, even food preparation is forbidden.¶1–3
	2Festival joy and the peace-offeringsJoy in G-d is greater on Yom Tov because its added light breaks through the animal soul that screens the G-dly soul; the peace-offerings of joy raised the animal’s soul to the face of the ox, making their meat an intermediary for joy; shelamim as peace and wholeness, above and below.¶4–7
	3Eating and drinking aboveWhy there will be no eating in the World to Come even in the body; “Eat, friends” is the flow that brings Chochmah and Binah into being, as Abba draws from the eighth mazal, and “drink... beloved ones” its descent into the emotive attributes, since G-d Himself is beyond all attributes.¶8–13
	4Silence at the seaSpeech comes from Chochmah, and a greater revelation silences it; at the sea G-dliness above Chochmah was revealed, so “you shall be silent,” as in the silent Shemoneh Esreh.¶14–15
	5Sea into dry land, water into iceThe sea, the giver, became dry land, the receiver, and the waters stood like a heap and congealed like ice: a revelation above division, beyond Yechezkel’s vision of the Chariot.¶16–17
	6The darkness that shone“The darkness illuminated”: the hidden G-dliness above the chain of worlds, received only as a makif; hence no peace-offerings of joy on the seventh day of Pesach and no eating in the World to Come; and Israel walked on the “earth” that comes first in the divine thought.¶18


Key concepts
	Peace-offerings of joy (shalmei simchah)שלמי שמחה
	Festival peace-offerings eaten in joy. Their sacrificial portions and blood, offered on the altar, raised the animal’s soul to its source, so their meat could bring joy in G-d even into the animal soul; shelamim means both peace and wholeness.

	Inner light and encompassing light (or pnimi and makif)אור פנימי ואור מקיף
	Light that is absorbed and felt within, as food is absorbed in eating, as against light that acts from beyond without being grasped. The revelation at the sea and in the World to Come is of the second kind.

	Eating and drinkingאכילה ושתיה
	“Eat, friends” is the flow from above that brings Chochmah and Binah into being; “drink... beloved ones” is the further descent of that flow into the emotive attributes.

	Giver and receiver (mashpia and mekabel)משפיע ומקבל
	The sea gives moisture and the dry land receives it; at the sea the giver became like the receiver, still and silent before a revelation too great for it.

	“He made darkness His hiding place”ישת חשך סתרו
	The G-dliness above the chain of worlds, called darkness only because no thought can grasp it; it is the darkness that shone for Israel at the sea.


Section 1 · ¶1–3
Two questions on the seventh day
1ששת ימים תאכל מצות וביום השביעי1 עצרת לה׳ אלקיך לא תעשה מלאכה. להבין שבשמ״ע [שבשמיני עצרת] כתיב עצרת תהיה לכם2 וכאן כתיב עצרת לה׳ אלקיך.
“Six days you shall eat matzos, and on the seventh day, an atzeres (assembly) to G-d your G-d; you shall do no work.” We need to understand: of Shemini Atzeres it is written, “There shall be an atzeres for you,” whereas here it is written, “an atzeres to G-d your G-d.”
The maamar opens with the verse about the seventh day of Pesach (Deuteronomy 16:8), which calls that day an atzeres, a day of assembly and restraint, “to G-d your G-d.” Of Shemini Atzeres, by contrast, the Torah says “an atzeres for you” (Numbers 29:35), and the Alter Rebbe asks why the two days are described so differently.


וגם מהו ענין לא תעשה מלאכה דהל״ל [דהוה ליה למימר] מלאכת עבודה דהא מלאכת אוכל נפש מותר ביו״ט [ביום טוב].
Also, what is the meaning of “you shall do no work”? It should have said “work of labor” (meleches avodah), since work for preparing food (meleches ochel nefesh) is permitted on Yom Tov.
A second question: for the festivals the Torah usually forbids only “work of labor,” because work needed to prepare food is permitted on Yom Tov. Here the verse says simply “you shall do no work,” which seems to include even food preparation.




2והענין דהנה בגמרא פ״ו דפסחים איכא פלוגתא דתנאי בענין יו״ט [יום טוב] דר״א [דרבי אליעזר] ס״ל [סבירא ליה / סבירא להו] או כולו לה׳ או כולו לכם.
The explanation is this: in the Gemara, chapter 6 of Pesachim, there is a dispute of Tannaim on the matter of Yom Tov. Rabbi Eliezer holds: either all of it for G-d, or all of it for you.
The answer draws on a dispute of the Tannaim, the sages of the Mishnah, in the sixth chapter of Pesachim (68b). Rabbi Eliezer holds that a person’s Yom Tov should be either entirely “for G-d,” given to prayer and Torah study, or entirely “for you,” given to eating and drinking.


ור׳ [ורבי] יהושע ס״ל [סבירא ליה / סבירא להו] חציו לה׳ וחציו לכם ושניהם מקרא אחד דרשו כתוב אחד3 אומר עצרת לה׳ אלקיך וכתוב א׳ אומר עצרת תהיה לכם ר״א סבר או כולו כו׳
And Rabbi Yehoshua holds: half of it for G-d and half of it for you. And both of them expounded the same Scripture: one verse says, “an atzeres to G-d your G-d,” and another verse says, “there shall be an atzeres for you.” Rabbi Eliezer reasons: either all of it, etc.;
Rabbi Yehoshua holds that the day should be divided, half for G-d and half for eating and drinking. The Gemara explains that both derive their views from the same pair of verses, one calling the festival an atzeres “to G-d your G-d” and the other an atzeres “for you.”


ור׳ [ורבי] יהושע סבר חלקהו חציו כו׳ ועכ״פ [ועל כל פנים] מדכתיב גבי שביעי של פסח לה׳ אלקיך מכלל דיש בו שייכות יותר להיות כולו לה׳ מבשמיני עצרת דכתיב לכם.
and Rabbi Yehoshua reasons: divide it, half, etc. At any rate, since regarding the seventh day of Pesach it is written “to G-d your G-d,” it follows that it has a greater connection to being entirely for G-d than Shemini Atzeres, of which “for you” is written.
Rabbi Eliezer reads the two verses as alternatives, Rabbi Yehoshua as a division of the day. Either way, the Alter Rebbe infers that the seventh day of Pesach, described as “to G-d your G-d,” is more suited to being wholly devoted to G-d than Shemini Atzeres, described as “for you.”




3ובזה יובן ג״כ מ״ש בו לא תעשה מלאכה דכיון דאי בעי עושה כולו לה׳ א״כ אסור בעשיית
With this we will also understand what is written of it, “you shall do no work.” For since, if one wishes, one makes it entirely for G-d, then one is forbidden to do
This answers the second question. Since on the seventh day of Pesach a person may choose to devote the whole day to G-d, the verse can say “you shall do no work” without qualification.


מלאכת אוכל נפש כדפסק המג״א [המגן אברהם] שהמתענה תענית חלום ביו״ט [ביום טוב] אסור בעשיית מלאכה אפי׳ [אפילו] מלאכת אוכל נפש והה״ד [והדא הוא דכתיב] אם עושה כולו לה׳ אסור בעשיית מלאכה לגמרי.
work for preparing food, as the Magen Avraham ruled: one who fasts a dream-fast (taanis chalom) on Yom Tov is forbidden to do work, even work for preparing food. And the same applies if one makes it entirely for G-d: one is forbidden to do work altogether.
The permission to prepare food on Yom Tov exists for the sake of eating, and the Magen Avraham, a classic halachic commentary, rules that one who fasts on Yom Tov because of a disturbing dream may not do even food preparation. In the same way, one who makes the day entirely “for G-d” is forbidden all work.




Section 2 · ¶4–7
Festival joy and the peace-offerings
4והנה עיקר השמחה הוא לשמוח בו ית׳ כמאמר וישמחו בך ישראל. והנה הגם ששמחה זו צריך להיות כל השנה. עכ״ז [עם כל זה] היו״ט [היום טוב] נקרא מועדים לשמחה שאז השמחה של מצוה היא ביתר שאת ויתר עז.4
Now, the essence of joy is to rejoice in Him, blessed be He, as it is said, “And Israel shall rejoice in You.” Now, although this joy must be present all year, nevertheless Yom Tov is called “festivals for joy,” for then the joy of a mitzvah is with surpassing loftiness and surpassing strength.
The Alter Rebbe turns to the theme of joy. True joy is joy in G-d Himself, as the festival prayer says, “And Israel shall rejoice in You,” and it belongs to every day of the year; yet the festivals are called “festivals for joy” because then the joy of a mitzvah is far more intense. The closing phrase borrows Yaakov’s words to Reuven (Genesis 49:3).




5והטעם שהנה ע״י המצות הוא המשכת תוספת אור חדש באצילות וגם בכלים והנה הנפש אלקית נמשכה מפנימית הכלים.
The reason is that through the mitzvos there is a drawing-down of an addition of new light in the World of Atzilus (Emanation), and also in the vessels. Now, the G-dly soul is drawn from the inner dimension (pnimiyus) of the vessels.
Why is the joy greater on the festivals? Every mitzvah draws new light into Atzilus, the highest world, and into the vessels, the forms that receive and express that light; and the G-dly soul has its origin in the inner dimension of those vessels.


ואעפ״כ [ואף על פי כן] אין מתגלה בה האור הנמשך ע״י המצות בבחינת גילוי להתלבש בתוכו בבחינת אור פנימי
Nevertheless, the light drawn down through the mitzvos is not revealed in it in the manner of revelation, to be enclothed within it as an inner light;
One would expect the soul to feel this new light directly. Yet the light drawn down by the mitzvos is not revealed within the soul as an inner light, one that is absorbed and felt from within.


ואף ששרש הנפש אלקית היא מפנימית הכלים דבי״ע שבהן נמשך הגילוי ממש בפנימיות מ״מ בנפש האלקית אין מאיר כלל בבחינת פנימית רק בבחינת מקיף.
and even though the root of the G-dly soul is from the inner dimension of the vessels of Beriah, Yetzirah and Asiyah, in which the revelation is drawn truly inwardly, nevertheless in the G-dly soul it does not shine at all in an inward manner, only as an encompassing [light] (makif).
The soul’s root lies in the inner dimension of the vessels of the lower worlds of Beriah, Yetzirah and Asiyah, where the light does enter inwardly. Within the G-dly soul itself, however, it shines only as a makif, an encompassing light that affects it from beyond without being felt.




6והיינו משום שהנפש הבהמית מכסה ומסתיר ומקפת וסובבת את הנפש האלקית בלתי תת מקום ליכנס בה האור בנפש האלקית בבחי׳ פנימית.
This is because the animal soul covers, conceals, encircles and surrounds the G-dly soul, giving no room for the light to enter into it, into the G-dly soul, in an inward manner.
The reason is the animal soul, the soul that animates the body and its drives. It wraps itself around the G-dly soul on every side and leaves no opening through which the light could enter it inwardly.


וזהו הנה זה עומד אחר כתלנו5 כו׳ אך ביו״ט [ביום טוב] היא תוספת גילוי אור ועי״ז מצחצח כלי הנה״ב [הנפש הבהמית] ג״כ.
And this is [the meaning of] “Behold, he stands behind our wall,” etc. But on Yom Tov there is an added revelation of light, and through this it polishes the vessels of the animal soul as well.
The Song of Songs describes the Beloved, G-d, as standing “behind our wall” (Song of Songs 2:9): the light is present but screened off. On Yom Tov there is an added revelation of light, strong enough to polish even the vessels of the animal soul.




7וזהו משגיח מן החלונות6 כו׳ ולכן אז הן מועדים לשמחה שהשמחה היא בחינת גילוי כו׳
And this is “gazing through the windows,” etc. Therefore they are then “festivals for joy,” for joy has the quality of revelation, etc.
The same verse continues, “gazing through the windows”: on Yom Tov the light breaks through the wall. This is why the festivals are “festivals for joy,” for joy is itself a kind of revelation.


ולכן הקריבו שלמי שמחה שזהו פעולה לנפש הבהמית ג״כ המסתרת ומעלמת על בחינת ניצוץ אלקי שבנפש האדם ומונעת שמחת ה׳ וע״י הקרבת האמורים והדם ע״ג [על גבי] המזבח נכללת ועולה נפש הבהמה לאש שלמעלה
Therefore they offered the peace-offerings of joy (shalmei simchah), for this is an action upon the animal soul as well, which hides and conceals the G-dly spark in a person’s soul and holds back joy in G-d. And through the offering of the sacrificial portions (eimurim) and the blood upon the altar, the soul of the animal is included and rises to the fire above,
This is also why shalmei simchah, peace-offerings of joy, were brought on the festivals: they act on the animal soul, which hides the G-dly spark and blocks joy in G-d. When the sacrificial portions (eimurim, the parts burned on the altar) and the blood were placed on the altar, the soul of the animal was absorbed into the fire above and rose with it.


דהיינו למקור חוצבן מבחינת פני שור7 שבמרכבה העליונה ולכן ע״י אכילת בשר השלמים היו יכולים לשמוח בה׳ כי הבשר נעשה בחינת ממוצע כו׳
that is, to the quarry from which they were hewn, from the level of the face of the ox in the supernal Chariot. Therefore, through eating the meat of the peace-offerings, they were able to rejoice in G-d, for the meat became an intermediary, etc.,
It rose to its spiritual source, the “face of the ox” in the Divine Chariot that Yechezkel saw, where the ox is on the left (Ezekiel 1:10). As a result the meat of the offering, eaten by those who brought it, became an intermediary that enabled them to rejoice in G-d.


כידוע מענין חיות וכח שמקבל האדם שהוא מדבר מבחי׳ דצ״ח [דומם צומח חי] והיינו מפני שמקורם מאד נעלה מבחינת האדם בסוד אחור וקדם צרתני.8
as is known concerning the life-force and strength that man, the speaking [being], receives from the inanimate, the vegetative and the animal. This is because their source is very much higher than the level of man, in the mystery of “Behind and before You formed me.”
Here the Alter Rebbe recalls a known principle: man, the “speaking” creature, draws life and strength from the inanimate, vegetative and animal realms below him. This is because their source is higher than his, as the verse “Behind and before You formed me” (Psalms 139:5) hints: the kingdoms that stand below man, and were created before him, are rooted higher than he is.


דהיינו שמקורם מעולם התהו רק שבבחינת שבה״כ [שבירת הכלים] נפלו וירדו מטה מטה להיות בחינת דצ״ח [דומם צומח חי] וע״י הקרבת האמורים והדם שנכללו ועלו למקורן נעשה הבשר ממוצע שיוכלו לשמוח בו ית׳
That is, their source is from the World of Tohu, only that, through the shattering of the vessels (sheviras hakeilim), they fell and descended lower and lower, to become inanimate, vegetative and animal. And through the offering of the sacrificial portions and the blood, which were included and rose to their source, the meat became an intermediary, so that they could rejoice in Him, blessed be He.
Their source is the World of Tohu, the realm of intense divine light that preceded the ordered worlds; in the shattering of its vessels its sparks fell and became the inanimate, vegetative and animal. Once the sacrificial portions and the blood had risen to their source, the remaining meat became a channel through which those who ate it could rejoice in G-d.


(ולכן שלמים לשון שלום9 כמ״ש ברבות פ׳ צו ספ״ט ובפ׳ נשא פי״ג דף רנ״ד ע״ב גבי ולזבח השלמים דקרבן נתנאל.
(Therefore shelamim is an expression of peace (shalom), as is written in the Midrash Rabbah, Parshas Tzav, at the end of section 9, and in Parshas Naso, section 13, folio 254, column b, on “and for the sacrifice of the peace-offerings” of Nesanel’s offering.
In a parenthesis the Alter Rebbe explains the name shelamim. The Midrash Rabbah links it to shalom, peace: at the end of section 9 on Parshas Tzav (Vayikra Rabbah 9:9), and in section 13 on Parshas Naso, on the peace-offering of Nesanel, prince of the tribe of Yissachar.


וגם לשון שלימות כמש״ש [כמה שכתוב שם] דף רנ״ג ע״ד גבי ולזבח השלמים דקרבן נחשון10 ומש״ש [ומה שכתוב שם] שני שלומות11 היינו כמ״ש הזח״ג [הזהר חלק ג] בפ׳ ויקרא י״ב ב׳ שלים לעילא ושלים לתתא12 ופי׳ לתתא י״ל [יש לומר] כמ״ש במ״א בד״ה בחדש השלישי בפי׳ שלום בפמליא של מטה13
And also an expression of wholeness (sheleimus), as is written there, folio 253, column d, on “and for the sacrifice of the peace-offerings” of Nachshon’s offering. And what is said there, “two [kinds of] peace,” is as written in the Zohar, Part III, Parshas Vayikra, [folio] 12b: “whole above and whole below.” And the meaning of “below” may be explained as written elsewhere, in the discourse beginning “In the third month,” on the meaning of “peace in the household below,”
The Midrash also links shelamim to sheleimus, wholeness, on the offering of Nachshon, prince of Yehudah, whose descendants David and Shlomo ruled over a whole kingdom. Its phrase “two [kinds of] peace,” peace above and peace below, matches the Zohar’s “whole above and whole below,” and “below” is explained, as in another discourse, as “peace in the household below.”


דהיינו הארת כחות נפש האלקית בנפש הבהמית שלא יהא מונע ומעכב מצד הגוף ונפשו הבהמית כו׳ וכן כאן היינו להיות גילוי השמחה בה׳ גם בנפש הבהמית
namely, the shining of the powers of the G-dly soul in the animal soul, so that there be no hindrance or obstruction on the part of the body and one’s animal soul, etc. And so too here: [the point] is that the joy in G-d be revealed in the animal soul as well.
Peace “below” means that the powers of the G-dly soul shine into the animal soul, so that the body and its drives no longer hinder a person’s service of G-d. In the same way, the peace-offerings of joy bring the joy in G-d into the animal soul itself.


וזהו כענין מ״ש במ״א בפי׳ שור הבר שהוא מלשון ובר לבב14 כך שלמי שמחה היינו בשר שכבר נתברר ע״כ נותן כח ועוז בנפש הבהמית ועמ״ש עוד סד״ה ושבתי בשלום אל בית אבי.)15
And this is like what is said elsewhere on the meaning of shor habar (the wild ox), that it is from the expression “and pure (bar) of heart.” So too, the peace-offerings of joy are meat that has already been refined; therefore it gives strength and might to the animal soul. And see what is further written at the end of the discourse beginning “And I shall return in peace to my father’s house.”)
A parallel: shor habar, the wild ox, is read elsewhere as related to bar levav, “pure of heart” (Psalms 24:4), meaning something already refined. So too the meat of the peace-offerings of joy has already been refined, and therefore it gives strength to the animal soul.


(ועיין בפרדס בעה״כ [בערכי הכינויים] ערך שלמים ובמא״א [ובמאורי אור] אות שי״ן סעיף מ״ה [שם מ״ה] ובאות זי״ין סעיף וא״ו) ובשל״ה [ובשני לוחות הברית] במסכת פסחים שלו דקנ״ו סע״א [סוף עמוד א] פי׳ שלמים ע״ד שיהיה
(And see the Pardes, in the Erchei HaKinuyim, under the entry shelamim, and Me’orei Or, the letter shin, section 45, and the letter zayin, section 6.) And the Shelah, in his Tractate Pesachim, folio 156, end of side a, explains shelamim along the lines that there be
The Alter Rebbe lists further sources on the term shelamim: the Pardes, in its section of Kabbalistic terms (Erchei HaKinuyim), and the Kabbalistic lexicon Me’orei Or, arranged by letter. The Shelah, in his section on Tractate Pesachim, explains the word in terms of wholeness.


השם שלם והכסא שלם ועמ״ש מזה בד״ה זכור את אשר עשה לך עמלק16 וזהו שלמים ענין שלימות הרי מבואר ענין הקרבת שלמי שמחה בכל יו״ט [יום טוב]:
the Name whole and the Throne whole; and see what is written on this in the discourse beginning “Remember what Amalek did to you.” And this is shelamim: the matter of wholeness. Thus the matter of offering the peace-offerings of joy on every Yom Tov has been explained.
The Shelah’s phrase recalls the teaching that G-d’s Name and Throne are not whole until Amalek is erased, which the Alter Rebbe develops in a discourse on “Remember what Amalek did to you” (Deuteronomy 25:17). Shelamim thus means wholeness, and this completes the explanation of why peace-offerings of joy were brought on every festival.




Section 3 · ¶8–13
Eating and drinking above
8ב והנה ארז״ל [אמרו רבותינו זכרונם לברכה] העוה״ב [העולם הבא] אין בו לא אכילה17 כו׳. ולפ״ד הרמב״ם [הרבי משה בן מימון] ז״ל [זכרונו לברכה / זכרונם לברכה] קאי על עולם הנשמות והרמב״ן [והרבי משה בן נחמן] ז״ל [זכרונו לברכה / זכרונם לברכה] השיב עליו שאם כדבריו כן הוא א״כ מאי חידוש השמיענו הגמרא וכי שייך לנפש בלי גוף אכילה כו׳.
2. Now, our Sages, of blessed memory, said: “In the World to Come there is no eating,” etc. According to the view of the Rambam, of blessed memory, this refers to the World of Souls. And the Ramban, of blessed memory, objected to him: if it is as he says, then what novelty did the Gemara teach us? Does eating, etc., have any relevance to a soul without a body?
The second section of the maamar turns to eating, starting with the Sages’ teaching that “in the World to Come there is no eating or drinking” (Berakhos 17a). The Rambam applies this to the World of Souls, where souls exist without bodies; the Ramban objects that the saying would then be obvious, since a soul without a body could not eat in any case.


אלא מסיק שקאי על זמן תחיית המתים שיהיה האדם בגוף ואעפ״כ [ואף על פי כן] אין בו לא אכילה כו׳.
Rather, he concludes that it refers to the time of the Resurrection of the Dead, when man will be in a body, and nevertheless there will be no eating in it, etc.
The Ramban therefore applies the saying to the era after the Resurrection of the Dead, when souls will again be in bodies and yet will not eat. This raises the question the maamar now answers: why people in bodies will not eat then.




9והטעם דהנה בחינת אכילה הוא כמ״ש אכלו רעים שתו ושכרו דודים18 אכלו רעים לעילא הם בחינת חו״ב [חכמה ובינה].
The reason is that the aspect of eating is as it is written: “Eat, friends; drink and be intoxicated, beloved ones.” “Eat, friends” is above: these are the level of Chochmah (wisdom) and Binah (understanding).
The answer begins with the verse “Eat, friends; drink and be intoxicated, beloved ones” (Song of Songs 5:1). “Eat, friends” refers to the higher level, Chochmah and Binah, the pair of intellectual attributes.


שתו ושכרו דודים לתתא הם בחינת זו״נ [זעיר אנפין ונוקבא] שהם בחינת המדות חו״ג [חסד וגבורה] ורחמים. דהיינו שבכדי שיהיה בחי׳ רעים שהם בחינת חו״ב [חכמה ובינה] צ״ל בחינת אכילה.
“Drink and be intoxicated, beloved ones” is below: these are the level of Z’eir Anpin and Nukva, which are the level of the emotive attributes (middos), Chesed (kindness), Gevurah (restraint) and Rachamim (compassion). That is, in order for there to be the level of “friends,” which are the level of Chochmah and Binah, there must be the aspect of eating.
“Drink and be intoxicated, beloved ones” refers to the lower level, Z’eir Anpin and Nukva, the emotive attributes of kindness, restraint and compassion. The principle follows: for Chochmah and Binah to come into being there must be “eating.”




10ובכדי להיות בחי׳ מדות צ״ל בחי׳ שתיה דהנה בו ית׳ שאין ערוך אליו יתברך לא שייך
And for there to be the level of the emotive attributes (middos), there must be the aspect of drinking. For in Him, blessed be He, to Whom nothing compares, blessed be He, there does not apply
The emotive attributes, the “beloved ones,” require “drinking.” To explain why, the Alter Rebbe first states that G-d Himself is beyond comparison with anything at all.


בו בחינת חסד ואפי׳ [ואפילו] בחינת חכמה וכולם בחכמה עשית19 כתיב שבחינת החכמה נקרא לגביה ית׳ בחי׳ עשייה ונקרא אדם דעשיה כו׳ כמאמר אנת חכים כו׳.
in Him the level of Chesed (kindness), nor even the level of Chochmah (wisdom). And it is written, “All of them You made with wisdom”: for the level of Chochmah is called, relative to Him, blessed be He, the level of asiyah (making), and is called “the Adam of Asiyah,” etc., as it is said, “You are wise,” etc.
Kindness does not apply to G-d as He is, and not even wisdom: relative to Him, even Chochmah, the first of the Sefiros of intellect, counts as mere “making,” as the verse says “All of them You made with wisdom” (Psalms 104:24). It is even called “the Adam of Asiyah,” as if the whole structure of the Sefiros, intellect included, were the lowest world in comparison with Him, and the Tikkunei Zohar says, “You are wise,” but not with a known wisdom.


ולאו מכל אלין מדות איהו כלל כי המדות הן בחי׳ גבול ומדה בכדי ליתן שכר טוב לצדיקים שיוכלו לקבל שכר דהיינו ליהנות מזיו השכינה20 כו׳.
“And He is not of any of these attributes at all.” For the attributes are a matter of limit and measure, in order to give good reward to the righteous, so that they can receive reward, that is, to delight in the radiance of the Shechinah (Divine Presence), etc.,
The same passage continues, “He is not of any of these attributes at all.” The attributes are limits and measures that G-d adopts so that He can reward the righteous, who must be able to receive their reward, “delighting in the radiance of the Shechinah” (Berakhos 17a).


ולענוש לרשעים כו׳ שאם היו רחמים פשוטים בלי גבול ומדה הי׳ [היה] מרחם גם על הרשעים כו׳.
and to punish the wicked, etc. For were there simple compassion, without limit and measure, He would have compassion on the wicked too, etc.
Limits are also needed for justice: simple, unlimited compassion would extend even to the wicked. The attributes are thus measured channels, not G-d’s own essence.




11והנה אצלו ית׳ שהוא א״ס ואין ערוך אליו כו׳ בכדי שיהיה בחי׳ חו״ב [חכמה ובינה] ומדות צ״ל בחי׳ אכילה
Now, with Him, blessed be He, Who is the Infinite One (Ein Sof) and to Whom nothing compares, etc., in order for there to be the level of Chochmah (wisdom) and Binah (understanding) and the emotive attributes, there must be the aspect of eating,
Because G-d is infinite and beyond comparison, Chochmah and Binah and the emotive attributes cannot come into being on their own. They must receive a flow from above, and this flow is what the maamar calls “eating.”


דהיינו השפעה מלמעלה כמבואר בזהר וע״ח [ועץ חיים] אבא יונק ממזל הח׳ שהוא בחינת אכילה ויניקה ע״י המזלות כו׳.
that is, an influx from above, as is explained in the Zohar and Etz Chaim: Abba draws nourishment from the eighth mazal, which is the aspect of eating and nursing through the mazalos, etc.
In the Zohar and the Etz Chaim, the Sefiros are nourished through the mazalos, the thirteen channels of flow from the level above them, and Abba, Chochmah, draws from the eighth of them. This receiving, likened to eating and to an infant nursing, is what brings the intellect into being.




12וזהו אכלו רעים21 לעילא. ובכדי להיות בחינת דודים שהם המדות צ״ל בחי׳ שתיה שהוא בחי׳ ירידת ההשפעה למטה מטה עד שיהיה בחי׳ מדות כמו למשל שהשתי׳ [שהשתייה] מוליך את המאכל למטה כי מים יורדים כו׳.
And this is “Eat, friends” above. And in order for there to be the level of “beloved ones,” which are the emotive attributes (middos), there must be the aspect of drinking, which is the descent of the influx lower and lower until there is the level of emotive attributes; as, by way of analogy, drink carries the food downward, for water goes down, etc.
That is “Eat, friends” above. For the emotive attributes, the “beloved ones,” the flow must descend further, and this is “drinking”: just as drink carries food down through the body, since water flows downward, so the divine flow descends until it becomes emotion.




13וזהו שתו וגו׳ ושכרו22 הוא בחי׳ התגלות נכנס יין כו׳. הרי נת׳ [נתבאר] ענין אכילה מהו.
And this is “Drink,” etc. And “be intoxicated” is the aspect of revelation: “Wine enters,” etc. Thus has been explained what the matter of eating is.
“Be intoxicated” refers to revelation, as in the Sages’ saying, “When wine enters, the secret comes out.” With this, the meaning of “eating” has been explained.


ועתה צ״ל ענין שביעי של פסח. כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] בענין קי״ס [קריעת ים סוף] ראתה שפחה על הים כו׳.
And now we need to understand the matter of the seventh day of Pesach. For our Sages, of blessed memory, said concerning the splitting of the Sea of Reeds: “A maidservant saw at the Sea,” etc.
Now the maamar turns to the seventh day of Pesach, when the sea split. The Sages said that at the sea even a maidservant saw what the prophet Yechezkel did not see, and the Alter Rebbe asks where the Torah hints at so great a revelation.




Section 4 · ¶14–15
Silence at the sea
14ולהבין היכן הוא מרומז בתורה שהי׳ [שהיה] גילוי אלקות גדול כ״כ [כל כך] דבשעת מ״ת [מתן תורה] כתיב פב״פ [פנים בפנים] דבר23 כו׳.
And we need to understand where it is alluded to in the Torah that there was so great a revelation of G-dliness. For at the time of the Giving of the Torah it is written, “Face to face He spoke,” etc.,
At the Giving of the Torah the Torah says openly that G-d spoke “face to face” (Deuteronomy 5:4), so the greatness of that revelation is explicit. The question is where the Torah indicates that the revelation at the sea was as great.


אבל כאן מהיכן למדו זה. אך הענין דהנה כתיב מה תצעק אלי24 כו׳ וגם כתיב ה׳ ילחם לכם ואתם תחרישון.25
but here, from where did they learn this? The explanation, however, is this: it is written, “Why do you cry out to Me?” etc., and it is also written, “G-d will fight for you, and you shall be silent.”
The hint lies in two verses: G-d asked Moshe, “Why do you cry out to Me?” (Exodus 14:15), and Moshe told the people, “G-d will fight for you, and you shall be silent” (Exodus 14:14). Silence, as the next lines explain, is the sign of a revelation too great for words.


כי הנה ידוע שהדבור הוא ע״י בחי׳ חכמה כמ״ש בחכמה יסד ארץ26 אבא יסד ברתא2728 כידוע ממשל התינוק שאינו יכול לדבר29 כו׳
For it is known that speech comes through the level of Chochmah (wisdom), as it is written, “With wisdom He founded the earth”: “Abba founded the Daughter”; as is known from the analogy of the infant who cannot speak, etc.
Speech comes from Chochmah: “With wisdom He founded the earth” (Proverbs 3:19), which the Zohar reads as Abba, Chochmah, founding “the Daughter,” Malchus, the attribute of speech. So too a small child cannot speak until he has some understanding, as the Gemara says that a child cannot say “Abba” and “Imma” until he has tasted grain.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] חכם אינו מדבר בפני מי שגדול ממנו30 כמשל מי שבא לפני מלך גדול כו׳.
Now our Sages, of blessed memory, said: “A wise man does not speak in the presence of one who is greater than he,” as in the analogy of one who comes before a great king, etc.
Conversely, a wise man does not speak in the presence of someone greater in wisdom (Avos 5:7), like a person who comes before a great king and stands silent. A greater revelation silences the lesser intellect.




15והיינו משום איידי דטריד למיבלע לא פליט31 כו׳ וקי״ס [וקריעת ים סוף] שנגלה להם גילוי אלקותו ית׳ שלמעלה מבחי׳ חכמה
This is because “while it is occupied with swallowing, it does not expel,” etc. And at the splitting of the Sea of Reeds, when there was revealed to them a revelation of His G-dliness, blessed be He, that is above the level of Chochmah (wisdom),
The reason is the Talmudic principle “while it is occupied with swallowing, it does not expel”: one who is absorbing cannot give out at the same time. At the sea Israel received a revelation of G-dliness above Chochmah, so they could only absorb it.


לכן כתיב ואתם תחרישון32 בחינת שתיקה ולכן בתפלת שמו״ע [שמונה עשרה] ג״כ שהוא מעין אותו גילוי בחי׳ ביטול כו׳ אין משמיעין קול כו׳.
therefore it is written, “and you shall be silent”: the aspect of silence. And therefore in the prayer of Shemoneh Esreh too, which is akin to that revelation, the aspect of self-nullification (bittul), etc., one does not make one’s voice heard, etc.
Hence “and you shall be silent.” The Shemoneh Esreh, a state of self-nullification before G-d that resembles that revelation, is therefore said without making one’s voice heard; the Kehot note points here to the laws of prayer in the Alter Rebbe’s Shulchan Aruch.




Section 5 · ¶16–17
Sea into dry land, water into ice
16וזהו הפך ים ליבשה33 כו׳ שם נשמחה בו דהל״ל [דהוה ליה למימר] בקע ים כו׳. אך דהנה ים הוא בחי׳ משפיע ויבשה הוא בחי׳ מקבל שהים משפיע לחלוחית בארץ והולידה והצמיחה כו׳
And this is [the meaning of] “He turned the sea into dry land,” etc., “there we will rejoice in Him.” It should have said, “He split the sea,” etc. But [the explanation is] that the sea is the aspect of a giver (mashpia) and dry land is the aspect of a receiver (mekabel), for the sea imparts moisture to the land, and makes it bring forth and sprout, etc.
The psalm says “He turned the sea into dry land... there we will rejoice in Him” (Psalms 66:6), though one might have expected “He split the sea.” The explanation is that the sea stands for the giver and dry land for the receiver, since the sea’s moisture makes the land fruitful.


כי כל הנחלים הולכים אל הים והים איננו מלא34 אל מקום שהנחלים הולכים שם הם שבים ללכת בחזרה לנחלים שאל״כ [שאם לא כן] היו הנחלים חריבים ויבישים וגם הענן מקבל ממימי אוקיינוס35 והרוה את הארץ והולידה36 כו׳.
For “all the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go” — back to the rivers, for otherwise the rivers would be parched and dry. And also the cloud receives from the waters of the ocean, and “waters the earth and makes it bring forth,” etc.
As Koheles says, all the rivers flow to the sea and return from it, for otherwise they would dry up (Ecclesiastes 1:7); and clouds draw from the ocean’s waters and water the earth, in the words Isaiah uses of rain that “waters the earth and makes it bring forth” (Isaiah 55:10). The sea gives, and the land receives.




17ובהגלות נגלות גילוי גדול כנ״ל נהפך ים ליבשה37 וקמו כמו נד38 להיות להם חומה39 כו׳ בחי׳ אבן דומם איידי דטריד40 כו׳ כנ״ל.
And when a great revelation was openly revealed, as mentioned above, the sea was turned into dry land, and [the waters] stood up like a heap, to be a wall for them, etc.: the level of stone, the inanimate; “while it is occupied,” etc., as mentioned above.
When the great revelation came, the sea, the giver, became dry land, the receiver, and the waters stood “like a heap” as a wall (Exodus 15:8; 14:22). Standing still like stone, the inanimate (domem, a word that also suggests silence), they were like one so occupied with taking in that nothing comes out.


ואגלידו מיא מה שלא ראה יחזקאל גילוי גדול כ״כ [כל כך] כי יחזקאל לא ראה כ״א פני אריה41 כו׳
And “the waters congealed”: what Yechezkel did not see, so great a revelation. For Yechezkel saw only the face of a lion, etc.,
“The waters congealed” is the revelation which, the Sages said, even Yechezkel did not see. Yechezkel saw the Chariot with separate faces, a lion on the right and the others each on its own side (Ezekiel 1:10).


בחי׳ התחלקות (וכמ״ש בד״ה כנשיר יעיר)42 משא״כ בשעת קי״ס [קריעת ים סוף] הי׳ [היה] גילוי אלקותו ית׳ שלמעלה מבחינת התחלקות כ״א בבחי׳ קרח דאגלידו מיא וקמו
the aspect of division (and as is written in the discourse beginning “As an eagle stirs up”), whereas at the time of the splitting of the Sea of Reeds there was a revelation of His G-dliness, blessed be He, that is above the level of division, but rather in the aspect of ice (kerach): “the waters congealed” and stood
Separate faces represent division into distinct attributes, as the discourse on “As an eagle stirs up its nest” explains. At the sea the revelation was above all division, like ice, in which flowing water congeals into a single standing mass.


כמו נד כנ״ל וכמ״ש ודמות על ראשי החיה43 רקיע כעין הקרח כו׳ קרח בחי׳ חרק.44454647484950515253
like a heap, as mentioned above; and as it is written, “And the likeness over the heads of the chayah: a firmament, like the appearance of the ice,” etc. Kerach (ice) is the aspect of chirik.
Yechezkel too speaks of something above the creatures: over their heads, a firmament “like the appearance of the ice” (Ezekiel 1:22). The Tikkunei Zohar notes that kerach, ice, has the letters of chirik, one of the vowels, and the Alter Rebbe identifies the ice at the sea with this level.




Section 6 · ¶18
The darkness that shone
18וזהו ויהי הענן והחושך ויאר54 כו׳. ויאר לשון זכר קאי על החשך שהחשך האיר להם.
And this is [the meaning of] “And there was the cloud and the darkness, and it illuminated,” etc. Vaya’er (“and it illuminated”) is in the masculine form; it refers to the darkness: the darkness illuminated for them.
At the sea “there was the cloud and the darkness, and it illuminated the night” (Exodus 14:20). Since vaya’er, “and it illuminated,” is masculine, the Alter Rebbe reads it as referring to choshech, darkness: the darkness itself gave them light.


דהנה במעשה בראשית כתיב ויבדל אלקים בין האור55 כו׳ בחי׳ פרסא מפסיק בכדי להיות השתלשלות העולמות והתחלקות כו׳
For in the account of Creation it is written, “And G-d separated between the light,” etc.: the aspect of a dividing partition (parsa), so that there be the chain of descending worlds (hishtalshelus) and division, etc.
At Creation G-d “separated between the light and the darkness” (Genesis 1:4). That separation is a parsa, a partition, which makes possible the ordered chain of descending worlds, each distinct from the next.


רק ביום א׳ משימ״ב [מששת ימי בראשית] שמשו אור וחושך56 בערבוביא5758 ובכדי להיות השתלשלות כו׳ הבדיל כו׳. ובשעת קי״ס [קריעת ים סוף] האיר בחי׳ החשך הנ״ל59 שהוא בחי׳ ישת חשך סתרו60 שלמעלה מבחי׳ השתלשלות
Only, on the first day of the six days of Creation, light and darkness served intermingled, and in order that there be hishtalshelus, etc., He separated, etc. And at the time of the splitting of the Sea of Reeds there shone the aspect of the darkness mentioned above, which is the aspect of “He made darkness His hiding place,” which is above the level of hishtalshelus
On the first day light and darkness served intermingled, until G-d separated them so that the chain of worlds could exist, as Rashi and the Jerusalem Talmud explain. At the sea a higher “darkness” shone, the one of which it says, “He made darkness His hiding place” (Psalms 18:12), which is above the whole chain of worlds.


(שמלמטה למעלה הוא נק׳ חשך משום דלית מחשבה תפיסא ביה כלל61 וכמ״ש מזה באריכות בד״ה שחורה אני62 ונאוה אש שחורה ע״ג [על גבי] אש לבנה כו׳ ע״ש).63
(for, from below to above, it is called darkness, because “no thought can grasp Him at all”; and as is written about this at length in the discourse beginning “I am black but comely”: black fire upon white fire, etc.; see there).
This level is called darkness only from our side, looking up: no thought can grasp it, as the Tikkunei Zohar says. The discourse “I am black but comely” develops this through the image of the Torah written in black fire upon white fire.


ולכן לא הקריבו שלמי שמחה64 בשביעי של פסח (צ״ע [צריך עיון]) שבחינת השמחה של שביעי של פסח
Therefore they did not offer the peace-offerings of joy on the seventh day of Pesach (this needs examination); for the level of the joy of the seventh day of Pesach
This, the Alter Rebbe suggests, is why no peace-offerings of joy were brought on the seventh day of Pesach, though he marks the point as needing further examination. The joy of that day was of a different order.


גדול כ״כ [כל כך] שאינה יכולה לבוא לבחינת התגלות בבחי׳ פנימית שהוא בחי׳ אכילה כ״א בבחי׳ מקיף עליהם מלמעלה ולכן כתיב שם נשמחה65 שם דייקא.
is so great that it cannot come into revelation in an inward manner, which is the aspect of eating, but only as an encompassing [light] (makif) over them from above. Therefore it is written, “There we will rejoice”: “there,” specifically.
Its joy was too great to be taken in inwardly, the way food is absorbed by eating; it could only surround them from above, as a makif. That is why the verse says “there we will rejoice”: “there” points to something beyond, not within.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] עוה״ב [עולם הבא] אין בו לא אכילה66 כו׳ שלעוה״ב [שלעולם הבא] ג״כ יתגלה גילוי אלקותו מבחי׳ שלמעלה מהשתלשלות
And this is what our Sages, of blessed memory, said: “In the World to Come there is no eating,” etc. For in the World to Come, too, there will be revealed a revelation of His G-dliness from the level that is above hishtalshelus;
The same explains the Sages’ saying that the World to Come has no eating (Berakhos 17a). Then, too, G-dliness from above the chain of worlds will be revealed.


לכן לא יתגלה בבחי׳ אכילה פנימית כ״א בבחי׳ מקיף כנ״ל (וע׳ במא״א [במאורי אור] אות אלף סעיף קע״ח שכתב אכילה ושתיה הכל מחיבור זו״נ [זעיר אנפין ונוקבא] כו׳)
therefore it will not be revealed in the manner of inward eating, but only as an encompassing [light], as mentioned above. (And see Me’orei Or, the letter alef, section 178, which writes: eating and drinking all come from the union of Z’eir Anpin and Nukva, etc.)
Such a revelation cannot enter in the inward manner of eating, only as an encompassing light. Me’orei Or adds that eating and drinking, in Kabbalistic terms, all derive from the union of Z’eir Anpin and Nukva.


וזהו ובני ישראל הלכו ביבשה67 בתוך הים דהנה בגמ׳ [בגמרא] איכא פלוגתא68 חד אמר שמים קדמו כו׳
And this is [the meaning of] “And the children of Israel walked on dry land in the midst of the sea.” For in the Gemara there is a dispute: one says the heavens came first, etc.,
The Torah says the children of Israel “walked on dry land in the midst of the sea” (Exodus 14:29). The Gemara (Chagigah 12a) records a dispute whether the heavens or the earth were created first.


ואלו ואלו דברי אלקים חיים שבמעשה שמים קדמו ובמחשבה קדומה ארץ קדמה ובשעת קי״ס [קריעת ים סוף] שנתגלה בחי׳ מחשבה עילאה ששם ארץ קדמה לכן כתיב הלכו ביבשה בתוך הים היינו בבחי׳ יבשה שקדמה לשמים כנ״ל:
and both these and those are the words of the living G-d: for in deed the heavens came first, while in the primordial thought the earth came first. And at the time of the splitting of the Sea of Reeds, when the level of the supernal thought, where the earth comes first, was revealed, therefore it is written, “they walked on dry land in the midst of the sea,” that is, in the aspect of dry land that preceded the heavens, as mentioned above.
Both views are true: in the actual making the heavens came first, but in the primordial divine thought the earth came first. At the sea that supernal thought was revealed, so Israel walked on the “dry land” that precedes the heavens, the receiver that stands first in G-d’s thought.



In one’s avodah
Joy in G-d is meant to be constant, and on the festivals it should be greater still; the task is to let that joy reach even the animal soul, which otherwise screens the G-dly soul from the light of the mitzvos, as the peace-offerings once refined it. And the silent Shemoneh Esreh is a share of the revelation at the sea: standing in self-nullification before G-d, too absorbed to raise one’s voice.
Questions for discussion
	Why does the unqualified “you shall do no work” fit the seventh day of Pesach, an atzeres “to G-d your G-d,” but not Shemini Atzeres, an atzeres “for you”?
	How did the peace-offerings of joy bring the joy of the festival into the animal soul, and why did their meat become an “intermediary”?
	Why does the intellect require “eating” while the emotive attributes require “drinking”?
	Why did the revelation at the sea bring silence, and how does the silent Shemoneh Esreh reflect it?
	If the joy of the seventh day of Pesach was greater, why were no peace-offerings of joy brought on it, and how does this explain why there is no eating in the World to Come?

Sources and references
Notes
Paragraph 1
1“Six days you shall eat matzos, and on the seventh day an atzeres to G-d your G-d; you shall do no work.” Its two features, “to G-d your G-d” and the unqualified “no work,” are the subject of the maamar’s opening questions.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2“On the eighth day there shall be an atzeres for you; you shall do no work of labor.” Shemini Atzeres is called an atzeres “for you,” and only “work of labor” is forbidden on it, which sharpens both questions.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3Rabbi Eliezer holds that on Yom Tov one either eats and drinks or sits and studies, while Rabbi Yehoshua says to divide the day; the Gemara explains that both expound the two verses that call the festival an atzeres “to G-d your G-d” and an atzeres “for you.” The Alter Rebbe uses the verses to show which festival leans toward being wholly for G-d.
Pesachim 68b:9פסחים ס״ח ב:ט׳
וְאָמַר רַבִּי יוֹחָנָן: וּשְׁנֵיהֶם מִקְרָא אֶחָד דָּרְשׁוּ, כָּתוּב אֶחָד אוֹמֵר: ״עֲצֶרֶת לַה׳ אֱלֹקֶיךָ״, וְכָתוּב אֶחָד אוֹמֵר: ״עֲצֶרֶת תִּהְיֶה לָכֶם״. רַבִּי אֱלִיעֶזֶר סָבַר: אוֹ כּוּלּוֹ לַה׳, אוֹ כּוּלּוֹ לָכֶם. וְרַבִּי יְהוֹשֻׁעַ סָבַר: חַלְּקֵהוּ, חֶצְיוֹ לַה׳ וְחֶצְיוֹ לָכֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
4ביתר שאת ויתר עז
Yaakov tells Reuven that as firstborn he should have had “surpassing loftiness and surpassing strength.” The Alter Rebbe borrows the phrase for the heightened joy of a mitzvah on the festivals.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
5הנה זה עומד אחר כתלנו
“My beloved is like a gazelle... behold, he stands behind our wall, gazing through the windows, peering through the lattices.” The Alter Rebbe reads the wall as the animal soul that screens the light from the G-dly soul.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
6משגיח מן החלונות
“Behold, he stands behind our wall, gazing through the windows, peering through the lattices.” The windows are the openings through which the added light of Yom Tov reaches the soul.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7פני שור
In Yechezkel’s vision each living creature of the Chariot has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The soul of the offered animal rises to its source in the face of the ox.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8אחור וקדם צרתני
“Behind and before You formed me, and You laid Your hand upon me.” The Alter Rebbe uses it for the lower kingdoms, whose source is higher than man’s.
Psalms 139:5תהילים קל״ט:ה׳
אָחוֹר וָקֶדֶם צַרְתָּנִי וַתָּשֶׁת עָלַי כַּפֶּכָה:
Thou hast hemmed me in behind and before, And laid Thy hand upon me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9שלמים לשון שלום
The closing section of Vayikra Rabbah 9 is a series of sayings on the greatness of peace, noting that the list of offerings ends with the peace-offerings (Leviticus 7:37). The Alter Rebbe cites it for shelamim as an expression of peace.
Vayikra Rabbah 9:9ויקרא רבה ט׳:ט׳
10גבי ולזבח השלמים דקרבן נחשון
On Nachshon’s peace-offering the Midrash reads shelamim as wholeness: it alludes to David and Shlomo, who were perfectly righteous, in whose days Israel was whole and under whom the kingdom was whole.
Bamidbar Rabbah 13:14במדבר רבה י״ג:י״ד
11שני שלומות
On Nesanel’s peace-offering the Midrash says that whoever overcomes his inclination to do all that is written in Scripture and Mishnah “makes two [kinds of] peace, peace above and peace below.” The Alter Rebbe pairs it with the Zohar’s “whole above and whole below.”
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
12שלים לעילא ושלים לתתא
The Zohar explains that the peace-offering is wholeness and the peace of all, and that Yaakov, “a whole man,” was “whole above and whole below.” The Alter Rebbe cites it for the two kinds of peace.
Zohar, Vayikra 25:191–27:200ספר הזהר, ויקרא כ״ה:קצ״א-כ״ז:ר׳
1The first 49 lines of the Hebrew text on this Page do not appear in the translation as explained in the previous footnotes. When R. Hizkiah was studying with R. Isaac, they once rose at midnight to study the Torah. R. Isaac discoursed on the verse: “Behold, bless ye the L-rd, all ye servants of the L-rd, which by night stand in the house of the L-rd” (Ps. CXXXIV, l). ‘This verse’, he said, ‘is a tribute to all true believers. And who are the true believers? Those who study …
The Zohar; London, Soncino Press, 1933 (Public Domain)
13שלום בפמליא של מטה
The Gemara teaches that one who studies Torah for its own sake makes peace in the household above and in the household below. The Alter Rebbe reads “below” as harmony between the G-dly soul and the animal soul.
Sanhedrin 99b:10–11סנהדרין צ״ט ב:י׳-י״א
אָמַר רַבִּי אֲלֶכְּסַנְדְּרִי: כׇּל הָעוֹסֵק בְּתוֹרָה לִשְׁמָהּ מֵשִׂים שָׁלוֹם בְּפָמַלְיָא שֶׁל מַעְלָה וּבְפָמַלְיָא שֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״אוֹ יַחֲזֵק בְּמָעֻזִּי יַעֲשֶׂה שָׁלוֹם לִי שָׁלוֹם יַעֲשֶׂה לִּי״. רַב אָמַר: כְּאִילּוּ בָּנָה פַּלְטֵרִין שֶׁל מַעְלָה וְשֶׁל מַטָּה, שֶׁנֶּאֱמַר: ״וָאָשִׂים דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ״. רַבִּי יוֹחָנָן אָמַר: אַף מֵגֵין עַל כׇּל הָעוֹלָם כּוּלּוֹ, שֶׁנֶּאֱמַר: ״וּבְצֵל יָדִי כִּסִּיתִיךָ״. וְלֵוִי אָמַר: אַף מְקָרֵב אֶת הַגְּאוּלָּה, שֶׁנֶּאֱמַר: ״וְלֵאמֹר לְצִיּוֹן עַמִּי אָתָּה״.
R’ Alexandri said: All who engage in Torah for its own sake make peace in the household above and in the household below, as it says “If they would grasp My fortress, they would make peace for Me, they would make peace for Me.” (Yeshayahu 27:5) Rav said: it is as if he built the palace above and below, as it says “And I placed My words into your mouth, and with the shadow of My hand I covered you, to plant the heavens and to found the earth…” (Yeshayahu …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
14ובר לבב
“One with clean hands and a pure heart” may ascend the mountain of G-d. The word bar, pure, is read as refined, and connected with shor habar.
Psalms 24:4תהילים כ״ד:ד׳
נְקִי כַפַּיִם וּבַר־לֵבָב אֲשֶׁר לֹא־נָשָׂא לַשָּׁוְא נַפְשִׁי וְלֹא נִשְׁבַּע לְמִרְמָה:
He that hath clean hands, and a pure heart; Who hath not taken My name in vain, and hath not sworn deceitfully.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15ושבתי בשלום אל בית אבי
Yaakov’s vow: “And I shall return in peace to my father’s house.” These are the opening words of the discourse to which the Alter Rebbe refers the reader for more on peace.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16זכור את אשר עשה לך עמלק
“Remember what Amalek did to you on the way, when you went out of Egypt.” These are the opening words of the discourse to which the Alter Rebbe refers for the wholeness of the Name and the Throne.
Deuteronomy 25:17דברים כ״ה:י״ז
זָכוֹר אֵת אֲשֶׁר־עָשָׂה לְךָ עֲמָלֵק בַּדֶּרֶךְ בְּצֵאתְכֶם מִמִּצְרָיִם:
Remember what Amalek did unto thee by the way as ye came forth out of Egypt;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
17אין בו לא אכילה
“The World to Come is not like this world: in the World to Come there is no eating, no drinking... but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar asks why there will be no eating even when souls are in bodies.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 9
18אכלו רעים שתו ושכרו דודים
The verse ends: “Eat, friends; drink and be intoxicated, beloved ones.” The maamar reads “eating” as the flow that brings about the intellect and “drinking” as the flow that brings about the emotions.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
19וכולם בחכמה עשית
“How many are Your works, O G-d! All of them You made with wisdom.” The Alter Rebbe stresses the word “made”: relative to G-d, even wisdom is like making, the lowest level.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ליהנות מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” Such reward requires that the righteous be able to receive it, and so requires measured attributes.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 12
21אכלו רעים
“Eat, friends; drink and be intoxicated, beloved ones.” “Eat, friends” is the flow to the intellect above; “beloved ones” are the emotive attributes, which need “drinking.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
22שתו וגו׳ ושכרו
“Drink and be intoxicated, beloved ones.” Intoxication, in which what is hidden comes out, is read as revelation.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
23פב״פ דבר
“Face to face G-d spoke with you on the mountain, from the midst of the fire.” The Torah states the greatness of the revelation at Sinai explicitly.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24מה תצעק אלי
G-d tells Moshe at the sea, “Why do you cry out to Me? Speak to the children of Israel, that they go forward.” Together with “and you shall be silent,” the Alter Rebbe takes it as a sign that the moment called for silence rather than words.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ה׳ ילחם לכם ואתם תחרישון
Moshe tells the people at the sea, “G-d will fight for you, and you shall be silent.” Their silence is the sign of a revelation above Chochmah, the source of speech.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26בחכמה יסד ארץ
“G-d founded the earth with wisdom; He established the heavens with understanding.” The Alter Rebbe reads the earth as Malchus, the source of speech, founded by Chochmah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27אבא יסד ברתא
The Zohar on Parshas Pinchas explains “With wisdom He founded the earth”: wisdom is Abba, and the earth is the Daughter. Hence speech, Malchus, is founded by Chochmah.
Zohar, Pinchas 100:676–102:682ספר הזהר, פנחס ק׳:תער״ו-ק״ב:תרפ״ב
28אבא יסד ברתא
The Zohar on Parshas Pinchas reads the same verse once more: “Abba founded the Daughter,” while Imma, understanding, established the Son.
Zohar, Pinchas 124:867–126:878ספר הזהר, פנחס קכ״ד:תתס״ז-קכ״ו:תתע״ח
29התינוק שאינו יכול לדבר
A child does not know how to call “Abba” and “Imma” until he has tasted the taste of grain. The Alter Rebbe uses this to show that speech depends on a measure of understanding.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
30חכם אינו מדבר בפני מי שגדול ממנו
“A wise man does not speak in the presence of one who is greater than he in wisdom,” among the seven traits of the wise. The Alter Rebbe adds the analogy of one who stands silent before a great king.
Pirkei Avot 5:7משנה אבות ה׳:ז׳
שִׁבְעָה דְבָרִים בַּגֹּלֶם וְשִׁבְעָה בֶחָכָם. חָכָם אֵינוֹ מְדַבֵּר בִּפְנֵי מִי שֶׁהוּא גָדוֹל מִמֶּנּוּ בְחָכְמָה וּבְמִנְיָן, וְאֵינוֹ נִכְנָס לְתוֹךְ דִּבְרֵי חֲבֵרוֹ, וְאֵינוֹ נִבְהָל לְהָשִׁיב, שׁוֹאֵל כָּעִנְיָן וּמֵשִׁיב כַּהֲלָכָה, וְאוֹמֵר עַל רִאשׁוֹן רִאשׁוֹן וְעַל אַחֲרוֹן אַחֲרוֹן, וְעַל מַה שֶּׁלֹּא שָׁמַע, אוֹמֵר לֹא שָׁמָעְתִּי, וּמוֹדֶה עַל הָאֱמֶת. וְחִלּוּפֵיהֶן בַּגֹּלֶם:
[There are] seven things [characteristic] in a clod, and seven in a wise man: A wise man does not speak before one who is greater than he in wisdom, And does not break into his fellow’s speech; And is not hasty to answer; He asks what is relevant, and he answers to the point; And he speaks of the first [point] first, and of the last [point] last; And concerning that which he has not heard, he says: I have not heard; And he acknowledges the truth. And the reverse …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 15
31איידי דטריד למיבלע לא פליט
The Gemara discusses meat in a boiling pot: while it is absorbing, it does not expel. The Alter Rebbe borrows the principle for one who is taking in a great revelation and cannot at the same time give out in speech.
Chullin 108b:4–6חולין ק״ח ב:ד׳-ו׳
אלא לעולם קסבר רב חלב נמי אסור והכא במאי עסקינן כגון שנפל לתוך יורה רותחת דמבלע בלע מפלט לא פלט סוף סוף כי נייח הדר פליט כשקדם וסילקו גופא חצי זית בשר וחצי זית חלב שבשלן זה עם זה אמר רב לוקה על אכילתו ואינו לוקה על בשולו מה נפשך אי מצטרפין אבשול נמי לילקי אי לא מצטרפין אאכילה נמי לא לילקי
Wikisource Talmud Bavli (CC-BY-SA)
32ואתם תחרישון
“G-d will fight for you, and you shall be silent.” The silence at the sea is the mark of a revelation above Chochmah.
Exodus 14:14שמות י״ד:י״ד
Havayah יִלָּחֵם לָכֶם וְאַתֶּם תַּחֲרִשׁוּן:
The L-RD will fight for you, and ye shall hold your peace.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
33הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot; there we will rejoice in Him.” The Alter Rebbe asks why the psalm speaks of the sea becoming dry land rather than of its splitting.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34כל הנחלים הולכים אל הים והים איננו מלא
“All the rivers go to the sea, yet the sea is not full; to the place where the rivers go, there they return to go.” The sea receives the rivers and gives back to them: the picture of a giver.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35שאל״כ היו הנחלים חריבים ויבישים וגם הענן מקבל ממימי אוקיינוס
The Midrash on this verse asks from where the earth drinks; one view is that it drinks from the waters of the ocean, which are sweetened in the clouds. The Kehot note points here for the waters’ return and the cloud that draws from the ocean.
Kohelet Rabbah 1:13קוהלת רבה א׳:י״ג
וְנָתַתִּי אֶת לִבִּי לִדְרוֹשׁ וְלָתוּר בַּחָכְמָה. מַהוּ וְלָתוּר בַּחָכְמָה, תּוּר לַחָכְמָה, לַעֲשׂוֹת תֹּאַר לַחָכְמָה, הֵאיךְ מָה דְאַתְּ אָמַר (במדבר יג, ב): שְׁלַח לְךָ אֲנָשִׁים וְיָתֻרוּ אֶת אֶרֶץ כְּנַעַן, מַאן דִּקְרָא טָבָאוּת יָתֵיב לְגַבֵּיהּ, דִּתְנֵי טָבָאוּת יָתֵיב לְגַבֵּיהּ. דָּבָר אַחֵר, לִדְרוֹשׁ וְלָתוּר, לָתוּר וּלְהוֹתִיר. הָדֵין פּוֹיְיטָנָא כַּד הֲוָה עָבֵיד אַלְפָבֵּיתִין, זִמְנִין חָשֵׁל לָהּ וְזִמְנִין מְחַסֵּר לָהּ, אֲבָל שְׁלֹמֹה כַּד הֲוָה עָבֵיד אַלְפָבֵּיתִין הֲוָה מוֹתַר לָהּ חָמֵשׁ אַתְוָאן, הֲדָא הוּא דִכְתִיב (מלכים א ה, יב): וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף, וַיְהִי …
“I applied my heart to seek and to search in wisdom, regarding everything that is performed beneath the heavens; it is an unfortunate matter that G-d has given to the sons of men in which to engage” (Ecclesiastes 1:13). “I applied my heart to seek and to search in wisdom.” What is, “to search [latur] in wisdom”? [It is to establish] a set time [tur] for [contemplating all aspects of] wisdom. It is to ascertain the essence [to’ar] of wisdom, as it is stated: “Send men and they will scout …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
36והרוה את הארץ והולידה
Isaiah compares G-d’s word to rain and snow that do not return to heaven unless they water the earth and make it bring forth and sprout. The Alter Rebbe borrows the wording for the cloud that waters the land.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
37הפך ים ליבשה כו׳
The words here quote Psalms 66:6; the passage is shown below.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
38וקמו כמו נד
In the Song at the Sea: “the waters stood up like a heap; the deeps congealed in the heart of the sea.” The congealed deeps are the “ice” that the maamar describes.
Exodus 15:8שמות ט״ו:ח׳
וּבְרוּחַ אַפֶּיךָ נֶעֶרְמוּ מַיִם נִצְּבוּ כְמוֹ־נֵד נֹזְלִים קָפְאוּ תְהֹמֹת בְּלֶב־יָם:
And with the blast of Thy nostrils the waters were piled up— The floods stood upright as a heap; The deeps were congealed in the heart of the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39קמו כמו נד להיות להם חומה
“And the children of Israel came into the midst of the sea on dry land, and the waters were a wall for them on their right and on their left.”
Exodus 14:22שמות י״ד:כ״ב
וַיָּבֹאוּ בְנֵי־יִשְׂרָאֵל בְּתוֹךְ הַיָּם בַּיַּבָּשָׁה וְהַמַּיִם לָהֶם חוֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
And the children of Israel went into the midst of the sea upon the dry ground; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות יד, כב. טו, ח.
40איידי דטריד למבלע לא פליט
The words here quote Chullin 108b:4–6; the passage is shown below.
Chullin 108b:4–6חולין ק״ח ב:ד׳-ו׳
אלא לעולם קסבר רב חלב נמי אסור והכא במאי עסקינן כגון שנפל לתוך יורה רותחת דמבלע בלע מפלט לא פלט סוף סוף כי נייח הדר פליט כשקדם וסילקו גופא חצי זית בשר וחצי זית חלב שבשלן זה עם זה אמר רב לוקה על אכילתו ואינו לוקה על בשולו מה נפשך אי מצטרפין אבשול נמי לילקי אי לא מצטרפין אאכילה נמי לא לילקי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteראה חולין קח, ב.
41פני אריה
“The face of a man, and the face of a lion on the right... and the face of an ox on the left... and the face of an eagle.” Each face on its own side is the “division” of Yechezkel’s vision.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42(וכמ״ש בד״ה כנשר יעיר)
There the Alter Rebbe expounds “As an eagle stirs up its nest” and turns to Yechezkel’s Chariot, with the face of a lion on the right and the other faces each on its own side.
Kehot’s noteלקו״ת האזינו עז, ג.
43ודמות על ראשי החיה
“And the likeness over the heads of the chayah: a firmament, like the appearance of the awesome ice, spread over their heads above.” The ice is above the creatures and their separate faces.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כב.
44בחכמה יסד ארץ
The words here quote Proverbs 3:19; the passage is shown below.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
45אבא יסד ברתא
Kehot’s note points to Zohar III, 248a for these words.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteראה זח״ג רמח, א. רנו, ב. רנח, א.
46כידוע ממשל התינוק
Kehot’s note points to Berakhot 40a for these words.
Berakhot 40aברכות מ׳ א
Kehot’s noteראה ברכות מ, א.
47חכם אינו מדבר בפני
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteאבות ה, ז. [אבל בסידור אדה״ז לפני].
48בתפלת שמו״ע . . אין משמיעין קול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שו״ע אדה״ז הל׳ תפלה סק״א, סק״ב.
49כל הנחלים הולכים אל הים
The words here quote Ecclesiastes 1:7; the passage is shown below.
Ecclesiastes 1:7קהלת א׳:ז׳
כׇּל־הַנְּחָלִים הֹלְכִים אֶל־הַיָּם וְהַיָּם אֵינֶנּוּ מָלֵא אֶל־מְקוֹם שֶׁהַנְּחָלִים הֹלְכִים שָׁם הֵם שָׁבִים לָלָכֶת:
All the rivers run into the sea, Yet the sea is not full; Unto the place whither the rivers go, Thither they go again.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת א, ז.
50שאל״כ היו הנחלים כו׳
Kehot’s note points to Kohelet Rabbah 1:14 for these words.
Kohelet Rabbah 1:14קוהלת רבה א׳:י״ד
רָאִיתִי אֶת כָּל הַמַּעֲשִׂים שֶׁנַּעֲשׂוּ וגו׳. אָמַר רַבִּי אַבָּא בַּר כַּהֲנָא לְזָקֵן שֶׁהָיָה יוֹשֵׁב בְּפָרָשַׁת דְּרָכִים וְהָיוּ לְפָנָיו שְׁנֵי שְׁבִילִין אֶחָד תְּחִלָּתוֹ מִישׁוֹר וְסוֹפוֹ קוֹצִים וַאֲרָזִים וְקָנִים, וְאֶחָד תְּחִלָּתוֹ קָנִים וַאֲרָזִים וְקוֹצִים וְסוֹפוֹ מִישׁוֹר, וְהָיָה מַזְהִיר לָעוֹבְרִין וְלַשָּׁבִים וְאוֹמֵר זוֹ תְּחִלָּתוֹ מִישׁוֹר וְסוֹפוֹ אֲרָזִים וְקוֹצִים וְקָנִים, וְזֶה תְּחִלָּתוֹ קוֹצִים וַאֲרָזִים וְקָנִים וְסוֹפוֹ מִישׁוֹר, אֵין הַבְּרִיּוֹת צְרִיכִין לְהַחֲזִיק לוֹ טוֹבָה שֶׁהוּא מַזְהִירָן לְטוֹבָתָן שֶׁלֹא לְיַגְּעָן, כָּךְ אֵין הַבְּרִיּוֹת צְרִיכִין לְהַחֲזִיק …
“I have seen all the actions that were performed under the sun; and, behold, everything is vanity and herding wind” (Ecclesiastes 1:14). “I have seen all the actions that were performed…” Rabbi Abba bar Kahana said: This is analogous to an elderly man who was sitting at a fork in the road and there were two paths before him. One, its beginning was level and its end was thorns, cedars, and reeds; and one, its beginning was thorns, cedars, and reeds, and its end was level. He would caution the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה קה״ר א, יד-טו.
51והרוה את הארץ והולידה
The words here quote Isaiah 55:10; the passage is shown below.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ד ישעי׳ נה, י.
52קרח בחי׳ חרק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז תי״ט לט, רע״ב.
53קרח בחי׳ חרק
Discussing the vowels, the Tikkunei Zohar says that one level is called chirik and, with its letters reversed, kerach: “the awesome ice.” The Alter Rebbe links the ice at the sea with this level.
Tikkunei Zohar 39b:3–4תקוני הזהר ל״ט ב:ג׳-ד׳
מסטרא דיליה אתקריאת חר״ק. ובהפוך אתוון חק״ר. ובגינה אתמר החקר אלק תמצא. ואיהי קרח הנורא דאיהו שמא תליתאה דצלותא דאתמר ביה האל הגדול הגבור והנורא. הנורא איהו עמודא דאמצעיתא ושור״ק איהו טמיר וגניז מסטרא דצדיק. דאיהו ברית. אור גנוז. דאיהו ר״ז כחושבן אור.
Constantinople, 1740 (CC-BY-NC)
Paragraph 18
54ויהי הענן והחושך ויאר
“And there was the cloud and the darkness, and it illuminated the night, and the one did not come near the other all the night.” The Alter Rebbe reads “it illuminated” as said of the darkness.
Exodus 14:20שמות י״ד:כ׳
וַיָּבֹא בֵּין מַחֲנֵה מִצְרַיִם וּבֵין מַחֲנֵה יִשְׂרָאֵל וַיְהִי הֶעָנָן וְהַחֹשֶׁךְ וַיָּאֶר אֶת־הַלָּיְלָה וְלֹא־קָרַב זֶה אֶל־זֶה כׇּל־הַלָּיְלָה:
and it came between the camp of Egypt and the camp of Israel; and there was the cloud and the darkness here, yet gave it light by night there; and the one came not near the other all the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כ.
55ויבדל אלקים בין האור
“And G-d saw the light, that it was good, and G-d separated between the light and the darkness.” The separation is the partition that makes the chain of worlds possible.
Genesis 1:4בראשית א׳:ד׳
וַיַּרְא אֱלֹקִים אֶת־הָאוֹר כִּי־טוֹב וַיַּבְדֵּל אֱלֹקִים בֵּין הָאוֹר וּבֵין הַחֹשֶׁךְ:
And G-d saw the light, that it was good; and G-d divided the light from the darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ד.
56ביום א׳ משימ״ב שמשו אור וחושך
Kehot’s note points to Bereshit Rabbah 3:7 for these words.
Bereshit Rabbah 3:7בראשית רבה ג׳:ז׳
אר״י בר סימון יהי ערב אין כתיב כאן אלא ”ויהי ערב” מכאן שהיה סדר זמנים קודם לכן.א״ר אבהו מלמד שהיה בורא עולמות ומחריבן עד שברא את אלו אמר דין הניין לי יתהון לא הניין לי א״ר פנחס טעמיה דר׳ אבהו ”וירא אלקים את כל אשר עשה והנה טוב” מאד דין הניין לי יתהון לא הניין לי:
Rabbi Yehuda bar Simon said: “It will be evening” is not written here, but rather, “it was evening” – from here we learn that there had been an order to time even beforehand. Rabbi Abahu said: This teaches that He continuously created worlds and destroyed them, until He created the current one, and said: ‘This one pleases Me, those did not please Me.’ Rabbi Pinḥas said: The source for Rabbi Abahu is: “G-d saw everything that He had made, and behold, it was very good” (Genesis 1:31) – this pleases …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteרש״י בראשית א, ד. וראה ירושלמי ברכות ח, ו. ב״ר פ״ג, ז.
57שמשו אור וחושך בערבוביא
By the plain sense, Rashi says, G-d saw that it was not fitting for the light and the darkness to function intermingled, and set each its own domain, the day and the night. The Kehot note also points to the Jerusalem Talmud and to Bereshis Rabbah.
Rashi on Genesis 1:4רש"י על בראשית א׳:ד׳
וירא אלקים את האור כי טוב ויבדל. אַף בָּזֶה אָנוּ צְרִיכִין לְדִבְרֵי אַגַּדָה, רָאָהוּ שֶׁאֵינוֹ כְדַאי לְהִשְׁתַּמֵשׁ בּוֹ רְשָׁעִים, וְהִבְדִּילוֹ לַצַּדִּיקִים לֶעָתִיד לָבֹא. וּלְפִי פְּשׁוּטוֹ כָּךְ פָּרְשֵׁהוּ, רָאָהוּ כִּי טוֹב, וְאֵין נָאֶה לוֹ וְלַחֹשֶׁךְ שֶׁיִּהְיוּ מִשְׁתַּמְּשִׁים בְּעִרְבּוּבְיָא, וְקָבַע לָזֶה תְחוּמוֹ בַּיּוֹם, וְלָזֶה תְחוּמוֹ בַּלַּיְלָה:
וירא אלהים את האור כי טוב ויבדל AND GOD SAW THE LIGHT THAT IT WAS GOOD, AND GOD CAUSED A DIVISION — Here, also, we must depend upon the statement of the Agada: He saw that the wicked were unworthy of using it (the light); He, therefore, set it apart (ויבדל), reserving it for the righteous in the world to come (Chagigah 12a). But according to the plain sense explain it thus: He saw that it was good, and that it was not seemly that light and darkness should function …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
58שמשו אור וחושך בערבוביא
A parable of a king with two generals, each claiming to serve by day, until the king assigned the day to one and the night to the other: so G-d gave light and darkness each its own domain.
Jerusalem Talmud Berakhot 8:6תלמוד ירושלמי ברכות ח׳:ו׳
59להיות — בחי׳ החשך הנ״ל
On that page, within the discourse “I am black but comely,” the Alter Rebbe explains that the Infinite Light as it is cannot be grasped at all, and that of this it is said, “He made darkness His hiding place”: darkness is what yields no grasp or comprehension.
Kehot’s noteעי׳ לקמן בשה״ש ד, ג. ובאוה״ת בראשית-ג תצב, ב.
60ישת חושך סתרו
“He made darkness His hiding place, His canopy around Him.” The Alter Rebbe identifies this hidden darkness with the level above the chain of worlds that shone at the sea.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
61דלית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.” This is why that level is called darkness.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
62בד״ה שחורה אני
That discourse opens with the Sages’ teaching that the Torah was given as black fire upon white fire, and explains that the World to Come, created with the letter yud, is also black fire upon white fire.
Kehot’s noteלקו״ת שה״ש ד, ב.
63דלית מח׳ תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
64ולכן לא הקריבו שלמי שמחה
The note first refers the reader to a remark of the Rebbe printed earlier in the notes and references of this edition, bearing on the statement that no peace-offerings of joy were brought on the seventh day of Pesach.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. ראה סה״מ תקס״ח כרך-א ע׳ קעא ובמאמרי אדה״א ויקרא-א ע׳ קכב וע׳ קלא ובאוה״ת ויקרא-ד ע׳ תתקצד דשם מבואר ששלמי שמחה שייך רק ”ללכם”. ובארוכה בשיחת אחש״פ תשכ״ד.
65שם נשמחה
“There we will rejoice in Him.” The stress on “there” indicates a joy that surrounds rather than enters.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אין בו לא אכילה
“In the World to Come there is no eating and no drinking... but the righteous... delight in the radiance of the Shechinah.” The maamar explains that its revelation, being above the chain of worlds, can be received only as a makif.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
67ובנ״י הלכו ביבשה
“And the children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.”
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כט.
68בגמ׳ איכא פלוגתא
Beis Shammai say the heavens were created first and then the earth; Beis Hillel say the earth was created first and then the heavens. The Alter Rebbe resolves the two views as action and thought.
Chagigah 12aחגיגה י״ב א
Kehot’s noteחגיגה יב, א וש״נ.
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ששת ימים תאכל מצות וביום השביעי עצרת להוי׳…
“Six Days You Shall Eat Matzos”
The seventh day of Pesach, the day the sea split, is an Atzeres wholly “to Havayah your G-d” because it foreshadows the future crossing of “the River” to the level “beyond the River,” Chochmah revealed as sight, earned through the hardships of exile. Meanwhile the revelation of Pesach, which came at first by a leap, is drawn down little by little through the Counting of the Omer.
The maamar in brief
Of the three festivals called Atzeres, only the seventh day of Pesach is “to Havayah your G-d,” wholly for G-d. It is the day the sea split, when Israel took the plunder of the sea, the raising of the sparks, and even a maidservant saw, like a child lifted onto his father’s arms. The Song at the Sea says “until … cross over” twice: besides the crossing of the Sea of Reeds, “the end of all levels,” Isaiah foretells a future crossing of “the River,” struck into seven streams for the Patriarchs and Matriarchs, as the sea was cut into twelve paths for the tribes. That River goes out of Eden: Eden is Chochmah, like sight, and the river is Binah, like hearing. In the future Israel will reach “beyond the River,” and Micah’s “I will show him” speaks of sight; this is earned by enduring the poverty of exile. So the verse counts six days of matzah, the bread of poverty, and forbids all work on the seventh, a day with no eating. Meanwhile the revelation of the first nights of Pesach, which came by a leap, is drawn down gradually through the Counting of the Omer.

Outline
	1The seventh day and the two crossingsThe seventh day of Pesach is the Atzeres wholly “to Havayah your G-d,” the day of the sea’s splitting, of its plunder and of the maidservant’s vision. The doubled “until … cross over” points to a future crossing of “the River,” struck into seven streams, to the level “beyond the River”: past Binah, the river, to Chochmah, Eden, revealed as sight and earned through the hardship of exile.¶1
	2Six days of matzahThe verse counts only six days of matzah and forbids all work, even preparing food, because its seventh day is the future day “beyond the River,” on which there is no eating.¶2
	3Counting what was given at onceThe mature intellect of the first nights of Pesach came by a leap and only for the moment; the Counting of the Omer draws it down little by little, refining one attribute of the animal soul each day, like counting coin by coin a purse of gold received whole.¶3


Key concepts
	Atzeresעצרת
	The name the Torah gives the seventh day of Pesach and Shemini Atzeres, and the name the Sages give Shavuos. Only the seventh day of Pesach is an Atzeres “to Havayah your G-d,” wholly for G-d; the maamar reads it as the future day “beyond the River.”

	The end of all levelsסופא דכל דרגין
	The Sea of Reeds (Yam Suf), read as sof, “end”: Malchus, the last of the divine levels. Israel crossed it at the Exodus; the crossing of the future will be of the River.

	Eden and the river that goes out of itעדן ונהר היוצא מעדן
	Eden is Chochmah, which grasps like sight (“Who is wise? One who sees what is born”); the river flowing from it is Binah, which grasps like hearing, through contemplation of G-d’s greatness.

	Beyond the Riverעבר הנהר
	Where the forefathers dwelt “of old” (Joshua 24:2): the level above the River, Binah. It is hidden now and will be revealed as sight in the Time to Come.

	The raising of the sparksהעלאת ניצוצין
	The elevation of the sparks of holiness scattered in the world; the maamar sees it in the plunder Israel took at the sea, greater than the plunder of Egypt.

	The seven shepherdsז׳ רועים
	Here the three Patriarchs and the four Matriarchs. The River’s seven streams in the future correspond to them, as the sea’s twelve paths corresponded to the twelve tribes.

	A leapדילוג
	A revelation granted at once from above, not in the natural order; such was the mature intellect (mochin degadlus) of the first nights of Pesach, and so it lasted only for the moment.

	General and particularכלל ופרט
	Receiving a whole at once and then taking it in detail, like a purse of gold coins received as a gift and then counted coin by coin: so the revelation of Pesach and the Counting of the Omer.


Section 1 · ¶1
The seventh day and the two crossings
1ששת ימים1 תאכל מצות וביום השביעי עצרת להוי׳ אלקיך לא תעשה מלאכה. הנה מצינו ששלשה ימים טובים נק׳ עצרת חג השבועות זמן מ״ת [מתן תורה] ושמע״צ [ושמיני עצרת]2 שהוא זמן שמחת תורה ושביעי של פסח.3
“Six days you shall eat matzos, and on the seventh day [shall be] an Atzeres to Havayah your G-d; you shall not do work.” Now, we find that three festivals are called Atzeres: the festival of Shavuos, the time of the Giving of the Torah; Shemini Atzeres, which is the time of Simchas Torah; and the seventh [day] of Pesach.
The maamar opens with Deuteronomy 16:8, which calls the seventh day of Pesach an Atzeres, literally a day of “holding back” or of assembly, on which work is forbidden. The Alter Rebbe notes that three festivals bear this name: Shavuos, the day the Torah was given; Shemini Atzeres, which is celebrated as Simchas Torah; and the seventh day of Pesach.


וגדול מה שנאמר בשביעי של פסח יותר ממה שנאמר בכולן שנאמר בו להוי׳ אלקיך ולא לכם כבשאר יו״ט [יום טוב] שיש בהם חציו לה׳ וחציו לכם כ״א כולו לה׳ והיא יום קי״ס [קריעת ים סוף] וגדולה היתה ביזת הים45 כו׳
And what is said of the seventh [day] of Pesach is greater than what is said of all of them, for of it is said “to Havayah your G-d,” and not “for you,” as with the other festivals, in which [it is] “half for G-d and half for you”; rather, all of it is for G-d. And it is the day of the Splitting of the Sea of Reeds, and “great was the plunder at the sea,” etc.,
Of the three, the seventh day of Pesach is described most highly: its Atzeres is “to Havayah your G-d,” while of Shemini Atzeres the Torah says “an Atzeres shall be for you” (Numbers 29:35). From the contrast between these two verses the Sages derive that a festival is divided, “half for G-d” in prayer and study “and half for you” in feasting, but this day is described as wholly G-d’s. It is also the day the sea split, and Rashi (on Exodus 15:22) says that the plunder Israel found at the sea, the Egyptians’ gold, silver and precious stones, was greater than the plunder of Egypt itself.


שהוא ענין העלאת ניצוצין כו׳ (ועיין ברבות שה״ש [שיר השירים] בפסוק תורי זהב67 ועמ״ש בד״ה נאוו לחייך8 בענין תורי זהב) וראתה שפחה על הים כו׳
which is the matter of the raising of the sparks, etc. (And see Midrash Rabbah on Shir HaShirim, on the verse “Circlets of gold”; and see what is written in the discourse beginning “Your cheeks are comely,” on the matter of “circlets of gold.”) And “a maidservant saw at the sea,” etc.:
The plunder of the sea is “the raising of the sparks”: sparks of holiness are scattered in the material world, and the riches Israel took from the sea stand for holiness gathered up and elevated. Shir HaShirim Rabbah reads “We will make you circlets of gold” (Song of Songs 1:11) as the plunder of the sea, and the Alter Rebbe’s discourse on “Your cheeks are comely” treats the same phrase. The Sages also said that at the sea even a maidservant saw what the prophets did not see.


קחם על זרועותיו,9 כמשל התינוק שאינו יכול לראות למרחוק והגביהו אביו לראות. והנה כתיב עד יעבור כו׳ עד יעבור10 כו׳ ב״פ [ב׳ פעמים].
“taking them upon His arms,” like the parable of an infant who cannot see into the distance, and his father raised him up to see. Now, it is written, “until [Your people] cross over,” etc., “until [the people] cross over,” etc.: twice.
Hosea 11:3, “taking them upon His arms,” explains how a maidservant could see so much: Israel at the sea was like a small child who cannot see far, whose father lifts him up so that he can see. The vision came from G-d raising them, not from their own stature. The Alter Rebbe then notes that the Song at the Sea says “until … cross over” twice (Exodus 15:16), and the lines that follow point to two crossings, the one at the sea and one still to come.


דהנה לעתיד כתיב והניף ידו על הנהר11 בעים רוחו והכהו לז׳ נחלים והדריך בנעלים (וע׳ ברבות12 ריש קהלת ס״פ הבל הבלים)13
For regarding the Time to Come it is written, “And He will wave His hand over the River with the might of His wind, and strike it into seven streams, and make [them] tread in sandals” (and see Midrash Rabbah at the beginning of Koheles, at the end of the section “Vanity of vanities”);
Isaiah 11:15 describes the future redemption: G-d will wave His hand over “the River,” which in Scripture usually means the Euphrates, strike it into seven streams and let people walk across in sandals, a second crossing like the first at the sea. Koheles Rabbah, at the end of its passage on “Vanity of vanities,” pairs the third day of Creation, “Let the waters gather,” with the opening of this verse, “And G-d will destroy the tongue of the Egyptian sea.”


וכתיב בתרי׳ [בתריה] אודך ה׳ כי אנפת בי14 ישוב אפך ותנחמני וכתיב כימי צאתך מארץ מצרים15 אראנו נפלאות דהיינו כמו שעברו בני ישראל בעלותם ממצרים את מי ים סוף16
and it is written right after it, “I will thank You, G-d, for You were angry with me; Your anger will turn away, and You will comfort me.” And it is written, “As in the days of your going out of the land of Egypt, I will show him wonders.” That is: just as the children of Israel, when they went up from Egypt, crossed the waters of the Sea of Reeds,
Isaiah 12:1, which follows directly, is the song of that future day: “I will thank You, G-d, for You were angry with me.” Micah 7:15 promises that the redemption will repeat the wonders of the Exodus, so the crossing of the Sea of Reeds when Israel left Egypt is the model for the crossing still to come.


שהוא בחי׳ סופא דכל דרגין כן לע״ל [לעתיד לבוא]17 יעברו את הנהר להיות בבחי׳ עבר הנהר כמ״ש בעבר הנהר ישבו18 אבותיכם מעולם והוא הנהר היוצא מעדן19 (ועמ״ש מזה בד״ה אם בחקתי)2021
which is the level of “the end of all levels,” so in the Time to Come they will cross the River, to be at the level of “beyond the River,” as it is written, “Beyond the River your fathers dwelt of old”; and this is the river that goes out of Eden (and see what is written about this in the discourse beginning “If in My statutes [you walk]”).
Yam Suf, “the Sea of Reeds,” is read as sof, “end”: it is the level called “the end of all levels,” Malchus, the last of the Sefiros. In the future Israel will cross a higher boundary, the River, and come to be at the level “beyond the River,” where, as Joshua 24:2 says, the forefathers dwelt; and this River is the river that “goes out of Eden” (Genesis 2:10).


וידוע שעדן הוא בחי׳ חכמה ואיזהו חכם הרואה את הנולד22 בבחי׳ ראי׳ [ראיה] ונהר היוצא מעדן הוא בחי׳ בינה שהוא בחי׳ שמיעה והבנה בהתבוננות בגדולתו ית׳.
And it is known that Eden is the level of Chochmah (wisdom), and “Who is wise? One who sees what is born,” at the level of sight; and the river that goes out of Eden is the level of Binah (understanding), which is the level of hearing and understanding, through contemplation of His greatness, may He be blessed.
Eden is Chochmah, and the Talmud’s definition of the wise man, “one who sees what is born” (Tamid 32a), shows that Chochmah works like sight: it grasps a thing directly and whole. The river flowing out of Eden is Binah, which works like hearing: an understanding built up step by step through contemplating G-d’s greatness. “Beyond the River” is therefore the level above Binah, the seeing of Chochmah.


והנה י״ס [י׳ ספירות] נגזר לי״ב גזרים למנין שבטי בנ״י [בני ישראל]23 כדכתיב לגוזר י״ס [י׳ ספירות] לגזרים24 כל״ח [כי לעולם חסדו] בכדי שכל שבט ושבט במסילתו יכון כל חד לפום שיעורא דילי׳ [דיליה]
Now, the Sea of Reeds was cut into twelve parts, according to the number of the tribes of the children of Israel, as it is written, “To Him who cut the Sea of Reeds into parts, for His kindness is forever,” so that each and every tribe would be set on its own path, “each one according to his own measure”
Psalms 136:13 praises G-d “who cut the Sea of Reeds into parts,” in the plural, and Pirkei DeRabbi Eliezer (chapter 42) says that the waters became twelve sections, one for each tribe. So each tribe crossed on its own path and received the revelation at the sea “each according to his own measure.”


(ועמ״ש בד״ה מזמור שיר חנוכת הבית)2526 ולעתיד כתיב והכהו לז׳ נחלים כנגד בחי׳ ז׳ רועים ג׳ אבות וד׳ אמהות,
(and see what is written in the discourse beginning “A psalm, a song for the dedication of the House”). And regarding the Time to Come it is written, “and strike it into seven streams,” corresponding to the level of the seven shepherds: the three Patriarchs and the four Matriarchs.
The Alter Rebbe refers to his discourse on “A psalm, a song for the dedication of the House” (Psalms 30:1), which explains why the princes’ dedication offerings are written out twelve times, once for each tribe, and compares this to the sea split into twelve paths. In the future, by contrast, the River will be struck into seven streams, matching the “seven shepherds,” counted here as the three Patriarchs and the four Matriarchs. So the sea was divided according to the tribes, into twelve paths, while the River will be divided according to the forefathers, into seven streams.


(עמ״ש מענין ז׳ רועים בד״ה ראיתי והנה מנורת זהב27 כולה כו׳ ושבעה נרותיה עליה.28 ועמ״ש בד״ה והיה אור הלבנה בענין שבעתים כאור שבעת הימים29).
(See what is written about the seven shepherds in the discourse beginning “I saw, and behold, a menorah all of gold,” etc., “and its seven lamps upon it.” And see what is written in the discourse beginning “And the light of the moon shall be,” on the matter of “sevenfold, as the light of the seven days.”)
Two further cross-references: the discourse on Zechariah’s vision of a golden menorah with seven lamps (Zechariah 4:2), which explains the seven shepherds, and the discourse on “And the light of the moon shall be” (Isaiah 30:26), earlier in Parshas Tzav, on the future sunlight that will be “sevenfold, as the light of the seven days.” Both concern sevens: the seven lamps, which are the souls of the seven shepherds, and the sevenfold light promised for the future.


והנה עתה בזמן דעכשיו לא נתגלה בחי׳ עבר הנהר הנ״ל אבל לע״ל [לעתיד לבוא] כתיב אראנו נפלאות אראנו בחי׳ ראיה כנ״ל.
Now, at this time, in the present, the level of “beyond the River” mentioned above is not revealed; but regarding the Time to Come it is written, “I will show him wonders”: “I will show him,” the level of sight, as mentioned above.
At present the level “beyond the River” is hidden. Of the future, Micah says “I will show him wonders,” and “show” is the language of sight, the mode of Chochmah, Eden, explained above.


וזהו אודך ה׳ כי אנפת בי דהיינו יסורים קושי השעבוד פרנסה ולכן ישוב אפך ותנחמני שע״י שסבלנו העוני והדוחק נזכה לבחי׳ התגלות בחי׳ בעבר הנהר כנ״ל.
And this is [the meaning of] “I will thank You, G-d, for You were angry with me”: that is, sufferings, the hardship of the subjugation, [and of] livelihood; and therefore “Your anger will turn away, and You will comfort me”: for through having endured the poverty and the distress, we will merit the level of revelation of the level of “beyond the River,” as mentioned above.
Isaiah 12:1 is read as cause and effect. “You were angry with me” refers to the sufferings of exile, the hardship of subjugation and of earning a living; precisely because we have endured that poverty and pressure, “Your anger will turn away, and You will comfort me,” and we will merit the revelation of “beyond the River.”




Section 2 · ¶2
Six days of matzah
2וזהו ששת ימים תאכל מצות30 ולא ז׳ ימים כי הפ׳ הזה נאמר על העתיד שיום הז׳ יהי׳ [יהיה] עצרת להוי׳ אלקיך בחי׳ עבר הנהר היוצא מעדן שאין בו לא אכילה31 כו׳
And this is [why it says] “Six days you shall eat matzos,” and not seven days: for this verse is said about the future, when the seventh day will be “an Atzeres to Havayah your G-d,” the level of “beyond the River” that goes out of Eden, in which there is no eating, etc.;
Now the opening verse can be explained. It says “six days you shall eat matzos” although Pesach has seven, because it speaks of the future, when the seventh day will be the Atzeres “to Havayah your G-d,” the level “beyond the River”; and of that level, as of the World to Come, it is said that there is no eating there (Berachos 17a).


לכן לא יהי׳ [יהיה] בו אכילת מצה לחם עוני,32 ולכן כתיב ל״ת [לא תעשה] מלאכה סתם ולא מלאכת עבודה כדכתיב בשאר ימים טובים שהותרה בהם אוכל נפש.
therefore there will be no eating of matzah, “the bread of poverty,” on it. And therefore it is written, “you shall not do work,” without qualification, and not “laborious work,” as is written of the other festivals, on which [preparing] food for a person (ochel nefesh) was permitted.
Matzah is “the bread of poverty” (Deuteronomy 16:3), food for a state of lack, so on a day without eating there is no matzah. The same reading explains why the verse forbids “work” without qualification, whereas for the other festivals the Torah forbids only “laborious work,” leaving the preparation of food permitted.


אבל ביום הז׳ הנ״ל לעתיד לבא לא תעשה מלאכה סתם אפילו מלאכת אוכל נפש נמי במשמע לפי שאין בו לא אכילה כו׳ כנ״ל.
But on the seventh day mentioned above, in the Time to Come, “you shall not do work” without qualification: even work for ochel nefesh is also implied, since on it there is no eating, etc., as mentioned above.
On that future seventh day, the unqualified “you shall not do work” includes even work for preparing food, since there will be no eating at all. So two details of the verse’s wording, the six days and the unqualified ban, both point to the future.




Section 3 · ¶3
Counting what was given at once
3והנה הגם שבלילות הראשונות של פסח נתגלה בחינת מוחין דגדלות כידוע רק שזה היה לפי שעה בבחי׳ דילוג שלא כדרך הטבע
Now, although on the first nights of Pesach the level of the mature intellect (mochin degadlus) was revealed, as is known, this was only for the moment, in the manner of a leap (dilug), not in the way of nature;
On the first nights of Pesach, the Seder nights, a lofty revelation shines: the “mature intellect” (mochin degadlus), the divine intellect in its full state. But it comes as a “leap” (dilug), granted from above all at once and not through the gradual, natural order of growth, and so it lasts only for the moment.


ולכן צ״ל ספירת העומר אחר בחינת התגלות הנ״ל היום יום א׳ כו׳ היינו כדי להמשיך במעט מעט אגרשנו,33
and therefore there must be the Counting of the Omer after the level of revelation mentioned above, “Today is one day,” etc.: that is, in order to draw [it] down in [the manner of] “Little by little I will drive them out”
That is why the Counting of the Omer follows that revelation: “Today is one day,” and so on, day after day. Its purpose is to draw the revelation down gradually, as the verse says of the conquest of the Land, “Little by little I will drive them out” (Exodus 23:30).


(ר״ל [רוצה לומר] שבכל יום נעשה בירור מדה א׳ מהמדות שבנפש הבהמית ע״י המשכת היום יום כו׳).
(that is to say, that on each day the refinement (birur) of one of the emotive attributes (middos) in the animal soul is accomplished, through the drawing-down of “Today is [such-and-such a] day,” etc.).
Each day of the count refines one of the emotive attributes (middos) of the animal soul, through the light that the day’s count draws down. In this way the revelation that came all at once is drawn into the person’s own attributes step by step.


ולמשל כמו א׳ שנתן מתנה לחבירו כיס מלא זהובים שמתחלה מקבל המתנה בפעם א׳ בכלל ואח״ז [ואחר זה] הוא סופר ומונה הזהובים מעט מעט בפרט
By way of analogy, it is like one who gave his friend a gift, a purse full of gold coins: at first he receives the gift at one time, in general, and after this he counts and tallies the gold coins little by little, in particular.
The parable: a friend gives someone a purse full of gold coins. He receives it all at once, as one whole, and only afterwards counts the coins, little by little, one by one; so too, the revelation of Pesach is received at once, in general, and the Counting of the Omer takes it in particular.


(ועמ״ש ר״פ שלח בענין עגולים ויושר שהוא ג״כ כענין כלל ופרט ועמ״ש סד״ה כנשר יעיר):34
(And see what is written at the beginning of Parshas Shelach on the matter of igulim and yosher (circles and line), which is also like the matter of general and particular; and see what is written at the end of the discourse beginning “As an eagle stirs up [its nest].”)
The Alter Rebbe refers to the beginning of Parshas Shelach, where he discusses igulim and yosher, “circles” and “line,” two ways in which the divine light is arranged, which he says are also a matter of general and particular; and to the end of the discourse on “As an eagle stirs up its nest” (Deuteronomy 32:11).



In one’s avodah
The maamar draws two lessons. The hardships of exile, the sufferings, the subjugation and the struggle for a livelihood, are not wasted: through enduring that poverty and distress we merit the revelation “beyond the River,” when “Your anger will turn away, and You will comfort me.” And what is given from above all at once must be drawn down little by little: on each day of the Counting of the Omer one more of the animal soul’s emotive attributes is refined, as a person counts one by one the coins of a gift he first received whole.
Questions for discussion
	Why is the seventh day of Pesach an Atzeres “to Havayah your G-d,” while other festivals are “half for G-d and half for you”?
	What is the difference between the crossing of the Sea of Reeds, “the end of all levels,” and the future crossing of the River to the level “beyond the River”?
	How do Chochmah, likened to sight, and Binah, likened to hearing, differ, and why is the future revelation described as “I will show him”?
	Why was the sea cut into twelve paths, while the River will be struck into seven streams?
	Why must the revelation of the first nights of Pesach be drawn down through the Counting of the Omer, and what does the parable of the purse of gold coins teach about it?

Sources and references
Notes
Paragraph 1
1ששת ימים
Another transcript of this maamar is printed in Sefer HaMaamarim 5567, and the note also points to a further page of the same volume.
Kehot’s noteהנחה אחרת בסה״מ תקס״ז ע׳ קיח (וראה שם ע׳ שפה). הנחת אדה״א בסידור רפט, א.
2שמע״צ
“On the eighth day an Atzeres shall be for you; you shall do no laborious work.” Shemini Atzeres is one of the three festivals called Atzeres, but unlike the seventh day of Pesach its Atzeres is “for you.”
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כט, לה.
3ושביעי של פסח
“Six days you shall eat matzos, and on the seventh day an Atzeres to Havayah your G-d; you shall not do work.” The maamar’s verse: the Alter Rebbe reads both its “six days” and its unqualified ban on work as pointing to the future.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ח.
4וגדולה היתה ביזת הים
Kehot’s note points to Shemot Rabbah 13 for these words.
Shemot Rabbah 13שמות רבה י״ג
Kehot’s noteרש״י בשלח טו, כב. וראה שמו״ר יג.
5וגדולה היתה ביזת הים
Moshe had to lead Israel away from the sea against their will, for the Egyptians had adorned their horses with gold, silver and precious stones, and Israel kept finding them in the sea: “great was the plunder at the sea, greater than the plunder of Egypt.” The maamar reads this plunder as the raising of the sparks.
Rashi on Exodus 15:22:1רש"י על שמות ט״ו:כ״ב:א׳
ויסע משה. הִסִּיעָן בְּעַל כָּרְחָם, שֶׁעִטְּרוּ מִצְרַיִם אֶת סוּסֵיהֶם בְּתַכְשִׁיטֵי זָהָב וָכֶסֶף וַאֲבָנִים טוֹבוֹת, וְהָיוּ יִשְׂרָאֵל מוֹצְאִין אוֹתָן בַּיָּם – וּגְדוֹלָה הָיְתָה בִזַּת הַיָּם מִבִּזַּת מִצְרַיִם שֶׁנֶּאֱמַר ”תּוֹרֵי זָהָב נַעֲשֶׂה לָּךְ עִם נְקֻדּוֹת הַכָּסֶף” (שיר השירים א׳) – לְפִיכָךְ הֻצְרַךְ לְהַסִּיעָן בְּעַל כָּרְחָם:
ויסע משה AND MOSES CAUSED [ISRAEL] TO JOURNEY — He made them journey against their own will, because the Egyptians had adorned their horses with ornaments of gold and silver and with precious stones, and the Israelites were finding these in the sea. Greater, indeed, was the booty they obtained at the Red Sea then the booty they had brought out of Egypt — as it is said (Song 1:11) “Circlets of gold (the booty of the Sea) will we make thee together with the studs of silver” (which we …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
6בפסוק תורי זהב
The Midrash reads “circlets of gold” as the plunder of the sea and “points of silver” as the plunder of Egypt: as gold surpasses silver, so the riches of the sea surpassed those of Egypt. The text sends the reader here for the plunder of the sea.
Shir HaShirim Rabbah 1:11שיר השירים רבה א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ. תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ בִּזַּת הַיָּם. עִם נְקֻדּוֹת הַכָּסֶף, זוֹ בִּזַּת מִצְרַיִם. כְּשֵׁם שֶׁהֶפְרֵשׁ בֵּין כֶּסֶף לְזָהָב, כָּךְ יֵשׁ שֶׁבַח מָמוֹן הַיָּם מִבִּזַּת מִצְרָיִם, שֶׁנֶּאֱמַר (יחזקאל טז, ז): וַתָּבֹאִי בַּעֲדִי עֲדָיִים, בַּעֲדִי, זוֹ בִּזַּת מִצְרַיִם. עֲדָיִים, זוֹ בִּזַּת הַיָּם. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה לָךְ, זוֹ הַתּוֹרָה שֶׁלָּמַד אַלֶּקוּלְאִין בְּדַעְתּוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עִם נְקֻדּוֹת הַכָּסֶף, רַבִּי אַבָּא בַּר כַּהֲנָא אָמַר, אֵלּוּ הָאוֹתִיּוֹת. רַבִּי אַחָא אָמַר אֵלּוּ הַתֵּבוֹת. דָּבָר אַחֵר, תּוֹרֵי זָהָב נַעֲשֶׂה …
“We will make you golden rings with studs of silver” (Song of Songs 1:11). “We will make you golden rings.” “We will make you golden rings,” this is the plunder at the sea; “with studs of silver,” this is the plunder of Egypt. Just like the difference between silver and gold, so was the property at the sea more valuable than the plunder of Egypt, as it is stated: “You came with ornaments upon ornaments [ba’adi adayim]” (Ezekiel 16:7). Ba’adi, this is the plunder of Egypt, adayim, this is the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
7תורי זהב
“We will make you circlets of gold, with points of silver.” The verse on which the Midrash and the Alter Rebbe’s discourse expound the plunder of the sea.
Song of Songs 1:11שיר השירים א׳:י״א
תּוֹרֵי זָהָב נַעֲשֶׂה־לָּךְ עִם נְקֻדּוֹת הַכָּסֶף:
We will make thee circlets of gold With studs of silver.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8נאוו לחייך
“Your cheeks are comely with circlets, your neck with strings of beads.” The opening words of the discourse to which the Alter Rebbe refers for “circlets of gold.”
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9קחם על זרועותיו
“And I taught Ephraim to walk, taking them upon His arms.” G-d is pictured as a father carrying his child; the maamar applies it to the vision at the sea, where G-d lifted Israel up as a father raises a child to see.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יא, ג.
10עד יעבור . . עד יעבור
In the Song at the Sea: “until Your people cross over, O G-d, until this people You have acquired cross over.” The maamar notes the doubled “until … cross over” and links it to two crossings, of the sea and, in the future, of the River.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, טז.
11והניף ידו על הנהר
“And He will wave His hand over the River with the might of His wind, and strike it into seven streams, and make [them] tread in sandals.” Isaiah’s prophecy of the redemption, which the maamar reads as a future crossing to the level “beyond the River.”
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יא, טו.
12עי׳ ברבות שה״ש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, נד.
13ברבות ריש קהלת ס״פ הבל הבלים
Rabbi Yehudah son of Rabbi Simon matches Koheles’s seven “vanities” to the seven days of Creation, and sets against the third day, “Let the waters gather,” the verse “And G-d will destroy the tongue of the Egyptian sea” (Isaiah 11:15). The Alter Rebbe refers to this passage on the verse of the future River.
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
הֲבֵל הֲבָלִים. רַבִּי הוּנָא בְּשֵׁם רַבִּי אַחָא אָמַר דָּוִד אָמַר דָּבָר אֶחָד וְלֹא פֵּרְשׁוֹ, וּפֵרְשׁוֹ שְׁלֹמֹה בְּנוֹ. שְׁלֹמֹה אָמַר דָּבָר אֶחָד וְלֹא פֵּרְשׁוֹ, וּפֵרְשׁוֹ דָּוִד אָבִיו. דָּוִד אָמַר (תהלים קמד, ד): אָדָם לַהֶבֶל דָּמָה, לְאֵיזֶה הֶבֶל, אִם לְהֶבֶל שֶׁל תַּנּוּר יֵשׁ בּוֹ מַמָּשׁ, אִם לְהֶבֶל שֶׁל כִּירָה יֵשׁ בּוֹ מַמָּשׁ, בָּא שְׁלֹמֹה בְּנוֹ וּפֵרַשׁ, הֲדָא הוּא דִכְתִיב: הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת. רַבִּי שְׁמוּאֵל בַּר נַחְמָן מַתְנֵי לָהּ בְּשֵׁם רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה, לְאָדָם שֶׁשּׁוֹפֵת שֶׁבַע קְדֵרוֹת זוֹ לְמַעְלָה מִזּוֹ וְזוֹ לְמַעְלָה מִזּוֹ, וְהֶבֶל שֶׁל …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14אודך ה׳ כי אנפת בי
“And you will say on that day: I will thank You, G-d, for You were angry with me; Your anger will turn away, and You will comfort me.” The song that follows Isaiah’s vision of the future crossing; the maamar reads it as anger that leads to comfort, the hardship of exile leading to the revelation.
Isaiah 12:1ישעיהו י״ב:א׳
וְאָמַרְתָּ בַּיּוֹם הַהוּא אוֹדְךָ ה׳ כִּי אָנַפְתָּ בִּי יָשֹׁב אַפְּךָ וּתְנַחֲמֵנִי:
And in that day thou shalt say: ‘I will give thanks unto Thee, O L-RD; For though Thou was angry with me, Thine anger is turned away, and Thou comfortest me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ יב, א.
15כימי צאתך מארץ מצרים
“As in the days of your going out of the land of Egypt, I will show him wonders.” The future redemption mirrors the Exodus, and the maamar stresses “I will show,” the language of sight.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, טו.
16ים סוף נגזר לי״ב גזרים
the passage shares nothing with the note
Kehot’s noteפדר״א פמ״ב. וראה להלן יז, א.
17כמו שעברו בנ״י . . כן לע״ל
The note quotes Yahel Or’s explanation of these words: “that is to say, through the exile of Edom the revelation of the Time to Come, the level of ‘and He will wave His hand over the sea,’ will be drawn down.” As the exile of Egypt led to the crossing of the sea, so the present exile leads to the future revelation.
Kehot’s note”ר״ל כי ע״י הגלות אדום יומשך הגילוי דלע״ל בחי׳ והניף ידו על הים” — יהל אור ע׳ תמז.
18בעבר הנהר ישבו
“Beyond the River your fathers dwelt of old, Terach the father of Avraham.” The maamar reads “beyond the River” as a level above the River, which is Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
19והוא הנהר היוצא מעדן
“And a river goes out of Eden to water the garden.” The maamar identifies Eden with Chochmah and the river flowing from it with Binah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית ב, י.
20בד״ה אם בחקתי
The discourse on “If you walk in My statutes” contrasts the letters engraved in the Tablets, which are of the stone itself, with ink written on parchment, which remains a thing apart.
Kehot’s noteלקו״ת בחקותי מה, א. וראה באוה״ת נ״ך-א ע׳ ה.
21אם בחקתי
“If you walk in My statutes and keep My commandments.” The opening words of the discourse to which the Alter Rebbe refers for more on “beyond the River.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22ואיזהו חכם הרואה את הנולד
When Alexander of Macedon asked the Sages, “Who is called wise?” they answered, “Who is wise? One who sees what is born.” The maamar takes this “seeing” as the mark of Chochmah, which grasps like sight.
Tamid 32a:7תמיד ל״ב א:ז׳
אָמַר לָהֶם: אֵידֵין מִתְקְרֵי חַכִּים? אֲמַרוּ לֵקהּ: אֵיזֶהוּ חָכָם – הָרוֹאֶה אֶת הַנּוֹלָד. אָמַר לָהֶם: אֵידֵין מִתְקְרֵי גִּבּוֹר? אָמְרוּ לוֹ: אֵיזֶהוּ גִּבּוֹר – הַכּוֹבֵשׁ אֶת יִצְרוֹ. אָמַר לָהֶן: אֵידֵין מִתְקְרֵי עָשִׁיר? אֲמַרוּ לֵקהּ: אֵיזֶהוּ עָשִׁיר – הַשָּׂמֵחַ בְּחֶלְקוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתמיד לב, א.
23י״ס נגזר לי״ב גזרים למנין שבטי בנ״י
Rabbi Eliezer says that when the sea split its waters became twelve sections, corresponding to the twelve tribes, with walls of water between one path and the next. The maamar sees in the twelve paths each tribe receiving the revelation according to its own measure.
Pirkei DeRabbi Eliezer 42פרקי דרבי אליעזר מ״ב
24לגוזר י״ס לגזרים
“To Him who cut the Sea of Reeds into parts, for His kindness is forever.” The maamar cites the plural “parts” for the sea’s division into twelve paths, one for each tribe.
Psalms 136:13תהילים קל״ו:י״ג
לְגֹזֵר יַם־סוּף לִגְזָרִים כִּי לְעוֹלָם חַסְדּוֹ:
To Him who divided the Red Sea in sunder, For His mercy endureth for ever;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, יג.
25בד״ה מזמור שיר חנוכת הבית
The passage asks why the Torah writes out the princes’ identical offerings twelve times, and answers that each tribe is its own “torch,” so the offerings draw down the self-nullification of “a candle before a torch” for each of the twelve tribes; in the same way, it says, the sea was torn into twelve so that each tribe would go on its own path, “each one according to his own measure,” and it cites the Midrash on Parshas Naso that each prince’s offering had its own meaning.
Kehot’s noteלקו״ת ברכה צח, ג.
26מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House, of David.” The opening words of the discourse to which the Alter Rebbe refers here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27בד״ה ראיתי והנה מנורת זהב
There the “lamps” are souls, as “the lamp of G-d is the soul of man,” and the menorah’s seven lamps are the souls of the seven shepherds, who channel G-dliness to all the souls of Israel, since “no thought can grasp Him” except through them.
Kehot’s noteלקו״ת בהעלותך לג, ב.
28ראיתי והנה מנורת זהב כולה כו׳ ושבעה נרותיה עליה
Zechariah’s vision: “I saw, and behold, a menorah all of gold, with its bowl on its top, and its seven lamps upon it.” The opening words of the discourse that explains the seven lamps as the souls of the seven shepherds.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, as the light of the seven days.” The verse of the discourse, earlier in Parshas Tzav, to which the Alter Rebbe refers for the future “sevenfold” light.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
30ששת ימים תאכל מצות
The verse counts six days of matzah although Pesach has seven; the maamar explains that it speaks of the future, when the seventh day will have no eating at all.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31שאין בו לא אכילה
Rav used to say: “The World to Come has no eating and no drinking … rather, the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar applies this to the future seventh day, the level “beyond the River.”
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
32לחם עוני
“Seven days you shall eat matzos with it, the bread of poverty.” Matzah, the bread of poverty, has no place on a future day without eating.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
33מעט מעט אגרשנו
“Little by little I will drive them out from before you, until you are fruitful and inherit the land.” G-d’s promise of a gradual conquest of the Land; the maamar applies it to the gradual drawing-down of the Pesach revelation through the Counting of the Omer.
Exodus 23:30שמות כ״ג:ל׳
מְעַט מְעַט אֲגָרְשֶׁנּוּ מִפָּנֶיךָ עַד אֲשֶׁר תִּפְרֶה וְנָחַלְתָּ אֶת־הָאָרֶץ:
By little and little I will drive them out from before thee, until thou be increased, and inherit the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ל.
34כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The opening words of the discourse to whose end the Alter Rebbe refers for the theme of general and particular.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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להבין מפני מה יו״ט דפסח הוא ביום שנעשה…
To Understand Why the Yom Tov of Pesach Is on the Day of the Miracle
Pesach falls on the very day of its miracle, unlike Chanukah and Purim, because its miracle came from sovev, the light that reaches all levels at once: it could strike Egypt and reveal holiness to Israel in a single act, while Purim’s revelation, from memalei, needed a day of removing the evil before the day of revelation. Sovev could make that distinction only because it shone through memalei, through Abba and Imma enclothing the arms of Arich Anpin.
The maamar in brief
The maamar asks why Pesach is celebrated on the day of its miracle, while Chanukah and Purim fall on the day of rest after the fighting. The answer rests on two modes of G-dly light. Memalei descends level by level, like the soul’s life-force passing from intellect to emotion, thought and speech; sovev reaches all levels at once, as the will in the brain moves the foot instantly, and before it all are equal. Pesach, “passing over,” is a leap past the levels: “I, and not an angel,” for no angel could single out every firstborn of Egypt. A festival is the resting of holiness, which requires first removing the forces that obstruct it. Purim’s revelation came from memalei, so the war against Amalek came first and the feast the next day, like a king who has his new house cleaned before moving in. On Pesach, sovev struck Egypt and revealed holiness to Israel at the same moment. Sovev, before which darkness is as light, could distinguish because it shone through memalei: Abba and Imma, clothed in the arms of Arich Anpin, turned the flow from the “back” that fed Pharaoh to the “face.”

Outline
	1The question; memalei and sovevWhy Pesach is on the day of the miracle but Chanukah and Purim on the day of rest; memalei descends level by level, sovev reaches all at once, as the will moves the foot instantly.¶1
	2Passing over: I, and not an angelAbove, memalei is G-d’s “glory” and sovev His essence, equal to all; the miracle of Pesach leapt over the levels and was done by G-d Himself, since no angel could discern every firstborn.¶2
	3Removing the evil before holiness restsA festival is the resting of holiness, which requires first removing the obstructing forces; so on Purim the war against Amalek came first.¶3
	4One act on Pesach; sovev through memaleiPurim’s revelation, from memalei, came the next day, like a king cleaning a new house; Pesach’s, from sovev, struck Egypt and revealed holiness at once. Sovev could distinguish because it shone through memalei: Abba and Imma, clothed in the arms of Arich Anpin, turned the flow from the back to the face; so too the higher miracles, “in the height above,” come from sovev through memalei.¶4


Key concepts
	The light that fills all worldsממלא כל עלמין
	Divine light that descends level by level and enters each world according to its measure; Purim’s revelation came from it, and so it followed the removal of evil on a separate day.

	The light that encompasses all worldsסובב כל עלמין
	Divine light that reaches all levels at once and equally, before which “darkness is as light”; the miracle of Pesach came from it.

	Leaping overדילוג
	The meaning of Pesach, “passing over”: a revelation that skips the intermediate levels rather than descending through them.

	The outer forcesהחיצונים
	The forces of concealment that stand outside holiness and obstruct it; they must be removed before holiness can rest.

	Face and backפנים ואחוריים
	Giving from the face is G-d’s inner, willing flow, the root of Israel; giving from the back is grudging, like throwing something behind one’s shoulders, and it sustained Pharaoh.

	Abba and Immaאבא ואמא
	The configurations of Chochmah and Binah; in Pri Etz Chaim they are “Havayah our G-d” who brought Israel out, clothed in the arms of Arich Anpin.

	Arich Anpinאריך אנפין
	The “Long Countenance,” the outer dimension of Keser; its arms, clothed by Abba and Imma, are the “strong hand and outstretched arm” of the Exodus.


Section 1 · ¶1
The question; memalei and sovev
1להבין מפני מה1 יו״ט [יום טוב] דפסח הוא ביום שנעשה הנס משא״כ בחנוכה ופורים שהן ביום המנוחה.2
To understand why the Yom Tov of Pesach is on the day on which the miracle took place, whereas Chanukah and Purim are on the day of rest.
The maamar opens with a question about the dates of the festivals. Pesach is kept on the very day of its miracle, the night Egypt’s firstborn were struck and Israel went free, while Purim and Chanukah are kept on the day the Jews rested after the fighting, not on the day of the victory itself.


(ועמ״ש בפ׳ וישב סד״ה כה אמר כו׳ ונתתי לך מהלכים34 כו׳). ויובן בהקדים ענין ממלא וסובב.
(And see what is written in Parshas Vayeshev, at the end of the discourse beginning “Thus says,” etc., “and I will give you places to walk,” etc.) This will be understood by first introducing the matter of the light that fills (memalei) and [the light that] encompasses (sovev).
The parenthesis sends the reader to a discourse in Torah Ohr on “I will give you places to walk” (Zechariah 3:7), which also observes that Chanukah and Purim came first through war and then on a day of rest. To answer the question, the Alter Rebbe first explains two modes of G-dly light: memalei, which fills the worlds, and sovev, which encompasses them.


ממלא פי׳ אור וחיות הנמשך ממדרגה למדרגה עולם הנשמות ואח״כ מלאכים עד שנמשך בעוה״ז הגשמי שהרי נודע שהעוה״ז מקבל מע׳ שרים והשרים מקבלים מן המלאכים גבוה מעל גבוה5 שעליו.
Memalei means the light and life-force (chayus) that is drawn down from level to level: the world of the souls, and afterwards the angels, until it is drawn down into this physical world. For it is known that this world receives from the seventy princes, and the princes receive from the angels, “one higher than the high,” [each from the one] above it.
Memalei is light that descends in stages, each level receiving from the one above it: from the world of the souls to the angels, and from them to this physical world. In the tradition, this world receives its life through the seventy heavenly princes, the angelic ministers over the seventy nations, and they receive from higher angels, as Koheles says, “one higher than the high watches” (Ecclesiastes 5:7).


אבל הסובב הוא בחי׳ האור והחיות שאינו נמשך ע״י הדרגה מזה לזה אלא לכולם כאחד עד״מ בנפש יש ג״כ ב׳ מיני השפעות החיות א׳ הנמשך ממדרגה למדרגה משכל למדות וממדות למחשבה וממחשבה לדבור כו׳
But sovev is the level of the light and life-force that is not drawn down by gradation from one to the next, but to all of them as one. By way of analogy, in the soul, too, there are two kinds of flow of life-force: one, that which is drawn down from level to level, from intellect to the emotive attributes (middos), and from the emotive attributes to thought, and from thought to speech, etc.;
Sovev, by contrast, does not pass down from level to level; it reaches every level at once and equally. The soul offers an analogy: one kind of life-force descends in order, from the intellect to the emotions, from the emotions to thought, and from thought to speech, each stage born of the one before.


והב׳ המאיר על כולם כאחד שלא ע״י המשכה בהדרגה מזה לזה, והוא שאנו רואים כשיעלה ברצונו שבמוחו לפעול איזה דבר ברגלו
and the second, that which shines upon all of them as one, not by being drawn down by gradation from one to the next. This is what we see: when it arises in the will that is in his brain to do something with his foot,
The second kind of life-force shines on all the faculties at once, without passing through intermediate stages. Everyday experience shows it: a person decides in his mind to move his foot.


אזי תפעל הרגל מיד כרגע ממש מבלי שהיית זמן מה עד שיומשך בה הארה מן המוח ע״י השתלשלות כסדר המדרגות היינו בהכרח מפני שהארת המוח מאיר בה ג״כ שלא ע״י הדרגה זו כו׳.
the foot acts at once, truly in an instant, without any lapse of time until a radiance from the brain is drawn into it through a chain of descent (hishtalshelus) in the order of the levels. This is necessarily because the radiance of the brain also shines into it not by way of this gradation, etc.
The foot moves instantly. If the brain’s influence had to travel down through the stages one after another, there would be some delay; since there is none, the brain must also shine directly into the foot, bypassing the order of levels. This is the human model of sovev.




Section 2 · ¶2
Passing over: I, and not an angel
2וכן יש למעלה ב׳ מיני השפעות ממכ״ע [ממלא כל עלמין] היא ההארה שבבחי׳ גילוי ונמשך כסדר המדרגות וע״ז כתיב מלא כל הארץ כבודו6 וכבודו היינו זיו כו׳, אבל הסובב הוא שאינו מתגלה ממש רק בבחי׳ חיצוניות
So too above there are two kinds of flow. The light that fills all worlds (memalei kol almin) is the radiance that is in a state of revelation and is drawn down in the order of the levels; of this it is written, “The whole earth is full of His glory,” and “His glory” is the radiance (ziv), etc. But the light that encompasses (sovev) is that which is not truly revealed, except in the manner of the outer dimension (chitzoniyus),
The same two modes exist above. Memalei is the revealed light that descends level by level; the seraphim proclaim, “the whole earth is full of His glory” (Isaiah 6:3), and “glory” is only a ray (ziv) of G-d’s light. Sovev is not revealed within things at all; it touches them only from outside, as an encompassing light.


אבל שלא ע״י הדרגה וכולא שוים קמי׳ [קמיה] נשמות ומלאכים רוחניות וגשמיות ואפי׳ [ואפילו] קליפות וכמ״ש את השמים ואת הארץ אני מלא7 אני מהו״ע [מהותו ועצמותו] ית׳ מלא השמים וארץ בשוה ממש (ועמ״ש מזה בד״ה ויקח קרח).89
but not by gradation, and all are equal before Him: souls and angels, the spiritual and the physical, and even the kelipos (husks). As it is written, “I fill the heavens and the earth”: “I,” His being and essence, blessed be He, fills heaven and earth truly equally. (And see what is written about this in the discourse beginning “And Korach took.”)
Because sovev does not descend in stages, everything stands equally before it: souls and angels, the spiritual and the physical, even the kelipos. This is “I fill the heavens and the earth” (Jeremiah 23:24): “I,” G-d’s very being and essence, fills all alike, whereas “His glory” fills the earth only as a ray.


והנה בפסח כתיב ופסח ה׳ על הפתח.10 פי׳ שהי׳ [שהיה] הנס ע״י התגלות הארה בבחי׳ דילוג שלא ע״י השתלשלות ממדרגה למדרגה
Now, of Pesach it is written, “And G-d will pass over the doorway.” This means that the miracle came about through the revelation of a radiance in the manner of leaping over, not through a chain of descent (hishtalshelus) from level to level;
The name Pesach means “passing over”: G-d “passed over” the doorways of Israel (Exodus 12:23). The Alter Rebbe reads this as a mode of light that leaps over the intermediate levels instead of descending through them one by one.


והיינו בחי׳ סוכ״ע כמ״ש ועברתי1112 אני ולא מלאך1314 כו׳, והטעם שהי׳ [שהיה] צ״ל כן ולא כמו במחנה סנחריב שנאמר ויצא מלאך15 ה׳ ויך במחנה אשור וכן בסיסרא16 כו׳
and this is the level of the light that encompasses all worlds (sovev kol almin), as it is said, “And I will pass through”: I, and not an angel, etc. And the reason it had to be so, and not as with the camp of Sennacherib, of which it is said, “An angel of G-d went out and struck the camp of Assyria,” and likewise with Sisera, etc.,
Such a leap is sovev, and so the Haggadah reads “I will pass through the land of Egypt” as “I, and not an angel.” This was unlike the destruction of Sennacherib’s army, when “an angel of G-d went out and struck the camp of Assyria” (II Kings 19:35), or the defeat of Sisera (Judges 4–5), both carried out through messengers.


כי שם הי׳ [היה] רק שליחות בלבד לדבר מוכן צא ופגע17 בהם,18 משא״כ במצרים מכת בכורות כל בכור19
is that there it was only a mission, and nothing more, for a matter already prepared: “Go and strike them.” This is not so in Egypt: the plague of the firstborn, “every firstborn,”
There an angel could act, because its mission was simple and already defined: a whole camp to strike. The Kehot note compares the wording “go and strike them” to Shaul’s command, “Turn and strike the priests” (I Samuel 22:18). In Egypt, by contrast, the plague was to strike “every firstborn” (Exodus 12:29), which demanded fine discernment.


וצריך הבחנה לידע מי הוא הבכור לאב שהיו שטופי׳ [שטופים] בזמה2021 ואפי׳ [ואפילו] בכור לאם ג״כ קשה לידע
and discernment was needed to know who was the firstborn of the father, since they were steeped in lewdness; and even the firstborn of the mother was also hard to know,
Who was his father’s firstborn could not be known by any outward sign, since, as Rashi explains on Exodus 12:30, Egyptian women bore children to men other than their husbands, so that one woman might have several firstborn sons, each the firstborn of his father. Even who was the firstborn of the mother was hard to know.


שהרי מהם שהיו זקנים ואין זה בכח המלאך להבחין, ומ״ש בספרים22 טעם משום שהמלאך אינו יכול לירד כ״כ [כל כך] במקום טומאה. דחוק. שהרי מחנה אשור תוכיח.
for some of them were old. And it is not within the power of an angel to discern this. As for the reason given in the books, that an angel cannot descend so far into a place of impurity, it is forced, for the camp of Assyria proves [otherwise].
Some of the firstborn were old men, whose order of birth could hardly still be known, and such discernment is beyond an angel. Some books explain instead that an angel cannot descend into so impure a place as Egypt, but the Alter Rebbe calls this forced: an angel did descend to strike the camp of Assyria.


אך איך שיהיה הטעם הכוונה הכל א׳ שאז הי׳ [היה] גילוי מבחי׳ סוכ״ע וזהו אני מהו״ע [מהותו ועצמותו] ית׳ ולא מבחי׳ ממכ״ע [ממלא כל עלמין].
But whatever the reason may be, the intent is all one: that then there was a revelation from the level of the light that encompasses all worlds, and this is “I,” His being and essence, blessed be He, and not from the level of the light that fills all worlds.
Whatever the reason, the conclusion is the same: the Exodus came from a revelation of sovev, G-d’s “I,” His very being and essence, and not from the graded light of memalei that works through messengers.




Section 3 · ¶3
Removing the evil before holiness rests
3ועם כל זה יובן הקושיא הנ״ל. כי הנה היו״ט [היום טוב]23 הוא ענין השראת קדושה עליונה וא״א להיות גילוי זה והשראה זו עד שיעבירו מתחלה החיצונים המונעים. כמ״ש ובערת הרע24 כו׳.
With all this, the question raised above will be understood. For Yom Tov is the matter of the resting of supernal holiness, and this revelation and this resting cannot take place until the outer forces (chitzonim) that obstruct [it] are first removed, as it is written, “And you shall eradicate the evil,” etc.
Now the opening question can be answered. A festival is the resting of supernal holiness, and holiness can rest only after the outer forces, the forces of concealment that block it, have first been removed, as the Torah commands, “You shall eradicate the evil from your midst” (Deuteronomy 13:6).


ולכן גבי פורים מתחלה הרוג בשונאיהם ע״ה [עליו השלום] אלף25 שהיו עמלקים שהיא קליפה עצומה. כדכתיב ראשית גוים עמלק26 ואחריתו עדי אובד וכתיב מחה תמחה2728 כו׳ ועשרת בני המן.
Therefore, regarding Purim, first [came] “the slaying of their enemies, seventy-five thousand,” who were Amalekites, which is a mighty kelipah (husk), as it is written, “Amalek was the first of the nations, and his end shall be everlasting destruction,” and it is written, “You shall surely blot out,” etc.; and the ten sons of Haman.
So on Purim the Jews first fought and killed seventy-five thousand of their enemies (Esther 9:16), together with the ten sons of Haman. These were Amalekites, a mighty kelipah: “Amalek was the first of the nations” (Numbers 24:20), and its memory is to be blotted out (Exodus 17:14; Deuteronomy 25:19); only after it was removed could the holiness of the festival be revealed.




Section 4 · ¶4
One act on Pesach; sovev through memalei
4ואח״כ עשו יום משתה ושמחה29 ומשלוח מנות30 כו׳ התגלות הקדושה, ועד״מ המלך31 כשרוצה להיות לו דירה בבית חדש אזי מתחלה צריך לנקותה מכל טינוף ולכלוך32 כו׳
And afterwards they made [it] “a day of feasting and gladness, and sending portions,” etc.: the revelation of holiness. By way of analogy, when a king wishes to have a dwelling in a new house, it must first be cleaned of all dirt and filth, etc.
Only after the war did the Jews make Purim “a day of feasting and gladness, and sending portions” (Esther 9:19), the revelation of holiness. The analogy: a king who wants to live in a new house first has it cleaned of all dirt, and only then moves in.


ולכן היה זה בשני ימים יום א׳ ההעברה ואח״כ למחרתו הגילוי והיינו לפי שהי׳ [שהיה] הגילוי מבחי׳ ממכ״ע [ממלא כל עלמין] שהוא ע״י הדרגה תחלה מעביר כו׳ וא״א להיות שניהם בבת אחת.
Therefore this took place over two days: one day the removal, and afterwards, on the next day, the revelation. This is because the revelation was from the level of the light that fills all worlds (memalei kol almin), which is by gradation: first it removes, etc., and it is impossible for both to be at once.
So Purim needed two days: the day of battle to remove the evil, and the next day for the revelation. The reason is that this revelation came from memalei, which works in stages: first the removal, then the revelation, never both at once.


אבל נס דפסח שהיה ע״י גילוי בחי׳ סוכ״ע שאינו בבחינת התחלקות ומאיר לכולם כאחד ע״כ יכול להיות שני דברים אלו בנושא א׳ נגוף למצרים מכת בכורות והתגלות הקדושה לישראל עד שאמרו הלל כו׳,
But as for the miracle of Pesach, which came through the revelation of the level of the light that encompasses all worlds (sovev kol almin), which is not in a state of division and shines to all as one, therefore these two things could be in a single subject: the smiting of Egypt, the plague of the firstborn, and the revelation of holiness to Israel, until they said Hallel, etc.;
Pesach was different. Its miracle came from sovev, which is not divided into stages and shines on everything as one, so the very same act could strike Egypt with the plague of the firstborn and reveal holiness to Israel, who said Hallel that night.


ומ״ש בספרים שזה היה קודם חצות וזה לאחר חצות אינו אלא הכל היה בזמן א׳.
and as for what is written in the books, that this was before midnight and that after midnight, it is not so; rather, all of it was at one time.
Some books say that the plague came before midnight and the revelation after it, but the Alter Rebbe rejects this: both happened at the same moment, as befits sovev.


(ועמ״ש כה״ג [כהאי גוונא] בענין זכור ושמור בדבור אחד נאמרו סד״ה זכור את יום השבת3334 יעו״ש [יעויין שם]). אך
(And see what is written along these lines on the matter of “‘Remember’ and ‘Keep’ were said in a single utterance,” at the end of the discourse beginning “Remember the Shabbos day”; see there.) But
The parenthesis compares this to “Remember” and “Keep,” the two wordings of the Shabbos commandment, which the Sages say were spoken in a single utterance; the end of the Torah Ohr discourse on “Remember the Shabbos day” explains that in the future both will be one, through the revelation of sovev, before which all is equal. The closing “But” introduces a new difficulty.


להבין מאחר שהסובב הוא השוה ומשוה כו׳ כנ״ל ולפניו כחשכה כאורה35 ואם צדקת36 כו׳ וא״כ איך משם ממש יומשך להיות נגוף למצרים כו׳.
[we need] to understand: since sovev is “the One who is equal and makes equal,” etc., as mentioned above, and before Him “darkness is as light,” and “If you are righteous,” etc., then how could the smiting of Egypt, etc., be drawn from there itself?
Sovev, as said, is “equal and makes equal,” a phrase from the High Holiday prayers: before it “darkness is as light” (Psalms 139:12), and “If you are righteous, what do you give Him?” (Job 35:7). How, then, could sovev itself make a distinction, striking Egypt while saving Israel?


אך הענין עפמ״ש [על פי מה שכתוב] בפע״ח [בפרי עץ חיים]37 בפי׳ עבדים היינו כו׳ ויוציאנו38 הוי׳ אלקינו או״א [אבא ואימא] שהלבישו לזרועות דא״א.
But the matter is [understood] according to what is written in Pri Etz Chaim, in the explanation of “We were slaves,” etc., “and Havayah our G-d brought us out”: Abba and Imma, who enclothed the arms of Arich Anpin.
The answer comes from Pri Etz Chaim, a work of the Arizal’s Kabbalah, on the Haggadah’s “We were slaves to Pharaoh … and Havayah our G-d brought us out.” There “Havayah our G-d” is read as Abba and Imma, the configurations of Chochmah and Binah, which enclothe the “arms” of Arich Anpin, the outer dimension of Keser.


פי׳ כי הנה ישראל שרשן מבחי׳ פנים כמ״ש יאר ה׳ פניו אליך39 ומצרים שרשם מבחי׳ אחוריים עורף פרעה אותיות הערף40 כו׳
The explanation is: Israel’s root is from the level of the Face (panim), as it is written, “May G-d make His face shine upon you,” whereas Egypt’s root is from the level of the back (achorayim), the nape: Pharaoh (פרעה) has the letters of ha-oref (הערף), “the nape,” etc.
Israel is rooted in the “face” of holiness, G-d’s inner, willing giving, as in the Priestly Blessing, “May G-d make His face shine upon you” (Numbers 6:25). Egypt is rooted in the “back” (achorayim), the nape of the neck; as the Kehot note shows from the Arizal’s Likkutei Torah, at the beginning of Shemos, the letters of Pharaoh (פרעה) spell ha-oref (הערף), “the nape.”


ולפי שהיו בבחי׳ הסתר פנים לפי שנאמר וימת יוסף וכל אחיו41 כו׳ וההשפעה נמשכה מבחי׳אחוריים כמאן דשדי בתר כתפוי42 ע״כ עבדים היינו לפרעה43 המקבל ג״כ מבחי׳ עורף כו׳.
And because they were in a state of the hiding of the Face, since it is said, “And Yosef died, and all his brothers,” etc., and the flow was drawn down from the level of the back, “like one who throws [something] behind his shoulders,” therefore “we were slaves to Pharaoh,” who also receives from the level of the nape, etc.
After Yosef and his brothers died (Exodus 1:6), G-d’s face was hidden, and His flow reached the world only from the “back,” “like one who throws something behind his shoulders,” giving without goodwill, as Tanya explains in chapter 22. In that state Israel was enslaved to Pharaoh, who himself draws from the nape.


אבל אח״כ ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו כו׳ שיומשך ההשפעה בבחי׳ יאר ה׳ פניו ועי״ז נמשך אתנו סלה.44
But afterwards, “and Havayah our G-d brought us out”: Abba and Imma, who enclothed, etc., so that the flow would be drawn down in the manner of “May G-d make His face shine,” and through this it was drawn down “with us, selah.”
Then “Havayah our G-d,” Abba and Imma clothed in the arms of Arich Anpin, brought Israel out, so that the flow came from the face, as in “May G-d make His face shine.” Through this was fulfilled “may He make His face shine with us, selah” (Psalms 67:2).


אע״ג [אף על גב] דבבחי׳ סובב כולא עלמין מצד עצמו נאמר כחשכה כאורה כנ״ל אבל הרי הסובב מאיר ע״י בחי׳ ממכ״ע [ממלא כל עלמין]
Even though, regarding the level of the light that encompasses all worlds as it is in itself, it is said, “darkness is as light,” as mentioned above, yet sovev in fact shines through the level of the light that fills all worlds;
This answers the difficulty. Sovev in itself is beyond all distinctions, “darkness is as light,” but it does not reach the worlds on its own; it shines through memalei.


שהרי מן החלל נמשך הקו כו׳ ומצד התלבשות זו בבחי׳ ממלא או״א [אבא ואימא] שהלבישו כו׳ נמשך שהוציאנו ממצרים מעבדות לחירות
for from the vacated space (chalal) the kav (line of light) is drawn, etc. And by virtue of this enclothement in the level of memalei, Abba and Imma who enclothed, etc., it came about that He brought us out of Egypt, from slavery to freedom.
In the Arizal’s account of creation, after the tzimtzum left a vacated space (chalal), the light enters it as the kav, a thin line, and through the kav it reaches all that is in the space. Because the light of sovev was clothed in memalei, in Abba and Imma enclothing the arms of Arich Anpin, it could distinguish, strike Egypt and bring Israel “from slavery to freedom.”


(ועמ״ש בפ׳ וישלח בד״ה ויאבק איש עמו4546 גבי אם תגבי׳ [תגביה] כנשר47 משם אורידך, ובפ׳ מקץ בד״ה כי עמך מקור חיים4849 בפי׳ השקיפה ממעון קדשך מן השמים וברך את עמך את ישראל.50
(And see what is written in Parshas Vayishlach, in the discourse beginning “And a man wrestled with him,” regarding “If you soar like the eagle, from there I will bring you down”; and in Parshas Miketz, in the discourse beginning “For with You is the source of life,” on the explanation of “Look down from Your holy dwelling, from heaven, and bless Your people Israel.”
The parenthesis lists further discussions. The Torah Ohr discourse on Yaakov’s wrestling (Genesis 32:25) explains “If you soar like the eagle … from there I will bring you down” (Obadiah 1:4), and the discourse “For with You is the source of life” (Psalms 36:10) explains the prayer “Look down from Your holy dwelling … and bless Your people Israel” (Deuteronomy 26:15).


ולעיל סד״ה להבין מ״ש בהגדה מצה זו גבי אני הוא ולא אחר.51 ובד״ה ואכלתם אכול גבי אשר עשה עמכם להפליא.52 וסד״ה שימני כחותם.53 ועמ״ש מענין שהסובב מאיר ע״י בחי׳ ממלא בד״ה יביאו לבוש מלכות5455 כו׳.
And above, at the end of the discourse beginning “To understand what is said in the Haggadah, ‘This matzah,’” regarding “I am He, and not another”; and in the discourse beginning “And you shall eat, eating,” regarding “who has dealt wondrously with you”; and at the end of the discourse beginning “Set me as a seal.” And see what is written on the matter of sovev shining through the level of memalei in the discourse beginning “Let them bring royal apparel,” etc.
More is found in earlier discourses of Likkutei Torah on Parshas Tzav: at the end of the discourse on “This matzah,” on the Haggadah’s “I am He, and not another,” and in “And you shall eat, eating,” on “who has dealt wondrously with you” (Joel 2:26); and also at the end of the discourse “Set me as a seal” (Song of Songs 8:6). How sovev shines through memalei is explained in the Torah Ohr discourse “Let them bring royal apparel” (Esther 6:8).


ועמ״ש במ״א ע״פ הזהר ר״פ ויקרא56 בענין שאל לך אות כו׳ שהנסים באים בשני מדרגות. הא׳ ע״ד העמק שאלה57 והיינו מאות ה׳ בתראה שמתלבשת בלבושי הטבע, והב׳ ע״ד הגבה למעלה58 כנסים דיצי״מ [דיציאת מצרים] וקי״ס [וקריעת ים סוף] שיוצאים לגמרי מדרכי הטבע
And see what is written elsewhere on the Zohar at the beginning of Parshas Vayikra, on the matter of “Ask for yourself a sign,” etc., that miracles come on two levels. The first is in the manner of “ask it in the depth,” and this is from the final letter hei, which is enclothed in the garments of nature; and the second is in the manner of “in the height above,” like the miracles of the Exodus from Egypt and the Splitting of the Sea of Reeds, which depart entirely from the ways of nature.
The last reference concerns the Zohar at the beginning of Vayikra on Isaiah’s words to Achaz, “Ask for yourself a sign … ask it in the depth, or in the height above” (Isaiah 7:11). Miracles come on two levels: those “in the depth,” from the final hei of the Name, Malchus, are clothed in natural events, while those “in the height above,” like the Exodus and the Splitting of the Sea, break the ways of nature entirely.


והיינו לפי שהוא נמשך מגילוי בחי׳ סוכ״ע רק שמאיר ע״י בחי׳ ממלא וזהו הגבה למעלה דא אות יו״ד דשם הוי׳ והיינו ענין או״א [אבא ואימא] שהלבישו כו׳ כנ״ל):
This is because it is drawn from the revelation of the level of the light that encompasses all worlds, only that it shines through the level of memalei. And this is “in the height above”: this is the letter yud of the Name Havayah; and this is the matter of Abba and Imma, who enclothed, etc., as mentioned above.)
The higher miracles come from a revelation of sovev, yet even they shine through memalei. “In the height above” is the yud of the Name Havayah, Chochmah, the level of Abba; so this, too, is Abba and Imma enclothing the arms of Arich Anpin, as explained above.



Questions for discussion
	Why does the instant movement of the foot at the mind’s will show that the soul has a second, direct kind of influence?
	Why could an angel destroy Sennacherib’s camp but not strike the firstborn of Egypt, and why does the Alter Rebbe reject the explanation that an angel cannot enter a place of impurity?
	How does the difference between memalei and sovev explain why Purim needed a day of battle before its festival, while Pesach’s festival fell on the day of the miracle itself?
	If before sovev “darkness is as light,” how could it distinguish between Egypt and Israel, and what does the answer from Pri Etz Chaim add?
	What is the difference between giving from the “face” and giving from the “back,” and how did the Exodus change which one Israel received?

Sources and references
Notes
Paragraph 1
1להבין מפני מה
According to the note, this maamar is from the year 5571, and another transcript of it, from the Tzemach Tzedek’s handwritten manuscript, is printed in Sefer HaMaamarim 5571.
Kehot’s noteמאמר זה הוא משנת תקע״א. הנחה אחרת בסה״מ תקע״א מגוכתי״ק הצ״צ. בכמה כתבי-יד נמצא מאמר זה בשינויים ובקיצור בכותרת: מאדה״ז י״ט כסלו תקע״א, ונדפס בס׳ עבודת הלוי בראשית עט, ג.
2בחנוכה ופורים שהן ביום המנוחה
Likkutei Sichos (vol. 20, p. 446) shows that this opening question implies that the Alter Rebbe held, with the Meiri (on Shabbos 21b), that the victory of Chanukah came on the 24th of Kislev, so that the 25th, the first day of Chanukah, was the day of rest.
Shabbat 21b:8–9שבת כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ עַל פֶּתַח בֵּיתוֹ מִבַּחוּץ. אִם הָיָה דָּר בַּעֲלִיָּיה — מַנִּיחָהּ בַּחַלּוֹן הַסְּמוּכָה לִרְשׁוּת הָרַבִּים. וּבִשְׁעַת הַסַּכָּנָה — מַנִּיחָהּ עַל שֻׁלְחָנוֹ וְדַיּוֹ. אָמַר רָבָא: צָרִיךְ נֵר אַחֶרֶת לְהִשְׁתַּמֵּשׁ לְאוֹרָהּ. וְאִי אִיכָּא מְדוּרָה — לֹא צָרִיךְ. וְאִי אָדָם חָשׁוּב הוּא — אַף עַל גַּב דְּאִיכָּא מְדוּרָה צָרִיךְ נֵר אַחֶרֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה לקו״ש ח״כ ע׳ 446 שמכאן מוכח שס״ל לכ״ק אדה״ז כהדיעה (מאירי שבת כא, ב) שנצחון המלחמה הי׳ בכ״ד כסלו, וכן מפורש בשערי אורה כב, א. ובסהמ״צ להצ״צ ריש מצות נ״ח (עא, א). ובאוה״ת על מארז״ל וענינים ע׳ קכג. וגם להרמב״ם (הל׳ חנוכה פ״ג ה״ב) שבכ״ה בכסלו הי׳ — הוקבע (ראה רמב״ם שם ה״ג) להתחיל הדלקת נ״ח באור לכ״ה (ולא באור לכ״ו) — ראה פר״ח לשו״ע או״ח סתר״ע, בנין שלמה על הרמב״ם שם, ולהעיר אשר הודאת ”ועל הניסים” דחנוכה הוא (בעיקר) על הנס דנצחון המלחמה. ולהעיר מחגי ב, יח שם כא ואילך. לקו״ש ח״כ ע׳ 632. ח״י ע׳ 143 בשוה״ג להערה 12.
3סד״ה כה אמר כו׳ ונתתי לך מהלכים
The end of that discourse explains “I will give you places to walk” as two kinds of walking: now there is “running and returning,” but in the future, when sovev is revealed, “darkness as light,” all will be walking, though first there must be judgment.
Kehot’s noteתו״א ל, ד.
4“Thus says G-d of Hosts: If you will walk in My ways and keep My charge … I will give you places to walk among these who stand.” The opening of the Torah Ohr discourse to which the text refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5גבוה מעל גבוה
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe borrows the phrase for the chain of angels and princes through which life-force reaches this world level by level.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
Paragraph 2
6מלא כל הארץ כבודו
“Holy, holy, holy is G-d of Hosts; the whole earth is full of His glory,” the call of the seraphim. The Alter Rebbe applies “His glory,” a mere ray, to memalei, the light revealed within the worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
7את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says G-d.” The “I” is read as G-d’s very being and essence, sovev, which fills all things equally.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
8בד״ה ויקח קרח
That discourse opens with the Midrash that Korach, son of Yitzhar (“oil”), disputed with Moshe, claiming that he too should have been anointed, and with his challenge about tzitzis on a garment entirely of blue.
Kehot’s noteלקו״ת קרח נב, א.
9ויקח קרח
“And Korach … took,” the opening of Parshas Korach and of the Likkutei Torah discourse to which the text refers.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ופסח ה׳ על הפתח
“G-d will pass through to strike Egypt, and He will see the blood … and G-d will pass over the doorway.” The Alter Rebbe reads “passing over” as light that leaps over the levels.
Exodus 12:23שמות י״ב:כ״ג
וְעָבַר ה׳ לִנְגֹּף אֶת־מִצְרַיִם וְרָאָה אֶת־הַדָּם עַל־הַמַּשְׁקוֹף וְעַל שְׁתֵּי הַמְּזוּזֹת וּפָסַח ה׳ עַל־הַפֶּתַח וְלֹא יִתֵּן הַמַּשְׁחִית לָבֹא אֶל־בָּתֵּיכֶם לִנְגֹּף:
For the L-RD will pass through to smite the Egyptians; and when He seeth the blood upon the lintel, and on the two side-posts, the L-RD will pass over the door, and will not suffer the destroyer to come in unto your houses to smite you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כג.
11ועברתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יב, יב.
12ועברתי
“I will pass through the land of Egypt on this night, and I will strike every firstborn in the land of Egypt.” The verse the Haggadah reads as G-d acting by Himself.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה ש״פ.
14אני ולא מלאך
The Haggadah expounds Exodus 12:12: “I will pass through the land of Egypt on this night”: I, and not an angel; “and I will strike every firstborn”: I, and not a seraph. The Alter Rebbe sees in this the revelation of sovev, without intermediaries.
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
15ויצא מלאך ה׳ ויך במחנה אשור
“And it was on that night: an angel of G-d went out and struck the camp of Assyria, a hundred and eighty-five thousand.” Sennacherib’s army fell by the hand of an angel sent on a clear and defined mission.
II Kings 19:35מלכים ב י״ט:ל״ה
וַיְהִי בַּלַּיְלָה הַהוּא וַיֵּצֵא מַלְאַךְ ה׳ וַיַּךְ בְּמַחֲנֵה אַשּׁוּר מֵאָה שְׁמוֹנִים וַחֲמִשָּׁה אָלֶף וַיַּשְׁכִּימוּ בַבֹּקֶר וְהִנֵּה כֻלָּם פְּגָרִים מֵתִים:
And it came to pass that night, that the angel of the L-RD went forth, and smote in the camp of the Assyrians a hundred fourscore and five thousand; and when men arose early in the morning, behold, they were all dead corpses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב יט, לה.
16וכן בסיסרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שופטים ד-ה.
17צא ופגע
“And the king said to Doeg, Turn and strike the priests.” The Kehot note points to this verse for the wording of a mission to strike, echoed in “go and strike them.”
I Samuel 22:18שמואל א כ״ב:י״ח
וַיֹּאמֶר הַמֶּלֶךְ לְדוֹאֵג סֹב אַתָּה וּפְגַע בַּכֹּהֲנִים וַיִּסֹּב דּוֹאֵג הָאֲדֹמִי וַיִּפְגַּע־הוּא בַּכֹּהֲנִים וַיָּמֶת בַּיּוֹם הַהוּא שְׁמֹנִים וַחֲמִשָּׁה אִישׁ נֹשֵׂא אֵפוֹד בָּד:
And the king said to Doeg: ‘Turn thou, and fall upon the priests.’ And Doeg the Edomite turned, and he fell upon the priests, and he slew on that day fourscore and five persons that did wear a linen ephod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18צא ופגע בהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשמואל-א כב, יח: סוב אתה ופגע בכהנים.
19כל בכור
“And it was at midnight, and G-d struck every firstborn in the land of Egypt, from the firstborn of Pharaoh … to the firstborn of the captive.” Striking “every firstborn” required discerning each one.
Exodus 12:29שמות י״ב:כ״ט
וַיְהִי בַּחֲצִי הַלַּיְלָה וַה׳ הִכָּה כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מִבְּכֹר פַּרְעֹה הַיֹּשֵׁב עַל־כִּסְאוֹ עַד בְּכוֹר הַשְּׁבִי אֲשֶׁר בְּבֵית הַבּוֹר וְכֹל בְּכוֹר בְּהֵמָה:
And it came to pass at midnight, that the L-RD smote all the firstborn in the land of Egypt, from the first-born of Pharaoh that sat on his throne unto the first-born of the captive that was in the dungeon; and all the first-born of cattle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, כט.
20שטופי׳ בזמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שמות יב, ל. וברמב״ן שם.
21הבכור לאב שהיו שטופי׳ בזמה
Rashi explains that there was no house without a dead: where there was no firstborn, the eldest of the house died; and because the Egyptian women were unfaithful, there were many firstborn, each the firstborn of his father. The Alter Rebbe uses this to show that identifying the firstborn was beyond an angel.
Rashi on Exodus 12:30:4רש"י על שמות י״ב:ל׳:ד׳
כי אין בית אשר אין שם מת. יֵשׁ שָׁם בְּכוֹר, מֵת, אֵין שָׁם בְּכוֹר, גָּדוֹל שֶׁבַּבַּיִת קָרוּי בְּכוֹר, שֶׁנֶּאֱמַר ”אַף אֲנִי בְּכוֹר אֶתְּנֵהוּ" (תהילים פ״ט). דָּבָר אַחֵר, מִצְרִיּוֹת מְזַנּוֹת תַּחַת בַּעְלֵיהֶן וְיוֹלְדוֹת מֵרַוָּקִים פְּנוּיִים, וְהָיוּ לָהֶם בְּכוֹרוֹת הַרְבֵּה, פְּעָמִים חֲמִשָּׁה לְאִשָּׁה אַחַת, כָּל אֶחָד בְּכוֹר לְאָבִיו:
כי אין בית אשר אין שם מת FOR THERE WAS NOT A HOUSE WHERE THERE WAS NOT ONE DEAD — If there was a firstborn there, he died: if there was no firstborn there, then the chief person in the house died because the chief person in the house is called בכור, as it is said, (Psalms 89:28) “I also will appoint him to be a בכור, [the highest of the kings of the earth]” (Mekhilta DeRashbi 12:30; cf. Rashi on 4:22; Pesachim Rabbah, Midr. Vajosha). Another explanation is: the …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
22בספרים
On “the books” that give the reason the Alter Rebbe rejects here, the note sends the reader to a note of the Rebbe printed earlier in the notes and references, at 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א.
Paragraph 3
23כי הנה היו״ט
The note says that this passage, from “For Yom Tov is…,” is quoted by the Tzemach Tzedek in Or HaTorah on Parshas Pinchas.
Kehot’s noteמובא באוה״ת פ׳ פנחס ע׳ א׳קפג.
24ובערת הרע
“And you shall eradicate the evil from your midst,” said of the false prophet. The Alter Rebbe uses it for the principle that evil must be removed before holiness can rest.
Deuteronomy 13:6דברים י״ג:ו׳
וְהַנָּבִיא הַהוּא אוֹ חֹלֵם הַחֲלוֹם הַהוּא יוּמָת כִּי דִבֶּר־סָרָה עַל־ה׳ אֱלֹקֵיכֶם הַמּוֹצִיא אֶתְכֶם מֵאֶרֶץ מִצְרַיִם וְהַפֹּדְךָ מִבֵּית עֲבָדִים לְהַדִּיחֲךָ מִן־הַדֶּרֶךְ אֲשֶׁר צִוְּךָ ה׳ אֱלֹקֶיךָ לָלֶכֶת בָּהּ וּבִעַרְתָּ הָרָע מִקִּרְבֶּךָ:
And that prophet, or that dreamer of dreams, shall be put to death; because he hath spoken perversion against the L-RD your G-d, who brought you out of the land of Egypt, and redeemed thee out of the house of bondage, to draw thee aside out of the way which the L-RD thy G-d commanded thee to walk in. So shalt thou put away the evil from the midst of thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יג, ו.
25הרוג בשונאיהם ע״ה אלף
“And the rest of the Jews in the king’s provinces gathered and stood for their lives, and rested from their enemies, and slew of their enemies seventy-five thousand.” The fighting came first, and only afterwards the rest and the festival.
Esther 9:16אסתר ט׳:ט״ז
וּשְׁאָר הַיְּהוּדִים אֲשֶׁר בִּמְדִינוֹת הַמֶּלֶךְ נִקְהֲלוּ וְעָמֹד עַל־נַפְשָׁם וְנוֹחַ מֵאֹיְבֵיהֶם וְהָרוֹג בְּשֹׂנְאֵיהֶם חֲמִשָּׁה וְשִׁבְעִים אָלֶף וּבַבִּזָּה לֹא שָׁלְחוּ אֶת־יָדָם:
And the other Jews that were in the king’s provinces gathered themselves together, and stood for their lives, and had rest from their enemies, and slew of them that hated them seventy and five thousand—but on the spoil they laid not their hand—.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, טז.
26ראשית גוים עמלק
Bilaam’s words: “Amalek was the first of the nations, and his end shall be everlasting destruction.” The verse shows Amalek at the head of the opposing forces, destined to be destroyed.
Numbers 24:20במדבר כ״ד:כ׳
וַיַּרְא אֶת־עֲמָלֵק וַיִּשָּׂא מְשָׁלוֹ וַיֹּאמַר רֵאשִׁית גּוֹיִם עֲמָלֵק וְאַחֲרִיתוֹ עֲדֵי אֹבֵד:
And he looked on Amalek, and took up his parable, and said: Amalek was the first of the nations; But his end shall come to destruction.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כד, כ.
27מחה תמחה
“For I will surely blot out the memory of Amalek from under the heavens.” As the Kehot note observes, this verse has the doubled verb, “surely blot out,” spoken by G-d in the first person.
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יז, יד כתיב מחה אמחה. ובדברים סו״פ תצא לא כתיב ”מחה”. [כ].
28תמחה
“You shall blot out the memory of Amalek from under the heavens; do not forget.” The command to Israel, which the text’s wording joins with the doubled verb of Exodus 17:14.
Deuteronomy 25:19דברים כ״ה:י״ט
וְהָיָה בְּהָנִיחַ ה׳ אֱלֹקֶיךָ לְךָ מִכׇּל־אֹיְבֶיךָ מִסָּבִיב בָּאָרֶץ אֲשֶׁר ה׳אֱלֹקֶיךָ נֹתֵן לְךָ נַחֲלָה לְרִשְׁתָּהּ תִּמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם לֹא תִּשְׁכָּח:
Therefore it shall be, when the L-RD thy G-d hath given thee rest from all thine enemies round about, in the land which the L-RD thy G-d giveth thee for an inheritance to possess it, that thou shalt blot out the remembrance of Amalek from under heaven; thou shalt not forget.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
29יום משתה ושמחה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ט, יט.
30יום משתה ושמחה ומשלוח מנות
“The Jews of the open towns … make the fourteenth day of the month of Adar gladness and feasting, a festive day, and sending portions one to another.” The festive day followed the day of battle.
Esther 9:19אסתר ט׳:י״ט
עַל־כֵּן הַיְּהוּדִים הַפְּרָזִים הַיֹּשְׁבִים בְּעָרֵי הַפְּרָזוֹת עֹשִׂים אֵת יוֹם אַרְבָּעָה עָשָׂר לְחֹדֶשׁ אֲדָר שִׂמְחָה וּמִשְׁתֶּה וְיוֹם טוֹב וּמִשְׁלֹחַ מָנוֹת אִישׁ לְרֵעֵהוּ:
Therefore do the Jews of the villages, that dwell in the unwalled towns, make the fourteenth day of the month Adar a day of gladness and feasting, and a good day, and of sending portions one to another.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31ועד״מ המלך
There the same parable appears: to make a fine dwelling for a king, the palace is first cleared of all dirt and filth, and only then furnished with fine vessels.
Kehot’s noteראה המשל גם לקמן פ׳ בלק דף ע, ג.
32צריך לנקותה מכל טינוף ולכלוך
According to the note, the Tzemach Tzedek in Or HaTorah refers from this passage to Torah Ohr, 61d: just as one first relieves himself and removes the filth, the evil within him, so here the filth must first be removed, and afterwards the light is drawn down.
Kehot’s noteבאוה״ת פ׳ פנחס ע׳ א׳קפג מציין לכאן לתו״א סא, ד ”שמתחילה יפנה ויסיר הצואה מקרבו שהוא בחי׳ הרע שבקרבו . . ומזה מובן מה שכתב שצריך תחלה להעביר הזוהמא היינו כמו בחי׳ יפנה ואח״כ יהי׳ המשכת האור”.
33סד״ה זכור את יום השבת
The end of that discourse teaches that in the future “Remember” and “Keep” will be revealed as one utterance: the higher and the lower unity will be one through the revelation of the Infinite One’s essence, sovev, before which all is equal.
Kehot’s noteתו״א יתרו ע, ג.
34זכור את יום השבת
“Remember the Shabbos day to sanctify it,” the opening of the Torah Ohr discourse cited here; in the second giving of the commandments the word is “Keep.”
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כחשכה כאורה
“Even darkness is not dark for You, and night shines like the day; darkness is as light.” Before sovev there is no difference between light and darkness.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
36ואם צדקת
“If you are righteous, what do you give Him, or what does He receive from your hand?” At the level of sovev a person’s deeds make no difference, which raises the question of how it could distinguish Egypt from Israel.
Job 35:7איוב ל״ה:ז׳
אִם־צָדַקְתָּ מַה־תִּתֶּן־לוֹ אוֹ מַה־מִּיָּדְךָ יִקָּח:
If thou be righteous, what givest thou Him? Or what receiveth He of thy hand?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לה, ז.
37בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשע׳ חהמ״צ פ״ז. [כ].
38עבדים היינו כו׳ ויוציאנו הוי׳ אלקינו או״א שהלבישו לזרועות דא״א
Pri Etz Chaim explains: “‘And Havayah our G-d brought us out from there’: they are Abba and Imma, ‘with a strong hand and an outstretched arm,’ meaning the enclothing of the arms of Arich Anpin.” The Alter Rebbe brings it to show how sovev acted through memalei.
Pri Etz Chaim, Gate of Passover 7:41–42פרי עץ חיים, שער חג המצות ז׳:מ״א-מ״ב
עבדים היינו לפרעה במצרים - ר״ל במעי אמו, כשהיה ז״א בסוד קטנות המוחין שלו, יונקים משם אלקים, והוא במצרים, ר״ל במעי אמו, במיצר מי, שהוא בינה, והיה ז״א בגלות, כמו הולד שהוא במעי אמו, שהוא בצער ובסוהר ובדוחק, כך היו זו״ן וישראל, (א״מ צ״ל ויעקב) היוצא בפנים של ז״א, ג״כ היה בצער ובדוחק, ולא היו יכולין לצאת, לא זו״ן, ולא ישראל, בלא עיבור אבא ואמא: ויוציאנו ה׳ אלקינו משם, שהם או״א, ביד חזקה ובזרוע הנטויה, ר״ל בהתלבשות הזרועות של א״א, המורים ליד חזקה וזרוע הנטויה:
Pri Etz Chaim (Public Domain)
39יאר ה׳ פניו אליך
“May G-d make His face shine upon you and be gracious to you,” from the Priestly Blessing. The “face” is G-d’s inner, willing flow, the root of Israel.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
40פרעה אותיות הערף
Besides the Arizal’s Likkutei Torah, the note sends the reader to the sources gathered at this page of the Alter Rebbe’s maamarim on the parshiyos for the letters of Pharaoh (פרעה) as ha-oref (הערף).
Kehot’s noteלקו״ת להאריז״ל ר״פ שמות. וראה הנסמן במאמרי אדה״ז פרשיות לע׳ תקיג.
41וימת יוסף וכל אחיו
“And Yosef died, and all his brothers, and all that generation,” the verse that opens the story of the enslavement. With their passing came the hiding of the Face.
Exodus 1:6שמות א׳:ו׳
וַיָּמׇת יוֹסֵף וְכׇל־אֶחָיו וְכֹל הַדּוֹר הַהוּא:
And Joseph died, and all his brethren, and all that generation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות א, ו.
42כמאן דשדי בתר כתפוי
Tanya explains that the kelipos receive their life not from the “face” of holiness but from its “back,” like a person who gives something to his enemy against his will and throws it over his shoulder, turning his face away; the “face” is the inner will to give life to all that is close to holiness.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ב.
43עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and Havayah our G-d brought us out from there with a strong hand and an outstretched arm.” The Haggadah passage that Pri Etz Chaim explains.
Pesach Haggadah, Magid, We Were Slaves in Egypt 2הגדה של פסח, מגיד, עבדים היינו ב׳
עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם, וַיּוֹצִיאֵנוּ יְיָ אֱלֹקֵינוּ מִשָּׁם בְּיָד חֲזָקָה וּבִזְרֹעַ נְטוּיָה. וְאִלּוּ לֹא הוֹצִיא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת אֲבוֹתֵינוּ מִמִּצְרָיִם, הֲרֵי אָנוּ וּבָנֵינוּ וּבְנֵי בָנֵינוּ מְשֻׁעְבָּדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם. וַאֲפִילוּ כֻּלָּנוּ חֲכָמִים כֻּלָּנוּ נְבוֹנִים כֻּלָּנוּ זְקֵנִים כֻּלָּנוּ יוֹדְעִים אֶת הַתּוֹרָה מִצְוָה עָלֵינוּ לְסַפֵּר בִּיצִיאַת מִצְרָיִם. וְכָל הַמַּרְבֶּה לְסַפֵּר בִּיצִיאַת מִצְרַיִם הֲרֵי זֶה מְשֻׁבָּח.
We were servants unto Pharaoh in Egypt, and the lord our G-d! delivered us from thence, with a strong hand, and with a stretched out arm; had not he, blessed be his holy name, brought out ancestors forth from Egypt, verily we, our children, and our children's children, would have been in servitude to Pharaoh in Egypt; for even if we were all wise, all men of knowledge, all aged, or understanding in the law of G-d, it is commanded us, that we shall discourse of the Redemption of Egypt; …
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
44אתנו סלה
“May G-d be gracious to us and bless us; may He make His face shine with us, selah.” The face shining “with us” is the flow from the face that came with the Exodus.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סז, ב.
45בד״ה ויאבק איש עמו
There the Alter Rebbe explains that the angel who wrestled with Yaakov sought “to soar like the eagle”; the opposing side has a hold in Chesed, Gevurah and Tiferes, the emotive attributes, but not in Chochmah, Binah and Daas, and all the encompassing lights come from Binah and repel the outer forces.
Kehot’s noteתו״א כו, ב.
46ויאבק איש עמו
“And Yaakov was left alone, and a man wrestled with him until the rising of the dawn,” the opening of the Torah Ohr discourse cited here.
Genesis 32:25בראשית ל״ב:כ״ה
וַיִּוָּתֵר יַעֲקֹב לְבַדּוֹ וַיֵּאָבֵק אִישׁ עִמּוֹ עַד עֲלוֹת הַשָּׁחַר:
And Jacob was left alone; and there wrestled a man with him until the breaking of the day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47אם תגבי׳ כנשר
“If you soar like the eagle, and if your nest is set among the stars, from there I will bring you down, says G-d.” As the Kehot note observes, the text skips the middle of the verse.
Obadiah 1:4עובדיה א׳:ד׳
אִם־תַּגְבִּיהַּ כַּנֶּשֶׁר וְאִם־בֵּין כּוֹכָבִים שִׂים קִנֶּךָ מִשָּׁם אוֹרִידְךָ נְאֻם־ה׳
Though thou make thy nest as high as the eagle, And though thou set it among the stars, I will bring thee down from thence, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעובדי׳ א, ד [כ] [דילוג בלשון הכתוב].
48בד״ה כי עמך מקור חיים
The discourse opens with Zechariah’s vision of the golden menorah: its seven lamps are seven supernal attributes that shine from above upon every Jewish soul as an encompassing light, resting even upon one who is wicked, so that in it all are equal for good; the “seven and seven pipes” are drawings from sovev to this arousal from above.
Kehot’s noteתו״א לד, ד.
49כי עמך מקור חיים
“For with You is the source of life; in Your light we see light,” the opening of the Torah Ohr discourse cited here.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50השקיפה ממעון קדשך מן השמים וברך את עמך את ישראל
From the declaration over the tithes: “Look down from Your holy dwelling, from heaven, and bless Your people Israel.” The Torah Ohr discourse on “For with You is the source of life” explains this verse.
Deuteronomy 26:15דברים כ״ו:ט״ו
הַשְׁקִיפָה מִמְּעוֹן קׇדְשְׁךָ מִן־הַשָּׁמַיִם וּבָרֵךְ אֶת־עַמְּךָ אֶת־יִשְׂרָאֵל וְאֵת הָאֲדָמָה אֲשֶׁר נָתַתָּה לָנוּ כַּאֲשֶׁר נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ אֶרֶץ זָבַת חָלָב וּדְבָשׁ:
Look forth from Thy holy habitation, from heaven, and bless Thy people Israel, and the land which Thou hast given us, as Thou didst swear unto our fathers, a land flowing with milk and honey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51אני הוא ולא אחר
The Haggadah reads the end of Exodus 12:12, “I am G-d,” as “I am He, and not another,” discussed at the end of the discourse on “This matzah.”
Pesach Haggadah, Magid, First Fruits Declaration 19הגדה של פסח, מגיד, ארמי אבד אבי י״ט
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה – אֲנִי וְלֹא מַלְאָךְ; וְהִכֵּיתִי כָל־בְּכוֹר בְּאֶרֶץ־מִצְרַים. אֲנִי וְלֹא שָׂרָף; וּבְכָל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים. אֲנִי וְלֹא הַשָּׁלִיחַ; אֲנִי יְיָ. אֲנִי הוּא וְלֹא אַחֵר.
For I will pass through the land of Egypt this night, myself without an angel and I will smite all the first-born in the land of Egypt myself without a seraph; and against all the G-ds of Egypt I will execute judgment, I am the lord! I am he, and not a messenger, I am the lord! I am he, and there is no other.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
52ואכלתם אכול גבי אשר עשה עמכם להפליא
“And you shall eat, eating and being satisfied, and praise the Name of G-d your G-d, who has dealt wondrously with you.” Both the title of the discourse cited and the phrase it discusses come from this verse.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm, for love is strong as death,” the opening of the discourse cited here.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בד״ה יביאו לבוש מלכות
The discourse opens Torah Ohr’s section on Megillas Esther, at 90a, and reads the “royal apparel” as the garment of “G-d reigns, He is clothed in majesty,” the exaltedness of the Infinite Light, and it contrasts sovev, which shines not by the order of hishtalshelus but by leaping, with memalei, which descends level by level.
Kehot’s noteתו״א צ, א.
55יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn,” Haman’s words, the opening of the discourse to which the text refers.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ע״פ הזהר ר״פ ויקרא
For the “elsewhere” on the Zohar at the beginning of Vayikra, on “Ask for yourself a sign,” the note points to this discussion in Sefer HaMaamarim 5565.
Kehot’s noteראה סה״מ תקס״ה ע׳ שסח ואילך. ביאוה״ז לכ״ק הצ״צ ע׳ שטז.
57העמק שאלה
“Ask for yourself a sign from G-d your G-d; ask it in the depth, or in the height above,” Isaiah’s words to King Achaz. “In the depth” is read as miracles clothed in nature, from the final hei.
Isaiah 7:11ישעיהו ז׳:י״א
שְׁאַל־לְךָ אוֹת מֵעִם ה׳ אֱלֹקֶיךָ הַעְמֵק שְׁאָלָה אוֹ הַגְבֵּהַּ לְמָעְלָה:
’Ask thee a sign of the L-RD thy G-d: ask it either in the depth, or in the height above.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ז, א. [כ].
58הגבה למעלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ שם. [כ].
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הים ראה וינוס כו׳
“The Sea Saw and Fled”
At the splitting of the sea a single revelation from above all order met two opposite natures: the mountains, the middos of Atzilus, root of the souls that serve with love like a minister, were absorbed into the revealed light that encompasses all worlds and “danced,” leaping beyond every stage; the sea, Malchus, whose task is to conceal so that separate beings can exist, could not be absorbed, so its concealment “fled,” and the souls it had carried were born.
The maamar in brief
Why, at the Exodus, did “the mountains dance” while “the sea saw and fled”? The Shelah answers: dancing is service from love, fleeing is service from awe, a minister’s joy and a servant’s dread when the king is revealed. To deepen this, the Alter Rebbe explains the seventh day of Pesach as the birth of the souls. In Atzilus the souls, drawn from the “letters” of the supernal thought, are G-dliness itself, “brothers” of the middos. To become separate created beings they need Malchus, a “garment” that conceals, for there is no king without a people; so Malchus is called “sea,” which hides all it holds. The souls gestate within Malchus from Shemini Atzeres until the seventh day of Pesach, and their birth needs a light from above the chain of worlds, the “east wind” from Atika that turned the sea into dry land. Before that light the mountains were absorbed and leapt beyond all order, while the sea, concealment itself, could not be absorbed, so its concealment withdrew, as speech falls silent before a light above intellect. This came on Pesach from above; the Omer, an arousal from below, led to the Giving of the Torah face to face.

Outline
	1Dancing and fleeingThe question on Psalm 114; the Shelah’s answer, love and awe, a minister and a servant before the revealed king; the seventh day of Pesach as the birth of the souls, which arose in thought and are “brothers” of the Holy One, blessed be He, the Infinite Light enclothed in the middos of Atzilus.¶1
	2Malchus, the sea, and the birth of the soulsIn Atzilus the souls are G-dliness; Malchus, the “garment” and the “sea” that covers, makes separate beings possible; the souls gestate within Malchus from Shemini Atzeres to the seventh day of Pesach; birth needs a light from above the chain of worlds, the “east wind” from Atika.¶2
	3Why the mountains danced and the sea fledThe mountains and hills, above the sea, were included in the revealed sovev and leapt beyond order, unlike the orderly “walking” of Shabbos; the sea’s concealment withdrew, like speech silenced by a light above intellect; rock into water, Gevurah into Chesed; Pesach a leap from above, the Omer an arousal from below that led to Sinai.¶3


Key concepts
	Minister and servantשר ועבד
	Two ways of standing before the King: the minister serves with love and joy, and revelation increases his joy; the servant serves with awe, and revelation increases his dread.

	Malchus called “sea”מלכות נקראת ים
	Malchus covers the G-dly letters of creation as the sea covers all that is in it, so that separate beings can exist; for “there is no king without a people.”

	The birth of the soulsלידת הנשמות
	The souls, G-dliness in Atzilus, become separate beings through a gestation within Malchus from Shemini Atzeres until the seventh day of Pesach, when they are born through a light from above the chain of worlds.

	Something and nothingיש ואין
	Ayin is G-dliness, which is not felt as existing in its own right; yesh is a created being that feels itself separate. Passing from ayin to yesh requires the concealment of Malchus and, for birth, the light of sovev.

	The light that encompasses all worldsסובב כל עלמין
	The light above the order of the worlds, before which all levels are equal; its revelation at the sea made the mountains leap and the sea’s concealment flee.

	Walking and dancingהילוך וריקוד
	Walking is the orderly ascent of the worlds from level to level, as every Shabbos; dancing is a leap beyond all stages, possible only through sovev.

	Leaping and the arousal from belowדלוג ואתערותא דלתתא
	On Pesach G-d “passed over,” revealing Himself from above with no arousal from below; the counting of the Omer is the arousal from below that brought the Giving of the Torah “face to face.”


Section 1 · ¶1
Dancing and fleeing
1הים ראה1 וינוס23456 כו׳. ההרים רקדו כאילים7 כו׳. והנה צ״ל למה ההרים רקדו והים ראה וינוס.
“The sea saw and fled,” etc. “The mountains danced like rams,” etc. Now, we need to understand why the mountains danced and the sea saw and fled.
The maamar opens with two verses of Psalm 114, the psalm of the Exodus said in Hallel: at the Exodus “the sea saw and fled” and “the mountains danced like rams.” The question is why one and the same revelation made the mountains dance and made the sea run away.


ובשל״ה [ובשני לוחות הברית] במסכת פסחים שלו פי׳ כי הניסה הוא העבודה מיראה והריקוד הוא העבודה מאהבה. והוא בחי׳ שר ובחי׳ עבד.
The Shelah, in his tractate Pesachim, explains that the fleeing is service out of awe, and the dancing is service out of love. This is the level of a minister and the level of a servant.
The Shelah (Shnei Luchos HaBris), in the section of his work called tractate Pesachim, answers that fleeing stands for serving G-d out of awe, and dancing for serving Him out of love. The Alter Rebbe pairs these with two figures, a minister and a servant.


והנה בהתגלות המלך אזי בחי׳ שר שעבודתו בשמחה תגדל שמחתו וזהו ההרים שהם מדות דאצילות שמשם שרש הנשמות הנק׳ אחים למקום כשר לפני המלך8 ולכן רקדו.
Now, when the king is revealed, then for the level of a minister, whose service is with joy, his joy grows greater. This is “the mountains,” which are the emotive attributes (middos) of Atzilus, from which stems the root of the souls that are called “brothers” to the Omnipresent, like a minister before the king; and therefore they danced.
A minister serves the king with joy and closeness, so when the king appears his joy only grows. The “mountains” are the middos, the emotive attributes, of Atzilus, the root of the souls that stand to G-d as “brothers,” like a minister before the king, and that is why the mountains danced.


ובחי׳ עבד שעבודתו ביראה אזי בהתגלות המלך תפול האימה והפחד ביותר וזהו הים שמשם שרש בחי׳ כעבד לפני המלך ראה וינוס כו׳
And for the level of a servant, whose service is with awe, when the king is revealed the dread and the fear fall all the more. This is “the sea,” from which stems the root of the level of “like a servant before the king”: it “saw and fled,” etc.
A servant serves out of awe, so when the king is revealed his dread and fear become even greater. The “sea” is the root of the souls that stand “like a servant before the king,” and therefore at the revelation it “saw and fled.”


(ועמ״ש מענין שר ועבד סד״ה רני ושמחי9 בת10 ע״ש בד״ה הנה בת כו׳. ועיין רבות בשלח פכ״א מפני מה אתה בורח אמר לו הים מפני אלוה יעקב מפני יראתו של הקב״ה11 והוא ע״ד וירא
(And see what is written on the subject of a minister and a servant at the end of the discourse beginning “Sing and rejoice, O daughter”; see there, in the discourse beginning “Now, ‘daughter,’” etc. And see [Midrash] Rabbah, Beshalach, section 21: “Why are you fleeing?” The sea said to him, “Before the G-d of Jacob, out of awe of the Holy One, blessed be He.” And this is along the lines of “And there saw
The parenthesis first sends the reader to the Torah Ohr discourse “Sing and rejoice, O daughter” for more on the minister and the servant. It then quotes the Midrash: Moshe asked the sea why it was fleeing, and it answered, in the words of Psalm 114:7, “Before the G-d of Jacob,” out of awe of the Holy One, blessed be He, the servant’s response.


העם וינועו12 ויעמדו מרחוק, ועיין עוד מענין הים ראה וינוס ברבות במדבר13 פרשה14 א׳ דר״ט ג׳ ובפ׳ עקב15 גבי אתה עובר היום את הירדן16 דף רצ״ב ג׳. מקץ ס״פ פ״ז [פרק ז׳]17 זח״ב [זהר חלק ב׳] מ״ט סע״א [סוף עמוד א] ר״ל [רוצה לומר] ע״ב).
the people, and they trembled and stood at a distance.” And see further on the subject of “The sea saw and fled” in [Midrash] Rabbah, Bamidbar, section 1, folio 209, column 3; and in Parshas Eikev, regarding “You are crossing the Jordan today,” folio 292, column 3. Mikeitz, end of section 87. Zohar, Part II, 49, end of side a; 230b.)
The sea’s recoil in awe is like Israel at Sinai, who saw, trembled and stood at a distance. The parenthesis then lists other places that discuss the verse: the Midrash Rabbah on Bamidbar and on Eikev, the Midrash on Genesis (section 87), which says the sea split in the merit of Joseph, who “fled” from sin, and two passages of the Zohar that say the sea saw Joseph’s coffin and fled.


ולהבין זה בתוספת ביאור הנה מתחלה יש להקדים ענין שביעי של פסח18 שבו נקרע הים ומבואר בפע״ח [בפרי עץ חיים]19 שהוא ג״כ ענין לידת הנשמות.
To understand this with further explanation, we must first preface the matter of the seventh day of Pesach, on which the sea was split; and it is explained in Pri Etz Chaim that it is also the matter of the birth of the souls.
To explain the verses more deeply, the Alter Rebbe first explains the seventh day of Pesach, the day the sea split. Pri Etz Chaim, from the teachings of the Arizal, says that this day is also the “birth” of the souls.


וז״ש [וזהו שכתוב] ובני ישראל הלכו ביבשה20 בתוך הים. והענין כי נשמות ישראל21 עלו במחשבה2223 ואז נק׳ אחים ורעים להקב״ה.24
This is [the meaning of] what is written, “And the children of Israel walked on dry land in the midst of the sea.” The explanation is that the souls of Israel arose in [G-d’s] thought, and then they are called “brothers and friends” to the Holy One, blessed be He.
The verse about Israel walking “on dry land in the midst of the sea” alludes to this birth: as the maamar will explain, the souls come out of the concealing “sea” into revealed existence, “dry land.” Before that, the souls “arose in thought,” and in that state they are called “brothers and friends” of the Holy One, blessed be He.


ופי׳ אחים ורעים היינו להיות כי קוב״ה [קודשא בריך הוא] הוא בחינת אור א״ס ב״ה כשמלובש במדות דאצילות
The meaning of “brothers and friends” is this: since the Holy One, blessed be He, is the level of the Infinite Light (Or Ein Sof), blessed be He, as it is vested in the emotive attributes of Atzilus;
In Kabbalah, “the Holy One, blessed be He” (Kudsha Brich Hu) names the Infinite Light as it is enclothed in the middos of Atzilus. The souls, rooted in the thought of these attributes, are therefore their “brothers.”


כי א״ס ב״ה בעצמו לאו מכל אינון מדות25 איהו כלל26 ולא יתכן על העצמות קריאת שם כלל אלא רק על בחי׳ התגלותו ואז נק׳ הוי׳ יו״ד חכמה2728 ה׳ בינה כו׳.29
for the Infinite One (Ein Sof), blessed be He, in Himself “is not of any of these attributes at all,” and no name at all can apply to the Essence, but only to the level of His revelation; and then He is called Havayah: yud, Chochmah (wisdom); hei, Binah (understanding), etc.
The Infinite One in Himself, as Elijah’s prayer in the Tikkunei Zohar says, is not any of the attributes, and no name can be given to His Essence. Names belong only to His revelation, so the Name Havayah describes Him as revealed through the Sefiros: the yud is Chochmah, the hei is Binah, and so on.




Section 2 · ¶2
Malchus, the sea, and the birth of the souls
2והנה ס״ר נשמות ישראל30 שנמשכים מס״ר אותיות המחשבה31 נק׳ אחים לקוב״ה [לקודשא בריך הוא] שהם המדות וכמו עד״מ במחשבת שכל שהאותיות הם כעצם א׳ עם מהות השכל שבתוכם32
Now, the six hundred thousand souls of Israel, which are drawn from the six hundred thousand letters of thought, are called “brothers” to the Holy One, blessed be He, that is, the emotive attributes; just as, by way of analogy, with the thought of an intellectual concept, where the letters are as one substance with the essence of the intellect within them,
At their root the souls of Israel are six hundred thousand, and they are drawn from six hundred thousand “letters” of the supernal thought; that is why they are “brothers” of the Holy One, blessed be He, the middos. The analogy is a person thinking an idea: the letters of his thought are one with the idea itself, not a garment apart from it.


וכן מחשבת המדות עם המדות כו׳ ואז הם בחי׳ אלקות ממש כי באצילות איהו וחיוהי וגרמוהי חד33 כמ״ש במ״א
and likewise the thought of the emotive attributes with the emotive attributes, etc. And then they are on the level of actual G-dliness, for in the World of Atzilus (Emanation) “He, His life-forces and His vessels are one,” as is explained elsewhere
Likewise, the thought of an emotion is one with the emotion. So in Atzilus the souls are G-dliness itself, as the Tikkunei Zohar says that there “He, His life-forces and His vessels are one.”


(ועמ״ש בפ׳ יתרו בד״ה זכור את יום השבת3435 ובד״ה אני ישנה3637 גבי רעיתי ובד״ה שחורה אני3839 גבי בנות ירושלים וע״פ ושמתי כדכד)40
(and see what is written in Parshas Yisro, in the discourse beginning “Remember the Shabbos day”; and in the discourse beginning “I sleep,” regarding “my beloved”; and in the discourse beginning “I am black,” regarding “daughters of Jerusalem”; and on the verse “And I will make [your windows] of kadkod”).
This parenthesis lists other discourses that explain the point: one in Torah Ohr on Yisro, and others on verses of Shir HaShirim and Isaiah. The Kehot notes locate most of them, and for “I sleep” they suggest a place only tentatively.


ובכדי שתתהוה הנשמה בבחי׳ יש להיות בחי׳ נברא שהוא בחי׳ נפרד מאין ממש שהרי בהיותה באצילות היא בחי׳ אלקות ממש כי גם מה שנקרא בשם אותיות מחשבה הכל לשכך האזן.
And in order for the soul to come into being as a something (yesh), to be on the level of a created being, which is something separate, from actual nothing (ayin) — for while it is in Atzilus it is actual G-dliness, since even what is called by the name “letters of thought” is all only to accommodate the ear.
For a soul to exist as a created, separate being, brought into existence from actual nothingness, something must happen to it, since in Atzilus it is G-dliness itself. Even calling it “letters of thought” is only a way of speaking that the ear can take in.


אבל כי לא מחשבותי מחשבותיכם41 כתיב הוא ע״י מדת מלכותו ית׳ (וכמ״ש באגה״ק [באגרת הקודש] בד״ה איהו וחיוהי)
But it is written, “For My thoughts are not your thoughts.” [This] is through the attribute of His Malchus (sovereignty), may He be blessed (as is explained in Iggeres HaKodesh, in the letter beginning “He and His life-forces”),
Isaiah’s “My thoughts are not your thoughts” shows that G-d’s “thought” is not like ours, so the analogy is only approximate. What makes the soul a separate being is Malchus, G-d’s attribute of sovereignty, as the Alter Rebbe explains in Iggeres HaKodesh, in the letter that opens “He and His life-forces are one.”


שהיא הנק׳ לבוש להעלים ולהסתיר עד שיוכל להיות בחי׳ יש וכמ״ש ה׳ מלך גאות לבש42 כי מדת המלוכה היא הלבוש הגורם להיות התהוות היש
which is what is called a “garment,” to hide and to conceal, until there can be the level of a something (yesh); as it is written, “G-d reigns; He has garbed Himself in majesty.” For the attribute of kingship is the garment that brings about the coming into being of the something (yesh),
Malchus is called a “garment” because it hides G-dliness, and only under that cover can anything appear to exist in its own right. Psalm 93 joins the two ideas: G-d “reigns,” and so He “has garbed Himself.”


כי אין מלך בלא עם4344 והיינו נפרדים דוקא שעליהם יתכן המלוכה להיות בבחי׳ התנשאות עליהם והם יהיו באימה כו׳ שהרי על מאה בנים לא יקרא האב מלך.
for “there is no king without a people,” that is, specifically separate beings, over whom kingship can apply, being in a state of exaltation over them, while they will be in dread, etc.; for over a hundred sons a father is not called a king.
A king needs subjects who are distinct from him, over whom he is exalted and who stand in dread of him; a father of a hundred sons is still not a king. So kingship by its very nature requires separate beings, and its “garment” is what produces them.


ולכן נק׳ המל׳ ים.45 (ועמ״ש בד״ה מי מנה46 עפר יעקב47 בענין והים עליהם מלמעלה). כי
Therefore Malchus is called “sea.” (And see what is written in the discourse beginning “Who has counted the dust of Jacob,” on the subject of “and the sea was upon them, above.”) For
This concealing role is why Malchus is called “sea” (the Kehot note points to the Pardes, in its Gate of Appellations, under that entry). The parenthesis refers to the discourse on “Who has counted the dust of Jacob” for the verse “and the sea was upon them, above,” said of the great basin in Solomon’s Temple that stood on twelve oxen.


הנה כל מה שיש ביבשה48 יש בים רק שאין נראין לעין כי מי הים מכסים עליהם, וכך למעלה
everything that is on dry land is in the sea, only they are not visible to the eye, because the waters of the sea cover them. So too above:
The Talmud says that everything on dry land also exists in the sea, only hidden under the water. Malchus is like the sea: it holds everything, but covered.


הנה אותיות יהי אור יהי רקיע4950 המחיה את כל העולמות הם באצילות והים שהוא המל׳ מכסה עליהם בלתי יתגלו
the letters of “Let there be light,” “Let there be a firmament,” which give life to all the worlds, are in Atzilus, and the sea, which is Malchus, covers them, so that they are not revealed
Above, the letters of the utterances of creation, such as “Let there be light” and “Let there be a firmament,” which give life to all the worlds, are themselves in Atzilus. Malchus, the “sea,” covers them so that the creatures do not see them.


לנבראים המתהווים מהם שאם היו מתגלים היה הגשמיות בטל ברוחניות כמשל ביטול זיו השמש במאור עצמו ואינו נראה ליש אלא במקום שאין המאור נראה כו׳.
to the created beings that come into being from them. For were they revealed, the physical would be nullified in the spiritual, as in the analogy of the nullification of the sun’s radiance within the luminary itself, where it is not seen as something (yesh) except in a place where the luminary is not seen, etc.
If the creatures saw their source, they would dissolve into it, just as the sun’s rays are swallowed up and unseen within the sun itself and appear as something only away from it. So the physical would be nullified in the spiritual.


כך גשמיות המתהווה היה בטל למקורו הוא רוחניות המהוה וא״א להיות מציאת נשמה ומלאך שהם בחי׳ נפרדים רק שהם באהבה כו׳ אלא כשאין האלקות בגילוי בראי׳ [בראיה] ממש.
So too, the physical that comes into being would be nullified to its source, which is the spiritual that brings it into being; and there could not be the existence of a soul and an angel, which are separate beings, only that they are in love, etc., except when G-dliness is not revealed to actual sight.
In the same way, a soul or an angel could not exist as a separate being, even one that loves G-d, if G-dliness were openly seen. Their very existence depends on G-dliness not being visible.


והעלם והסתר זה הוא ע״י המל׳ כי זה כלל גדול שהמל׳ היא הגורמת להיות בחי׳ יש כנ״ל ונק׳ לכך אימא תתאה
This hiddenness and concealment is through Malchus; for this is a great principle: Malchus is what brings about the level of a something (yesh), as explained above. Because of this it is called “the lower mother” (Imma Tata’ah),
This concealment is the work of Malchus, and the Alter Rebbe calls it a great principle that Malchus is what produces a “something.” That is why Kabbalah calls Malchus “the lower mother”: like a mother, she brings separate beings into existence.


מטרוניתא אם אם הבנים כמ״ש בסש״ב [בספר של בינונים] בשם הזהר51 (ועמ״ש בביאור ע״פ יונתי52 בענין יפתי ובמ״א ע״פ למען תירא5354 לקמן בפ׳ ואתחנן).
“the Matron” (Matronisa), “mother,” “mother of the children,” as is written in Sefer Shel Beinonim [the Tanya] in the name of the Zohar. (And see what is written in the explanation of the verse “My dove,” on the subject of “my fair one”; and elsewhere, on the verse “So that you may fear,” below in Parshas Vaeschanan.)
In Tanya, chapter 52, citing the Zohar, Malchus is also called “the Matron” and “mother of the children,” because from it the souls of Atzilus are emanated and the souls of Beriah created. The parenthesis adds two discourses in Likkutei Torah, on “My dove” in Shir HaShirim and on “So that you may fear” in Vaeschanan.


ולכן הנשמה היא בבחי׳ עיבור במל׳ כי בשמע״צ [בשמיני עצרת] שאומרים מוריד הגשם5556 נמשכים הנשמות ברחם הנוק׳ [הנוקבא] ושוהים שם ז׳ חדשים57 עד ז׳ של פסח זמן הלידה.
Therefore the soul is in a state of gestation within Malchus: for on Shemini Atzeres, when “He causes the rain to fall” is said, the souls are drawn into the womb of Nukva (the feminine), and they remain there seven months, until the seventh day of Pesach, the time of birth.
Since Malchus is the “mother,” the soul’s becoming a “something” is a gestation within her. On Shemini Atzeres, when we begin to say “He causes the rain to fall,” the souls are drawn into the “womb” of Nukva, that is, Malchus, and stay there seven months, until the seventh day of Pesach, their “birth.”


עד״מ בגשמיות שלהיות התהוות מהות ולד מן הטפה צ״ל עיכוב ושיהוי ז׳ חדשים ברחם הנוק׳ [הנוקבא]58 שבמשך זמן זה ע״י שאוכל ושותה ממה שאמו אוכלת ושותה ונמשך בו חיות עד שעושהו להיות יש.
By way of analogy, in the physical: for the substance of a child to come into being from the drop, there must be a delay and a stay of seven months in the womb of the female, for during that time, through its eating and drinking from what its mother eats and drinks, life-force is drawn into it until it makes it into a something (yesh).
The physical analogy: a child forms from a drop only through months in the womb, nourished by what its mother eats and drinks. That nourishment gives it the life-force that makes it a formed being of its own.


כך הנשמה דאצי׳59 שהיא בחי׳ אין בכדי שתתהוה להיות בחי׳ יש הוא ע״י שמתעכבת ברחם הנוק׳ [הנוקבא] ושוהה שם ז׳ חדשים ואוכלת ושותה כו׳ שנמשך שם אורות עליונים.
So too the soul of Atzilus, which is on the level of nothing (ayin): for it to come into being as the level of a something (yesh), this is through its tarrying in the womb of Nukva and remaining there seven months, and eating and drinking, etc., that is, supernal lights are drawn down there.
So too the soul of Atzilus, which is “nothing,” pure G-dliness, becomes a “something” through its months within Malchus. Its “eating and drinking” there means the supernal lights drawn down into Malchus during that time.


והנה בז׳ של פסח הוא לידת הנשמות. והענין כי בכדי שיהיה בחי׳ לידה ופתיחת הרחם להיות הנשמה יוצאת מן ההעלם לגילוי צ״ל המשכה והארה במדת המל׳ מלמעלה מהשתלשלות60
Now, on the seventh day of Pesach is the birth of the souls. The explanation is that for there to be birth and the opening of the womb, so that the soul emerges from concealment into revelation, there must be a drawing down and an illumination in the attribute of Malchus from above the chain of descending worlds (hishtalshelus)
Birth itself, the soul’s coming out of concealment into revelation, needs more than the ordinary flow of light: a light from above the whole chain of descending worlds must shine into Malchus. That is what happens on the seventh day of Pesach.


(וכמ״ש במ״א ע״פ מאמר הזהר פ׳ פינחס61 דרמ״ט בענין כאיל תערוג.6263 ועמ״ש במ״א ע״פ למילדות העבריות64 אשר שם האחת שפרה65 פי׳ ה׳ אחת היינו ה׳ ראשונה דשם הוי׳ שבה ועל ידה נמשך כח הלידה,
(and as is explained elsewhere, on the passage of the Zohar in Parshas Pinchas, folio 249, regarding “As the deer longs.” And see what is written elsewhere on “to the Hebrew midwives, of whom the name of the one (ha’achas) was Shifrah”: the meaning is “hei achas,” one hei, that is, the first hei of the Name Havayah, in which and through which the power of birth is drawn down;
The parenthesis points to explanations elsewhere of the Zohar’s passage on “As the deer longs,” and of the verse about the Hebrew midwives. There “the one” (ha’achas) is read as hei achas, “one hei”: the first hei of the Name Havayah, which stands for Binah, through which the power of birth comes.


וביאור ענין זה יובן ממ״ש ר״פ לך לך66 בענין ה׳ שנתוסף לאברם שיהא נק׳ אברהם כו׳ ע״ש).
and the explanation of this matter will be understood from what is written at the beginning of Parshas Lech Lecha, regarding the hei that was added to Avram so that he would be called Avraham, etc.; see there).
This is clarified by what Torah Ohr explains at the beginning of Parshas Lech Lecha about the hei added to Avram’s name to make him Avraham. The parenthesis sends the reader there for that added hei.


וזהו מ״ש ויולך ה׳ את הים67 ברוח קדים עזה כי ע״פ השתלשלות משכל למדות עד ממחשבה לדבור א״א להיות המשכה מבחי׳ האין בבחי׳ היש אלא ע״י גילוי הארת הסובב שמקיף לאבי״ע [לאצילות בריאה יצירה עשיה] שכולם שוים קמי׳ [קמיה].
This is [the meaning of] what is written, “And G-d drove back the sea with a strong east wind.” For according to the chain of descent, from intellect to the emotive attributes, and on down from thought to speech, there cannot be a drawing down from the level of nothing (ayin) into the level of something (yesh), except through the revelation of the radiance of the light that encompasses all worlds (sovev), which surrounds Atzilus, Beriah, Yetzirah and Asiyah, for they are all equal before Him.
Hence the verse that G-d drove back the sea “with a strong east wind.” Within the ordinary chain, from intellect to emotion and from thought to speech, nothing can pass from “nothing” to “something”; that needs sovev, the light that surrounds all four worlds alike, since before it every level is equal.


וז״ש [וזהו שכתוב] רוח קדים כו׳ שעי״ז היה קי״ס [קריעת ים סוף] כי הים המכסה ומסתיר אינו אלא בבחי׳ השתלשלות
And this is [the meaning of] what is written, “an east wind,” etc., for through this came the splitting of the Sea of Reeds: for the sea that covers and conceals exists only on the level of the chain of descent,
The “east wind” is this revelation from above the order of the worlds, and it is what split the sea. The sea, the concealment, exists only within the chain of descent.


אבל בגילוי הארה שלמעלה מהשתלשלות הפך מים ליבשה6869 כו׳. וז״ש [וזהו שכתוב] בזהר מה תצעק אלי70 בעתיקא71 תליא מילתא72 שמשם נמשך הכח להיות בחי׳ לידה.737475
but with the revelation of a radiance that is above the chain of descent, it turned from sea into dry land, etc. And this is what is written in the Zohar: “Why do you cry out to Me? The matter depends on the Ancient One (Atika),” for from there the power is drawn for birth to take place.
When a light from above that chain shines, the concealing sea turns into revealed dry land. This is why the Zohar says that the splitting “depends on Atika,” the Ancient One, above the order of the worlds: from there comes the power of birth.




Section 3 · ¶3
Why the mountains danced and the sea fled
3והנה בגילוי הארה זו אזי ההרים רקדו76 כו׳. הרים הם חג״ת [חסד גבורה תפארת].77 וגבעות חג״ת [חסד גבורה תפארת] דבריאה או נה״י [נצח הוד יסוד] דאצי׳. ולהיות שהם למעלה מבחי׳ ים שהוא הצמצום כנ״ל.
Now, with the revelation of this radiance, “the mountains danced,” etc. “Mountains” are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); and “hills” are Chesed, Gevurah and Tiferes of Beriah, or Netzach (victory), Hod (splendor) and Yesod (foundation) of Atzilus. And since they are above the level of “sea,” which is the tzimtzum (contraction), as explained above,
The maamar now returns to the verse. “Mountains” are the upper emotive Sefiros, Chesed, Gevurah and Tiferes, and “hills” are the same three in Beriah, or the lower three of Atzilus, Netzach, Hod and Yesod (the Kehot note points to the Pardes and to Etz Chaim for this); all of them stand above the “sea,” Malchus, the tzimtzum that conceals.


לכן רקדו כאילים שבגילוי אור הסובב נכללו כביטול נר בפני אבוקה והיינו שהאורות דתיקון המלובשי׳ [המלובשים] בכלים נסתלקו מן הכלים ונכללו באור זה המקיף כנ״ל.
therefore they “danced like rams”: with the revelation of the light that encompasses all worlds (sovev) they were included [in it], like the nullification (bittul) of a candle before a torch. That is, the lights of Tikkun, which are vested in vessels, withdrew from the vessels and were included in this encompassing light, as explained above.
So when sovev, the light that encompasses all worlds, was revealed, the mountains could be absorbed into it, as a candle’s flame is lost in a torch. In Kabbalistic terms, the lights of the World of Tikkun left their vessels and were included in the encompassing light; that is the mountains’ “dancing.”


והגם שגם מדי שבת בשבתו78 יש עליות העולמות אך הכל מדרגא לדרגא עשיי׳ [עשייה] ביצירה ויצי׳ [ויצירה] בבריאה כו׳ ונק׳ הילוך.
And although every Shabbos, too, there are ascents of the worlds, it is all from level to level — Asiyah into Yetzirah, and Yetzirah into Beriah, etc. — and this is called walking.
There are ascents of the worlds every Shabbos as well, but they are orderly: each world rises one step, Asiyah into Yetzirah, Yetzirah into Beriah. That orderly rising is called “walking.”


אבל הריקוד הוא עלי׳ [עליה] הגדולה שלא בהדרגה כלל דהיינו באור הסובב כנ״ל. כאילים שאין בהם דעת ושרש בחי׳ זו הוא למעלה מהדעת (עמ״ש בד״ה ותוסף אסתר7980 בענין מה קול גדיא כו׳ ע״ש)
But dancing is the great ascent that is not by stages at all, that is, in the encompassing light, as explained above. “Like rams,” which have no Daas (knowledge); and the root of this level is above Daas. (See what is written in the discourse beginning “And Esther spoke again,” on the subject of “What is the voice of the kid?” etc.; see there.)
“Dancing” is a leap that ignores the steps altogether, possible only through sovev, which is above all order. Rams “have no knowledge,” and the dancing likewise comes from a root above Daas, above reason; the parenthesis points to a Torah Ohr discourse for Purim on this theme.


אבל הים סופא דכל דרגין המסתיר ומעלים וכשראה גילוי אור הסובב לא הי׳ [היה] יכול להתכלל בו כנר בפני אבוקה כמו ההרים שהרי הוא המעלים
But the sea, “the end of all levels,” which conceals and hides — when it saw the revelation of the encompassing light, it could not be included in it, like a candle before a torch, as the mountains [were], for it is the very one that hides;
The sea is Malchus, which the Zohar calls “the end of all levels,” and its task is to conceal. It could not be absorbed into the light the way the mountains were, because concealing is what it is.


לכן וינוס העברת והסתלקות ההעלם והוא עד״מ באדם שבהשתלשלות משכל כו׳ עד לדבור אבל כשנופל ריבוי אור שלמעלה מהשכל אזי נפסק הדיבור ואישתק.
therefore “it fled”: the removal and withdrawal of the concealment. This is, by way of analogy, as in a person, in whom the chain of descent goes from intellect, etc., down to speech; but when an abundance of light from above the intellect falls [upon him], speech is cut off, and he falls silent.
So it “fled”: the concealment itself moved away and disappeared. The analogy is a person whose faculties run in order from intellect down to speech: when a flood of light from above his intellect comes upon him, his speech stops and he falls silent.


וז״ש [וזהו שכתוב] משה כבד פה81 וכן צלותא בחשאי82 כו׳ (ועמ״ש בביאור ע״פ אלה מסעי8384 כו׳ בענין מ״ב מסעות ומ״ט ימים דספירת העומר).
And this is [the meaning of] what is written of Moshe, “heavy of mouth”; and likewise “prayer in silence,” etc. (And see what is written in the explanation of the verse “These are the journeys,” etc., on the subject of the forty-two journeys and the forty-nine days of the Counting of the Omer.)
This is why Moshe was “heavy of mouth,” and why prayer is said in silence: a light above intellect silences speech. The parenthesis points to Likkutei Torah on “These are the journeys” for the forty-two journeys and the forty-nine days of the Omer.


וכ״ז [וכל זה] מלפני אדון חולי ארץ85 גילוי אור הסובב כנ״ל ההפכי הצור וחלמיש מוציאי אש להיות אגם מים86
And all this was “before the Master — tremble, O earth”: the revelation of the encompassing light, as explained above, “who turns the rock” and the flint, which bring forth fire, to become “a pool of water,”
Psalm 114 goes on: before the Master the earth trembles, He who turns rock into a pool of water. The maamar reads this as the revelation of sovev, which turned the flint, a stone that strikes fire, into water.


דהיינו מגבורה לחסד שנתבטלו ממציאותם וכנודע בענין עושה שלום87 בין מיכאל כו׳. וכ״ז [וכל זה] היה בפסח אשר פסח88 ה׳ בחי׳ דלוג בלא אתעדל״ת [אתערותא דלתתא] מדלג על ההרים89 כו׳.
that is, from Gevurah to Chesed, for they were nullified out of their existence, as is known regarding “He makes peace” between Michael, etc. And all this was on Pesach, when G-d “passed over”: the level of leaping, without an arousal from below (isarusa dilesata) — “leaping over the mountains,” etc.
Fire turned to water is Gevurah turned into Chesed, the two opposites nullified out of their separate existence, as in the known teaching that G-d “makes peace” between Michael, the angel of water, and Gavriel, the angel of fire. This happened on Pesach, the “passing over”: a leap beyond order, given from above with no arousal from below, “leaping over the mountains.”


אבל אח״כ מצות ספירת העומר מ״ט יום ממחרת השבת90 הוא בחי׳ אתערותא דלתתא ועי״ז היה אח״כ בשבועות פנים בפנים91 מתן תורה.
But afterward, the mitzvah of the Counting of the Omer, forty-nine days “from the morrow of the Shabbos,” is the level of an arousal from below; and through this there was afterward, on Shavuos, “face to face,” the Giving of the Torah.
Afterward Israel had to act from below: counting the Omer for forty-nine days “from the morrow of the Shabbos” is the arousal from below. Through it the revelation came “face to face” at the Giving of the Torah on Shavuos.


(ועמ״ש עוד מענין הים ראה וינוס92 בביאור ע״פ במדבר סיני93 באהל מועד94 ע״פ המדרש רבה במדבר פרשה א׳ ע״פ הים ראה וינוס ע״ש):
(And see further what is written on the subject of “The sea saw and fled” in the explanation of the verse “In the wilderness of Sinai, in the Tent of Meeting,” according to the Midrash Rabbah, Bamidbar, section 1, on “The sea saw and fled”; see there.)
The maamar closes by pointing to the discourse in Likkutei Torah on “In the wilderness of Sinai, in the Tent of Meeting,” which explains the Midrash on Bamidbar about the sea that fled. There the theme of “The sea saw and fled” is taken further.



In one’s avodah
Before the revealed King, one who serves with love rejoices all the more, and one who serves with awe is filled with greater dread; the maamar presents both as true responses, the dancing of the mountains and the fleeing of the sea. And what was given from above on Pesach, without any arousal from below, must be followed by a person’s own work from below, the forty-nine days of counting the Omer, through which the Torah is given “face to face” on Shavuos.
Questions for discussion
	Why does the same revelation of the king bring joy to the minister and dread to the servant, and what does each response show about how he stands before the king?
	Why must Malchus conceal G-dliness for souls and angels to exist as separate beings, and how does “there is no king without a people” explain this?
	What does the analogy of a child’s months in the womb teach about the souls’ “gestation” from Shemini Atzeres to the seventh day of Pesach?
	What is the difference between the “walking” of the worlds every Shabbos and the mountains’ “dancing,” and why could the sea not dance?
	Why did Pesach come as a “leap” from above, while the Giving of the Torah needed the counting of the Omer from below?

Sources and references
Notes
Paragraph 1
1הים ראה
The note records that this maamar was said in 5571 and that another transcript of it, in the Tzemach Tzedek’s own hand, is printed in Sefer HaMaamarim 5571.
Kehot’s noteנאמר בשנת תקע״א — הנחה אחרת בסה״מ תקע״א מגוכתי״ק כ״ק הצ״צ. ראה מאמרי אדה״א ויקרא-א ע׳ שפז שמיוסד על מאמר זה. ובשער האמונה פס״ב ואילך.
2הים ראה וינוס
The words here quote Psalms 114:3; the passage is shown below.
Psalms 114:3תהילים קי״ד:ג׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר:
The sea saw it, and fled; The Jordan turned backward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ג-ד.
3הים ראה וינוס
“‘The sea saw and fled’: what did it see? Rabbi Nehorai said, it saw the explicit Name engraved on the staff, and it split; Rabbi Nechemiah said, it saw, as it were, the hand of the Holy One, blessed be He, and it split.” Moshe tells Israel that G-d’s miracles for them were done through water, and so it would be when they crossed the Jordan.
Devarim Rabbah 3:8דברים רבה ג׳:ח׳
4הים ראה וינוס
“Shimon of Kitron said: In the merit of Joseph’s bones the sea split for Israel, as it is written, ‘The sea saw and fled’, in the merit of ‘and he left his garment in her hand and fled.’” The text cites this as “Mikeitz, end of section 87.”
Bereshit Rabbah 87:8בראשית רבה פ״ז:ח׳
ותתפשהו בבגדו וגו׳ ויצא החוצה - קפץ בזכות אבות, היך מה דאת אמר (בראשית טו): ויוצא אותו החוצה. שמעון איש קטרון אמר: בזכות עצמותיו של יוסף נקרע הים לישראל, הה״ד (תהלים קיד): הים ראה וינוס, בזכות ויעזוב בגדו בידה וינס. ותקרא לאנשי ביתה, נתנה אותו בפיהם של כולם, ותנח (אדוני) בגדו אצלה. רבי אמי אמר: מחבקתו ומנשקתו:
“She seized him by his garment, saying: Lie with me. He left his garment in her hand and fled, and went outside” (Genesis 39:12). “She seized him by his garment…and went outside” – he leapt by the merit of the patriarchs, just as it says: “He took him outside” (Genesis 15:5). Shimon of Kitron said: By the merit of Joseph’s bones, the sea was split for Israel. That is what is written: “The sea saw and fled” (Psalms 114:3), by the merit of: “He left his garment in her hand …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5הים ראה וינוס
“‘The sea saw’: what did the sea see? It saw the coffin of Joseph and fled before it. Why? Because it is written of him, ‘and he fled and went outside.’” The text’s “Zohar II, end of 49a.”
Zohar, Beshalach 10:105–114ספר הזהר, בשלח י׳:ק״ה-קי״ד
And when the Israelites reached the shore and there beheld the waves of the sea heaving and tossing, and lifting up their eyes beheld so close behind them Pharaoh and all his hosts, they were grievously affrighted, therefore crying out unto the L-rd. “Also the sea saw and fled” (Ps. 114, 3). What saw it, and why did it flee? It saw the coffin of Joseph, the man who “fled and went outside” (Gen. 39, 12). We likewise read that the Egyptians said “Let us flee”. Why said they so? …
The Zohar; London, Soncino Press, 1933 (Public Domain)
6הים ראה וינוס
Explaining the sailors’ question to Jonah, the Zohar says that as soon as the sea saw Joseph’s coffin it split and became dry land, as it says, “The sea saw and fled”: it saw the one of whom it is written, “and he fled and went outside.”
Zohar, Pekudei 21:184–194ספר הזהר, פקודי כ״א:קפ״ד-קצ״ד
R. Simeon here adduced the verse: “Then said they unto him: Tell us, we pray thee, inasmuch as (ba’asher) thou art the cause that this evil is upon us, what is thine occupation?.. Then the men feared G-d exceedingly…” (Jonah 1, 8-16). ‘There is much’, he said, ‘to ponder over in this text. For, indeed, the men put to him their question with deep wisdom. Thus they wished tc find out whether Jonah was of the seed of Joseph, at the sight of whose coffin the sea straightway divided itself …
The Zohar; London, Soncino Press, 1933 (Public Domain)
7“The sea saw and fled; the Jordan turned back. The mountains danced like rams, the hills like young sheep.” The verses of the psalm of the Exodus, said in Hallel, on which the maamar is built.
Psalms 114:3–4תהילים קי״ד:ג׳-ד׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר: הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The sea saw it, and fled; The Jordan turned backward. The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8כשר לפני המלך
Rabban Yochanan ben Zakkai said of Rabbi Chanina ben Dosa, whose prayer was answered when his own was not: “He is like a servant before the king, and I am like a minister before the king.” The maamar uses the two images for service out of awe and service out of love.
Berakhot 34b:28ברכות ל״ד ב:כ״ח
וְשׁוּב מַעֲשֶׂה בְּרַבִּי חֲנִינָא בֶּן דּוֹסָא שֶׁהָלַךְ לִלְמוֹד תּוֹרָה אֵצֶל רַבִּי יוֹחָנָן בֶּן זַכַּאי, וְחָלָה בְּנוֹ שֶׁל רַבִּי יוֹחָנָן בֶּן זַכַּאי. אָמַר לוֹ: חֲנִינָא בְּנִי, בַּקֵּשׁ עָלָיו רַחֲמִים וְיִחְיֶה. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וּבִקֵּשׁ עָלָיו רַחֲמִים, וְחָיָה. אָמַר רַבִּי יוֹחָנָן בֶּן זַכַּאי: אִלְמָלֵי הֵטִיחַ בֶּן זַכַּאי אֶת רֹאשׁוֹ בֵּין בִּרְכָּיו כׇּל הַיּוֹם כּוּלּוֹ — לֹא הָיוּ מַשְׁגִּיחִים עָלָיו. אָמְרָה לוֹ אִשְׁתּוֹ: וְכִי חֲנִינָא גָּדוֹל מִמְּךָ? אָמַר לָהּ: לָאו, אֶלָּא הוּא דּוֹמֶה כְּעֶבֶד לִפְנֵי הַמֶּלֶךְ, וַאֲנִי דּוֹמֶה כְּשַׂר לִפְנֵי הַמֶּלֶךְ.
It also happened with R. Hannina b. Dosa that he went to Torah with Rabban Johanan b. Zakkai. The son of Rabban Johanan b. Zakkai fell ill, and he said to him, "Hannina, my son ! Pray on his behalf that he may live" R. Hannina laid his head between his knees, and prayed on his behalf, and he recovered. Rabban Johanan b. Zakkai said, "Were Ben Zakkai to press his head between his knees all the day long, no notice would be taken of him." His wife said to …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
9סד״ה רני ושמחי
There the Alter Rebbe explains that the “daughter” is the one being refined, while “my sister,” the masters of Torah, do the refining; this is “like a minister before the king,” whereas the “daughter,” the mitzvos, is “like a servant before the king.”
Kehot’s noteתו״א לו, ד.
10רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I am coming, and I will dwell in your midst.” The opening words of the Torah Ohr discourse to which the parenthesis refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11מפני מה אתה בורח אמר לו הים מפני אלוה יעקב מפני יראתו של הקב״ה
When Moshe told the sea to split, it refused; it fled only when it saw that the Holy One, blessed be He, had placed His right hand on Moshe’s. Moshe asked it, “Why are you fleeing?” and the sea answered, “Before the G-d of Jacob, out of awe of the Holy One, blessed be He.”
Shemot Rabbah 21:6שמות רבה כ״א:ו׳
… אלא שראה להקדוש ברוך הוא, שנתן יד ימינו על משה ולא יכול לעכב, אלא ברח מיד. אמר לו משה: מפני מה אתה בורח? אמר לו הים: מפני אלקי יעקב, מפני יראתו של הקדוש ברוך הוא, מיד כיון שהרים משה ידו על הים נבקע, שנאמר (שמות שם, כא): ויבקעו המים אינו אומר ויבקע הים, אלא ויבקעו המים, מלמד, שכל המים שהיו בכל המעיינות ובבורות ובכל מקום נבקעו, שנאמר: ויבקעו המים. וכן בשעה שחזרו, חזרו כל המים, שכן הוא אומר (שם שם, כח): וישובו המים. וכל הנסים הללו נעשו על ידי …
“And you, raise your staff, and extend your hand over the sea, and split it; and the children of Israel will come into the midst of the sea on dry ground” (Exodus 14:16). “Raise your staff” – Moses said before the Holy One blessed be He: ‘You are saying to me that I should split the sea and render the sea dry land, but isn’t it written: “I placed the sand as the boundary of the sea” (Jeremiah 5:22)? You swore that you would never split it.’ Rabbi Elazar HaKappar …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
12וירא העם וינועו
At Sinai, “the people saw, and they trembled and stood at a distance.” The maamar compares the sea’s flight to this recoil in awe.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
13הים ראה וינוס ברבות במדבר
A parable of a prince who entered one province and then another, and their people fled from him, until a ruined city came out to welcome and praise him: so when the Holy One, blessed be He, came to the sea it fled, “The sea saw and fled,” and likewise “the mountains danced like rams,” while the wilderness welcomed Him.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
14ברבות במדבר פרשה א׳
Later in Likkutei Torah the Alter Rebbe quotes this Midrash in full: a prince entered one province and then another and they fled, but a ruined city welcomed him and he said, “Here I will build a fine throne”; so when the Holy One, blessed be He, came to the sea, “the sea saw and fled,” and likewise “the mountains danced like rams,” while the wilderness welcomed Him and He dwelt in it.
Kehot’s noteראה לקמן פ׳ במדבר ד, ב שנעתק הלשון ”לנשיא שנכנס במדינה כו׳ הים ראה וינוס” — יהל אור ע׳ תמב. אוה״ת נ״ך-א ע׳ רלט.
15ובפ׳ עקב
The note quotes the Midrash on Eikev as it appears there: “The sea saw the explicit Name … it saw the hand of the Holy One, blessed be He.”
Kehot’s note”הים ראה שם המפורש ראה כו׳, ידו של הקב״ה ראה כו׳” — יהל אור ע׳ תמב.
16אתה עובר היום את הירדן
“Hear, O Israel: you are crossing the Jordan today.” The verse of Parshas Eikev in connection with which the text cites the Midrash.
Deuteronomy 9:1דברים ט׳:א׳
שְׁמַע יִשְׂרָאֵל אַתָּה עֹבֵר הַיּוֹם אֶת־הַיַּרְדֵּן לָבֹא לָרֶשֶׁת גּוֹיִם גְּדֹלִים וַעֲצֻמִים מִמֶּךָּ עָרִים גְּדֹלֹת וּבְצֻרֹת בַּשָּׁמָיִם:
Hear, O Israel: thou art to pass over the Jordan this day, to go in to dispossess nations greater and mightier than thyself, cities great and fortified up to heaven,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17מקץ ס״פ פ״ז
The note quotes the Midrash as it appears there: “In the merit of Joseph’s bones the sea split for Israel, as it is written, ‘The sea saw and fled’, in the merit of ‘and he left his garment in her hand and fled.’”
Kehot’s note”בזכות עצמותיו של יוסף נקרע הים לישראל דכתיב הים ראה וינוס בזכות ויעזוב בגדו בידה וינס כו׳” — יהל אור ע׳ תמא.
18שביעי של פסח
On Shemini Atzeres, when “He causes the rain to fall” is first said, comes the union of Rachel (Malchus) in which the seed descends; she then carries it through the winter months until the seventh day of Pesach, and gives birth “in the mystery of the splitting of the Sea of Reeds.”
Pri Etz Chaim, Gate of Lulav 8פרי עץ חיים, שער הלולב ח׳
19ומבואר בפע״ח
In Iggeres HaKodesh 20 the Alter Rebbe writes that the creation of the souls from Malchus, to be separate beings in the World of Beriah, is called “birth,” like the splitting of the Sea of Reeds, which “depends on Atika”; and that the growth of the souls for seven months, from the union of Shemini Atzeres until the seventh day of Pesach, is through supernal lights drawn from above.
Kehot’s noteשער כט. שער הלולב ספ״ח. אגה״ק ס״כ (תניא קל, ב).
20ובנ״י הלכו ביבשה
“And the children of Israel walked on dry land in the midst of the sea, and the waters were a wall for them on their right and on their left.” The maamar reads it as the souls’ emergence from the concealing sea into revealed existence.
Exodus 14:29שמות י״ד:כ״ט
וּבְנֵי יִשְׂרָאֵל הָלְכוּ בַיַּבָּשָׁה בְּתוֹךְ הַיָּם וְהַמַּיִם לָהֶם חֹמָה מִימִינָם וּמִשְּׂמֹאלָם:
But the children of Israel walked upon dry land in the midst of the sea; and the waters were a wall unto them on their right hand, and on their left.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כט.
21והענין כי נשמות ישראל
In the other transcript this point is explained at greater length, opening: “To understand this, what this birth is: it is known from the sayings of our Sages.”
Kehot’s noteבסה״מ תקע״א שם מבואר יותר: ולהבין זה מהו ענין לידה זו הנה ידוע מארז״ל.
22ישראל עלו במחשבה
Besides the places in the Tikkunei Zohar, the note points to later discourses in Likkutei Torah on “Israel arose in thought,” and to the Kehot notes on Matos where further sources are listed.
Kehot’s noteת״ז (ו, א. עט, ב. פ, א. צט, ב. ק, א. קב, ב. קסז, ב. [תיקונים מז״ח קח, ב] כג, ב). ועל״ק פ׳ בהר בד״ה את שבתותי (מו, א) ור״פ בחקותי. [כ]. וראה לקמן במ״מ לפ׳ מטות פג, ג.
23נשמות ישראל עלו במחשבה
The first of the places in the Tikkunei Zohar listed in the Kehot note: Tiferes, called “Adam,” is “first in thought and last in deed,” and so the Sages said, “Israel arose in thought to be created.”
Tikkunei Zohar 6a:5תקוני הזהר ו׳ א:ה׳
… הֵ"א דִלְתַתָּא, דְאוּקְמוּהוּ עֲלֵיהּ דַּהֲוָה רִאשׁוֹן לְמַחֲשָׁבָה וְאַחֲרוֹן לְמַעֲשֶׂה, וּבְגִין דָּא אוּקְמוּהוּ רַבָּנָן, יִשְׂרָאֵל עָלָה בְּמַחֲשָׁבָה לִיבָּרְאוֹת, דְּאִתְּמַר עֲלַיְיהוּ אָדָם אַתֶּם, אוּף הָכִי תִּפְאֶרֶת דְּאִיהוּ יהו״ה, אִיהוּ רִאשׁוֹן לְמַחֲשָׁבָה דְאִיהִי חָכְמָה עִלָּאָה, וְאַחֲרוֹן לְמַעֲשֶׂה דְאִיהוּ י׳ מִן אדנ״י, חָכְמָה תַּתָּאָה, יִרְאַת יְיָ', מַלְכוּת דִּילֵיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
24ואז נק׳ אחים ורעים להקב״ה
The note points to the Mitteler Rebbe’s explanations of the Zohar for Israel being called “brothers and friends” of the Holy One, blessed be He.
Kehot’s noteראה ביאה״ז לאדה״א קיד, ד. ביאה״ז לצ״צ-א ע׳ תקמו. יהל אור ע׳ תפד.
25לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
26לאו מכל אינון מדות איהו כלל
In Elijah’s prayer (Patach Eliyahu), after the Sefiros are named, it says that G-d has no knowable righteousness, which is judgment, nor knowable justice, which is mercy, “nor any of these attributes at all.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
27יו״ד חכמה ה׳ בינה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז (ו, ב).
28יו״ד חכמה ה׳ בינה
The light of the Cause of all, hidden in Keser, spreads into the Name Havayah: “yud, Chochmah; hei, Binah; vav, comprising six Sefiros; hei, Malchus.”
Tikkunei Zohar 6b:5תקוני הזהר ו׳ ב:ה׳
… עִלַּת עַל כֹּלָּא טָמִיר וְגָנִיז בְּכֶתֶר, וּמִנֵּיהּ אִתְפַּשַּׁט נְהוֹרֵיהּ עַל יהו״ה, דְּאִיהוּ י׳ חָכְמָה, ה׳ בִּינָה, ו׳ כְּלִיל שִׁית סְפִירָן, ה׳ מַלְכוּת, וְהַאי אִיהוּ אִתְפַּשְׁטוּתֵיהּ מֵעִילָא לְתַתָּא, וְאוּף הָכִי אִתְפַּשַּׁט נְהוֹרֵיהּ עַל י׳ מִן אדנ״י מִתַּתָּא לְעִילָא, עַד אֵין סוֹף, דְּאִתְרְמִיז בְּאדנ״י אַיִ"ן, וּבְגִין דָּא י׳ י׳ מִן יאהדונה״י עֲשָׂרָה עֲשָׂרָה הַכַּף, דָּא כ׳ מִן כֶּתֶר, וּמָארֵי דְכֹלָּא לֵית בֵּקהּ צִיּוּר דְּאוֹת וּנְקוּדָה, הֲדָא הוּא דִכְתִיב (ישעיה מ יח כה) וְאֶל מִי תְדַמְּיוּנִי וְאֶשְׁוְה, וְאֶל מִי תְּדַמְּיוּן אֵ"ל, וּמַה דְּמוּת תַּעַרְכוּ לוֹ.
Tikkunei Zohar - Vocalized (Public Domain)
29“Dread and fear fall upon them.” From the Song at the Sea; the maamar borrows its words for the servant’s dread when the king is revealed.
Exodus 15:16שמות ט״ו:ט״ז
תִּפֹּל עֲלֵיהֶם אֵימָתָה וָפַחַד בִּגְדֹל זְרוֹעֲךָ יִדְּמוּ כָּאָבֶן עַד־יַעֲבֹר עַמְּךָ Havayah עַד־יַעֲבֹר עַם־זוּ קָנִיתָ:
Terror and dread falleth upon them; By the greatness of Thine arm they are as still as a stone; Till Thy people pass over, O L-RD, Till the people pass over that Thou hast gotten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
30ס״ר נשמות ישראל
In chapter 37 the Alter Rebbe writes that the community of Israel is six hundred thousand particular souls, which are roots, each dividing into six hundred thousand sparks, and that together they hold the life-force of the whole world, which was created for them.
Tanya, Likkutei Amarim 37:28תניא, חלק ראשון; ליקוטי אמרים ל״ז:כ״ח
וְהִנֵּה, הַמְשָׁכָה וְהֶאָרָה זוֹ שֶׁהָאָדָם מַמְשִׁיךְ וּמֵאִיר מֵהֶאָרַת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא עַל נַפְשׁוֹ, וְעַל נַפְשׁוֹת כָּל יִשְׂרָאֵל, הִיא הַשְּׁכִינָה, כְּנֶסֶת יִשְׂרָאֵל, מְקוֹר כָּל נִשְׁמוֹת יִשְׂרָאֵל כְּמוֹ שֶׁיִּתְבָּאֵר לְקַמָּן, עַל יְדֵי עֵסֶק הַתּוֹרָה – נִקְרֵאת בִּלְשׁוֹן ״קְרִיאָה״ – ״קוֹרֵא בַּתּוֹרָה״, פֵּירוּשׁ, שֶׁעַל יְדֵי עֵסֶק הַתּוֹרָה קוֹרֵא לְהַקָּדוֹשׁ־בָּרוּךְ־הוּא לָבוֹא אֵלָיו, כִּבְיָכוֹל, כְּאָדָם הַקּוֹרֵא לַחֲבֵירוֹ שֶׁיָּבֹא אֵלָיו, וּכְבֵן קָטָן הַקּוֹרֵא לְאָבִיו לָבֹא אֵלָיו לִהְיוֹת עִמּוֹ בְּצַוְותָּא חֲדָא, וְלֹא לִיפָּרֵד מִמֶּנּוּ וְלִישָּׁאֵר יְחִידִי …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פל״ז. סה״מ תקס״ו ס״ע קצ. סה״מ תרמ״ד ע׳ רסה. דרשת תורת ה׳ תמימה להרמב״ן (ירושלים תשכ״ד) ע׳ קסב וקבלת רז״ל כי לא נבראו בשינוי הפרצופים אלא בששים רבוא.
31ס״ר . . מס״ר אותיות המחשבה
There the Alter Rebbe explains that the souls of Israel “arose in thought,” unlike the angels, who come from “the breath of His mouth,” speech; though all thought is as nothing before G-d, thought is above speech, which is called the outer garment.
Kehot’s noteראה לקמן פ׳ בהר מא, ב.
32כעצם א׳ עם מהות השכל שבתוכם
The other transcript adds: “(and not like the analogy of speech in the mouth, which is a garment separate from the intellect, only that it is enclothed in it as a person is enclothed in a garment; whereas thought is a joined garment, as is explained elsewhere).”
Kehot’s noteבסה״מ תקע״א נוסף: (ולא כמשל הדיבור שבפה שהוא לבוש נפרד מן השכל רק שמתלבש בו כמו שהאדם מתלבש בבגד, משא״כ המחשבה היא לבוש המחובר וכמ״ש במ״א).
33באצילות איהו וחיוהי וגרמוהי חד
In the introduction to the Tikkunei Zohar: in the ten Sefiros of Atzilus the King is within them, “He and His vessels are one in them, He and His life-forces are one in them,” which is not so in the ten Sefiros of Beriah.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
34בד״ה זכור את יום השבת
There the Alter Rebbe explains that the angels come from speech, the “revealed world,” a middle garment that leaves the soul and becomes a thing of its own, whereas Israel “arose in thought,” the inner garment that is always united with the soul, the “hidden world.”
Kehot’s noteתו״א עא, א.
35זכור את יום השבת
“Remember the Shabbos day to keep it holy.” The opening words of the Torah Ohr discourse on Yisro to which the parenthesis refers.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ובד״ה אני ישנה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לקמן שה״ש לג, ג.
37אני ישנה
“I sleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved (rayasi), my dove, my perfect one.” The opening of the discourse to which the parenthesis refers, on the word “my beloved.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ובד״ה שחורה אני
There the “daughters of Jerusalem” are the souls before they descend into a body and an animal soul, while they are still included in their Source in a state of actual ayin, nullified within the Infinite Light; this is the state of the soul in Atzilus that the maamar describes.
Kehot’s noteלקו״ת שה״ש ו, ג.
39שחורה אני
“I am black, yet comely, O daughters of Jerusalem.” The opening of the discourse in Likkutei Torah, Shir HaShirim, to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ושמתי כדכד
“And I will make your windows of kadkod, and your gates of carbuncle stones.” Another discourse to which the parenthesis refers opens with this verse.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.” The maamar uses it to show that “letters of thought” in Atzilus are only a figure of speech.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
42ה׳ מלך גאות לבש
“G-d reigns; He has garbed Himself in majesty.” Kingship is described as a garment, which the maamar explains as the concealment that allows separate beings to exist.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
43אין מלך בלא עם
Besides Rabbeinu Bachya, the note points to the sources gathered there for the saying “there is no king without a people.”
Kehot’s noteבחיי וישב לח, ל. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרלא.
44אין מלך בלא עם
Rabbeinu Bachya explains that on Rosh Hashanah, the day creation began, we say “the holy King,” for that day was the beginning of His works, “and there is no king without a people.”
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
45נק׳ המל׳ ים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שעה״כ בערכו.
46בד״ה מי מנה
That discourse on “Who has counted the dust of Jacob” contrasts the mitzvos, the lower unity, which come within “number,” with Torah study, the higher unity, which is beyond number like dust; the text points there for its discussion of “and the sea was upon them, above.”
Kehot’s noteלקו״ת בלק סח, א.
47מי מנה עפר יעקב
Bilam’s words: “Who has counted the dust of Jacob, or numbered a quarter of Israel?” The opening of the discourse in Likkutei Torah, Balak, to which the parenthesis refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48מה שיש ביבשה
“The Sages taught: Everything that is on dry land is in the sea, except the weasel.” The maamar uses it for Malchus as a “sea” that holds hidden all that is later revealed.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א. וראה לעיל יד, ב במ״מ.
49יהי אור . . יהי רקיע
“And G-d said, ‘Let there be light,’ and there was light.” One of the utterances of creation whose letters, the maamar says, are in Atzilus and give life to all the worlds.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג-ו.
50יהי רקיע
“And G-d said, ‘Let there be a firmament in the midst of the waters.’” Another of the utterances of creation.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51כמ״ש בסש״ב בשם הזהר
the passage shares nothing with the note
Kehot’s noteרפנ״ב. וראה לקמן שה״ש יח, סע״ב במ״מ לשם.
52בביאור ע״פ יונתי
There the Alter Rebbe explains that Israel “arose in thought,” the “primordial thought,” because the purpose of creation is a dwelling below, the revelation of the Infinite Light in Beriah, Yetzirah and Asiyah, which are a separate yesh; in Atzilus, “He and His vessels are one” in any case.
Kehot’s noteלקו״ת שה״ש יח, ב.
53ע״פ למען תירא
That discourse asks why the mitzvos are called “the commandments of the King,” rooted in Malchus, and yet are garments and encompassing lights; to answer, it first explains the chain of cause and effect and how a something comes from nothing, beginning with Gan Eden, which is in Malchus.
Kehot’s noteלקו״ת ואתחנן י, ב.
54למען תירא
“So that you may fear Havayah your G-d, to keep all His statutes and His commandments.” The opening of the discourse in Likkutei Torah, Vaeschanan, to which the parenthesis refers.
Deuteronomy 6:2דברים ו׳:ב׳
לְמַעַן תִּירָא אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־חֻקֹּתָיו וּמִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוֶּךָ אַתָּה וּבִנְךָ וּבֶן־בִּנְךָ כֹּל יְמֵי חַיֶּיךָ וּלְמַעַן יַאֲרִכֻן יָמֶיךָ:
that thou mightest fear the L-RD thy G-d, to keep all His statutes and His commandments, which I command thee, thou, and thy son, and thy son’s son, all the days of thy life; and that thy days may be prolonged.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55בשמע״צ שאומרים מוריד הגשם
Two discussions in the Mitteler Rebbe’s discourses to which the note points for the souls being drawn down on Shemini Atzeres, when “He causes the rain to fall” is first said.
Kehot’s noteראה במאמרי אדה״א ויקרא כרך א ע׳ שצא ואילך. דברים כרך ד׳ ע׳ א׳שנה ואילך.
56שאומרים מוריד הגשם
On Shemini Atzeres, in the Musaf prayer, when “He causes the wind to blow and the rain to fall” is said, comes the union in which the drop of seed descends into the womb of Nukva; this union lasts until the seventh day of Pesach, when she gives birth “in the mystery of the splitting of the Sea of Reeds.”
Pri Etz Chaim, Gate of Lulav 8:2פרי עץ חיים, שער הלולב ח׳:ב׳
ביום ש״ע, נעשה זווג דרחל, במוסף בחזרה, לכן אומרים אז משיב הרוח ומוריד הגשם, כי אז יורדה גשם, כי אז הזווג והורדת טיפת הזרע כנ״ל. לכן בליל שמ״ת אסור בזווג, כי אין זווג אלא בתפלת מוסף, וזווג זה נמשך עד יום ז׳ דפסח. בליל ש” ת אסור בזווג, כי אין המטרוניתא מזדווגת עד הבוקר בתפלת מוסף, ואיך יזדווג האדם. ואע״פ שבשאר הימים שבין ר״ה לש״ת מותר הוא, כי יש זווג אחר של לאה. אבל עתה בש״ע, אין הזווג רק לרחל לבדה, ואינו רק במוסף:
Pri Etz Chaim (Public Domain)
57ושוהים שם ז׳ חדשים
Iggeres HaKodesh 20 says that the growth of the souls for seven months, from the union of Shemini Atzeres until the seventh day of Pesach, is like the growth of Z’eir Anpin and Nukva in the womb of the supernal Imma, through supernal lights from above, up to the Infinite One.
Kehot’s noteראה גם באגה״ק סי׳ כ ובליקוט פי׳ לשם.
58עד״מ בגשמיות . . ברחם הנוק׳
The Tzemach Tzedek quotes this analogy of the child’s gestation there.
Kehot’s noteמובא באוה״ת נח דף סד, א. ביאוה״ז לצ״צ כרך-א ע׳ תקמט.
59כך נשמה דאצי׳ . . ברחם הנוקבא
The application to the soul of Atzilus in the womb of Nukva is quoted there as well.
Kehot’s noteמובא בביאוה״ז להצ״צ כרך א ע׳ תקמט.
60עלונים . . בכדי שיהי׳ . . מלמעלה מהשתלשלות
The Tzemach Tzedek quotes this passage, from the supernal lights to the light from above the chain of descent needed for birth.
Kehot’s noteמובא באוה״ת בראשית-א קטו, א.
61המאמר פ׳ פנחס
The note identifies the “elsewhere” that explains the Zohar’s passage on “As the deer longs” as Biurei HaZohar, 117a.
Kehot’s noteביאוה״ז קיז, א.
62כאיל תערוג
“As the deer longs for streams of water, so my soul longs for You, O G-d.” The verse expounded in the passage of the Zohar on Pinchas to which the text refers.
Psalms 42:2תהילים מ״ב:ב׳
כְּאַיָּל תַּעֲרֹג עַל־אֲפִיקֵי־מָיִם כֵּן נַפְשִׁי תַעֲרֹג אֵלֶיךָ אֱלֹקִים:
As the hart panteth after the water brooks, so panteth my soul after Thee, O G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63כאיל תערוג
Rabbi Abba opens with “As the deer longs”: here Scripture says ayal and elsewhere ayeles, for there is male and there is female, yet all is one, which is why the verb is feminine; and it is “the hind of the dawn.” The text cites the passage as Pinchas, folio 249.
Zohar, Pinchas 104:691–696ספר הזהר, פנחס ק״ד:תרצ״א-תרצ״ו
64ע״פ למילדות העבריות
The note points to Or HaTorah for the discourse on “to the Hebrew midwives” that the text mentions.
Kehot’s noteראה אוה״ת שמות-ז ע׳ ב׳תקא.
65למילדות העבריות אשר שם האחת שפרה
“And the king of Egypt said to the Hebrew midwives, of whom the name of the one was Shifrah and the name of the second Puah.” The discourse to which the text refers reads ha’achas, “the one,” as hei achas, “one hei.”
Exodus 1:15שמות א׳:ט״ו
וַיֹּאמֶר מֶלֶךְ מִצְרַיִם לַמְיַלְּדֹת הָעִבְרִיֹּת אֲשֶׁר שֵׁם הָאַחַת שִׁפְרָה וְשֵׁם הַשֵּׁנִית פּוּעָה:
And the king of Egypt spoke to the Hebrew midwives, of whom the name of the one was Shiphrah, and the name of the other Puah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ע״פ לך לך
The note identifies “the beginning of Parshas Lech Lecha” as Torah Ohr on that parsha, where, as the text says, the hei added to Avram’s name is explained.
Kehot’s noteתו״א פ׳ לך לך.
67וילך ה׳ את הים
“And Moshe stretched out his hand over the sea, and G-d drove back the sea with a strong east wind all night, and made the sea dry land, and the waters were split.” The maamar takes the wind as the revelation of a light from above the chain of descent.
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, כא.
68הפך מים ליבשה
Kehot’s note points to Psalms 115:6 for these words.
Psalms 115:6תהילים קט״ו:ו׳
Kehot’s noteתהלים קטו, ו.
69הפך מים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” (The Kehot note gives Psalms 115:6, but the words are in 66:6.)
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70מה תצעק אלי
“And G-d said to Moshe, ‘Why do you cry out to Me? Speak to the children of Israel, that they go forward.’” The words on which the Zohar comments.
Exodus 14:15שמות י״ד:ט״ו
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה מַה־תִּצְעַק אֵלָי דַּבֵּר אֶל־בְּנֵי־יִשְׂרָאֵל וְיִסָּעוּ:
And the L-RD said unto Moses: ‘Wherefore criest thou unto Me? speak unto the children of Israel, that they go forward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71וז״ש בזהר מה תצעק אלי בעתיקא
Kehot’s note points to Zohar II, 61a for these words.
Zohar II, 61aזח״ב סא, א
Kehot’s noteזח״ב סא, א.
72מה תצעק אלי בעתיקא תליא מילתא
The Zohar reads “to Me” precisely: this was no time for prayer at that level, and, in the variant reading printed there, “the matter depends on Atika,” the Ancient One. (The Kehot note gives Zohar II 61a; the words are on 48a.)
Zohar, Beshalach 8:83–9:94ספר הזהר, בשלח ח׳:פ״ג-ט׳:צ״ד
And this is the significance of the words, “Speak unto the children of Israel that they go forward”, i.e. from the grade they are at present addressing to a higher one.’ BUT LIFT THOU UP THY ROD, AND STRETCH OUT THINE HAND OVER THE SEA, AND DIVIDE IT. This signifies: “Lift up thy rod, on which is engraved the Holy Name; stretch out thine hand with the side bearing this Holy Name, so that the waters, beholding it, may flee before the power that is in its letters. The other …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73באצי׳ איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
74בסה״מ תקע״א נוסף אח״ז
The other transcript adds here: “for it specifically gives birth to and brings into being the level of yesh and a thing, etc.; and this is a great principle, that Malchus is what brings about the coming into being of the yesh, as above.”
Kehot’s noteכי היא דוקא המולדת ומהוות להיות בחי׳ יש ודבר כו׳, וזה כלל גדול שהמל׳ היא הגורמת להיות התהוות היש וכנ״ל.
75בשמ״ע . . ז׳ של פסח
The note says that the sources for Shemini Atzeres and the seventh day of Pesach were already given on page 16b, in the preceding discourses; the passage there explains that the miracle of Pesach came through a revelation of sovev, which shines on all alike.
Kehot’s noteנסמן לעיל טז, ב.
Paragraph 3
76ההרים רקדו
“The mountains danced like rams, the hills like young sheep.” The maamar now explains both halves of the verse, the mountains and the hills, and their dancing.
Psalms 114:4תהילים קי״ד:ד׳
הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77הרים הם חג״ת
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה פרדס שער ערכי הכנויים מערכת הר בסופה. ע״ח שער דרושי הנקודות פ״ד (מ״כ).
78מדי שבת בשבתו
“And it shall be, from one new moon to the next and from one Shabbos to the next, all flesh shall come to bow down before Me.” The maamar borrows the phrase for the weekly ascent of the worlds on Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79בד״ה ותוסף אסתר
There the Alter Rebbe explains that the Congregation of Israel is called Rachel when its desire to be nullified and included in its Source is revealed, “like a ewe (rachel) before her shearers, mute,” and Esther when this is hidden, as in “I will surely hide (aster astir) My face.”
Kehot’s noteתו״א צד, ד.
80ותוסף אסתר
“And Esther spoke again before the king, and fell at his feet and wept.” The opening words of the Torah Ohr discourse to which the parenthesis refers.
Esther 8:3אסתר ח׳:ג׳
וַתּוֹסֶף אֶסְתֵּר וַתְּדַבֵּר לִפְנֵי הַמֶּלֶךְ וַתִּפֹּל לִפְנֵי רַגְלָיו וַתֵּבְךְּ וַתִּתְחַנֶּן־לוֹ לְהַעֲבִיר אֶת־רָעַת הָמָן הָאֲגָגִי וְאֵת מַחֲשַׁבְתּוֹ אֲשֶׁר חָשַׁב עַל־הַיְּהוּדִים:
And Esther spoke yet again before the king, and fell down at his feet, and besought him with tears to put away the mischief of Haman the Agagite, and his device that he had devised against the Jews.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81כבד פה
Moshe said, “I am not a man of words … for I am heavy of mouth and heavy of tongue.” The maamar explains it as speech silenced by a light above intellect.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
82צלותא בחשאי
The Zohar speaks of those who pray in a whisper, with the will of the heart, so that their prayer is not heard by another; that prayer rises and is received above. The Kehot note points here for “prayer in silence.”
Zohar II, 202aזח״ב רב, א
Kehot’s noteראה תיקונים בז״ח קא, ג. זח״ב רב, א.
83בביאור ע״פ אלה מסעי
There the forty-two journeys are linked with the Name of forty-two letters, explained as six levels each comprising seven, and each journey was followed by an encampment.
Kehot’s noteלקו״ת מסעי צב, ב.
84אלה מסעי
“These are the journeys of the children of Israel, who went out of the land of Egypt.” The opening of the discourse in Likkutei Torah, Masei, to which the parenthesis refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85מלפני אדון חולי ארץ גו׳ ההופכי
“Tremble, O earth, before the Master, before the G-d of Jacob.” The psalm’s answer to why the sea fled and the mountains danced; the maamar reads it as the revelation of sovev.
Psalms 114:7תהילים קי״ד:ז׳
מִלִּפְנֵי אָדוֹן חוּלִי אָרֶץ מִלִּפְנֵי אֱלוֹהַּ יַעֲקֹב:
Tremble, thou earth, at the presence of the L-rd, At the presence of the G-d of Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיד, ז-ח.
86ההפכי הצור וחלמיש מוציאי אש להיות אגם מים
“Who turns the rock into a pool of water, the flint into a fountain of water.” The maamar reads it as Gevurah, the fire-striking flint, turned into Chesed, water.
Psalms 114:8תהילים קי״ד:ח׳
הַהֹפְכִי הַצּוּר אֲגַם־מָיִם חַלָּמִישׁ לְמַעְיְנוֹ־מָיִם:
Who turned the rock into a pool of water, The flint into a fountain of waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87עושה שלום
“Dominion and fear are with Him; He makes peace in His heights.” The text refers to the known teaching that this is peace between Michael and Gavriel, the angels of water and fire.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרמה.
88אשר פסח
“It is a Pesach offering to G-d, who passed over the houses of the children of Israel in Egypt.” The maamar reads the “passing over” as a leap beyond order, without an arousal from below.
Exodus 12:27שמות י״ב:כ״ז
וַאֲמַרְתֶּם זֶבַח־פֶּסַח הוּא לַה׳ אֲשֶׁר פָּסַח עַל־בָּתֵּי בְנֵי־יִשְׂרָאֵל בְּמִצְרַיִם בְּנׇגְפּוֹ אֶת־מִצְרַיִם וְאֶת־בָּתֵּינוּ הִצִּיל וַיִּקֹּד הָעָם וַיִּשְׁתַּחֲווּ:
that ye shall say: It is the sacrifice of the L-RD’s passover, for that He passed over the houses of the children of Israel in Egypt, when He smote the Egyptians, and delivered our houses.’ And the people bowed the head and worshipped.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89מדלג על ההרים
“The voice of my beloved! Behold, he comes leaping over the mountains, skipping over the hills.” Here it describes G-d’s leap at the Exodus, beyond the order of levels.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving, seven complete weeks.” The commandment of counting the Omer, which the maamar calls the arousal from below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91פנים בפנים
“Face to face G-d spoke with you on the mountain, out of the midst of the fire.” Said of the Giving of the Torah at Sinai.
Deuteronomy 5:4דברים ה׳:ד׳
פָּנִים בְּפָנִים דִּבֶּר ה׳ עִמָּכֶם בָּהָר מִתּוֹךְ הָאֵשׁ:
The L-RD spoke with you face to face in the mount out of the midst of the fire—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, ד.
92הים ראה וינוס
The Midrash on “In the wilderness of Sinai”: the provinces fled from the prince, but a ruined city welcomed him; so when the Holy One, blessed be He, came to the sea, “The sea saw and fled,” while the wilderness welcomed Him and He made His dwelling in it.
Bamidbar Rabbah 1:2במדבר רבה א׳:ב׳
93בביאור ע״פ במדבר סיני
That discourse explains the refining of good from evil at the time of prayer, when Malchus rises as “wilderness” and thirst, and then interprets the Midrash Rabbah on Bamidbar, in which “the sea saw and fled” from the King while the wilderness received Him.
Kehot’s noteלקו״ת במדבר ד, ב.
94במדבר סיני באהל מועד
“And G-d spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The opening of the discourse in Likkutei Torah, Bamidbar, to which the parenthesis refers.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tzav · Maamar 12
והניף ידו על הנהר בעים רוחו והכהו לשבעה…
“And He Will Wave His Hand over the River”
At the Exodus G-d split the “sea,” the concealing speech of Malchus, so that Atzilus shone into the created worlds and the Torah of deeds could be given; in the Future He will split the “river,” the subtler concealment of thought that flows from Eden, and Eden itself will be revealed: the inner dimension of the Torah, which Mashiach will teach as sight rather than hearing.
The maamar in brief
Isaiah foretells that G-d will wave His hand over the river and strike it into seven streams. The Alter Rebbe contrasts this with the splitting of the Sea of Reeds. The sea is Malchus, divine speech, whose letters hide the light they carry; at the Exodus this concealment parted, Beriah was joined to Atzilus, each of the twelve tribes rose by its own path to its root, and so the Torah could be given: the mitzvos, “today to do them.” The river is Binah, thought, which flows from Eden but still clothes Chochmah in letters. When it is split, Eden itself will be revealed: the inner dimension of the Torah and the reasons of the mitzvos, which Mashiach will teach as sight, as the Arizal saw in an hour what eighty years of speech could not convey. The seven streams are the Patriarchs and Matriarchs, rooted beyond the river, through whom this revelation reaches all Israel, drawn down by the compassion of the Patriarchs and by teshuvah. Then the dividing rivers, like the Nile, will no longer be needed, and the earth will be full of the knowledge of G-d.

Outline
	1The sea: speech that concealsThe Sea of Reeds is Malchus of Atzilus, the supernal speech, whose letters hide the light they carry from worlds that have no wisdom of their own; the splitting of the sea made the hidden revealed and joined Beriah to Atzilus, each of the twelve tribes rising to its root among the twelve boundaries of Z’eir Anpin.¶1–3
	2From the sea to the riverThe splitting of the sea prepared for the Giving of the Torah, the mitzvos that draw Atzilus into the lower worlds, “today to do them”; “tomorrow to receive their reward” is the revelation of the Torah’s inner dimension through Mashiach, who will teach it to all the people, and for this the river must be split.¶4–6
	3The river: thought and the sight of EdenThe river is the Euphrates, Binah, thought, which flows ceaselessly from Eden but is still a garment of letters; Gan Eden receives only through it, and Eden itself is unseen. The Future revelation is sight of Chochmah itself, as the Arizal grasped in an hour what eighty years could not say, and as Moshe sought for Israel; Mashiach will reveal it.¶7–11
	4Seven streams: the Patriarchs and MatriarchsThe seven streams are the three Patriarchs and four Matriarchs, in Atzilus and rooted “beyond the river” in Atik; through them the revelation of Mocha Stima’ah will reach all Israel. Following the Ramaz, peshat, remez and derush rectify the lower worlds, while sod rectifies Atzilus; the “might of His wind” is Mashiach’s spirit, drawn down through teshuvah.¶12–14
	5Compassion and the TorahThe tribes’ compassion for the soul in the body draws down Yaakov’s compassion and the revealed Torah; the Patriarchs’ compassion will draw down the great compassion of Arich Anpin and the inner dimension. The Tree of Knowledge as wheat, the Oral Torah’s work of refinement, Adam before the sin, and the Shavuos waving of the two loaves over the two lambs.¶15–16
	6The tongue of the Sea of EgyptThe Nile, Pishon, is one of the four rivers that divide from Eden, the source of Egypt’s wisdom and of the separate, bounded worlds; in the Future, when G-d’s speech is seen as one with Him, they will not be needed. A second reading: the seven streams are the seven attributes and speech, the river is Binah, and its own light will fill the lower worlds.¶17–20


Key concepts
	Sea and riverים ונהר
	The sea is Malchus, divine speech, whose waters are gathered and still and whose letters conceal; the river is Binah, thought, which flows continually from Eden and is a subtler garment.

	The splitting of the Sea of Reedsקריעת ים סוף
	The removal of the concealment of speech, so that the hidden became revealed and Beriah was joined to Atzilus; it prepared for the Giving of the Torah.

	Eden and the Gardenעדן וגן
	Eden is Chochmah itself, which no eye has seen; the Garden receives from it only through the river of letters. In the Future Eden itself will be revealed.

	Sight and hearingראיה ושמיעה
	Hearing and understanding come through letters; sight grasps the essence itself, at once. The Future revelation of the Torah’s inner dimension is sight.

	The inner dimension of the Torahפנימיות התורה
	The reasons of the Torah and the mitzvos, rooted in Mocha Stima’ah above Atzilus, which Mashiach will teach to all the people, with endless ascents.

	The lower and the higher chariotמרכבתא תתאה ומרכבתא עילאה
	The twelve tribes, in Beriah and rooted in Z’eir Anpin, are the lower chariot; the Patriarchs and Matriarchs, in Atzilus and rooted beyond the river, are the higher chariot and the seven streams.

	Compassionרחמנות
	The tribes’ compassion for the spark of G-dliness fallen into the body draws down Yaakov’s compassion and the revealed Torah; the Patriarchs’ compassion will draw down the great compassion of Arich Anpin and the Torah’s inner dimension.

	PaRDeSפרד״ס
	The four levels of Torah interpretation: peshat, remez and derush rectify the lower worlds, the “world of division,” while sod rectifies Atzilus itself.


Section 1 · ¶1–3
The sea: speech that conceals
1והניף ידו על הנהר1 בעים רוחו והכהו לשבעה נחלים2 (בישעיה סי׳ י״ב) הנה ים סוף הוא בחי׳ מלכות3 דאצילות
“And He will wave His hand over the river with the might of His wind, and He will strike it into seven streams” (Isaiah, chapter 12). Now, the Sea of Reeds (Yam Suf) is the level of Malchus (sovereignty) of Atzilus,
The maamar opens with Isaiah’s prophecy of the final redemption (Isaiah 11:15 in our editions; the text gives the chapter as 12): as G-d split the sea at the Exodus, so He will one day wave His hand over “the river” and break it into seven streams for the returning exiles. Before turning to the river, the Alter Rebbe explains the sea of the Exodus: the Sea of Reeds is Malchus of Atzilus, the last of the Ten Sefiros of the World of Emanation.


שהיא בחי׳ דבור העליון שהדבור הוא סופא דכל דרגין שבדבר ה׳ שמים נעשו4 וכל העשרה מאמרות הם המשכות מע״ס [מעשר ספירות] דאצילות ומתלבשים באותיות הדבור יהי אור5 הוא ההמשכה מבחי׳ חכמה כו׳
which is the level of the supernal speech; for speech is “the end (sofa) of all levels,” since “by the word of G-d the heavens were made.” And all the Ten Utterances are drawings-down from the Ten Sefiros of Atzilus, and they are vested in the letters of speech: “Let there be light” is the drawing-down from the level of Chochmah (wisdom), etc.
Malchus is G-d’s “speech,” the lowest of the divine levels, and the Aramaic word for “end,” sofa, echoes the name Yam Suf. The world was created through divine speech, the Ten Utterances, and each utterance carries a light from one of the Ten Sefiros; “Let there be light,” for example, carries the light of Chochmah.


והדבור הוא מעלים ומכסה על אור ההמשכה. כמו עד״מ באדם6 הנה אותיות הדבור הם כלי להשכל והמדות שהם נמשכים ומתלבשים בו.
And the speech hides and covers the light that is drawn down. As, by way of analogy, in a human being: the letters of speech are a vessel for the intellect and the emotive attributes (middos), which are drawn into it and vested in it.
Speech carries this light, but it also covers it, like a garment. The human analogy makes the point: our words are the vessel that carries our ideas and feelings out to others.


אך מ״מ האותיות הם מעלימים על השכל שבתוכן ומצפינים אותו בתוכן שהרי הקטן אף שמבין כל האותיות והתיבות ואומרן היטב עכ״ז [עם כל זה] אינו מבין כלל ההשכלה שבתוך האותיות רק מי שהוא עצמו חכם מקודם
Nevertheless, the letters hide the intellect that is within them and conceal it within them. For a small child, even though he understands all the letters and the words and says them well, nevertheless does not understand at all the concept that is within the letters; only one who is himself wise beforehand
Yet the same words also hide what they carry. A small child can read and pronounce every word of a wise text and still grasp nothing of its meaning; only someone who is already wise finds the idea inside the words.


אזי מבין מתוך האותיות כו׳ אבל מהות האותיות עצמן הוא בחי׳ העלם לגבי מהות השכל והמדות.
then understands from within the letters, etc. But the essential nature of the letters themselves is the level of concealment relative to the essential nature of the intellect and the emotive attributes.
Such a person draws the meaning out of the letters only because he brings his own understanding to them. In themselves, the letters are a concealment of the intellect and feelings that they hold.




2ולכן למעלה שהתהוות החכמה דבי״ע הוא רק מן הדבור עליון ולא כמו במשל שהלומד הוא חכם מקודם.7
Therefore, above, since the coming into being of the Chochmah of Beriah, Yetzirah and Asiyah is only from the supernal speech, and [it is] not as in the analogy, where the learner is wise beforehand,
Above there is no “wise learner”: the wisdom found in the created worlds of Beriah, Yetzirah and Asiyah comes into being only from the supernal speech. Unlike the wise reader in the analogy, those worlds bring no understanding of their own to the letters.


הרי א״כ הדבור והאותיות דמל׳ דאצי׳ הם מעלימין ומצפינין על החב״ד [החכמה בינה ודעת] והמדות דאצילות המתלבשים בהדבור שלא יתגלה כלל בבריאה
it follows, then, that the speech and the letters of Malchus of Atzilus hide and conceal the Chochmah, Binah and Daas and the emotive attributes of Atzilus that are vested in the speech, so that it is not revealed in Beriah at all,
It follows that the speech and letters of Malchus of Atzilus completely hide the intellect, Chochmah, Binah and Daas, and the emotive attributes of Atzilus that are vested in them. What they contain does not appear in Beriah at all.


כי אם איזו הארה מועטת מאד כמו בחי׳ האור הנמשך ע״י השערות כו׳ (ועמ״ש מזה בד״ה שניך כעדר הרחלים8)9 וזהו ענין ים שנקרא עלמא דאתכסיא.
except for some very slight radiance, like the level of the light that is drawn down through the hairs, etc. (and see what is written about this in the discourse beginning “Your teeth are like a flock of ewes”). And this is the meaning of “sea,” which is called “the hidden world” (alma de’iskasya).
Only a faint glimmer passes through, which Kabbalah compares to the light that passes through the hairs: hair grows from the head but carries only a trace of its life. That is why Malchus is called “sea,” the “hidden world,” for the sea covers everything within it.


א״נ [אי נמי] מה שהדבור נק׳ העלם היינו לפי שמה שנמשך מהשכל ומתלבש בהדבור זהו רק חיצוניות השכל
Alternatively, the reason speech is called concealment is that what is drawn from the intellect and vested in the speech is only the outer dimension (chitzoniyus) of the intellect,
A second explanation of why speech conceals: what passes from the intellect into speech is only the outer layer of an idea, the part that can be put into words.


אבל פנימי׳ [פנימיות / פנימית] השכל א״א להתגלות כלל באותיות ודבור כו׳ (וכמ״ש במ״א בביאור ע״פ כי ביום הזה יכפר10).11
but the inner dimension (pnimiyus) of the intellect cannot be revealed at all in letters and speech, etc. (as is explained elsewhere, in the explanation of the verse “For on this day He shall atone”).
The inner core of an idea can never be put into letters and speech. The Alter Rebbe refers to his explanation of the Yom Kippur verse “For on this day He shall atone” in Likkutei Torah, Acharei.


וענין קריעת ים סוף היינו שמאתכסיא נעשה אתגליא דהיינו שלא יסתיר הדבור עליון על האורות עליונים המלובשים בו
And the splitting of the Sea of Reeds means that the hidden (iskasya) becomes revealed (isgalya); that is, that the supernal speech should not hide the supernal lights that are vested in it,
The splitting of the sea reverses this concealment: the “hidden world” becomes a “revealed world.” The supernal speech no longer hides the lights it carries.


שהם השכל והמדות עד״מ שהם ע״ס [עשר ספירות] דאצילות כ״א שיתגלה ממש לנשמות דבריאה ג״כ כמו שהוא הגילוי באצילות.12
which are, by way of analogy, the intellect and the emotive attributes, that is, the Ten Sefiros of Atzilus; but rather, that it should be truly revealed to the souls of Beriah too, just as the revelation is in Atzilus.
Those lights are the Ten Sefiros of Atzilus, called “intellect and emotive attributes” after the human analogy. At the splitting of the sea they were revealed to the souls in Beriah just as they are revealed in Atzilus.




3ולהיות שענין קי״ס [קריעת ים סוף] הוא התחברות הבריאה עם האצי׳ ממש בלי פרסא ומסך המפסיק כו׳ לכן נקרע הים לי״ב קרעים1314 כי
And since the splitting of the Sea of Reeds is the joining of Beriah with Atzilus itself, without the partition (parsa) and the dividing screen, etc., therefore the sea was split into twelve parts. For
Because the splitting of the sea joined Beriah to Atzilus itself, with no partition (parsa) or screen between them, the sea split into twelve parts. The partition is the boundary that normally separates the divine World of Atzilus from the created worlds below it.


הנה השבטים הם בבריאה ושם הם י״ב בחי׳ בכלל. וכן המלאכים דבריאה הן י״ב בקר והים עליהם15 מלמעלה16.
indeed, the tribes are in Beriah, and there they are, in general, twelve levels. And likewise the angels of Beriah are the “twelve oxen,” “and the sea was upon them, above.”
Twelve is the number of Beriah: the souls there are the twelve tribes, and the angels there are the “twelve oxen” that bore the great basin in Shlomo’s Temple, called “the sea.” The verse “and the sea was upon them, above” fits exactly: the “sea,” Malchus of Atzilus, rests upon the twelve of Beriah.


עם היותן דרך כלל ארבע מחנות שכינה מיכאל גבריאל רפאל אוריאל. וכמ״ש ומשם יפרד17 והיה לארבעה ראשים.
Even though, in general, they are the four camps of the Shechinah, Michael, Gavriel, Refael and Uriel, as it is written, “And from there it divides and becomes four heads,”
In general the angels form four camps around the Shechinah, led by Michael, Gavriel, Refael and Uriel, just as the river of Eden divides into four heads. This fourfold division is the first, broad one.


מ״מ כל א׳ מתחלק לשלש כמו י״ב שבטים שהיו ד׳ דגלים18 וכל דגל יש בו ג׳ שבטים. והוא כמו ביד יש ג׳ פרקין וכן ברגל19 (וכמ״ש בזהר פ׳ ויחי דרמ״א ע״א).20
nevertheless each one divides into three, like the twelve tribes, who were four banners, each banner having three tribes in it. And it is like the hand, which has three joints, and so too the leg (as is written in the Zohar, Parshas Vayechi, folio 241a).
Each of the four divides into three, making twelve: the twelve tribes camped under four banners, three tribes to a banner, and each arm and leg has three joints. The Zohar on Vayechi describes the twelve tribes in just this way, three for each arm and each thigh.


והנה הגם שהשבטים עצמן הם בבריאה מ״מ שרשן ומקורן י״ב גבולי אלכסון דז״א דאצי׳ (וכמ״ש במ״א סד״ה והנה אנחנו מאלמים21 אלומים ובביאור ע״פ יהודה אתה).22
Now, although the tribes themselves are in Beriah, nevertheless their root and source is the twelve diagonal boundaries (gevulei alachson) of Z’eir Anpin of Atzilus (as is explained elsewhere, at the end of the discourse beginning “And behold, we were binding sheaves,” and in the explanation of the verse “Yehudah, you”).
The tribes themselves belong to Beriah, but their root is in Atzilus, in the “twelve diagonal boundaries” of Z’eir Anpin, the emotive attributes of Atzilus. Six directions meet along twelve edges, and these twelve boundaries stand for the twelve ways the six attributes join one another.


ולכן קי״ס [קריעת ים סוף] שהוא חיבור ועליית הבריאה באצילות ה״ז [הרי זה] התחברות ועליית הי״ב שבטים דבריאה בי״ב גבולי אלכסון דז״א דאצי׳ (ועמ״ש ע״פ וירד הגבול)
Therefore the splitting of the Sea of Reeds, which is the joining and ascent of Beriah into Atzilus, is the joining and ascent of the twelve tribes of Beriah into the twelve diagonal boundaries of Z’eir Anpin of Atzilus (and see what is written on the verse “And the border shall go down”);
So the splitting of the sea, which raised Beriah into Atzilus, raised each of the twelve tribes to its own root among the twelve boundaries of Z’eir Anpin. The Alter Rebbe refers to his discourse on the boundaries of the Land of Israel, “And the border shall go down.”


ולכן נקרע הים לי״ב גזרים שכל שבט ושבט במסילתו יכוין כל חד לפום שיעורא דיליה23 (וכמ״ש בד״ה אלה פקודי המשכן24 בפי׳ ששם עלו שבטים שבטי25 יה כו׳):
and therefore the sea was split into twelve sections, so that each and every tribe, on its own path, would direct [its intent], “each one according to his own measure” (as is explained in the discourse beginning “These are the accounts of the Mishkan,” in the explanation of “For there the tribes went up, the tribes of G-d,” etc.).
That is why each tribe had its own path through the sea: each rose to its own root, “each one according to his own measure.” The verse “For there the tribes went up, the tribes of G-d” describes this ascent of the tribes.




Section 2 · ¶4–6
From the sea to the river
4ב וכל זה הוא ענין קריעת ים סוף שהוא בבחי׳ הדבור עליון. דהיינו שלא יעלים הדבור והאותיות כו׳.
2. And all this is the matter of the splitting of the Sea of Reeds, which is in the level of the supernal speech; that is, that the speech and the letters should not hide, etc.
Everything said so far concerns the splitting of the Sea of Reeds, which takes place in the supernal speech, Malchus. Its effect was that the speech and its letters no longer hid what they carry.


אמנם לע״ל [לעתיד לבוא] כתיב והניף ידו26 על הנהר והענין כי הנה קי״ס [קריעת ים סוף] היה צ״ל כדי שיוכל להיות אח״כ קבלת התורה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] פ׳ בתרא דפסחים דקי״ח ע״א בפי׳ הים ראה וינוס27 ההרים רקדו.28
However, of the Time to Come it is written, “And He will wave His hand over the river.” The explanation is that the splitting of the Sea of Reeds had to take place so that afterwards there could be the receiving of the Torah, as our Sages, of blessed memory, said in the last chapter of Pesachim, folio 118a, in explaining “The sea saw and fled,” “The mountains danced.”
Of the Future, however, Isaiah speaks of the river, not the sea. To explain the difference, the Alter Rebbe first shows why the sea had to split: it prepared for the Giving of the Torah, as the Gemara reads “The sea saw and fled” as the splitting of the sea and “The mountains danced” as the Giving of the Torah.


ההרים רקדו קאי על מתן תורה כו׳29 כי עיקר ענין קיום המצות הוא שעי״ז ממשיכים שיהיה גילוי אור א״ס למטה בבי״ע כמו שמתגלה בע״ס [בעשר ספירות] דאצילות אשר שם איהו וחיוהי חד30 איהו וגרמוהי חד.
“The mountains danced” refers to the Giving of the Torah, etc. For the essential point of fulfilling the mitzvos is that through this we draw down that there should be a revelation of the Infinite Light (Or Ein Sof) below, in Beriah, Yetzirah and Asiyah, just as it is revealed in the Ten Sefiros of Atzilus, where “He and His life-forces are one, He and His vessels are one.”
The purpose of the mitzvos is to draw the Infinite Light into the created worlds of Beriah, Yetzirah and Asiyah as openly as it shines in Atzilus. In Atzilus G-d is one with the lights, “His life-forces,” and with the vessels of the Sefiros.


משא״כ בבי״ע שהם עולמות הנפרדים בבחי׳ יש ודבר נפרד וע״י המצות שהם רמ״ח אברים דמלכא31 ממשיכים
This is not so in Beriah, Yetzirah and Asiyah, which are the separate worlds, on the level of a something (yesh) and a separate thing. And through the mitzvos, which are “the 248 limbs of the King,” we draw down
The lower worlds are “separate”: they feel themselves to be a something (yesh), an existence of their own. The mitzvos, called “the 248 limbs of the King,” are the channels of G-d’s will in them, as the limbs carry out the will of the soul.


גילוי יחוד עליון שבאצילות שיהיה מתגלה עד״ז ממש גם בבי״ע (וכמ״ש בת״א [בתורה אור] פ׳ בראשית בביאור ע״פ כי כאשר השמים החדשים32 ובד״ה משה ידבר)33
the revelation of the supernal unity that is in Atzilus, so that it should be revealed in exactly this way in Beriah, Yetzirah and Asiyah as well (as is explained in Torah Ohr, Parshas Bereishis, in the explanation of the verse “For as the new heavens,” and in the discourse beginning “Moshe would speak”).
Through the mitzvos the unity that is open in Atzilus is drawn down and revealed in the same way in the lower worlds. The Alter Rebbe refers to his discourses in Torah Ohr on “For as the new heavens” and “Moshe would speak.”


ולכן היה צ״ל תחלה קי״ס [קריעת ים סוף] שהוא ענין בקיעת הפרסא המפסקת בין אצי׳ לבריאה עד שבנ״י [שבני ישראל] הלכו ביבשה בתוך הים ועי״ז היה יכול להיות אח״כ קבלת התורה שמאצילות יומשך הגילוי בבי״ע.
Therefore there first had to be the splitting of the Sea of Reeds, which is the breaching of the partition that divides between Atzilus and Beriah, so that the children of Israel walked on dry land in the midst of the sea; and through this there could afterwards be the receiving of the Torah, so that from Atzilus the revelation would be drawn into Beriah, Yetzirah and Asiyah.
That is why the sea had to split first: the splitting broke through the partition between Atzilus and Beriah, so that Israel walked on dry land in the midst of the sea. Only then could the Torah be given, drawing Atzilus down into the lower worlds.




5והנה ענין מ״ת [מתן תורה] הוא היום לעשותם34 בקיום המצות בפועל ממש ותלמוד תורה כנגד כולם.3536 ולמחר לקבל שכרם37 היינו לע״ל [לעתיד לבוא] והוא ענין התגלות פנימית התורה וטעמי מצות וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] ע״פ ישקני38 מנשיקות פיהו39
Now, the Giving of the Torah is “today to do them,” in the fulfillment of the mitzvos in actual deed, and “the study of Torah is equal to them all.” And “tomorrow to receive their reward” refers to the Time to Come, and this is the revelation of the inner dimension (pnimiyus) of the Torah and of the reasons of the mitzvos, as Rashi explains on the verse “Let him kiss me with the kisses of his mouth.”
The Gemara reads “which I command you today, to do them” as: today, in this world, is for doing the mitzvos, and tomorrow, in the Time to Come, is for receiving their reward; and Torah study is equal to all the mitzvos together. The Alter Rebbe identifies the reward with the revelation of the Torah’s inner dimension and of the reasons for the mitzvos, as Rashi explains “Let him kiss me with the kisses of his mouth”: Israel trusts that G-d will appear to them again to reveal the secret of the Torah’s reasons and its hidden treasures.


וזהו ג״כ40 ענין משיח שנאמר בו הנה ישכיל עבדי41 ירום42 ונשא כו׳ היינו מאברהם ויצחק43 כו׳
And this is also the matter of Mashiach, of whom it is said, “Behold, My servant shall be wise; he shall be exalted and lifted up,” etc., that is, more than Avraham and Yitzchak, etc.,
Isaiah’s verse about G-d’s servant is read as a prophecy of Mashiach, who will reveal this inner dimension. Each expression in the verse raises him above another great figure, beginning with Avraham and Yitzchak.


עד וגבה מאד אותיות אדם44 שיהיה למעלה מבחי׳ אדם הראשון ומבחי׳ מרבע״ה [משה רבינו עליו השלום]45 כמ״ש בספר הגלגולים פי״ט46 ושם פי׳ מאדם הראשון אחר שחטא וע׳ לקמן.47484950
up to “and shall be very (me’od) high”: me’od has the letters of Adam, [meaning] that he will be above the level of Adam, the first man, and above the level of Moshe our teacher, peace be upon him, as is written in Sefer HaGilgulim, chapter 19. And there it explains [this as] above Adam, the first man, after he sinned. And see below.
The last words, “very (me’od) high,” place him highest of all, for the letters of me’od (מאד) are those of Adam (אדם): Mashiach will stand above Adam and even above Moshe. Sefer HaGilgulim, the Arizal’s teaching on the soul’s incarnations, explains this as above Adam after his sin; the maamar returns to the point later.




6ועיין בהרמ״ז [בהרב משה זכות] ס״פ בא51 ור״פ ואתחנן בדף ר״ס ע״ב גבי משה הוי שירותא ובפ׳ כי תצא52 דרע״ו סע״ב [סוף עמוד ב] בד״ה כימי צאתך53 והוא ילמד דעת לכל העם בהשגת פנימית התורה.
And see the Ramaz (Rabbi Moshe Zacuto), at the end of Parshas Bo and at the beginning of Parshas Va’eschanan, on folio 260b, regarding “Moshe was the beginning”; and in Parshas Ki Seitzei, folio 276, end of side b, in the passage beginning “As in the days of your going out.” And he [Mashiach] will teach knowledge to all the people, in the comprehension of the inner dimension of the Torah.
The Ramaz, Rabbi Moshe Zacuto, a great commentator on the Zohar, speaks of Mashiach in several places: on the Zohar’s words “Moshe was the beginning,” which go on to name King Mashiach as “the end,” and on the verse “As in the days of your going out from Egypt, I will show him wonders.” The Alter Rebbe states the conclusion: Mashiach will teach all the people the inner dimension of the Torah.


כ״א לפי פשוטו שילמוד תורה הנגלות לנו54 ולבנינו.55 אינו מובן איך יוכל האחד לשאת ריבוא רבבות56 אנשים
For if [it were] according to its plain meaning, that he will teach the Torah of “the revealed things, [which are] for us and for our children,” it is not understood how one person could bear myriads upon myriads of people;
This cannot mean the revealed Torah, “the revealed things” that belong “to us and to our children.” One man could not personally teach the countless myriads of Israel.


ועוד והלא אז בתח״ה [בתחיית המתים] יקומו מרבע״ה [משה רבינו עליו השלום] גם כל הגדולים שכבר יודעים את כל התורה כו׳.
and moreover, surely then, at the Resurrection of the Dead, Moshe our teacher, peace be upon him, will arise, and also all the great ones, who already know the whole Torah, etc.
Besides, at the Resurrection of the Dead Moshe and all the great sages will rise, and they already know the whole revealed Torah. They would have no need for Mashiach to teach it to them.


אלא הענין כי אז יהיה הלימוד בפנימית התורה שארוכה מארץ מדה57 ויש בה עליות רבות לאין קץ ותכלית.
Rather, the explanation is that then the study will be in the inner dimension of the Torah, which is “longer than the earth in measure,” and in which there are many ascents, without end or limit.
So Mashiach’s teaching must be the inner dimension of the Torah, which is endless, “longer than the earth in measure.” In it there is always a further level to rise to, so that even the greatest will have something to learn.


אך הנה כמו שכדי להיות קבלת התורה בהיום לעשותם הי׳ [היה] צ״ל תחלה קי״ס [קריעת ים סוף] כך כדי להיות התגלות פנימי׳ [פנימיות / פנימית] התורה לע״ל [לעתיד לבוא] צ״ל והניף ידו על הנהר.58
But just as, for there to be the receiving of the Torah in [the sense of] “today to do them,” there first had to be the splitting of the Sea of Reeds, so, for there to be the revelation of the inner dimension of the Torah in the Time to Come, there must be “And He will wave His hand over the river.”
This completes the parallel: the splitting of the sea had to come before the Torah of practical deeds was given, and “waving His hand over the river” must come before the inner dimension of the Torah is revealed in the Future.




Section 3 · ¶7–11
The river: thought and the sight of Eden
7והוא נהר פרת59 דכתיב ביה והנהר הרביעי הוא פרת6061 וארז״ל [ואמרו רבותינו זכרונם לברכה] פרק בתרא דבכורות דנ״ה ע״ב הוא דמעיקרא דהיינו בחי׳ ונהר היוצא מעדן
And this is the river Euphrates (Peras), of which it is written, “And the fourth river is the Euphrates”; and our Sages, of blessed memory, said in the last chapter of Bechoros, folio 55b, “It is the one from the beginning,” that is, the level of “And a river goes out from Eden,”
The river of Isaiah’s prophecy is the Euphrates, the fourth of the rivers that flow from Eden. The Gemara says the Euphrates “is the one from the beginning,” the same river named at creation; so this river is the level of “a river goes out from Eden.”


והוא בחינת בינה שהיא בחי׳ מחשבה שלמעלה מהדבור וע״כ נק׳ נהר62 שהמחשבה אינה נחה ושוקטת ונמשכת תמיד.
and this is the level of Binah (understanding), which is the level of thought, which is above speech. Therefore it is called a “river,” for thought does not rest and is not still, but flows continuously.
The river is Binah, the level of thought, which is higher than speech. Thought never rests, for the mind is always thinking of something, just as a river flows without pause.


וע״כ נק׳ נהר שנמשך תמיד מלשון ונהרו אליו כל הגוים63 משא״כ הים נק׳ מקוה המים64 דקוו וקיימו והוא בחי׳ הדבור כו׳ וזהו ונהר יוצא מעדן65 שיוצא ונמשך תמיד מבחי׳ עדן.
Therefore it is called nahar (river), because it flows continuously, from the expression “and all the nations shall flow (venaharu) to it.” Whereas the sea is called “the gathering (mikveh) of the waters,” for they gather and stand still, and this is the level of speech, etc. And this is “And a river goes out from Eden”: it goes out and flows continuously from the level of Eden.
The Hebrew nahar, “river,” is related to venaharu, “they shall stream,” a word for continuous flowing. The sea, by contrast, is “the gathering of the waters,” water that collects and stands still, and that is speech, which holds its content in fixed words; so “a river goes out from Eden” means that thought flows continually from Eden, the source above it.




8והנה המחשבה היא ג״כ בחי׳ אותיות והם ג״כ רק בחי׳ לבושי׳ [לבושין / לבושים] לעצם החכמה כמו הדבור אלא שהוא לבוש פנימי יותר
Now, thought, too, is the level of letters, and they too are only garments for the essence of Chochmah (wisdom), like speech; only it is a more inner garment.
Thought, too, is made of letters: we think in words, only silently. These letters are also garments that clothe the essence of Chochmah, the flash of insight itself, though thought is a more inward garment than speech.


אבל מ״מ הוא ג״כ בחי׳ לבוש והעלם לגבי עצמיות הח״ע [החכמה עילאה] ע״ד הנ״ל באותיות הדבור רק שאין ההעלם כמו באותיות הדבור.
But nevertheless it too is a garment and a concealment relative to the very essence of the higher Chochmah (Chochmah Ila’ah), in the manner explained above concerning the letters of speech; only the concealment is not as [great as] in the letters of speech.
So thought also hides the essence of the higher Chochmah, as speech does, only less. This prepares the point of the river: even after the sea is split, a further concealment remains, the letters of thought.




9ועמ״ש מענין זה בביאור ע״פ ששים המה מלכות66 גבי ענין פנימית וחיצונית וענין והניף ידו על הנהר כו׳ היינו שיהיה התגלות עצמיות עדן העליון שלא
And see what is written on this subject in the explanation of the verse “There are sixty queens,” regarding inner and outer. And the meaning of “And He will wave His hand over the river,” etc., is that there will be a revelation of the very essence of the supernal Eden; not
The Alter Rebbe refers to his explanation of “There are sixty queens” for the inner and outer aspects. He then defines the future “waving of the hand over the river”: the very essence of the supernal Eden will be revealed.


כמו שנמשך עכשיו בג״ע [בגן עדן] ע״י הנהר שהוא ע״י האותיות והאותיות מלבישים ומעלימים ואין זה תפיסת והשגת עצמיות בחי׳ עדן.
as it is drawn now into Gan Eden through the river, which is through the letters; and the letters clothe and hide, and this is not a grasp and comprehension of the very essence of the level of Eden.
Today Gan Eden, the world of the souls, receives from Eden only through the “river,” that is, through letters of thought, and letters clothe and hide. So the souls there do not grasp the essence of Eden itself.




10ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] ספ״ה דברכות67 שעל עדן נאמר עין לא ראתה68 ושמא תאמר הוא גן הוא עדן69 תלמוד לומר ונהר יוצא מעדן להשקות את הגן.70
Therefore our Sages, of blessed memory, said at the end of chapter 5 of Berachos that of Eden it is said, “No eye has seen”; and lest you say that the Garden is Eden, Scripture teaches: “And a river goes out from Eden to water the Garden.”
The Gemara says that “No eye has seen, O G-d, except You” refers to Eden, which no creature’s eye has ever seen; and lest one think the Garden and Eden are the same, the verse distinguishes them: a river goes out from Eden to water the Garden.


והיינו משום שאין ההמשכה בג״ע [בגן עדן] רק באמצעית האותיות דבחי׳ נהר הנ״ל שהאותיות הם מעלימים כו׳
This is because the drawing-down into Gan Eden is only by means of the letters of the level of the “river” mentioned above, and the letters hide, etc.,
That is why Eden remains unseen even by the souls in the Garden: the Garden is watered only through the “river,” the letters of thought, and letters hide.


והגילוי הוא רק הארה בעלמא אבל ע״י והניף ידו על הנהר כו׳ יבואו לגילוי בחי׳ עדן ממש
and the revelation is only a mere radiance. But through “And He will wave His hand over the river,” etc., they will come to the revelation of the level of Eden itself.
What reaches Gan Eden now is only a glimmer. When G-d “waves His hand over the river,” the souls will come to the revelation of Eden itself.


וזהו פי׳ אראנו נפלאות71 אראנו דייקא בבחי׳ ראיה ממש שלמעלה מבחי׳ שמיעה והבנה שהיא ע״י אותיות לכן אינו דומה כלל שמיעה72 לראיה.
This is the meaning of “I will show him wonders”: “I will show him” specifically, on the level of actual sight, which is above the level of hearing and understanding, which is through letters. Therefore hearing is not at all comparable to seeing.
Micah’s prophecy of the Future says “I will show him wonders,” in the language of seeing. Hearing and understanding come through letters, but sight grasps the thing itself; as the Sages say, hearing cannot be compared with seeing.




11וענין ראיה זו בבחי׳ חכמה עצמה ממש יובן ע״ד מ״ש בפע״ח [בפרי עץ חיים] שער ק״ש [קריאת שמע] שעל המטה פ״א
This sight, on the level of Chochmah itself, will be understood along the lines of what is written in Pri Etz Chaim, the Gate of the Shema at Bedtime, chapter 1,
The Alter Rebbe illustrates this “sight” of Chochmah itself with a story about the Arizal, recorded in Pri Etz Chaim in the chapter on the Shema said at bedtime.


גבי האריז״ל [האר״י זכרונו לברכה] שבשעת השינה ביום השבת שמע בישיבה של מעלה בפ׳ בלק ובלעם דברים נפלאים מה שלא יכול לפרשם בשמונים שנים רצופים.
regarding the Arizal, of blessed memory: that while sleeping on the Shabbos day he heard, in the Heavenly Academy, on the portion of Balak and Bilam, wondrous things, which he could not explain in eighty consecutive years.
During his Shabbos sleep the Arizal heard, in the Heavenly Academy, wondrous teachings on the portion of Balak and Bilam, and he said that he could not explain them in eighty years of continuous speaking.


וזה תמוה לכאורה איך יכול לתפוס במחשבתו בשעה א׳ מה שצריך לומר בדבור פ׳ שנה עם היות
At first glance this is astonishing: how could he grasp in his thought, in one hour, what would need eighty years to say in speech? Even granting
This seems impossible: how could he take in, in one hour of thought, what would take eighty years to put into speech?


שהאותיות המחשבה נק׳ אתוון רברבין73 לפי שבמחשבה משיג במעט זמן מה שצריך ע״ז בדבור זמן רב ועיין בזח״ב [בזהר חלק ב׳] תרומה דקל״ב א׳
that the letters of thought are called “large letters” (asvan ravrevan), because in thought one grasps in a short time what requires a long time in speech; and see the Zohar, Part II, Terumah, folio 132a
Admittedly, the letters of thought are called “large letters,” for thought grasps quickly what speech conveys slowly. The Zohar on Terumah speaks of these “large letters.”


(שלכך בשבת אומרים א״ב [אל״ף בי״ת] אל אדון כו׳ שכל אות יש בו ד׳ או ה׳ תיבות כו׳ לפי שא״ב [שאל״ף בי״ת] זה הוא מבחי׳ אתוון רברבין כו׳ דהיינו מחשבה כו׳)
(that this is why on Shabbos we say the alef-beis of “Kel Adon,” etc., in which each letter has four or five words, etc., because this alef-beis is from the level of “large letters,” etc., that is, thought, etc.);
That is why the Shabbos hymn Kel Adon, arranged by the alef-beis, gives each letter four or five words, while the weekday version gives each letter a single word: Shabbos is the level of thought, of “large letters,” in which each letter holds more.


מ״מ היינו שמשיג במחשבה ברבע שעה74 מה שצריך לדבר שעה או שתים. אבל שישיג במחשבה בשעה א׳ מה שצריך לומר ס׳ או פ׳ שנה75 זהו נמנע.
nevertheless, this means that in thought one grasps in a quarter of an hour what would need an hour or two to speak. But that one should grasp in thought in one hour what would need sixty or eighty years to say: that is impossible.
But this explains only a modest ratio, a quarter of an hour of thought for an hour or two of speech. To fit sixty or eighty years of speech into one hour of thought is impossible.


אבל הענין הוא שהשגתו היה בבחי׳ ראיה דהיינו ראיית עצמיות החכמה ולא כמו שמתלבשת בבינה והשגה בבחי׳ אותיות והיא למעלה מעלה מבחי׳ השכל
Rather, the explanation is that his comprehension was on the level of sight, that is, the seeing of the very essence of Chochmah, and not as it is vested in Binah and comprehension, in the form of letters. And this is far, far above the level of intellect
The answer is that the Arizal’s grasp was not thought at all but “sight”: he saw the very essence of Chochmah, before it is clothed in Binah, in comprehension and letters.


כמו שמלובש בהשגה ואותיות עד שיתכן שמה שמשיג בבחי׳ ראיית החכמה בשעה ושתים כשירצה להלבישה באותיות יצטרך ע״ז זמן ס׳ או פ׳ שנה וכענין השתלשלות הזמן מלמעלה מהזמן דאלף שנה בעיניך76 כיום אתמול כו׳
as it is vested in comprehension and letters, so much so that it is possible that what one grasps on the level of the seeing of Chochmah in an hour or two, when he wishes to vest it in letters, he will need sixty or eighty years for it. And it is like the descent of time from what is above time, [as in] “For a thousand years in Your eyes are like yesterday,” etc.
Chochmah in itself is far above intellect as it is clothed in letters, so what is seen in an hour may need a lifetime to be put into words. It is like the way time itself comes down from what is above time: “A thousand years in Your eyes are like yesterday.”


ועד״ז ביקש משה אעברה נא ואראה77 את הארץ כי במשה כתיב וירא ראשית לו7879 ורצה משה להמשיך בחינה זו בכנ״י [בכנסת ישראל] שנקראת ארץ חפץ80 ולא פעל
In the same way Moshe asked, “Let me cross over, please, and see the land,” for of Moshe it is written, “And he saw the first [portion] for himself”; and Moshe wanted to draw this level into the Community of Israel (Knesses Yisrael), which is called “a land of delight,” but he did not succeed.
Moshe’s plea to enter the Land was of this kind. Moshe had the sight of Chochmah, for “he saw the first [portion],” reishis, a name for Chochmah; he wanted to draw this sight into the Community of Israel, called “a land of delight,” but G-d did not allow it.


ולכן נאמר ועתה ישראל שמע81 כו׳ כ״א לעתיד יהיה גילוי בחי׳ זו בכנס״י [בכנסת ישראל] ע״י משיח
Therefore it is said, “And now, Israel, hear,” etc.; but only in the Future will there be the revelation of this level in the Community of Israel, through Mashiach
So Moshe told Israel, “And now, Israel, hear”: in his time they could only hear, not see. Only in the Future will Mashiach reveal this level of sight to the whole Community of Israel.


(וע׳ בזח״ג [בזהר חלק ג] ואתחנן דר״ס ע״ב ע״פ אתה החלות8283 כו׳ ועמ״ש מזה ג״כ בביאור ע״פ והניף הכהן84 אותם על לחם הביכורים85 בסופו) ועל דרך גילוי זה הוא שיהיה גילוי טעמי המצות לע״ל [לעתיד לבוא]
(and see the Zohar, Part III, Va’eschanan, folio 260b, on the verse “You have begun,” etc.; and see what is written about this also in the explanation of the verse “And the kohen shall wave them with the bread of the first fruits,” at its end). And it is in the manner of this revelation that there will be the revelation of the reasons of the mitzvos in the Time to Come.
In the Zohar on “You have begun to show Your servant,” Moshe is “the beginning” and King Mashiach “the end,” the completion. In the same way of sight, the reasons of the mitzvos will be revealed in the Time to Come.


ולכן נאמר ע״ז עין לא ראתה כו׳ יעשה למחכה לו86 וע׳ זהר פ׳ ואתחנן דף רס״ז ע״ב יעשה מאן87 כו׳
Therefore it is said of this, “No eye has seen,” etc., “[what] He will do for one who waits for Him.” And see the Zohar, Parshas Va’eschanan, folio 267b: “‘He will do’: who?” etc.
That is why the reward of the Future is called “what no eye has seen.” The Zohar asks who it is that “will do” it, and answers that it is the hidden Atik, the highest level, on which everything depends.


וזה הוא שילמוד משיח.88 וע״ז נאמר הנה ישכיל עבדי89 כו׳ שיש בבחי׳ זו ג״כ עליות לאין קץ כו׳:9091
And this is what Mashiach will teach. And of this it is said, “Behold, My servant shall be wise,” etc., for in this level, too, there are ascents without end, etc.
This sight of Chochmah is what Mashiach will teach, and of it Isaiah says, “Behold, My servant shall be wise.” Even in this level there are endless ascents.




Section 4 · ¶12–14
Seven streams: the Patriarchs and Matriarchs
12ג ומעתה יובן ג״כ מה שנאמר והכהו לשבעה נחלים כנגד ג׳ אבות וד׳ אמהות. כי
3. From this, too, will be understood what is said, “And He will strike it into seven streams,” corresponding to the three Patriarchs and the four Matriarchs. For
The third section explains the “seven streams”: they correspond to the three Patriarchs, Avraham, Yitzchak and Yaakov, and the four Matriarchs, Sarah, Rivkah, Rachel and Leah. As the sea split into twelve for the twelve tribes, the river will split into seven for the Patriarchs and Matriarchs.


הנה הי״ב שבטים הם בבריאה ונק׳ מרכבתא תתאה. אבל האבות הן הן המרכבה92 היינו מרכבתא עילאה דאצי׳ והיינו שהם חג״ת [חסד גבורה תפארת] דאצי׳
indeed, the twelve tribes are in Beriah and are called “the lower chariot” (merkavta tata’ah). But “the Patriarchs are themselves the chariot,” that is, the higher chariot (merkavta ila’ah) of Atzilus; that is, they are Chesed, Gevurah and Tiferes of Atzilus
The tribes, in Beriah, are “the lower chariot”: like a chariot, they carry G-d’s will with no will of their own. The Patriarchs are “the higher chariot,” in Atzilus: they correspond to Chesed, Gevurah and Tiferes of Atzilus, Avraham’s love, Yitzchak’s awe and Yaakov’s compassion.


(וכמ״ש במ״א בד״ה ענין האבות הן הן המרכבה93 כו׳. ע״ש. וכן האמהות הם באצי׳. ועמ״ש ע״פ וישכם לבן9495 בענין האבות והשבטים ובפ׳ במדבר סד״ה וידבר כו׳ שאו96 כו׳ למשפחותם לבית אבותם97 ע״ש).
(as is explained elsewhere, in the discourse beginning “The matter of ‘The Patriarchs are themselves the chariot,’” etc.; see there. And likewise the Matriarchs are in Atzilus. And see what is written on the verse “And Lavan rose early,” on the subject of the Patriarchs and the tribes; and in Parshas Bamidbar, at the end of the discourse beginning “And [G-d] spoke,” etc., “Take,” etc., “by their families, by their fathers’ house”; see there).
The parenthesis lists where this is explained: the Torah Ohr discourse on “The Patriarchs are themselves the chariot,” the discourse on “And Lavan rose early” on the Patriarchs and the tribes, and the end of the discourse in Bamidbar on the census “by their fathers’ house.” It adds that the Matriarchs, too, are in Atzilus.


והנה כמו שהשבטים עם היות שהן עצמן בבריאה עכ״ז [עם כל זה] יש להן שרש ומקור באצילות שלמעלה מהבריאה. אלא דשם הוא רק שרשן ומקורן לבד.
Now, just as the tribes, although they themselves are in Beriah, nevertheless have a root and source in Atzilus, which is above Beriah; only, there it is only their root and source alone,
The tribes have a root in Atzilus, but it is only a root. Their own existence is in Beriah.


אבל הן עצמן בבריאה וכמאמר נשמה שנתת בי טהורה היא9899 ואח״כ אתה בראתה יש מאין ואין ערוך הבריאה לגבי אצי׳
but they themselves are in Beriah, as in the saying, “The soul that You have placed in me is pure,” and afterwards, “You created it,” something from nothing (yesh me’ayin), and Beriah bears no comparison to Atzilus;
This is like the morning blessing: “The soul You placed in me is pure,” as it is in its root, and then “You created it,” as a created being, something from nothing. A created being bears no comparison to Atzilus.


ולכן כדי שיתחברו הן עצמן עם שרשן ממש שיהיה גילוי האצי׳ ממש בהם זהו דייקא ע״י קי״ס [קריעת ים סוף] ולכן נקרע לי״ב גזרים כנ״ל.
therefore, for them themselves to be joined with their very root, so that there will be the revelation of Atzilus itself in them, this is specifically through the splitting of the Sea of Reeds; and therefore it was split into twelve sections, as mentioned above.
For the tribes themselves to be joined to their root, with Atzilus revealed in them, the sea had to be split. That is why it split into twelve, one path for each tribe.


וכך הוא בענין האבות שהן עצמן בז״ת [בז׳ תחתונות] דאצילות אבל שרשן ומקורן כתיב בעבר הנהר ישבו אבותיכם100 כו׳ כי ז״א בעתיקא אחיד ותליא101 (ועמ״ש בביאור ע״פ אם בחקתי תלכו).102103
So it is with the Patriarchs: they themselves are in the seven lower [Sefiros] of Atzilus, but of their root and source it is written, “Beyond the river your fathers dwelt,” etc.; for Z’eir Anpin is bound to and hangs upon Atika (and see what is written in the explanation of the verse “If you walk in My statutes”).
The Patriarchs stand one level higher: they themselves are in the seven lower Sefiros of Atzilus, but their root is “beyond the river,” above Binah, in Atik, the inner dimension of Keser. For Z’eir Anpin, the emotive attributes, is bound to Atika and depends upon it.


אלא דהיינו ששרשן משם אבל מ״מ הן עצמן בז״ת [בז׳ תחתונות] דאצי׳. ועמ״ש בביאור ע״פ שימני כחותם104105 בענין רצועות דתפילין דהלמ״מ [דהלכה למשה מסיני] שיהיו שחורות106 דייקא ע״ש.
Only, this means that their root is from there, but nevertheless they themselves are in the seven lower [Sefiros] of Atzilus. And see what is written in the explanation of the verse “Set me as a seal,” on the subject of the straps of the tefillin, which by a law given to Moshe at Sinai must be specifically black; see there.
Their root is there, but they themselves remain in the emotive attributes of Atzilus. The Alter Rebbe also refers to his explanation of “Set me as a seal,” where the black straps of the tefillin, required by a law given to Moshe at Sinai, are explained as coming from a root so high that it can descend only in blackness.


אכן לעתיד ע״י והניף ידו על הנהר כו׳ אזי יתעלו האבות והאמהות להיות בהן הגילוי שלמעלה מאצי׳ בחי׳ בעבר הנהר כו׳ והיינו בחי׳ ז״ת [ז׳ תחתונות] דע״י [דעתיק יומין].107
However, in the Future, through “And He will wave His hand over the river,” etc., the Patriarchs and the Matriarchs will be elevated, so that there will be in them the revelation that is above Atzilus, the level of “beyond the river,” etc.; that is, the level of the seven lower [Sefiros] of Atik Yomin.
In the Future, when G-d “waves His hand over the river,” the Patriarchs and Matriarchs will be raised to their root. The light above Atzilus, “beyond the river,” the seven lower Sefiros of Atik Yomin, will then be revealed in them.


ולכן והכהו לז׳ נחלים שגם כל ישראל יקבלו הגילוי זה ע״י האבות ואמהות כו׳ (ועמ״ש מזה בביאור ע״פ בהעלותך108 את הנרות כו׳ יאירו שבעת הנרות109 ובד״ה ראיתי והנה מנורת זהב110 כולה.111
And therefore, “And He will strike it into seven streams”: that all Israel, too, will receive this revelation through the Patriarchs and Matriarchs, etc. (and see what is written on this in the explanation of the verse “When you raise up the lamps,” etc., “the seven lamps shall give light,” and in the discourse beginning “I have seen, and behold, a menorah all of gold.”
Through them it will reach all Israel: this is the river struck into seven streams, a channel through each of the seven. The parenthesis refers to the explanations of the menorah’s seven lamps, which stand for the seven shepherds who draw G-dliness down to all Israel.


ועמ״ש בפ׳ וישלח ע״פ ויעבר את מעבר יבק112113 כו׳ ע״ש) והנה עי״ז יוכל להיות אח״כ התגלות פנימית התורה טעמי תורה שהוא התגלות מוחא סתימאה.
And see what is written in Parshas Vayishlach, on the verse “And he crossed the ford of the Yabbok,” etc.; see there.) Now, through this there can afterwards be the revelation of the inner dimension of the Torah, the reasons of the Torah, which is the revelation of Mocha Stima’ah (the hidden brain).
In Torah Ohr on Vayishlach, Yaakov’s crossing of the Yabbok is explained in the same terms, with the Patriarchs’ root “beyond the river.” Through this revelation the inner dimension of the Torah, the reasons of the Torah, will be revealed; it is the revelation of Mocha Stima’ah, the hidden Chochmah of Arich Anpin.


משא״כ תורה הנגלית היא מחב״ד [מחכמה בינה ודעת] דז״א. (ועמ״ש סד״ה אני114 ה׳ אלקיכם דפ׳ ציצית בענין בתורת ה׳ חפצו ובתורתו115 כו׳ ע״ש).
Whereas the revealed Torah is from Chochmah, Binah and Daas of Z’eir Anpin. (And see what is written at the end of the discourse beginning “I am G-d your G-d,” of the portion of tzitzis, on the subject of “his desire is in the Torah of G-d, and in his Torah,” etc.; see there.)
The revealed Torah, by contrast, comes from the intellect of Z’eir Anpin, a lower level. The parenthesis points to a discourse on “I am G-d your G-d,” the close of the portion of tzitzis, on the verse “his desire is in the Torah of G-d.”


ולכן כדי להיות גילוי זה צ״ל ע״י שיעברו ביבשה את הנהר הנ״ל ואז יתגלה מה שלמעלה מאצי׳ דהיינו מו״ס [מוחא סתימאה] בבי״ע ממש.
Therefore, for this revelation to take place, it must be through their crossing the river mentioned above on dry land; and then what is above Atzilus, that is, Mocha Stima’ah, will be revealed in Beriah, Yetzirah and Asiyah themselves.
So for the inner dimension to be revealed, the river must be crossed on dry land, as the sea was at the Exodus. Then the level above Atzilus, Mocha Stima’ah, will be revealed even in the lower worlds.


ועמ״ש מענין גילוי זה בביאור ע״פ כי כאשר השמים החדשים116 הנ״ל ובביאור ע״פ כי על כל כבוד חופה.117118
And see what is written on the subject of this revelation in the explanation of the verse “For as the new heavens,” mentioned above, and in the explanation of the verse “For over all the glory there shall be a canopy.”
The Alter Rebbe refers to two more explanations of this future revelation: on “For as the new heavens” and on “For over all the glory there shall be a canopy.”




13ויש לומר ג״כ ע״פ מ״ש הרמ״ז [הרב משה זכות] פ׳ בראשית119 דף ד׳ סע״ב [סוף עמוד ב] וז״ל [וזה לשונו] נודע כי פרדס מתקן אבי״ע [אצילות בריאה יצירה עשיה] סוד מתקן אצילות פשט רמז דרוש מתקן בי״ע כו׳
One may also explain [this] according to what the Ramaz wrote in Parshas Bereishis, folio 4, end of side b; these are his words: “It is known that PaRDeS rectifies Atzilus, Beriah, Yetzirah and Asiyah: sod (the secret) rectifies Atzilus; peshat, remez and derush (the plain sense, allusion and exposition) rectify Beriah, Yetzirah and Asiyah,” etc.,
The Ramaz describes the four levels of Torah interpretation, PaRDeS, as rectifying the four worlds: sod, the secret, rectifies Atzilus, while peshat, remez and derush, the plain sense, allusion and exposition, rectify the three lower worlds, Beriah, Yetzirah and Asiyah.


שהם עולם הפירוד כו׳ עכ״ל [עד כאן לשונו] ופי׳ מתקן בי״ע שלא יהיו בבחי׳ פירוד אלא שיהיו ג״כ בבחינת ביטול כמו באצילות.
“which are the world of division,” etc.; end of quotation. And the meaning of “rectifies Beriah, Yetzirah and Asiyah” is that they should not be in a state of division, but that they too should be in a state of self-nullification (bittul), as in Atzilus.
The lower worlds are “the world of division,” where each thing feels separate. Their rectification is that they become nullified to G-d as Atzilus is.


וגילוי תיקון זה יהיה לע״ל [לעתיד לבוא] ע״י מעשינו עכשיו שאז כל בי״ע יתכלל בתוך האצי׳ (כמ״ש הרמ״ז [הרב משה זכות] פ׳ ואתחנן שם)
And the revelation of this rectification will be in the Time to Come, through our deeds now; for then all of Beriah, Yetzirah and Asiyah will be included within Atzilus (as the Ramaz writes in Parshas Va’eschanan, there).
This rectification will be revealed in the Future, as the fruit of our deeds now, when all the lower worlds will be included in Atzilus. The Ramaz says this in his comment on Va’eschanan.


וזהו ענין ונהר יוצא מעדן להשקות את הג״ן סדרים דאורייתא120 ומשם יפרד.121 פי׳ יפרד שזהו תיקון לעולם הפירוד.
And this is the meaning of “And a river goes out from Eden to water the Garden (haGaN)”: the fifty-three (GaN) portions (sedarim) of the Torah; “and from there it divides (yipared).” The meaning of “it divides” is that this is a rectification for the world of division.
The verse “a river goes out from Eden to water the Garden” carries an allusion: the word haGaN, “the Garden,” has the numerical value fifty-three, here taken as the number of the Torah’s portions (sedarim). “From there it divides,” yipared, alludes to the rectification of the world of division (pirud).


והיינו ע״י פר״ד פשט רמז דרוש122 שהם בי״ע שבאצילות הנמשכים מבחי׳ נהר הנ״ל והו״ע [והוא ענין] התורה שנאמר בה ולכבודי בראתיו יצרתיו123 אף עשיתיו כמש״ל [כמה שכתוב לעיל] בביאור ע״פ ולא תשבית מלח124125 כו׳ ע״ש.
That is, through PaRaD, peshat, remez and derush, which are the Beriah, Yetzirah and Asiyah within Atzilus, which are drawn from the level of the “river” mentioned above; and this is the Torah, of which it is said, “For My glory I created it, I formed it, I also made it,” as is explained above in the explanation of the verse “And you shall not withhold the salt,” etc.; see there.
The letters of yipared, פרד, are the initials of peshat, remez and derush, which are the “Beriah, Yetzirah and Asiyah within Atzilus” and flow from the “river.” Through them the Torah, of which it is said “For My glory I created it, I formed it, I also made it,” rectifies the three lower worlds.


אך ענין תיקון עולם האצי׳ היינו שיאיר בו גילוי אור א״ס ב״ה מפנימיות עתיק זהו ע״י פנימית התורה הנק׳ סוד הוי׳ ליראיו
But the rectification of the World of Atzilus, that is, that there should shine in it the revelation of the Infinite Light (Or Ein Sof), blessed be He, from the inner dimension of Atik: this is through the inner dimension of the Torah, which is called “the secret of G-d [is] for those who fear Him.”
Sod, the secret dimension of the Torah, rectifies Atzilus itself, by making the Infinite Light from the inner dimension of Atik shine in it. This is the Torah’s inner dimension, “the secret of G-d for those who fear Him.”


ועל תיקון זה נאמר והניף ידו על הנהר שהרי בבחי׳ ונהר יוצא נאמר ומשם יפרד שהוא מקור דבי״ע ותיקונם,
And of this rectification it is said, “And He will wave His hand over the river”; for of the level of “And a river goes out” it is said, “and from there it divides,” which is the source of Beriah, Yetzirah and Asiyah and their rectification;
This higher rectification is “And He will wave His hand over the river.” The river, the source of “from there it divides,” is only the source of the lower worlds and of their rectification.


אבל תיקון האצילות הוא ע״י בחי׳ שלמעלה מהנהר הנ״ל וזהו והכהו לשבעה נחלים ע״ד ונחל עדניך תשקם126 גילוי בחי׳ עדן עצמו כו׳ והיינו כי הנהר זהו מחשבה
but the rectification of Atzilus is through a level that is above the river mentioned above. And this is “And He will strike it into seven streams,” along the lines of “And from the stream of Your delights (adanecha) You give them drink,” the revelation of the level of Eden itself, etc. That is, the river is thought,
Atzilus is rectified by a level above the river, and this is the striking of the river into seven streams: like “the stream of Your delights,” adanecha, a word related to Eden, they carry the revelation of Eden itself. The river, by contrast, is thought.


והנה מודומ״ע [מחשבה דבור ומעשה] הם בי״ע וכמ״ש בד״ה שובה ישראל עד127128 ויש מודומ״ע [מחשבה דבור ומעשה] באצי׳ והן בי״ע שבאצילות.129
and thought, speech and action are Beriah, Yetzirah and Asiyah, as is explained in the discourse beginning “Return, O Israel, unto”; and there are thought, speech and action in Atzilus, and they are the Beriah, Yetzirah and Asiyah within Atzilus.
Thought, speech and action correspond to Beriah, Yetzirah and Asiyah, and Atzilus too has its own thought, speech and action, “the Beriah, Yetzirah and Asiyah within Atzilus.” From these flow peshat, remez and derush.




14ויש עוד בחי׳ מאד עמקו מחשבותיך130 כו׳ הי ינו מודומ״ע [מחשבה דבור ומעשה] שלמעלה מהשכל ועד״ז יובן ענין גילוי בחי׳ שלמעלה מהנהר כו׳
And there is a further level: “Your thoughts are very deep,” etc., that is, thought, speech and action that are above intellect. And in the same way will be understood the revelation of the level that is above the river, etc.
Above ordinary thought, speech and action there is a deeper level, “Your thoughts are very deep”: thought, speech and action that are above intellect. The revelation of what is above the river is to be understood in the same way.


ופי׳ בעים רוחו יש לפרש ע״פ משארז״ל [מה שאמרו רבותינו זכרונם לברכה] ע״פ ורוח אלקים מרחפת על פני המים131 זהו רוחו של מלך המשיח132133 המד״א [היך מה דאת אמר] ונחה עליו רוח134 הוי׳ (ברבות בראשית פ׳ ב׳ ור״פ תזריע)
And the meaning of “with the might of His wind (rucho)” can be explained according to what our Sages, of blessed memory, said on the verse “And the spirit (ruach) of G-d hovered over the face of the waters”: this is the spirit of the King Mashiach, as it is said, “And the spirit of G-d shall rest upon him” ([Midrash] Rabbah, Bereishis, section 2, and at the beginning of Tazria).
Isaiah’s “with the might of His wind (rucho)” is read through the Midrash: “the spirit (ruach) of G-d hovered over the face of the waters” is the spirit of King Mashiach, of whom it is said, “the spirit of G-d shall rest upon him.” The wind that splits the river is thus Mashiach’s spirit.


והנה במשה נאמר מן המים משיתיהו135 והוא מבחי׳ מים עליונים שמשם המשכות התורה הנגלות לנו כמים שיורדים136 מגבוה לנמוך
Now, of Moshe it is said, “For I drew him out of the water,” and he is from the level of the upper waters, from which come the drawings-down of the Torah that is revealed to us, like water that descends from a high place to a low one.
Moshe was named “for I drew him out of the water”: his root is in the upper waters, the source of the revealed Torah. The Torah is compared to water, which flows from a high place to a low one, and so the revealed Torah comes down to us.


אך פנימיות התורה זהו בחי׳ ורוח אלקי׳ מרחפת ע״פ המים למעלה מבחי׳ מים כו׳ ועז״נ [ועל זה נאמר] והניף ידו על הנהר שהוא בחי׳ מים בעים רוחו מה שלמעלה מבחי׳ המים ועי״ז והכהו כו׳
But the inner dimension of the Torah is the level of “And the spirit of G-d hovered over the face of the waters,” above the level of water, etc. And of this it is said, “And He will wave His hand over the river,” which is the level of water, “with the might of His wind (rucho),” what is above the level of the water; and through this, “And He will strike it,” etc.
The inner dimension of the Torah is the “spirit” that hovers above the waters, above the level of water. So the river, which is water, is struck “with the might of His wind,” a level above water, and split into seven streams.


וזהו נמשך ע״י התשובה שהיא ג״כ בחי׳ והרוח תשוב אל האלקים137 כמ״ש ע״פ האזינו השמים138139 כו׳ ורוח אייתי רוח ואמשיך רוח להיות והניף כו׳ בעים רוחו כו׳:
And this is drawn down through teshuvah (return), which is also the level of “And the spirit shall return to G-d,” as is written on the verse “Listen, O heavens,” etc.; and “a spirit brings a spirit and draws down a spirit,” to bring about “And He will wave,” etc., “with the might of His wind,” etc.
This higher revelation is drawn down through teshuvah, the return of the soul to its source, “And the spirit shall return to G-d.” In the Aramaic saying the text quotes, “a spirit brings a spirit”: the spirit a person raises up draws down a spirit from above, “the might of His wind.”




Section 5 · ¶15–16
Compassion and the Torah
15ד ולתוספת ביאור שייכות ענין והכהו לשבעה נחלים דייקא לגילוי פנימית התורה שיהיה לעתיד הענין עפמ״ש [על פי מה שכתוב] בד״ה וישכם לבן הנ״ל שמדתו של יעקב אבינו ע״ה [עליו השלום] היא בחי׳ הרחמים140 העליונים תפארת141 דאצי׳
4. To explain further the connection of “And He will strike it into seven streams” specifically with the revelation of the inner dimension of the Torah that will take place in the Future: the explanation is according to what is written in the discourse beginning “And Lavan rose early,” mentioned above, that the attribute of Yaakov our father, peace be upon him, is the level of the supernal compassion, Tiferes (beauty) of Atzilus;
The fourth section explains why the revelation of the Torah’s inner dimension is tied to the seven streams, the Patriarchs and Matriarchs. It starts from the discourse on “And Lavan rose early”: Yaakov’s attribute is the supernal compassion, Tiferes of Atzilus.


והיינו שאפי׳ [שאפילו] על כל העולמות עליונים שייך ונופל בחי׳ רחמנות כו׳ ומדרגת השבטים יוצאי ירך יעקב הם במדרגה שלמטה ממנו
that is, that even upon all the higher worlds compassion applies and is relevant, etc. And the rank of the tribes, “those who came out of Yaakov’s loins,” is a rank below his;
Yaakov’s compassion is so lofty that it extends even to the higher worlds, for even they are lowly in comparison with G-d. The tribes, his children, stand a rank below him.


דהיינו לעורר רחמים רבים על ניצוץ אלקות השורה בנפשו איך שירדה פלאים כו׳ כי הרחמנות הוא לפי ערך הדעת כו׳ (ועמ״ש סד״ה את הכבש אחד תעשה בבוקר וגו׳).
that is, to arouse great compassion upon the spark of G-dliness that dwells in one’s soul, how it has descended so wondrously low, etc.; for compassion is according to the measure of knowledge (daas), etc. (And see what is written at the end of the discourse beginning “The one lamb you shall offer in the morning,” etc.)
Their compassion is the one the Tanya describes: to arouse great compassion for the spark of G-dliness in one’s own soul, which has fallen so far from its source. Compassion is in proportion to knowledge: the better one knows how high the soul’s source is, the more one feels its fall.


ומזה יובן למה קי״ס [קריעת ים סוף] היה לי״ב גזרים לי״ב שבטים כי עכשיו שייך רחמנות של השבטים על ירידת הנשמה בגוף כו׳
From this will be understood why the splitting of the Sea of Reeds was into twelve sections, for the twelve tribes: because now there applies the compassion of the tribes over the descent of the soul into the body, etc.,
That is why the sea split into twelve, for the twelve tribes: in our time, the compassion that applies is the tribes’ compassion for the soul that has come down into a body.


שבעולם העשייה ההעלם וההסתר הרבה מאד משא״כ בעולמות עליונים וכנודע מענין אף עשיתיו142 כו׳ אבל לעתיד שיזדכך עולם העשייה ונגלה כבוד143 ה׳ שיהיה הגילוי בעשייה
for in the World of Asiyah (Action) the hiddenness and concealment is very great, which is not so in the higher worlds, as is known from the matter of “I also made it,” etc. But in the Future, when the World of Asiyah will be refined, and “the glory of G-d will be revealed,” so that the revelation in Asiyah will be
The physical World of Asiyah hides G-d most of all, which is why the soul’s descent into it calls for such compassion; the higher worlds do not hide Him so much. In the Future, Asiyah will be refined and “the glory of G-d will be revealed” in it as it is above.


כמו למעלה א״כ אז לא שייך הרחמנות זו על הירידה בעשייה יותר מהבריאה כ״א הרחמנות של האבות עצמן שאפילו על עולמות העליונים שייך ונופל בחי׳ רחמנות כו׳
as [it is] above, then this compassion over the descent into Asiyah, more than into Beriah, will no longer apply; rather, [there will be] the compassion of the Patriarchs themselves, in that even upon the higher worlds compassion applies and is relevant, etc.
Then there will be no special cause for compassion over the descent into Asiyah rather than into Beriah. What will remain is the compassion of the Patriarchs themselves, which extends even to the higher worlds.


והנה כמו שבאתעדל״ת [שבאתערותא דלתתא] של רחמנות השבטים ממשיכים אתעדל״ע [אתערותא דלעילא] רחמים שלמעלה יותר דהיינו רחמים של האבות עצמן
Now, just as through the arousal from below of the tribes’ compassion one draws down an arousal from above of a compassion that is higher still, that is, the compassion of the Patriarchs themselves,
The tribes’ compassion is an arousal from below, a human initiative, and it draws down an arousal from above: the higher compassion of the Patriarchs.


כמו למשל השבט של אילן שכופפין אותו שאזי נמשך עי״ז גם כל האילן עצמו ועי״ז נמשך גילוי אלקות ע״י התורה ומצות והוא המשכה שע״י התורה שלפנינו המשכת חכמה עילאה כו׳
as, by way of analogy, with the branch (shevet) of a tree that one bends down, whereupon the whole tree itself is drawn along through this; and through this the revelation of G-dliness is drawn down by means of the Torah and mitzvos; and this is the drawing-down that comes through the Torah that is before us, the drawing-down of the higher Chochmah (Chochmah Ila’ah), etc.,
It is like bending one branch of a tree, which pulls the whole tree with it; shevet means both “tribe” and “branch.” So the tribes’ compassion draws the Patriarchs’ compassion after it, and through it G-dliness is drawn down by the Torah and mitzvos, the higher Chochmah contained in the Torah we have.


וכמ״ש במ״א סד״ה מי מנה עפר יעקב144145 שלהיות המשכת התורה הוא ע״י בחי׳ רחמים דיעקב וכדלקמן כך לע״ל [לעתיד לבוא] ע״י גילוי הרחמנות של האבות עצמן
and as is explained elsewhere, at the end of the discourse beginning “Who has counted the dust of Yaakov,” that the drawing-down of the Torah is through the level of the compassion of Yaakov, and as [will be explained] below; so in the Time to Come, through the revelation of the compassion of the Patriarchs themselves
The Alter Rebbe refers to the discourse on “Who has counted the dust of Yaakov,” which explains that the Torah is drawn down through Yaakov’s compassion. In the Time to Come the compassion of the Patriarchs themselves will be revealed in all the souls of Israel.


בכל נש״י [נשמות ישראל] ימשיכו עי״ז אתעדל״ע [אתערותא דלעילא] מבחי׳ רחמים גדולים דא״א שלמעלה גם מחג״ת [מחסד גבורה תפארת] דאצי׳ וכמ״ש וברחמים גדולים אקבצך146 וכתיב וחסדי מאתך לא ימוש147 וחסדי דייקא כו׳
in all the souls of Israel, they will draw down through this an arousal from above from the level of the great compassion of Arich Anpin, which is above even Chesed, Gevurah and Tiferes of Atzilus; as it is written, “And with great compassion I will gather you,” and it is written, “But My kindness shall not depart from you,” “My kindness” specifically, etc.
That compassion will draw down an arousal from above from a still higher source, the “great compassion” of Arich Anpin, above the attributes of Atzilus. Isaiah speaks of it: “with great compassion I will gather you,” and “My kindness shall not depart from you,” with the stress on “My kindness.”


ועי״ז יומשך התגלות פנימית התורה שהיא בחי׳ מו״ס [מוחא סתימאה] שלמעלה מחכמה דאצילות כו׳ ועפ״ז [ועל פי זה] י״ל [יש לומר] מה שארז״ל [שאמרו רבותינו זכרונם לברכה] עץ הדעת חטה היתה.
And through this the revelation of the inner dimension of the Torah will be drawn down, which is the level of Mocha Stima’ah, which is above the Chochmah of Atzilus, etc. And according to this one may explain what our Sages, of blessed memory, said: “The Tree of Knowledge was wheat.”
Through this the inner dimension of the Torah, rooted in Mocha Stima’ah above the Chochmah of Atzilus, will be revealed. The same idea explains the Sages’ saying that the Tree of Knowledge was wheat.




16וקשה דבמ״א מבואר דחטה היינו כ״ב אותיות התורה.148 ואיך נק׳ עץ הדעת. אך הענין כמבואר במ״א בד״ה בשעה שהקדימו149 ישראל נעשה לנשמע150 דהתשב״כ [דהתורה שבכתב] היא עץ חיים ותשבע״פ [ותורה שבעל פה] נק׳ בזהר אילנא דטו״ר [דטוב ורע].
But this is difficult, for elsewhere it is explained that “wheat” (chitah) is the twenty-two letters of the Torah; so how is it called the Tree of Knowledge? But the explanation is as explained elsewhere, in the discourse beginning “At the time that Israel put ‘we will do’ before ‘we will hear,’” that the Written Torah is the Tree of Life, while the Oral Torah is called in the Zohar “the tree of good and evil.”
The difficulty: elsewhere “wheat” (chitah, חטה) is said to be the twenty-two letters of the Torah, the numerical value of the word; how then can the Tree of Knowledge be wheat? The answer comes from the discourse on Israel’s putting “we will do” before “we will hear”: the Written Torah is the Tree of Life, and the Zohar calls the Oral Torah “the tree of good and evil.”


ולא שהיא ח״ו [חס ושלום] עץ הדעת טו״ר [טוב ורע]. כי תשבע״פ [תורה שבעל פה] היא מל׳151 דאצילות דאיהו וגרמוהי חד.
Not that it is, G-d forbid, the Tree of Knowledge of good and evil, for the Oral Torah is Malchus of Atzilus, in which “He and His vessels are one.”
This does not mean that the Oral Torah is itself good and evil, G-d forbid: it is Malchus of Atzilus, entirely one with G-d. The Tikkunei Zohar, cited in the notes, says that Malchus is the “mouth,” which is called the Oral Torah.


אלא ר״ל [רוצה לומר] שמתלבשת לברר עה״ד [עץ הדעת] טו״ר [טוב ורע] שהיא קליפת נוגה וכמשנ״ת [וכמו שנתבאר] באריכות באג״ה [באגרת הקודש] בד״ה ברע״מ [ברעיא מהימנא] פ׳ נשא והמשכילים יזהירו152 כו׳.
Rather, it means that it vests itself in order to refine the Tree of Knowledge of good and evil, which is kelipas nogah (the glowing husk), as is explained at length in Iggeres HaKodesh, in the letter beginning “In the Raaya Mehemna, Parshas Naso: ‘And the wise shall shine,’” etc.
It bears that name because it deals with refining the Tree of Knowledge, kelipas nogah, the mixed realm in which good can be separated from evil: what is permitted and forbidden, pure and impure. This is explained at length in Iggeres HaKodesh 26 of the Tanya.


והנה גם בתשב״כ [בתורה שבכתב] כתיב בשברי לכם מטה לחם.153 מטה לחם הוא עץ חיים ובשבירת לוחות ראשונות נשתלשלה ונתלבשה בדברים גשמיים כו׳
Now, of the Written Torah, too, it is written, “When I break for you the staff of bread.” “The staff of bread” is the Tree of Life, and with the breaking of the first Tablets it descended and became vested in physical matters, etc.
The Written Torah also came down: “When I break for you the staff of bread” alludes to the breaking of the first Tablets, after which the Torah, the Tree of Life, descended and was clothed in physical matters.


(כמ״ש במ״א ע״פ זה בפ׳ בחקותי).154 והיינו שהרי כל התשבע״פ [התורה שבעל פה] מקבל מתשב״כ [מתורה שבכתב] והיא ביאור ופי׳ התשב״כ [התורה שבכתב].
(as is explained elsewhere on this verse, in Parshas Bechukosai). That is, since the whole Oral Torah receives from the Written Torah, and it is the explanation and commentary of the Written Torah.
This is explained in Likkutei Torah on Bechukosai. The Written Torah came down because the Oral Torah, which deals with physical matters, receives from it and is its explanation.


ולכן אדה״ר [אדם הראשון] לפני החטא היה למעלה מבחינה זו דבירור עה״ד [עץ הדעת] טו״ר [טוב ורע] כמ״ש בספר הגלגולים פי״ט שאדה״ר [שאדם הראשון] לפני החטא היה בחינה זו דמשיח ולמעלה ממדרגת משה (ועמ״ש ע״פ הן האדם155 היה כאחד ממנו156 כו׳)
Therefore Adam, the first man, before the sin, was above this level of refining the Tree of Knowledge of good and evil, as is written in Sefer HaGilgulim, chapter 19, that Adam before the sin was this level of Mashiach, and above the rank of Moshe (and see what is written on the verse “Behold, the man has become like one of us,” etc.).
Adam before the sin stood above this whole work of separating good from evil. Sefer HaGilgulim says that before the sin Adam had the level of Mashiach, above Moshe.


והנה מדור שלו היה בג״ע [בגן עדן] אשר ונהר יוצא מעדן157 כו׳ והיינו להמשיך בחי׳ עדן עצמו
Now, his abode was in Gan Eden, of which [it is written], “And a river goes out from Eden,” etc.; that is, to draw down the level of Eden itself;
His dwelling was Gan Eden, watered by the river that goes out from Eden; that is, it drew down Eden itself.


והוא פנימית התורה שיתגלה לע״ל [לעתיד לבוא] ע״י משיח אשר זהו למעלה מבחי׳ אותיות כנ״ל בענין והניף ידו על הנהר כו׳. ומכ״ז [ומכל זה] יובן ג״כ ענין תנופת שתי הלחם ע״ג [על גבי] שני הכבשים158 בחג השבועות.
and this is the inner dimension of the Torah, which will be revealed in the Time to Come through Mashiach, and which is above the level of letters, as [explained] above regarding “And He will wave His hand over the river,” etc. And from all this will also be understood the waving of the two loaves upon the two lambs on the festival of Shavuos.
Eden is the inner dimension of the Torah, above letters, which Mashiach will reveal when G-d “waves His hand over the river.” All this also explains the Shavuos offering, the two loaves waved over the two lambs.


כי שתי הלחם היינו תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]159 והכבשים הם בחי׳ רחמים מדתו של יעקב שע״י המשכת רחמים אלו ממשיכים גילוי התורה
For the two loaves are the Written Torah and the Oral Torah, and the lambs are the level of compassion, the attribute of Yaakov; for through drawing down this compassion one draws down the revelation of the Torah,
The two loaves are the Written and the Oral Torah, and the two lambs are compassion, Yaakov’s attribute. Drawing down that compassion draws down the revelation of the Torah.


שהיא בחי׳ לחם וכמ״ש ואשא אתכם על כנפי נשרים160 שהוא בחי׳ רחמים ועי״ז ואביא אתכם אלי (ועמ״ש ע״פ בהעלותך את הנרות161 בפי׳ וענין היתה לי דמעתי לחם162 כו׳)
which is the level of bread; as it is written, “And I carried you on eagles’ wings,” which is the level of compassion, and through this, “And I brought you to Me” (and see what is written on the verse “When you raise up the lamps,” in the explanation of the matter of “My tears have been my bread,” etc.).
The Torah is “bread,” and compassion brings it down: “I carried you on eagles’ wings,” which is compassion, led to “I brought you to Me” at Sinai. The text refers to the explanation of “My tears have been my bread.”


ואמנם תנופת הלחם והכבשים היינו להעלות התורה שהיא בחי׳ לחם חטה ולקשרה ולחברה באור א״ס ב״ה בחי׳ עדן העליון ממש וכן להעלות הרחמים של האבות למקורן ושרשן בחי׳ רחמים גדולים כו׳
But the waving of the bread and the lambs is to elevate the Torah, which is the level of the bread of wheat, and to bind it and join it with the Infinite Light (Or Ein Sof), blessed be He, the level of the supernal Eden itself; and likewise to elevate the compassion of the Patriarchs to their source and root, the level of the great compassion, etc.
The waving lifts the Torah, the “bread of wheat,” and binds it to the Infinite Light, the supernal Eden itself; and it lifts the Patriarchs’ compassion to its source, the great compassion.


(ועמ״ש מענין העלאה זו בד״ה זכור ושמור163 בדבור א׳ נאמרו. ושם בד״ה בענין האבות הן הן המרכבה) ולכן יש י״ג מדות שהתורה נדרשת בהן164 כנגד י״ג מדות הרחמים:
(And see what is written on the subject of this elevation in the discourse beginning “‘Remember’ and ‘Keep’ were said in one utterance,” and there, in the discourse on the subject of “The Patriarchs are themselves the chariot.”) And therefore there are thirteen rules (middos) by which the Torah is expounded, corresponding to the Thirteen Attributes (middos) of Compassion.
That is why the thirteen rules by which the Torah is expounded correspond to the Thirteen Attributes of Compassion: the Torah is drawn down by compassion and returns to it. The text refers to the discourse on “Remember” and “Keep,” which speaks of elevation and drawing down.




Section 6 · ¶17–20
The tongue of the Sea of Egypt
17ה וזהו והחרים ה׳ את לשון ים מצרים165 (בישעיה סי׳ י״א) ופי׳ הרד״ק [הרבי דוד קמחי] דהיינו נהר מצרים166 שהוא הנילוס וכ״כ [וכן כתב] במצודת.
5. And this is [the meaning of] “And G-d will destroy the tongue of the Sea of Egypt” (Isaiah, chapter 11). The Radak explains that this is the river of Egypt, which is the Nile; and so it is written in the Metzudos.
The fifth section turns to the first half of Isaiah’s verse: “And G-d will destroy the tongue of the Sea of Egypt.” The Radak and the Metzudos explain this “sea” as the river of Egypt, the Nile.


והוא מ״ש ומשם יפרד והיה לארבעה ראשים. שם האחד פישון ופרש״י [ופירש רש״י / ופירוש רש״י] הוא נילוס167 נהר מצרים168 כו׳.
And this is what is written, “And from there it divides and becomes four heads. The name of the one is Pishon,” and Rashi explains, “It is the Nile, the river of Egypt,” etc.
The Nile is one of the four rivers that come out of Eden: Rashi identifies Pishon, the first of them, with the Nile.


וכ״כ [וכן כתב] בזח״א [בזהר חלק א] לך לך פ״א ב׳ שלכן נאמר כגן ה׳ כארץ מצרים169170171 לפי שלשם נמשך אחד מד׳ נהרות היוצאים מג״ע [מגן עדן] היינו שם האחד פישון כו׳
And so it is written in the Zohar, Part I, Lech Lecha, folio 81b: that this is why it is said, “Like the garden of G-d, like the land of Egypt,” because one of the four rivers that go out from Gan Eden is drawn there, namely, “The name of the one is Pishon,” etc.
The Zohar explains in the same way why the Torah compares Egypt to “the garden of G-d”: one of the rivers of Gan Eden, Pishon, flows there.


ובפ׳ חיי שרה דקכ״ה סע״א [סוף עמוד א] כ׳ [כתב] מאי שם האחד פישון המיוחד מכולם172 כו׳ ולפיכך היתה חכמת מצרים יותר מכל העולם כו׳
And in Parshas Chayei Sarah, folio 125, end of side a, it writes: “What is ‘The name of the one (ha-echad) is Pishon’? The special one (ha-meyuchad) among them all,” etc., “and therefore the wisdom of Egypt was greater than [that of] all the world,” etc.
The Zohar reads “the one” (ha-echad) as “the special one”: Pishon is the choicest of the rivers, and that is why the wisdom of Egypt surpassed that of the whole world.


שהרי גבי שבח דשלמה נאמר ותרב חכמת שלמה כו׳ ומכל חכמת מצרים173 (במ״א סי׳ ה).
For of the praise of Shlomo it is said, “And the wisdom of Shlomo surpassed,” etc., “and all the wisdom of Egypt” (I Kings, chapter 5).
The proof is the praise of Shlomo, whose wisdom exceeded “all the wisdom of Egypt”; Egypt’s wisdom was the measure to be surpassed.


והיינו לפי ששרש הנהר הנ״ל נמשך מנהר היוצא מעדן שהוא חו״ב [חכמה ובינה] כו׳ וזהו שאמרו אית מיא מגדלין חכימין174 כו׳ (ועיין ברבות ס״פ בלק יש מעיינותכו׳ וע׳ בהרמ״ז [בהרב משה זכות] פ׳ חיי שרה שם)
That is because the root of this river is drawn from the river that goes out from Eden, which is Chochmah and Binah, etc. And this is what they said, “There are waters that raise up wise men,” etc. (and see [Midrash] Rabbah, end of Parshas Balak, “There are springs,” etc.; and see the Ramaz, Parshas Chayei Sarah, there);
Egypt’s wisdom comes from its river, whose root is the river that goes out from Eden, Chochmah and Binah. As the Zohar puts it, there are waters that raise up wise men; the text also refers to the Midrash at the end of Balak, “There are springs,” and to the Ramaz on Chayei Sarah.


וע׳ במא״א [במאורי אור] אות ד׳ סכ״ה ד׳ נהרות הם או״א [אבא ואימא] זו״נ [זעיר אנפין ונוקבא] פישון באבא לשון פושו וסגו כי רבוי השפע יורד מהחכמה כולם בחכמה עשית175 כו׳.
and see Me’orei Or, the letter dalet, section 25: “The four rivers are Abba and Imma, Z’eir Anpin and Nukva; Pishon is in Abba, from the expression pushu vesagu (they increased and multiplied), for the abundance of the flow descends from Chochmah: ‘You made them all with wisdom,’” etc.
Me’orei Or, a Kabbalistic lexicon, assigns the four rivers to Abba and Imma, Z’eir Anpin and Nukva, with Pishon in Abba, that is, Chochmah, the source of abundance, as in “You made them all with wisdom.”


(ועי׳ [ועיין] מזה בת״ז [בתיקוני זהר] תיקון נ״ד דצ״א ע״א). אך עכ״ז [עם כל זה] מאחר שנאמר בהם ומשם יפרד והיה לארבעה ראשים.
(And see on this the Tikkunei Zohar, tikkun 54, folio 91a.) But nevertheless, since it is said of them, “And from there it divides and becomes four heads,”
Still, the verse says of the four rivers that from there the stream “divides.”


א״כ הם מקור עולמות הנפרדים וכמ״ש בזח״א [בזהר חלק א] ויצא (קנ״ח א׳) ומשם יפרד כו׳ טורי דפרודא176 כו׳ וזהו שנקרא לשון ים מצרים פי׳ מצרים לשון מיצרים וגבולים.
then they are the source of the separate worlds, as is written in the Zohar, Part I, Vayeitzei (folio 158a): “And from there it divides,” etc., “mountains of separation,” etc. And this is why it is called “the tongue of the Sea of Egypt (Mitzrayim)”: the meaning of Mitzrayim is from the expression meitzarim (straits) and boundaries,
So the four rivers are the source of the separate worlds; the Zohar calls them “mountains of separation.” That is why the prophet calls the Nile “the tongue of the Sea of Mitzrayim”: Mitzrayim, Egypt, is related to meitzarim, straits and boundaries.


שהן בחי׳ בעלי גבול כמו מן הארץ לרקיע מהלך ת״ק שנה177 הן בגשמיות והן ברוחניות הוא בחי׳ מיצר וגבול כו׳ וע״כ נק׳ ומשם יפרד להיות נראה ליש ודבר בפ״ע [בפני עצמו] כו׳
for they are the level of what has limits, like “from the earth to the firmament is a journey of five hundred years”; both in the physical and in the spiritual, it is the level of a strait and a boundary, etc. And therefore it is called “And from there it divides,” to appear as a something (yesh) and a thing unto itself, etc.;
The four rivers are the source of all that has limits, as the Sages measure the distance from the earth to the firmament as a journey of five hundred years. Physical and spiritual things that come from them alike have bounds, and so they appear as separate beings.


דהיינו שהם מקור השפע להתהוות בי״ע כו׳ כי הם מקבלים מבחי׳ הדבור והדבור באדם יוצא לחוץ להיות בבחי׳ דבר נפרד ממנו.
that is, they are the source of the flow for the coming into being of Beriah, Yetzirah and Asiyah, etc. For they receive from the level of speech, and speech in a human being goes outward, to be a thing separate from him.
They are the source of the flow that creates Beriah, Yetzirah and Asiyah, because they receive from speech, and speech by its nature leaves the speaker and becomes something separate from him.




18והגם כי למעלה אין שייך דבר שחוץ ממנו ית׳ היינו קמי׳ [קמיה] ית׳ אבל לגבי הברואים יש צמצומים רבים עד כאלו הן בבחי׳ דבר נפרד כו׳
And although above there can be nothing outside of Him, may He be blessed, that is [as things are] before Him, may He be blessed; but in relation to the created beings there are many contractions (tzimtzumim), until it is as if they are separate things, etc.
Above, nothing is truly outside G-d; separateness exists only from the standpoint of the created beings, through many contractions that make them seem separate.


ועמ״ש בד״ה וספרתם לכם178179 בענין פי׳ וכנפיהם פרודות180 כו׳ דחיות המרכבה כו׳ לפי שנמשכים מארבעה מוצאות הדבור כו׳.
And see what is written in the discourse beginning “And you shall count for yourselves,” on the meaning of “And their wings were separate (perudos),” etc., [said] of the chayos (living creatures) of the chariot, etc., because they are drawn from the four origins (motza’os) of speech, etc.
So in Ezekiel’s vision the wings of the chayos, the angels that bear the divine chariot, are “separate,” because they are drawn from the four origins of speech, and speech produces separate things. The text refers to its discourse on “And you shall count for yourselves.”


אבל לע״ל [לעתיד לבוא] שנא׳ [שנאמר] ונגלה כבוד181182183 ה׳ וראו כל בשר יחדו כי פי ה׳ דבר (בישעיה סי׳ מ)
But in the Time to Come, as it is said, “And the glory of G-d will be revealed, and all flesh together will see that the mouth of G-d has spoken” (Isaiah, chapter 40)
But of the Time to Come Isaiah says that “all flesh together will see that the mouth of G-d has spoken.”


(ועיין מזה ברבות פ׳ ויקרא פ״א184 זח״ב [זהר חלק ב׳] ס״פ משפטים קכ״ו א׳ ובת״א [ובתורה אור] פ׳ לך לך בד״ה ולא יקרא עוד שמך אברם)185
(and see on this [Midrash] Rabbah, Parshas Vayikra, section 1; Zohar, Part II, end of Parshas Mishpatim, folio 126a; and Torah Ohr, Parshas Lech Lecha, in the discourse beginning “And your name shall no longer be called Avram”),
The Midrash on Vayikra contrasts this with the present, when the Shechinah is revealed only to individuals; the Zohar, at the end of Mishpatim, says that in the Future all will see G-d’s glory eye to eye. The text also refers to Torah Ohr on Avram’s change of name.


דהיינו שיהי׳ [שיהיה] גילוי בחי׳ הדבור עליון כמו שהוא אצלו ית׳ שאין הדבור היוצא ממנו בבחי׳ דבר נפרד כמו דבור האדם
that is, that there will be a revelation of the level of the supernal speech as it is with Him, may He be blessed, where the speech that issues from Him is not something separate, like the speech of a human being,
The meaning is that the supernal speech will be revealed as it is in G-d Himself, where it is not separate from Him as a person’s speech is from the speaker.


אלא מיוחד בתכלית היחוד במהותו ועצמותו ית׳ גם אחר שיצא דבורו ית׳ אל הפועל בבריאת העולמות כמו שהיה מיוחד עמו קודם בריאת העולמות186 כו׳ (כמ״ש בס׳ ש״ב [של בינונים] פכ״א).
but is united in absolute unity with His essence and being, may He be blessed, even after His speech, may He be blessed, has gone forth into actuality in the creation of the worlds, just as it was united with Him before the creation of the worlds, etc. (as is written in Sefer Shel Beinonim [the Tanya], chapter 21).
As the Tanya explains in chapter 21, G-d’s speech remains united with His essence even after it has gone forth to create the worlds, exactly as before creation.


וזהו פי׳ וראו כו׳ כי פי ה׳ דבר כלו׳ [כלומר] שיהי׳ [שיהיה] התגלות הדבור עליון כמו שהוא בבחי׳ פי הוי׳ ממש ששם הדבור מיוחד במהותו ועצמותו ית׳ כך יהי׳ [יהיה] גילוי זה למטה וראו כל בשר יחדו גילוי זה.
And this is the meaning of “And [all flesh] will see,” etc., “that the mouth of G-d has spoken”: that is, that there will be a revelation of the supernal speech as it is on the level of the very “mouth of Havayah,” where the speech is united with His essence and being, may He be blessed; so will this revelation be below, and “all flesh together will see” this revelation.
So “that the mouth of G-d has spoken” means that the speech will be seen below as it is in “the mouth of Havayah,” united with His essence. All flesh will see this.


ועי״ז יהיה גלוי אחדותו ית׳ שבעולם האצי׳ גם למטה בעשייה כמ״ש ביום ההוא187 יהי׳ [יהיה] הוי׳ אחד ושמו אחד
And through this there will be a revelation of His unity, may He be blessed, which is in the World of Atzilus, below as well, in Asiyah; as it is written, “On that day G-d will be One and His Name One”
Then the unity that is open in Atzilus will be revealed even in Asiyah, as Zechariah says, “On that day G-d will be One and His Name One.”


(ועמ״ש בזה סד״ה למנצח על השמינית). לכן אז א״צ [אין צריך / אינו צריך] לבחי׳ ד׳ נהרות הנ״ל שהשפע בא מהם בבחי׳ ומשם יפרד.
(and see what is written on this at the end of the discourse beginning “To the conductor, on the Sheminis”). Therefore at that time there will be no need for the level of the four rivers mentioned above, from which the flow comes in the manner of “And from there it divides”;
There will then be no need for the four rivers, through which the flow comes in a way that “divides” and creates separate beings.


אלא יהי׳ [יהיה] גילוי והמשכת הנהר היוצא מעדן ממש מה שלמעלה מבחי׳ ומשם יפרד. וזהו והחרים ה׳ את לשון ים מצרים ות״י [ותרגום יונתן] ויבש188 כו׳.189
rather, there will be a revelation and drawing-down of the river that goes out from Eden itself, which is above the level of “And from there it divides.” And this is “And G-d will destroy the tongue of the Sea of Egypt,” which Targum Yonasan [renders] “and He will dry up,” etc.
Instead the river of Eden itself, above the division, will be revealed. That is the destruction of “the tongue of the Sea of Egypt,” which the Targum renders “He will dry up”: the dividing channel will no longer be needed.




19ולא עוד אלא והניף ידו על הנהר היינו הנהר היוצא מעדן ממש קודם בחי׳ ומשם יפרד190 כו׳ והכהו לשבעה נחלים191 וכמש״ל [וכמה שכתוב לעיל].
And not only that, but “And He will wave His hand over the river,” that is, the river that goes out from Eden itself, before the level of “And from there it divides,” etc., “and He will strike it into seven streams,” as explained above.
Beyond removing the Nile, G-d will “wave His hand over the river” itself, the river of Eden before it divides, and split it into seven streams, as explained earlier: through the Patriarchs and Matriarchs.


אך עוד י״ל [יש לומר] המכוון כי ז׳ נחלים הם ז״ת [ז׳ תחתונות] היינו המדות והדבור שבהם ועל ידם נמשך השפע והנהר הוא בינה שלמעלה מהמדות, והוא ענין שער החמשים דבינה שאינו מושג כלל.
But one may further say that the intent is that the seven streams are the seven lower [Sefiros], that is, the emotive attributes (middos) and the speech within them, through which the flow is drawn down; and the river is Binah (understanding), which is above the emotive attributes; and this is the Fiftieth Gate of Binah, which is not comprehended at all.
A further interpretation: the seven streams are the seven lower Sefiros, the emotive attributes together with the speech within them, through which the divine flow descends. The river is Binah, above them, and specifically its Fiftieth Gate, the highest level of understanding, which cannot be grasped at all.




20והמדות והדבור מקבלים משם רק הארה בעלמא כנודע מענין מי ברא אלה192 כו׳ ועמ״ש מזה ע״פ אלה פקודי המשכן משכן העדות.193
And the emotive attributes and the speech receive from there only a mere radiance, as is known from the matter of “Who created these,” etc.; and see what is written on this on the verse “These are the accounts of the Mishkan, the Mishkan of Testimony.”
The emotive attributes and speech receive only a glimmer from Binah. This is the teaching on “Who created these”: in Kabbalah “Who” (Mi) stands for the hidden level, Binah, and “these” (Eleh) for the revealed attributes it brings forth; the text refers to the discourse on “These are the accounts of the Mishkan.”


ולע״ל [ולעתיד לבוא] נאמר והכהו לשבעה נחלים194 היינו שאותו האור המאיר בבחי׳ הנהר עצמו יומשך ויתגלה בבחי׳ ז״ת [ז׳ תחתונות] שהם המדות והדבור המאירים ומתגלים בבי״ע כו׳
And of the Time to Come it is said, “And He will strike it into seven streams”: that is, that the very light that shines in the level of the river itself will be drawn down and revealed in the level of the seven lower [Sefiros], which are the emotive attributes and the speech that shine and are revealed in Beriah, Yetzirah and Asiyah, etc.
In the Future, “He will strike it into seven streams”: the very light of the river, Binah itself, will flow into the seven attributes and speech and be revealed in the lower worlds.


(ועי׳ [ועיין] מזה בזח״א [בזהר חלק א] בראשית דנ״ב ע״א).195 וזהו ענין ומלאה הארץ דעה את196197 ה׳ כמים לים מכסים198 כו׳.
(And see on this the Zohar, Part I, Bereishis, folio 52a.) And this is the meaning of “And the earth shall be full of the knowledge of G-d, as the waters cover the sea,” etc.
The Zohar on Bereishis describes seven lights that strike the sea on seven sides, each side dividing into seven streams. This is the promise that “the earth shall be full of the knowledge of G-d, as the waters cover the sea”: the knowledge of G-d will fill even the lowest level.


(ועיין עוד מענין והחרים ה׳ את לשון ים מצרים ברבות ריש קהלת199 ע״פ הבל הבלים אמר קהלת):200
(And see further on the subject of “And G-d will destroy the tongue of the Sea of Egypt” in [Midrash] Rabbah, at the beginning of Koheles, on the verse “Vanity of vanities, said Koheles.”)
The maamar closes by pointing to the Midrash at the beginning of Koheles, on “Vanity of vanities,” for more on “the tongue of the Sea of Egypt.”



In one’s avodah
The maamar names two ways of drawing down the future revelation: teshuvah, the spirit returning to G-d, which brings down “the might of His wind”; and compassion, arousing great compassion for the spark of G-dliness in one’s soul that has come down so far, an arousal from below that draws down the higher compassion of the Patriarchs. Our deeds now, the mitzvos and Torah study, are what bring about the rectification that will be revealed in the Time to Come.
Questions for discussion
	Why does speech conceal what it carries, and how is the concealment of thought different from that of speech?
	Why did the sea split into twelve paths, while the river will be struck into seven streams?
	What is the difference between hearing and seeing, and how does the Arizal’s experience on Shabbos illustrate it?
	Why must Mashiach’s teaching be the inner dimension of the Torah rather than its revealed laws?
	How does compassion for one’s own soul draw down the Torah, and what will the compassion of the Patriarchs draw down in the Future?

Sources and references
Notes
Paragraph 1
1והניף ידו על הנהר
The note points to two places in this collection of the Alter Rebbe’s discourses that treat “And He will wave His hand over the river.”
Kehot’s noteראה מאמרי אדה״ז-פרשיות ע׳ רנד. ע׳ רסו. סידור רפט, א. שער האמונה פנ״ב. והחרים תרל״א. ראה ד״ה והניף — תשמ״ז דשם מבאר ההפרש בין נהר וים.
2“And G-d will destroy the tongue of the Sea of Egypt, and He will wave His hand over the river with the might of His wind, and He will strike it into seven streams, and lead [them] across in shoes.” Isaiah’s prophecy of the ingathering of the exiles, modeled on the splitting of the sea; the maamar reads it as a revelation still greater than that at the sea.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ים סוף . . מלכות
Kehot’s note points to Zohar III, 256b for these words.
Zohar III, 256bזח״ג רנו, ב
Kehot’s noteראה זח״ג רנו, ב.
4בדבר ה׳ שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” The verse shows that creation came about through divine speech, which the Alter Rebbe identifies with Malchus.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
5יהי אור
“And G-d said, ‘Let there be light,’ and there was light.” One of the Ten Utterances of creation; the maamar links it with Chochmah.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6וכמו עד״מ באדם
The note records that this passage of the maamar, the analogy of speech in a human being, is quoted there.
Kehot’s noteקטע מובא בסה״מ תרל״ח ע׳ י.
Paragraph 2
7שהלומד הוא חכם מקודם
The note records that where this passage is quoted in Sefer HaMaamarim 5638, there is an addition after the words “the learner is wise beforehand.”
Kehot’s noteבסה״מ תרל״ח שם יש הוספה.
8“Your teeth are like a flock of ewes that have come up from the washing, all of them paired.” The opening words of the Likkutei Torah discourse on Shir HaShirim to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9בד״ה שניך כעדר הרחלים
The discourse explains “a flock of ewes”: the souls of Atzilus are called “man” and the souls of Beriah, Yetzirah and Asiyah, like the angels, are called “animals,” to whom Daas is drawn down through Moshe, the faithful shepherd, and through the threefold “Holy” said by Israel and the angels together.
Kehot’s noteלקו״ת שה״ש לו, ד ואילך.
10“For on this day He shall atone for you, to purify you; from all your sins before G-d you shall be pure.” The Yom Kippur verse on which the Alter Rebbe’s explanation in Likkutei Torah, Acharei, is built.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11ע״פ כי ביום הזה יכפר
There the Alter Rebbe explains that the Torah’s root is in Mocha Stima’ah of Arich Anpin, called an inner light, while the mitzvos stem from its “skull,” a surrounding light; and that Abba and Imma are called “hidden” because they are covered by the beard of Arich Anpin.
Kehot’s noteלקו״ת אחרי כח, ד.
12וענין קי״ס . . על האורות עליונים
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5638.
Kehot’s noteראה סה״מ תרל״ח ע׳ יב.
Paragraph 3
13נקרע הים לי״ב קרעים
Another discourse of the Alter Rebbe, to which the note points for the sea split into twelve parts.
Kehot’s noteראה רש״י תהלים קלה, יג. פדר״א פמ״ב (וברד״ל שם). מכילתא בשלח יד, טז. ראה מאמרי אדה״ז-פרשיות ח״א ע׳ רנט ואילך. סה״מ תרל״ה-א ע׳ רנו ואילך.
14לי״ב קרעים
On “Who split the Sea of Reeds into parts (ligzarim),” Rashi writes: “Twelve splits for twelve tribes.”
Rashi on Psalms 136:13רש"י על תהילים קל״ו:י״ג
לגזרים. י״ב קרעים לי״ב שבטים:
asunder In twelve pieces for the twelve tribes.
On Your Way (Public Domain) · The Judaica Press complete Tanach with Rashi, translated by A. J. Rosenberg (CC-BY)
15י״ב בקר והים עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב ד, ד.
16Shlomo’s great bronze basin, called “the sea,” stood on twelve oxen, three facing each direction, “and the sea was upon them, above.” The maamar reads the twelve oxen as the angels of Beriah, with Malchus, the “sea,” above them.
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ומשם יפרד והי׳
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.” Here the four heads illustrate the four camps of angels; later the maamar builds its teaching on this verse.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
18י״ב שבטים שהיו ד׳ דגלים
“The children of Israel shall camp each man by his banner, with the insignia of their fathers’ house.” The chapter goes on to place three tribes under each of the four banners.
Numbers 2:2במדבר ב׳:ב׳
אִישׁ עַל־דִּגְלוֹ בְאֹתֹת לְבֵית אֲבֹתָם יַחֲנוּ בְּנֵי יִשְׂרָאֵל מִנֶּגֶד סָבִיב לְאֹהֶל־מוֹעֵד יַחֲנוּ:
’The children of Israel shall pitch by their fathers’houses; every man with his own standard, according to the ensigns; a good way off shall they pitch round about the tent of meeting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה במדבר ב, ב ואילך.
19כמו ביד יש ג׳ פרקין וכן ברגל
Expounding the twelve oxen beneath the “sea,” the Zohar says that the twelve tribes stand in four banners, three to each side, like the three joints in each arm and each thigh, twelve in all, “and the body of the Shechinah is upon them”: “and the sea was upon them.”
Zohar, Vayechi 64:651–65:661ספר הזהר, ויחי ס״ד:תרנ״א-ס״ה:תרס״א
20כמ״ש בזהר פ׳ ויחי דרמ״א ע״א
The Tzemach Tzedek’s explanations of the Zohar, to which the note points for this passage of the Zohar on Vayechi.
Kehot’s noteראה ביאה״ז להצ״צ-א ע׳ תנג. זהר זה נזכר גם לקמן פ׳ בהעלותך לא, ב.
21Yosef’s dream: “And behold, we were binding sheaves in the field.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 37:7בראשית ל״ז:ז׳
וְהִנֵּה אֲנַחְנוּ מְאַלְּמִים אֲלֻמִּים בְּתוֹךְ הַשָּׂדֶה וְהִנֵּה קָמָה אֲלֻמָּתִי וְגַם־נִצָּבָה וְהִנֵּה תְסֻבֶּינָה אֲלֻמֹּתֵיכֶם וַתִּשְׁתַּחֲוֶיןָ לַאֲלֻמָּתִי:
for, behold, we were binding sheaves in the field, and, lo, my sheaf arose, and also stood upright; and, behold, your sheaves came round about, and bowed down to my sheaf.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” Yaakov’s blessing of Yehudah, the opening words of the Torah Ohr explanation that the text cites.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23כל חד לפום שיעורא דילי׳
On “Her husband is known in the gates,” the Zohar teaches that G-d is known to each one according to what he measures in his heart; the Kehot note points here for the phrase “each one according to his own measure.”
Zohar I, 103bזח״א קג, ב
Kehot’s noteראה זח״א קג, ב.
24“These are the accounts of the Mishkan, the Mishkan of Testimony.” The opening words of the Likkutei Torah discourse on Pekudei to which the text refers.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ששם עלו שבטים שבטי יה
“For there the tribes went up, the tribes of G-d, a testimony for Israel, to give thanks to the Name of G-d.” The pilgrimage of the tribes to Jerusalem, which the discourse on Pekudei reads as their ascent to their root.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
26Kehot’s note points to Isaiah 11:15 for these words.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27Explaining the psalms of Hallel, the Gemara lists the events they mention: the splitting of the Sea of Reeds, as it is written, “The sea saw and fled”; the Giving of the Torah, as it is written, “The mountains danced like rams.” From this the maamar learns that the splitting of the sea prepared for the Giving of the Torah.
Pesachim 118a:15פסחים קי״ח א:ט״ו
יְצִיאַת מִצְרַיִם, דִּכְתִיב: ״בְּצֵאת יִשְׂרָאֵל מִמִּצְרַיִם״. וּקְרִיעַת יַם סוּף, דִּכְתִיב: ״הַיָּם רָאָה וַיָּנוֹס״. מַתַּן תּוֹרָה, דִּכְתִיב: ״הֶהָרִים רָקְדוּ כְאֵילִים״. תְּחִיַּית הַמֵּתִים, דִּכְתִיב: ״אֶתְהַלֵּךְ לִפְנֵי ה׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28הים ראה וינוס ההרים רקדו
“The sea saw and fled, the Jordan turned back; the mountains danced like rams, the hills like young sheep.” The psalm of the Exodus, said in Hallel.
Psalms 114:3–4תהילים קי״ד:ג׳-ד׳
הַיָּם רָאָה וַיָּנֹס הַיַּרְדֵּן יִסֹּב לְאָחוֹר: הֶהָרִים רָקְדוּ כְאֵילִים גְּבָעוֹת כִּבְנֵי־צֹאן:
The sea saw it, and fled; The Jordan turned backward. The mountains skipped like rams, The hills like young sheep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29וכמארז״ל . . קאי על מתן תורה כו׳
The note quotes Yahel Or: “And Rashi explains, as it is said, ‘Why do you leap, O high-peaked mountains,’ etc.,” the verse through which the dancing mountains are linked with Sinai.
Kehot’s note”ופרש״י שנאמר למה תרצדון הרים גבנונים כו׳” — יהל אור ע׳ תמב.
30אשר שם איהו וחיוהי חד
The letter opens with these words and glosses them: the Ten Sefiros of Atzilus, where “His life-forces” are the lights and “His vessels” the vessels, all of them G-dliness, which is not so in Beriah, Yetzirah and Asiyah; it then asks how the Infinite can be one with the vessels.
Kehot’s noteראה אגה״ק סי׳ כ בתחלתו ובליקוט פי׳ לשם.
31מצות שהם רמ״ח אברים דמלכא
There the Alter Rebbe explains that the 248 commandments become “248 limbs of the King,” that is, 248 vessels for the emotive attributes of Atzilus, and that Torah and mitzvos are therefore called “the way of Havayah,” the path by which the Name Havayah is drawn into each attribute.
Kehot’s noteראה הנסמן לעיל בשלח ב, ג.
32“For as the new heavens and the new earth that I am making stand before Me, says G-d, so shall your seed and your name stand.” The opening words of the Torah Ohr explanation to which the text refers.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33משה ידבר
At Sinai, “the sound of the shofar grew ever stronger; Moshe would speak, and G-d would answer him with a voice.” The opening words of the discourse to which the text refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
34היום לעשותם
“You shall keep the commandment, the statutes and the ordinances which I command you today, to do them.”
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
35ת״ת כנגד כולם
The words here quote Shabbat 127a:15; the passage is shown below.
Shabbat 127a:15שבת קכ״ז א:ט״ו
אִינִי?! וְהָא אֲנַן תְּנַן: אֵלּוּ דְּבָרִים שֶׁאָדָם עוֹשֶׂה אוֹתָם וְאוֹכֵל פֵּירוֹתֵיהֶן בָּעוֹלָם הַזֶּה, וְהַקֶּרֶן קַיֶּימֶת לוֹ לָעוֹלָם הַבָּא, וְאֵלּוּ הֵן: כִּיבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם שֶׁבֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כּוּלָּם [הָנֵי — אִין, מִידֵּי אַחֲרִינָא — לָא]!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפאה א, א. שבת קכז, א.
36ותלמוד תורה כנגד כולם
Among the deeds whose fruits a person eats in this world while the principal remains for the World to Come are honoring parents, acts of kindness and making peace between people, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
37ולמחר לקבל שכרם
Rabbi Yehoshua ben Levi: “Today to do them,” and not tomorrow to do them; “today to do them,” and tomorrow to receive their reward.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א.
38כדפרש״י ע״פ ישקני
“Let him kiss me with the kisses of his mouth, for your love is better than wine.”
Song of Songs 1:2שיר השירים א׳:ב׳
Kehot’s noteשה״ש א, ב.
39וכדפרש״י ע״פ ישקני מנשיקות פיהו
Rashi explains the verse as Israel’s memory of how G-d gave them His Torah and spoke with them face to face, and their trust that He will appear to them again “to explain to them the secret of its reasons and its hidden treasures.”
Rashi on Song of Songs 1:2–3רש"י על שיר השירים א׳:ב׳-ג׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ. זֶה הַשִּׁיר אוֹמֶרֶת בְּפִיהָ בְּגָלוּתָהּ וּבְאַלְמְנוּתָהּ: ”מִי יִתֵּן וְיִשָּׁקֵנִי הַמֶּלֶךְ שְׁלֹמֹה מִנְּשִׁיקוֹת פִּיהוּ כְּמוֹ מֵאָז, לְפִי שֶׁיֵּשׁ מְקוֹמוֹת שֶׁנּוֹשְׁקִין עַל גַּב הַיָּד וְעַל הַכָּתֵף, אַךְ אֲנִי מִתְאַוָּה וְשׁוֹקֶקֶת לִהְיוֹתוֹ נוֹהֵג עִמִּי כַמִּנְהָג הָרִאשׁוֹן, כְּחָתָן אֶל כַּלָּה, פֶּה אֶל פֶּה”: כִּי טוֹבִים. לִי דוֹדֶיךָ מִכָּל מִשְׁתֵּה יַיִן וּמִכָּל עֹנֶג וְשִׂמְחָה. וְלָשׁוֹן עִבְרִי הוּא לִהְיוֹת כָּל סְעֻדַּת עֹנֶג וְשִׂמְחָה נִקְרֵאת עַל שֵׁם הַיַּיִן, כְּעִנְיָן שֶׁנֶּאֱמַר ”אֶל בֵּית מִשְׁתֵּה הַיַּיִן”, ”בַּשִּׁיר לֹא יִשְׁתּוּ …
Let him kiss me with the kisses of his mouth. She recites this song with her mouth in her exile and in her widowhood, “If only King Shlomo would kiss me with the kisses of his mouth as of yore,” because in some places they kiss on the back of the hand or on the shoulder, “but I desire and wish that he behave with me as his original behavior, like a bridegroom with a bride, mouth to mouth.” as in Bereishis 27:26 and Ibid. 29:11, and in many other …
The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY) · The Metsudah Five Megillot, Lakewood, N.J., 2001 (CC-BY)
40וזהו ג״כ משיח
The note records that Or HaTorah cites the Yalkut, quoting the Midrash Tanchuma, for reading this verse as speaking of Mashiach (see Tanchuma, Buber edition, Toldos 14).
Kehot’s noteראה בתרגום יב״ע עה״כ. באוה״ת נ״ך-א ע׳ רסה מציין לילקוט בשם תנחומא [ראה תנחומא באבער פ׳ תולדות יד]. ראה גם ד״ה והמשכילים יזהירו תש״כ.
41הנה ישכיל עבדי
“Behold, My servant shall be wise; he shall be exalted and lifted up, and shall be very high.” The maamar reads it as speaking of Mashiach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
42עבדי ירום
Targum Yonasan renders the verse, “Behold, My servant the Mashiach shall prosper,” and the Kehot note cites it for reading the verse as speaking of Mashiach.
Targum Jonathan on Isaiah 52:13תרגום יונתן על ישעיהו נ״ב:י״ג
הָא יַצְלַח עַבְדִי מְשִׁיחָא יְרוּם וְיִסְגֵי וְיִתְקוֹף לַחֲדָא:
Behold, my servant the messiah shall prosper, he shall be exalted and extolled, and he shall be very strong.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
43היינו מאברהם ויצחק
“‘Behold, My servant shall be wise’ is said of the moon… ‘exalted,’ from the side of the supernal light of all lights; ‘and lifted up,’ from the side of Avraham; ‘and high,’ from the side of Yitzchak; ‘very,’ from the side of Yaakov.”
Zohar I, 181bזח״א קפא, ב
Kehot’s noteזח״א קפא, ב. [כ].
44מאד אותיות אדם
Kehot’s note points to Zohar III, 246b for these words.
Zohar III, 246bזח״ג רמו, ב
Kehot’s noteראה זח״ג רמו, ב.
45שיהי׳ למעלה מבחי׳ אדם הראשון ומבחי׳ מרבע״ה
The source of the note, which answers the question from “no prophet arose like Moshe”: that refers to prophecy (Rambam, Laws of Teshuvah 9:2; and among kings one did arise, Rosh Hashanah 21b), while in the level of the soul Mashiach is greater, and so also in Torah study, especially Mashiach’s Torah, the inner dimension, “the yechidah of the Torah,” matching his bond with the collective yechidah, whereas Moshe’s bond is with the level of chayah.
Kehot’s noteראה לקמן מסעי פט, ב-ג. ובסוף שה״ש מט, ג ואילך. וכ״ה בפי׳ בתנחומא תולדות כ, שלכאורה הוא נגד הידוע שלא קם כמשה. הנה כמה חלוקי ענינים בזה, היינו ענין הנבואה, המלוכה, ידיעת התורה כו׳ וכו׳, ומה שלא קם כמשה מוסכם בנוגע למעלת הנבואה, וכמובא ג״כ ברמב״ם [הל׳] תשובה פ״ט ה״ב. וגם מזה יעויין בר״ה (כא, ב) אבל במלכים קם, משא״כ במעלת הנשמה, עיין לקו״ת סוף שה״ש הנ״ל, שמעלת משיח גדולה יותר. ובמילא אין סתירה שכן הוא גם בנוגע ללימוד התורה, ובפרט תורתו של משיח שהוא הענין דישקני מנשיקות פיהו, פנימיות התורה, יחידה שבתורה, שזהו מתאים לשייכות משיח ליחידה הכללית, משא״כ משה ששייכותו הוא למדריגת חי׳, וכמובא בשער הפסוקים פ׳ ויחי ובכ״מ. וראה ג״כ מנחות (כט, ב) דלא ידע מאי קאמרי — לקו״ש חכ״א ע׳ 351.
46בספר הגלגולים פי״ט
As the note says, Or HaTorah explains this passage of Sefer HaGilgulim.
Kehot’s noteראה ביאורו באוה״ת נ״ך ע׳ רסה. ד״ה באתי לגני תשי״א בסופו.
47סד״ה והנה אנחנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כח, ח.
48ובביאור ע״פ יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, ד.
49ע״פ וירד הגבול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת מסעי צד, א ואילך.
50בד״ה אלה פקודי המשכן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת פקודי ד, א.
Paragraph 6
51ועיין בהרמ״ז ס״פ בא
The note quotes the Ramaz (end of Bo, on Zohar II, 40b) from there: Mashiach will be greater than Adam even before the sin, for the five expressions of “Behold, My servant shall be wise” correspond to the five levels of the soul, and the level of yechidah no person has ever yet attained, but Mashiach son of David will.
Kehot’s noteמ, ב. ”שיהי׳ גדול מאדה״ר גם לפני החטא שהרי פי׳ שבפסוק ישכיל עבדי יש בו חמשה לשונות ישכיל ירום נשא וגבה מאד שהם כנגד ה׳ בחי׳ נרנח״י, ופי׳ שלבחי׳ יחידה עדיין לא זכה אדם מעולם (כן פי׳ מאמר הזח״ג פ׳ ואתחנן דר״ס ע״ב מאן הוה סיומא ע״ש) כ״א משיח בן דוד יזכה לזה” — סה״מ תרל״ה-א ע׳ רסו.
52ובפ׳ כי תצא דף רע״ו סע״ב
The note records that this comment of the Ramaz in Ki Seitzei is also quoted in Or HaTorah on Shir HaShirim.
Kehot’s noteמובא גם באוה״ת שה״ש-ב ע׳ תרמט.
53כימי צאתך
“As in the days of your going out from the land of Egypt, I will show him wonders.” The verse on which the Ramaz’s comment in Ki Seitzei is written; the maamar returns to it in the next paragraphs.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54שילמוד תורה הנגלות לנו
A parallel discussion of what Mashiach will teach, to which the note points.
Kehot’s noteראה שער האמונה פנ״ו. בסה״מ תרס״ו ע׳ י. ובסה״מ — קונטרסים-א קמו, א: היינו שיתגלה מהות התורה כמו שהיא בבחי׳ מהות ועצמות אין סוף.
55הנגלות לנו ולבנינו
“The hidden things belong to G-d our G-d, and the revealed things belong to us and to our children forever, to do all the words of this Torah.” The revealed Torah is the part given to us to know and to do.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ריבוא רבבות
The note quotes its phrase “thousands of thousands, myriads without measure,” for the multitude whom Mashiach will teach.
Kehot’s noteראה בשער האמונה פנ״ו אלפי אלפים רבבות לאין שיעור. וראה עשרה שאלות לרס״ג (נדפס בתורתן של ראשונים הורביץ פראנקפורט תרמ״ב) השאלה השלישית — לקו״ש חי״ט ע׳ 19 הערה 42.
57ארוכה מארץ מדה
“Its measure is longer than the earth, and wider than the sea.” Said of G-d’s wisdom; the maamar applies it to the endless inner dimension of the Torah.
Job 11:9איוב י״א:ט׳
אֲרֻכָּה מֵאֶרֶץ מִדָּהּ וּרְחָבָה מִנִּי־יָם:
The measure thereof is longer than the earth, and broader than the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יא, ט.
58משה הוי שירותא
On “You have begun to show Your servant,” the Zohar says that Moshe was the beginning in the world, complete in every way; and if you ask who was the end, “the end is King Mashiach,” for then wholeness will be found above and below. The text points to the Ramaz’s comment on this passage.
Zohar, Vaetchanan 2:9–4:17ספר הזהר, ואתחנן ב׳:ט׳-ד׳:י״ז
THOU HAST BEGUN TO SHOW THY SERVANT. Why is “beginning” mentioned here? Because Moses indeed made a new beginning in the world by being complete in all. It is true that Jacob was also complete and in him the tree was completed below after the pattern above. Yet there was that in Moses which was not in any other man, since his perfection radiated to many thousands and myriads of Israel in the Tabernacle, the priests, the Levites, the twelve tribes with their chieftains, the seventy members of the Sanhedrin- …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 7
59והוא נהר פרת
On “And He will wave His hand over the river,” the Radak writes: “This river is the river Euphrates, and so Yonasan translated.”
Radak on Isaiah 11:15רד"ק על ישעיהו י״א:ט״ו
60והנהר הרביעי הוא פרת
“And the name of the third river is Chiddekel… and the fourth river is the Euphrates.” The last of the four rivers that go out from Eden.
Genesis 2:14בראשית ב׳:י״ד
וְשֵׁם הַנָּהָר הַשְּׁלִישִׁי חִדֶּקֶל הוּא הַהֹלֵךְ קִדְמַת אַשּׁוּר וְהַנָּהָר הָרְבִיעִי הוּא פְרָת:
And the name of the third river is Tigris; that is it which goeth toward the east of Asshur. And the fourth river is the Euphrates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, יד.
61The Gemara cites “And the fourth river is the Euphrates” and explains: “It is the Euphrates from the beginning,” the same river as at creation.
Bekhorot 55b:2בכורות נ״ה ב:ב׳
וְהָא כְּתִיב: ״וְהַנָּהָר הָרְבִיעִי הוּא פְרָת״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
62מחשבה . . נק׳ נהר
On the same column the Alter Rebbe explains “many waters” as the worries of livelihood and “rivers” as thoughts about physical matters, called rivers because they move and flow, whereas waters are gathered and still: the same contrast between river and sea that this maamar draws.
Kehot’s noteראה גם תו״א נח ט, ב. סה״מ תקס״ו ע׳ קט. לקמן שה״ש יז, ג.
63ונהרו אליו כל הגוים
“And all the nations shall stream (venaharu) to it.” The verb shares its root with nahar, “river,” a word for continuous flowing.
Isaiah 2:2ישעיהו ב׳:ב׳
וְהָיָה בְּאַחֲרִית הַיָּמִים נָכוֹן יִהְיֶה הַר בֵּית־ה׳ בְּרֹאשׁ הֶהָרִים וְנִשָּׂא מִגְּבָעוֹת וְנָהֲרוּ אֵלָיו כׇּל־הַגּוֹיִם:
And it shall come to pass in the end of days, That the mountain of the L-RD’S house Shall be established as the top of the mountains, And shall be exalted above the hills; And all nations shall flow unto it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ב, ב.
64הים נק׳ מקוה המים
“And G-d called the dry land earth, and the gathering of the waters He called seas.” The sea is water gathered in one place.
Genesis 1:10בראשית א׳:י׳
וַיִּקְרָא אֱלֹקִים לַיַּבָּשָׁה אֶרֶץ וּלְמִקְוֵה הַמַּיִם קָרָא יַמִּים וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And G-d called the dry land Earth, and the gathering together of the waters called He Seas; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית א, י. מקואות פ״ה, מ״ד.
65ונהר יוצא מעדן
“And a river goes out from Eden to water the Garden.” The maamar reads the river as Binah, thought, flowing from Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66ששים המה מלכות
“There are sixty queens and eighty concubines, and maidens without number.” The opening words of the explanation to which the text refers.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
67ספ״ה דברכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלד, ב.
68עין לא ראתה יעשה למחכה לו
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.”
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סד, ג.
69“‘No eye has seen, O G-d, except You’: this is Eden, which no creature’s eye has ever seen. Lest you say, where was Adam? In the Garden. And lest you say the Garden is Eden, the verse teaches: ‘And a river goes out from Eden to water the Garden.’”
Berakhot 34b:26ברכות ל״ד ב:כ״ו
וְשֶׁמָּא תֹּאמַר: הוּא גַּן, הוּא עֵדֶן, תַּלְמוּד לוֹמַר: ״וְנָהָר יוֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת הַגָּן״, גַּן לְחוּד וְעֵדֶן לְחוּד.
But perhaps thou wilt say that the Garden is the same as Eden ! Therefore there is a teaching to tell thee, "And a river went out of Eden to water the Garden" (Gen. ii. 10). Hence the Garden and Eden are distinct.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
70ונהר יוצא מעדן להשקות את הגן
“And a river goes out from Eden to water the Garden.” Eden is the source and the Garden receives from it through the river.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71אראנו נפלאות
“As in the days of your going out from the land of Egypt, I will show him wonders.” The prophecy of the Future speaks of seeing.
Micah 7:15מיכה ז׳:ט״ו
כִּימֵי צֵאתְךָ מֵאֶרֶץ מִצְרָיִם אַרְאֶנּוּ נִפְלָאוֹת:
’As in the days of thy coming forth out of the land of Egypt Will I show unto him marvellous things.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אינו דומה כלל שמיעה לראי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה מכילתא יתרו יט, ט. לקח טוב שלח יג, יח.
Paragraph 11
73אתוון רברבין
The Zohar distinguishes small letters, from the lower world, from large letters, from the World to Come, and gives as an example the Shabbos praise “Kel Adon al kol hama’asim,” in which the letters come in groups of five words, and the last two in groups of six.
Zohar, Terumah 10:97–106ספר הזהר, תרומה י׳:צ״ז-ק״ו
74ברבע שעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוכפי ששמעתי מכאאמו״ר נ״ע ששמע מרבו אדמו״ר הצ״צ נבג״מ במחשבה ששה מינוט מה שצריך לדבר ע״ז שעה א׳ ואמר ע״ז רבי הרה״ח ר׳ נטע ממאנעסטרישצישנא שהי׳ שם ג״כ שהמקור לדה״ק מהמשנה דפ״ה דאבות בעשרה מאמרות נבה״ע והלא במאמר א׳ יכול כו׳ נמצא כי מאמר א׳ כולל עשרה. ודפח״ח. [כ].
75ס׳ או פ׳ שנה
The note points here for the sixty or eighty years.
Kehot’s noteראה סה״מ תש״א ע׳ 133.
76אלף שנה בעיניך
“For a thousand years in Your eyes are like yesterday when it has passed, and like a watch in the night.”
Psalms 90:4תהילים צ׳:ד׳
כִּי אֶלֶף שָׁנִים בְּעֵינֶיךָ כְּיוֹם אֶתְמוֹל כִּי יַעֲבֹר וְאַשְׁמוּרָה בַלָּיְלָה:
For a thousand years in Thy sight Are but as yesterday when it is past, And as a watch in the night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ד: אלף שנים.
77אעברה נא ואראה
Moshe’s plea: “Let me cross over, please, and see the good land that is beyond the Jordan.”
Deuteronomy 3:25דברים ג׳:כ״ה
אֶעְבְּרָה־נָּא וְאֶרְאֶה אֶת־הָאָרֶץ הַטּוֹבָה אֲשֶׁר בְּעֵבֶר הַיַּרְדֵּן הָהָר הַטּוֹב הַזֶּה וְהַלְּבָנֹן:
Let me go over, I pray Thee, and see the good land that is beyond the Jordan, that goodly hill-country, and Lebanon.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ג, כה.
78וירא ראשית לו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, כא.
79וירא ראשית לו
“And he saw the first [portion] for himself, for there the lawgiver’s portion is hidden.” The maamar reads it of Moshe’s own sight of reishis, Chochmah.
Deuteronomy 33:21דברים ל״ג:כ״א
וַיַּרְא רֵאשִׁית לוֹ כִּי־שָׁם חֶלְקַת מְחֹקֵק סָפוּן וַיֵּתֵא רָאשֵׁי עָם צִדְקַת Havayah עָשָׂה וּמִשְׁפָּטָיו עִם־יִשְׂרָאֵל:
And he chose a first part for himself, For there a portion of a ruler was reserved; And there came the heads of the people, He executed the righteousness of the L-RD, And His ordinances with Israel. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ארץ חפץ
“And all the nations shall call you fortunate, for you shall be a land of delight.” Israel itself is called “a land of delight.”
Malachi 3:12מלאכי ג׳:י״ב
וְאִשְּׁרוּ אֶתְכֶם כׇּל־הַגּוֹיִם כִּי־תִהְיוּ אַתֶּם אֶרֶץ חֵפֶץ אָמַר ה׳ צְבָאוֹת:
And all nations shall call you happy; For ye shall be a delightsome land, Saith the L-RD of hosts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, יב.
81ועתה ישראל שמע
“And now, Israel, hear the statutes and the ordinances that I teach you, to do them.” Moshe’s words after his plea was refused; the maamar notes the word “hear.”
Deuteronomy 4:1דברים ד׳:א׳
וְעַתָּה יִשְׂרָאֵל שְׁמַע אֶל־הַחֻקִּים וְאֶל־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְלַמֵּד אֶתְכֶם לַעֲשׂוֹת לְמַעַן תִּחְיוּ וּבָאתֶם וִירִשְׁתֶּם אֶת־הָאָרֶץ אֲשֶׁר ה׳ אֱלֹקֵי אֲבֹתֵיכֶם נֹתֵן לָכֶם:
And now, O Israel, hearken unto the statutes and unto the ordinances, which I teach you, to do them; that ye may live, and go in and possess the land which the L-RD, the G-d of your fathers, giveth you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, א.
82אתה החלות
“You have begun to show Your servant Your greatness and Your strong hand.” Moshe’s words just before his plea to enter the Land.
Deuteronomy 3:24דברים ג׳:כ״ד
אֲדֹ־נָי ה׳ אַתָּה הַחִלּוֹתָ לְהַרְאוֹת אֶת־עַבְדְּךָ אֶת־גׇּדְלְךָ וְאֶת־יָדְךָ הַחֲזָקָה אֲשֶׁר מִי־אֵל בַּשָּׁמַיִם וּבָאָרֶץ אֲשֶׁר־יַעֲשֶׂה כְמַעֲשֶׂיךָ וְכִגְבוּרֹתֶךָ:
’O L-rd GOD, Thou hast begun to show Thy servant Thy greatness, and Thy strong hand; for what god is there in heaven or on earth, that can do according to Thy works, and according to Thy mighty acts?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אתה החלות
Moshe opened his prayer with praise, “You have begun.” The Zohar asks what “beginning” means here and answers that Moshe was the beginning in the world, while King Mashiach is the end, when wholeness will be found above and below.
Zohar, Vaetchanan 2:9–4:17ספר הזהר, ואתחנן ב׳:ט׳-ד׳:י״ז
84בביאור ע״פ והניף הכהן
the passage shares nothing with the note
Kehot’s noteראה לקמן אמור טל, ג.
85והניף הכהן אותם על לחם הביכורים
“And the kohen shall wave them with the bread of the first fruits as a waving before G-d, with the two lambs.” The opening words of the Likkutei Torah explanation to which the text refers.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86עין לא ראתה כו׳ יעשה למחכה לו
“No eye has seen, O G-d, except You, what He will do for one who waits for Him.”
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87יעשה מאן
The Zohar asks why the verse says “He will do” and not “You will do,” and answers: “He will do”: who? The hidden Atik of all, on whom everything depends.
Zohar, Vaetchanan 21:142–23:151ספר הזהר, ואתחנן כ״א:קמ״ב-כ״ג:קנ״א
Once when R. Jose was ill, R. Abba and R. Judah and R. Isaac went to see him. They found him asleep lying on his face. When he awoke they perceived that his face was wreathed in smiles. Said R. Abba to him: ‘Have you seen some notable thing?’ Assuredly so,’ he replied, ‘for my soul went aloft and I saw the glory of those who have sacrificed themselves for the sanctity of their Master, how they were given thirteen streams of pure balsam, and how the Holy One, blessed …
The Zohar; London, Soncino Press, 1933 (Public Domain)
88וזה הוא שילמוד משיח
The note points here for Mashiach’s teaching being by way of sight, in which one sees the whole matter at once, in general and in all its details.
Kehot’s noteשיהי׳ באופן של ראי׳ (לקו״ת צו יז, א-ב. שער האמונה פ״ט. סד״ה וידבר אלקים (השני) תרצ״ט, ועוד), שבראי׳ רואה בבת אחת את כל הדבר כולו, בכללותו ובכל פרטיו (ראה ש׳ האמונה שם פנ״ט) — ראה לקו״ש חכ״א ע׳ 37 הערה 64.
89הנה ישכיל עבדי
“Behold, My servant shall be wise.” Read here of the endless wisdom that Mashiach will teach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בשמונים שנה
A further place the note lists for the Arizal’s eighty years.
Kehot’s noteועל״ק שמיני ד״ה לויתן (יח, ג) ובי׳ ואתחנן ספ״א (ג, ג) וד״ה ביום השמע״צ כנישין פ״ד (פה, ד). וע׳ ריש ביאור תורה צוה בפ׳ ברכה (צה, ב) וסוף ביאור והניף בפ׳ אמור (טל, ג). [כ]. וראה בארוכה בסה״מ על פרשיות שם. סה״מ תקס״ד ע׳ שכט בהע׳ לע׳ רג.
91האבות הן הן המרכבה
The words here quote Bereshit Rabbah 47:6; the passage is shown below.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פמ״ז, ו. פפ״ב, ו.
Paragraph 12
92האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the chariot,” as it is said, “And G-d went up from upon Avraham,” “And G-d went up from upon him,” and “Behold, G-d stood upon him.”
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
93בד״ה ענין האבות הן הן המרכבה
The discourse asks why the Patriarchs, whose root is in Atzilus, are called a chariot, unlike the angels “face of a lion, face of an ox,” who come from the broken vessels of Tohu and are nullified like a horse to its rider; it begins its answer from the form of “man” as the inclusion of the three lines.
Kehot’s noteתו״א עב, ד ואילך.
94ע״פ וישכם לבן
The discourse on “And Lavan rose early in the morning, kissed his sons and his daughters and blessed them,” which, the text says, treats the Patriarchs and the tribes.
Kehot’s noteתו״א כג, ד.
95וישכם לבן
“And Lavan rose early in the morning, kissed his sons and his daughters and blessed them.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 32:1בראשית ל״ב:א׳
וַיַּשְׁכֵּם לָבָן בַּבֹּקֶר וַיְנַשֵּׁק לְבָנָיו וְלִבְנוֹתָיו וַיְבָרֶךְ אֶתְהֶם וַיֵּלֶךְ וַיָּשׇׁב לָבָן לִמְקֹמוֹ:
And Laban arose early in the morning, kissed his sons and daughters, and blessed them; and then Laban went and returned to his place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96סד״ה וידבר כו׳ שאו
The end of that discourse speaks of Aharon, “the groomsman of the Matron,” one of the seven shepherds, who raises the souls of Israel and kindles them like lamps, “When you raise up the lamps.”
Kehot’s noteלקו״ת במדבר ג, א.
97שאו כו׳ למשפחותם לבית אבותם
“Take a census of the whole congregation of the children of Israel, by their families, by their fathers’ house.” The verse of the discourse at the beginning of Bamidbar to which the text refers.
Numbers 1:2במדבר א׳:ב׳
שְׂאוּ אֶת־רֹאשׁ כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לְמִשְׁפְּחֹתָם לְבֵית אֲבֹתָם בְּמִסְפַּר שֵׁמוֹת כׇּל־זָכָר לְגֻלְגְּלֹתָם:
’Take ye the sum of all the congregation of the children of Israel, by their families, by their fathers’houses, according to the number of names, every male, by their polls;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98נשמה שנתת בי טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת אלקי נשמה.
99נשמה שנתת בי טהורה היא
The blessing on waking: “My G-d, the soul that You placed in me is pure; You formed it in me, You breathed it into me.” The maamar reads it as the soul’s passage from purity in its root to existence as a created being.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
100בעבר הנהר ישבו אבותיכם
“Beyond the river your fathers dwelt of old, Terach, the father of Avraham and the father of Nachor.” The maamar reads “beyond the river” as the Patriarchs’ root above Binah, the river.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
101ז״א בעתיקא אחיד ותליא
Kehot’s note points to Zohar III, 291a for these words.
Zohar III, 291aזח״ג רצא, א
Kehot’s noteזח״ג רצא, א ועל״ק (יט ריש ב׳) ציון אדמו״ר. [כ].
102בביאור ע״פ אם בחקתי תלכו
There Avraham is the way of love, Yitzchak of awe and Yaakov of compassion, and “If you walk in My statutes” is explained as the level of walking.
Kehot’s noteלקו״ת בחקותי מז, א.
103אם בחקתי תלכו
“If you walk in My statutes and keep My commandments and do them.” The opening words of the Likkutei Torah explanation to which the text refers.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104בביאור שימני כחותם
The straps of the tefillin, black by a law given to Moshe at Sinai, have their root in the whiteness of the skull, Chesed of Atik, higher than “the hair of His head like pure wool”; for so high a level to be drawn down, they must be black.
Kehot’s noteלקו״ת שה״ש מו, ד.
105שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The opening words of the explanation in Likkutei Torah, Shir HaShirim, to which the text refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106רצונות דתפלין דהלמ״מ שיהיו שחורות
The Gemara teaches that the straps of the tefillin must be black, by a law given to Moshe at Sinai.
Menachot 35a:6–7מנחות ל״ה א:ו׳-ז׳
א״ר יצחק רצועות שחורות הלכה למשה מסיני מיתיבי תפילין אין קושרין אותן אלא במינן בין ירוקות בין שחורות בין לבנות אדומות לא יעשה מפני גנאי ודבר אחר א״ר יהודה מעשה בתלמידו של ר״ע שהיה קושר תפיליו בלשונות של תכלת ולא אמר לו דבר איפשר אותו צדיק ראה תלמידו ולא מיחה בו אמר לו הן לא ראה אותו ואם ראה אותו לא היה מניחו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות לה, א.
107הנהר — בחי׳ ז״ת דע״י
In Nitzavim the Patriarchs are rooted in Chesed, Gevurah and Tiferes of Atik, as explained on “Beyond the river your fathers dwelt” in the discourse “If you walk in My statutes”; this is the source of the light drawn through the thirteen tikkunei dikna, which is why “until Avraham there was no old age.”
Kehot’s noteראה לקמן נצבים נג, א. זאת הברכה צו, ג. וצ״ע דבפרשת נצבים מציין לד״ה אם בחוקותי — ספר הערכים-חב״ד א׳ טור יט הערה י.
108בביאור ע״פ בהעלותך
The explanation of “When you raise up the lamps” speaks of Aharon’s great love, rooted in Mocha Stima’ah and drawn out through bitterness and weeping, which arouse the thirteen attributes of compassion; and of the ascent of the tribes, “For there the tribes went up.”
Kehot’s noteלקו״ת בהעלותך לא, ב.
109בהעלותך את הנרות כו׳ יאירו שבעת הנרות
“When you raise up the lamps, toward the face of the menorah the seven lamps shall give light.”
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110ובד״ה ראיתי והנה מנורת זהב
On “I have seen, and behold, a menorah all of gold”: the lamps are souls, and the seven lamps are the souls of the seven shepherds, who draw G-dliness down to all the souls of Israel, for no thought can grasp Him except through them.
Kehot’s noteלקו״ת בהעלותך לג, ב.
111ראיתי והנה מנורת זהב כולה
Zechariah’s vision: “I have seen, and behold, a menorah all of gold, with its bowl on its top, and its seven lamps upon it.”
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ע״פ ויעבר את מעבר יבק
There Yabbok is read as the union of blessing and holiness, and “Beyond the river your fathers dwelt” is explained: the river is Binah, the Patriarchs’ root is beyond it, in Keser, and from there they were drawn down to the other side of the river, Z’eir Anpin of Atzilus.
Kehot’s noteתו״א כה, א.
113ויעבר את מעבר יבק
Yaakov rose at night, took his wives and children, “and crossed the ford of the Yabbok.” The opening of the Torah Ohr discourse to which the text refers.
Genesis 32:23בראשית ל״ב:כ״ג
וַיָּקׇם בַּלַּיְלָה הוּא וַיִּקַּח אֶת־שְׁתֵּי נָשָׁיו וְאֶת־שְׁתֵּי שִׁפְחֹתָיו וְאֶת־אַחַד עָשָׂר יְלָדָיו וַיַּעֲבֹר אֵת מַעֲבַר יַבֹּק:
And he rose up that night, and took his two wives, and his two handmaids, and his eleven children, and passed over the ford of the Jabbok.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114סד״ה אני ה׳ אלקיכם
At the end of that discourse the Name Havayah itself is said to become in the Future like the Name Elokim, because a great light from the Infinite Light, above the Name Havayah, will be revealed, “His great Name.”
Kehot’s noteלקו״ת שלח מט, ב.
115בתורת ה׳ חפצו ובתורתו
“But his desire is in the Torah of G-d, and in his Torah he meditates day and night.”
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116כי כאשר השמים החדשים
“For as the new heavens and the new earth that I am making stand before Me, says G-d, so shall your seed and your name stand.”
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ובביאור ע״פ כי על כל כבוד חופה
The explanation speaks of Mocha Stima’ah: a supernal will whose reason is so lofty and hidden that it cannot come down into revealed understanding, so that to others it seems to be will alone, without a reason.
Kehot’s noteלקו״ת שה״ש מח, א.
118כי על כל כבוד חופה
Over Mount Zion G-d will create a cloud by day and the glow of fire by night, “for over all the glory there shall be a canopy.”
Isaiah 4:5ישעיהו ד׳:ה׳
וּבָרָא ה׳ עַל כׇּל־מְכוֹן הַר־צִיּוֹן וְעַל־מִקְרָאֶהָ עָנָן יוֹמָם וְעָשָׁן וְנֹגַהּ אֵשׁ לֶהָבָה לָיְלָה כִּי עַל־כׇּל־כָּבוֹד חֻפָּה:
And the L-RD will create over the whole habitation of mount Zion, and over her assemblies, a cloud and smoke by day, and the shining of a flaming fire by night; for over all the glory shall be a canopy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 13
119מ״ש הרמ״ז פ׳ בראשית
The note records that this passage of the Ramaz is also quoted in Or HaTorah on Bereishis.
Kehot’s noteמובא גם באוה״ת בראשית-א דף יא, א.
120הג״ן סדרים דאורייתא
The note points to two talks in Likkutei Sichos on the fifty-three (GaN) portions of the Torah.
Zohar I, 104bזח״א קד, ב
Kehot’s noteראה זח״א קד, ב. לקוטי שיחות ח״ג ע׳ 93. חט״ו ע׳ 435.
121ונהר יוצא מעדן להשקות את הג״ן סדרים דאורייתא ומשם יפרד
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.” The maamar reads “the Garden” (GaN, fifty-three) as the portions of the Torah and “divides” as the rectification of the world of division.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122והיינו ע״י פר״ד פשט רמז דרוש
The note points to this talk for PaRaD, peshat, remez and derush, as the rectification of the lower worlds.
Kehot’s noteראה שיחת ש״פ דברים תשמ״ו.
123ולכבודי בראתי יצרתיו
“Everyone who is called by My Name, for My glory I created him, I formed him, I also made him.” Its three verbs are read as Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
124בביאור ע״פ ולא תשבית מלח
There the study of the Torah’s inner dimension is called “salt”: unlike bread and meat, the revealed Torah, whose essence one grasps, salt has no taste of its own; one knows only that the inner essence exists, until the inner dimension of the Torah is revealed in the Future.
Kehot’s noteלעיל ה, ד.
125ולא תשבית מלח
“And you shall not let the salt of your G-d’s covenant be lacking from your meal offering.” The opening words of the explanation in Likkutei Torah, Vayikra, to which the text refers.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ונחל עדניך תשקם
“They are sated from the abundance of Your house, and from the stream of Your delights You give them drink.” The word for “delights,” adanecha, shares its root with Eden.
Psalms 36:9תהילים ל״ו:ט׳
יִרְוְיֻן מִדֶּשֶׁן בֵּיתֶךָ וְנַחַל עֲדָנֶיךָ תַשְׁקֵם:
They are abundantly satisfied with the fatness of Thy house; And Thou makest them drink of the river of Thy pleasures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ט.
127בד״ה שובה ישראל עד
The discourse on “Return, O Israel, unto G-d your G-d” asks why it says “unto,” explains that “return” means both returning oneself and bringing back, and asks how G-d, who fills all the earth, can be “near” in the Ten Days of Repentance.
Kehot’s noteלקו״ת ש״ש סו, ב.
128שובה ישראל עד
“Return, O Israel, unto G-d your G-d, for you have stumbled in your iniquity.” The opening words of the Shabbos Shuvah discourse to which the text refers.
Hosea 14:2הושע י״ד:ב׳
שׁוּבָה יִשְׂרָאֵל עַד ה׳ אֱלֹקֶיךָ כִּי כָשַׁלְתָּ בַּעֲוֺנֶךָ:
Return, O Israel, unto the L-RD thy G-d; For thou hast stumbled in thine iniquity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129סוד ה׳ ליריאיו
“The secret of G-d is for those who fear Him, and His covenant, to make it known to them.”
Psalms 25:14תהילים כ״ה:י״ד
סוֹד ה׳ לִירֵאָיו וּבְרִיתוֹ לְהוֹדִיעָם:
The counsel of the L-RD is with them that fear Him; And His covenant, to make them know it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כה, יד.
Paragraph 14
130מאד עמקו מחשבותיך
“How great are Your works, O G-d; Your thoughts are very deep.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, ו.
131ורוח אלקים מרחפת על פני המים
“And the earth was formless and void, and darkness was on the face of the deep, and the spirit of G-d hovered over the face of the waters.”
Genesis 1:2בראשית א׳:ב׳
וְהָאָרֶץ הָיְתָה תֹהוּ וָבֹהוּ וְחֹשֶׁךְ עַל־פְּנֵי תְהוֹם וְרוּחַ אֱלֹקִים מְרַחֶפֶת עַל־פְּנֵי הַמָּיִם:
Now the earth was unformed and void, and darkness was upon the face of the deep; and the spirit of G-d hovered over the face of the waters.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132זהו רוחו של מלך המשיח
“‘And the spirit of G-d hovered’: this is the spirit of King Mashiach, as it is said, ‘And the spirit of G-d shall rest upon him.’”
Bereshit Rabbah 2:4בראשית רבה ב׳:ד׳
… ”עַל פְּנֵי תְהוֹם” זה גלות ממלכת הרשעה שאין להם חקר כמו התהום מה התהום הזה אין לו חקר אף הרשעים כן. ”וְרוּחַ אֱלֹקִים מְרַחֶפֶת” זה רוחו של מלך המשיח היאך מה דאת אמר (ישעיה יא, ב): ”ונחה עליו רוח ה׳” באיזו זכות ממשמשת ובאה המרחפת על פני המים בזכות התשובה שנמשלה כמים שנאמר (איכה ב, יט): ”שפכי כמים לבך”. רבי חגי בשם רבי פדת אמר ברית כרותה למים שאפילו בשעת שרב רוחה שייפה. וכבר היה ר״ש בן זומא יושב ותוהא ועבר רבי יהושע ושאל בשלומו פעם ושתים ולא השיבו …
Rabbi Shimon ben Lakish interpreted the verses regarding the [four] kingdoms. “The earth was emptiness” – this is the Babylonian kingdom, as it is stated: “I have seen the land, and behold, it was emptiness and disorder” (Jeremiah 4:23). “And disorder [vavohu]” – this is the Median kingdom, [as it is stated:] “They hastened [vayavhilu] to bring Haman” (Esther 6:14). “And darkness”– this is the Greek kingdom, which darkened Israel’s eyes with their edicts, as they used to say to them: ‘Write on the horn of a bull that you …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
133זהו רוחו של מלך המשיח
At the beginning of Tazria, Reish Lakish reads “And the spirit of G-d hovered over the face of the waters”: “this is the spirit of King Mashiach.”
Vayikra Rabbah 14:1ויקרא רבה י״ד:א׳
134ונחה עליו רוח הוי׳
“And the spirit of G-d shall rest upon him, a spirit of wisdom and understanding.” Isaiah’s prophecy of Mashiach.
Isaiah 11:2ישעיהו י״א:ב׳
וְנָחָה עָלָיו רוּחַ ה׳ רוּחַ חׇכְמָה וּבִינָה רוּחַ עֵצָה וּגְבוּרָה רוּחַ דַּעַת וְיִרְאַת ה׳
And the spirit of the L-RD shall rest upon him, The spirit of wisdom and understanding, The spirit of counsel and might, The spirit of knowledge and of the fear of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135מן המים משיתיהו
Pharaoh’s daughter “called his name Moshe, and said, ‘For I drew him out of the water.’”
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
136כמים שיורדים
“Why are words of Torah compared to water?… To tell you: just as water leaves a high place and flows to a low place, so words of Torah endure only in one whose mind is humble.”
Taanit 7a:8–9תענית ז׳ א:ח׳-ט׳
אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא, מַאי דִּכְתִיב: ״בַּרְזֶל בְּבַרְזֶל יָחַד״, לוֹמַר לָךְ: מָה בַּרְזֶל זֶה — אֶחָד מְחַדֵּד אֶת חֲבֵירוֹ, אַף שְׁנֵי תַּלְמִידֵי חֲכָמִים — מְחַדְּדִין זֶה אֶת זֶה בַּהֲלָכָה. אָמַר רַבָּה בַּר בַּר חָנָה: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה כָּאֵשׁ, שֶׁנֶּאֱמַר: ״הֲלֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם ה׳״, לוֹמַר לָךְ: מָה אֵשׁ אֵינוֹ דּוֹלֵק יְחִידִי, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין בִּיחִידִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תענית ז, א.
137והרוח תשוב אל האלקים
“And the dust returns to the earth as it was, and the spirit returns to G-d who gave it.”
Ecclesiastes 12:7קהלת י״ב:ז׳
וְיָשֹׁב הֶעָפָר עַל־הָאָרֶץ כְּשֶׁהָיָה וְהָרוּחַ תָּשׁוּב אֶל־הָאֱלֹקִים אֲשֶׁר נְתָנָהּ:
And the dust returneth to the earth as it was, and the spirit returneth unto G-d who gave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ע״פ האזינו השמים
The discourse opens with the Sages’ contrast of rain and dew and explains teshuvah as “And the spirit shall return to G-d who gave it”: the soul, breathed out of G-d like breath from a mouth, became a separate being, and teshuvah is its return.
Kehot’s noteלקו״ת האזינו עא, ג.
139האזינו השמים
“Listen, O heavens, and I will speak.” The opening words of the Likkutei Torah discourse to which the text refers.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
140שמדתו של יעקב . . רחמים
The Tanya presents Yaakov’s attribute, compassion, as a path in serving G-d: to arouse great compassion before G-d for the spark of G-dliness in one’s soul, which has come down from its source and is clothed in the “skin of the serpent,” far from the light of the King’s face.
Tanya, Likkutei Amarim 45:1–2תניא, חלק ראשון; ליקוטי אמרים מ״ה:א׳-ב׳
עוֹד יֵשׁ דֶּרֶךְ יָשָׁר לִפְנֵי אִישׁ, לַעֲסוֹק בַּתּוֹרָה וּמִצְוֹת לִשְׁמָן, עַל יְדֵי מִדָּתוֹ שֶׁל יַעֲקֹב אָבִינוּ עָלָיו הַשָּׁלוֹם, שֶׁהִיא מִדַּת הָרַחֲמִים, לְעוֹרֵר בְּמַחֲשַׁבְתּוֹ תְּחִלָּה רַחֲמִים רַבִּים לִפְנֵי ה׳ עַל נִיצוֹץ אֱלֹהוּת הַמְחַיֶּה נַפְשׁוֹ, אֲשֶׁר יָרַד מִמְּקוֹרוֹ – חַיֵּי הַחַיִּים אֵין־סוֹף בָּרוּךְ־הוּא, הַמְמַלֵּא כָּל עָלְמִין, וְסוֹבֵב כָּל עָלְמִין, וְכוּלָּא קַמֵּיהּ כְּלָא חֲשִׁיב, וְנִתְלַבֵּשׁ בְּ״מַשְׁכָּא דְחִוְיָא״, הָרָחוֹק מֵאוֹר פְּנֵי הַמֶּלֶךְ בְּתַכְלִית הַהֶרְחֵק – כִּי הָעוֹלָם הַזֶּה הוּא תַּכְלִית הַקְּלִיפּוֹת הַגַּסּוֹת כוּ׳. וּבִפְרָט, כְּשֶׁיִּזְכּוֹר …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פמ״ה. הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעט (ושם צ״ל תניא פמ״ה).
141יעקב . . תפארת
Kehot’s note points to Zohar I, 157b for these words.
Zohar I, 157bזח״א קנז, ב
Zohar II, 276aזח״ב רעו, א
Kehot’s noteראה זח״א קנז, ב. זח״ב רעו, א. זח״ג שב, א.
142אף עשיתיו
“For My glory I created him, I formed him, I also made him.” “Made” is read as the World of Asiyah, where the concealment is greatest.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143ונגלה כבוד ה׳
“And the glory of G-d shall be revealed, and all flesh together shall see that the mouth of G-d has spoken.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
144סד״ה מי מנה עפר יעקב
At the end of the discourse, Torah study is compared to dust, which is beyond number, because it is G-d’s will itself, the higher unity (yichuda ila’ah); that is why “the study of Torah is equal to them all.”
Kehot’s noteלקו״ת בלק סח, ב.
145מי מנה עפר יעקב
Bilam: “Who has counted the dust of Yaakov?” The opening words of the Likkutei Torah discourse to which the text refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146וברחמים גדולים אקבצך
“For a brief moment I forsook you, and with great compassion I will gather you.”
Isaiah 54:7ישעיהו נ״ד:ז׳
בְּרֶגַע קָטֹן עֲזַבְתִּיךְ וּבְרַחֲמִים גְּדֹלִים אֲקַבְּצֵךְ:
For a small moment have I forsaken thee; But with great compassion will I gather thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, ז.
147וחסדי מאתך לא ימוש
“For the mountains may move and the hills may falter, but My kindness shall not depart from you, nor shall My covenant of peace falter.”
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, י.
Paragraph 16
148דחטה היינו כ״ב אותיות התורה
In Bechukosai the Torah is called bread, food for the soul, because, like grain whose root is very high but which fell in the breaking to grow as wheat, the secrets of the Torah came down into physical matters, the forbidden and the permitted, the impure and the pure.
Numbers 10:4במדבר י׳:ד׳
וְאִם־בְּאַחַת יִתְקָעוּ וְנוֹעֲדוּ אֵלֶיךָ הַנְּשִׂיאִים רָאשֵׁי אַלְפֵי יִשְׂרָאֵל:
And if they blow but with one, then the princes, the heads of the thousands of Israel, shall gather themselves unto thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה זהר בלק קפח, ב. לקו״ת בחוקותי מח, ב. במדבר י, ד.
149בד״ה בשעה שהקדימו
In that discourse, a Shavuos discourse in Likkutei Torah on Bamidbar, the Written Torah is the Tree of Life and the Oral Torah is called in the Zohar “the tree of good and evil,” because through it good is separated from evil, as in learning which animals are treifah and which are kosher; it too refers to Iggeres HaKodesh on “And the wise shall shine.”
Kehot’s note[במדבר] פ״ג יג, ג. [כ].
150בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth and said to them: Who revealed to My children this secret, which the ministering angels use?” The opening words of the discourse to which the text refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
151תושבע״פ היא מל׳ דאצי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה.
152ברע״מ פ׳ נשא והמשכילים יזהירו
The letter opens with the Raaya Mehemna on Naso: “And the wise shall shine like the radiance of the firmament,” through this work, the Zohar, which is the Tree of Life, while “the tree of good and evil” is the forbidden and the permitted, the impure and the pure. It goes on to explain that the forbidden and permitted things themselves come from the tree of good and evil, kelipas nogah.
Tanya, Iggeres HaKodesh 26:1תניא, אגרת הקדש כ״ו:א׳
בְּרַעְיָא מְהֵימְנָא פָּרָשַׁת נָשֹׂא: ״וְהַמַּשְׂכִּילִים יַזְהִירוּ כְּזֹהַר הָרָקִיעַ״ – ״בְּהַאי חִבּוּרָא דִילָךְ דְּאִיהוּ סֵפֶר הַזֹּהַר, מִן זָהֳרָא דְּ״אִימָּא עִילָּאָה״ תְּשׁוּבָה, בְּאִילֵּין לֹא צָרִיךְ נִסָּיוֹן. וּבְגִין דַּעֲתִידִין יִשְׂרָאֵל לְמִטְעַם מֵאִילָנָא דְחַיֵּי, דְּאִיהוּ הַאי סֵפֶר הַזֹּהַר – יִפְּקוּן בֵּקהּ מִן גָּלוּתָא בְּרַחֲמִים, וְיִתְקַיֵּים בְּהוֹן: ״ה׳ בָּדָד יַנְחֶנּוּ, וְאֵין עִמּוֹ אֵל נֵכָר״.
Kehot Publication Society (CC-BY-NC)
153בשברי לכם מטה לחם
“When I break for you the staff of bread, ten women shall bake your bread in one oven.”
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
154כמ״ש בפ׳ בחקותי
There “When I break for you the staff of bread” is explained: the staff of bread is the Tree of Life, and with the breaking of the Tablets the Torah fell and descended into physical matters; and the Torah is called “bread of wheat,” the twenty-two letters of the Torah, like the numerical value of chitah.
Kehot’s noteלקמן מח, ב.
155ע״פ הן האדם
There Adam before the sin is described as entirely holy, above the Tree of Knowledge of good and evil, not even knowing of evil, so that the kelipos would have been refined without battle; after the sin, refinement requires toil and war.
Kehot’s noteתו״א ו, א.
156הן האדם היה כאחד ממנו
“Behold, the man has become like one of us, knowing good and evil.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157ונהר יוצא מעדן
“And a river goes out from Eden to water the Garden.” Adam’s dwelling, the Garden, was watered from Eden.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158תנופת שתי הלחם ע״ג שני הכבשים
“And the kohen shall wave them with the bread of the first fruits as a waving before G-d, with the two lambs.” The Shavuos offering of the two loaves and the two lambs.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159שתי הלחם היינו תושב״כ ותשבע״פ
There the two loaves stand for the Written and the Oral Torah, and the lambs are waved up to their root, to be nullified and united with the Infinite Light, together with the bread.
Zohar I, 260aזח״א רס, א
Kehot’s noteראה זח״א רס, א. לקמן פ׳ אמור לז, ב. אוה״ת שבועות ע׳ קב. וראה בלקו״ש חל״א ע׳ 137 הערה 147.
160ואשא אתכם על כנפי נשרים
“You have seen what I did to Egypt, and how I carried you on eagles’ wings and brought you to Me.”
Exodus 19:4שמות י״ט:ד׳
אַתֶּם רְאִיתֶם אֲשֶׁר עָשִׂיתִי לְמִצְרָיִם וָאֶשָּׂא אֶתְכֶם עַל־כַּנְפֵי נְשָׁרִים וָאָבִא אֶתְכֶם אֵלָי:
Ye have seen what I did unto the Egyptians, and how I bore you on eagles’wings, and brought you unto Myself.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ד.
161ע״פ בהעלותך את הנרות
In the discourse on “When you raise up the lamps,” “My tears have been my bread” is explained: through tears and bitterness over the darkness that hides G-dliness, one merits “bread,” the Torah, through which G-dliness is drawn down below.
Kehot’s noteלקו״ת שם ל, ב.
162היתה לי דמעתי לחם
“My tears have been my bread day and night, when they say to me all day, Where is your G-d?”
Psalms 42:4תהילים מ״ב:ד׳
הָיְתָה־לִּי דִמְעָתִי לֶחֶם יוֹמָם וָלָיְלָה בֶּאֱמֹר אֵלַי כׇּל־הַיּוֹם אַיֵּה אֱלֹקֶיךָ:
My tears have been my food day and night, while they say unto me all the day: 'Where is Thy G-d?'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163בד״ה זכור ושמור
The discourse explains “Remember” as drawing down and “Keep” as elevation, like the night of Shabbos, which is elevation, and its day, which is drawing down; all these elevations and drawings-down were said in one utterance at Sinai.
Kehot’s noteתו״א עג, א.
164י״ג מדות שהתורה נדרשת בהן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברייתא דר״י בת״כ ר״פ ויקרא.
Paragraph 17
165והחרים ה׳ את לשון ים מצרים
“And G-d will destroy the tongue of the Sea of Egypt, and He will wave His hand over the river.” The first half of the verse with which the maamar opened.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166נהר מצרים
On “the tongue of the Sea of Egypt” the Radak writes: “It is the river of Egypt, called Shichor.”
Radak on Isaiah 11:15רד"ק על ישעיהו י״א:ט״ו
167שם האחד פישון ופרש״י הוא נילוס
“The name of the one is Pishon; it is the one that surrounds the whole land of Chavilah, where there is gold.”
Genesis 2:11בראשית ב׳:י״א
שֵׁם הָאֶחָד פִּישׁוֹן הוּא הַסֹּבֵב אֵת כׇּל־אֶרֶץ הַחֲוִילָה אֲשֶׁר־שָׁם הַזָּהָב:
The name of the first is Pishon; that is it which compasseth the whole land of Havilah, where there is gold;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, יא. ראה לקו״ש חט״ז ע׳ 91 הע׳ 27.
168הוא נילוס נהר מצרים
Rashi: “Pishon is the Nile, the river of Egypt.”
Rashi on Genesis 2:11רש"י על בראשית ב׳:י״א
פישון. הוּא נִילוּס נְהַר מִצְרַיִם, וְעַל שֵׁם שֶׁמֵּימָיו מִתְבָּרְכִין וְעוֹלִין וּמַשְׁקִין אֶת הָאָרֶץ נִקְרָא פִישׁוֹן כְּמוֹ וּפָשׁוּ פָּרָשָׁיו (חבקוק א׳) דָּ"אַ פִּישׁוֹן, שֶׁהוּא מְגַדֵּל פִּשְׁתָּן, שֶׁנֶּאֱמַר עַל מִצְרַיִם (ישעיהו י״ט) וּבֹשׁוּ עֹבְדֵי פִשְׁתִּים:
פישון PISHON — This is the Nile, the River of Egypt. Because its waters grow plentiful and rise and water the land, it is called Pishon, the name being of the same root as the verb in (Habakkuk 1:8) ופשו פרשיו “and their horsemen increased”; another interpretation of the name Pishon is: it is so called because it grows flax (פשתן) (Genesis Rabbah 16:2) for it is said with reference to Egypt (Isaiah 19:9) “Moreover they that work in combed flax, shall be ashamed.”
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
169כגן ה׳ כארץ מצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלך יג, י.
170כגן ה׳ כארץ מצרים
Lot saw the whole plain of the Jordan, that it was well watered, “like the garden of G-d, like the land of Egypt.”
Genesis 13:10בראשית י״ג:י׳
וַיִּשָּׂא־לוֹט אֶת־עֵינָיו וַיַּרְא אֶת־כׇּל־כִּכַּר הַיַּרְדֵּן כִּי כֻלָּהּ מַשְׁקֶה לִפְנֵי שַׁחֵת ה׳ אֶת־סְדֹם וְאֶת־עֲמֹרָה כְּגַן־ה׳ כְּאֶרֶץ מִצְרַיִם בֹּאֲכָה צֹעַר:
And Lot lifted up his eyes, and beheld all the plain of the Jordan, that it was well watered every where, before the L-RD destroyed Sodom and Gomorrah, like the garden of the L-RD, like the land of Egypt, as thou goest unto Zoar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171כגן ה׳ כארץ מצרים
Avram went down to Egypt because it is weighed against the garden of G-d, “like the garden of G-d, like the land of Egypt”: there one river, the one on the right, comes down, as it is written, “The name of the one is Pishon.”
Zohar, Lech Lecha 12:106–113ספר הזהר, לך לך י״ב:ק״ו-קי״ג
AND ABRAM WENT DOWN TO EGYPT TO SOJOURN THERE. Why to Egypt? Because it is compared to the Garden of the L-rd, as it is written, “Like the garden of the L-rd, like the land of Egypt”. For there a certain stream (from the Garden) which is on the right descends and flows, as it is written, “The name of the one was Pishon, that it is which compasseth the whole land of Havilah where there is gold” (Gen. 2, 11).
The Zohar; London, Soncino Press, 1933 (Public Domain)
172מאי שם האחד פישון המיוחד מכולם
Every drop that goes out from Eden carries a spirit of wisdom, and “there are waters that raise up wise men”; “The name of the one is Pishon”: the special one of them all, which falls in the land of Egypt, “and therefore the wisdom of Egypt was greater than all the world.”
Zohar, Chayei Sara 18:142–147ספר הזהר, חיי שרה י״ח:קמ״ב-קמ״ז
173ותרב חכמת שלמה כו׳ ומכל חכמת מצרים
“And Shlomo’s wisdom surpassed the wisdom of all the people of the east and all the wisdom of Egypt.”
I Kings 5:10מלכים א ה׳:י׳
וַתֵּרֶב חׇכְמַת שְׁלֹמֹה מֵחׇכְמַת כׇּל־בְּנֵי־קֶדֶם וּמִכֹּל חׇכְמַת מִצְרָיִם:
And Solomon’s wisdom excelled the wisdom of all the children of the east, and all the wisdom of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
174אית מיא מגדלין חכימין
Kehot’s note points to Zohar I, 125a for these words.
Zohar I, 125aזח״א קכה, א
Kehot’s noteזח״א קכה, א.
175כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ומשם יפרד כו׳ טורי דפרודא
Below a certain level the heights are called “mountains of separation,” as it is written, “And from there it divides and becomes four heads.”
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
while “the young thou mayest take unto thyself’ in harmony with the verse: “For ask now of the days past, etc., and from the one end of heaven unto the other” (Ibid. 4, 22). Now, all these are called “mountains of spices”, whereas all which is underneath is called “the mountains of separation”, in allusion to the passage: “and from thence it was parted and became four heads” (Gen. 2, 10).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
177מן הארץ לרקיע מהלך ת״ק שנה
“From the earth to the firmament is a journey of five hundred years, and the thickness of the firmament is a journey of five hundred years.”
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 18
178בד״ה וספרתם לכם
the passage shares nothing with the note
Kehot’s noteלקו״ת במדבר י.
179וספרתם לכם
“And you shall count for yourselves from the day after the Shabbos… seven complete weeks.” The opening words of the discourse to which the text refers.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
180וכנפיהם פרודות
“And their faces and their wings were separate above; each had two wings joined to another’s, and two covering their bodies.” Ezekiel’s vision of the chayos of the chariot.
Ezekiel 1:11יחזקאל א׳:י״א
וּפְנֵיהֶם וְכַנְפֵיהֶם פְּרֻדוֹת מִלְמָעְלָה לְאִישׁ שְׁתַּיִם חֹבְרוֹת אִישׁ וּשְׁתַּיִם מְכַסּוֹת אֵת גְּוִיֹּתֵיהֶנָה:
Thus were their faces; and their wings were stretched upward; two wings of every one were joined one to another, and two covered their bodies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
181ונגלה כבוד ה׳ וראו כל בשר יחדו כי פי ה׳ דבר
“And the glory of G-d shall be revealed, and all flesh together shall see that the mouth of G-d has spoken.”
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ונגלה כבוד ה׳ וראו כל בשר יחדו כי פי ה׳ דבר
The Midrash contrasts Moshe with the other prophets and ends with a parable of a king who reveals himself to his household: in this world the Shechinah is revealed to individuals, but in the Time to Come, “the glory of G-d shall be revealed, and all flesh together shall see.”
Vayikra Rabbah 1:14ויקרא רבה א׳:י״ד
183ונגלה כבוד ה׳ וראו כל בשר יחדו
At the end of Mishpatim: in the time to come the Holy One, blessed be He, will reveal Himself to His children, and all will see His glory eye to eye, as it is written, “For eye to eye they shall see,” and “the glory of G-d shall be revealed, and all flesh together shall see.”
Zohar, Mishpatim 29:574–30:581ספר הזהר, משפטים כ״ט:תקע״ד-ל׳:תקפ״א
R. Eleazar said: ‘Israel also at that time1The Zohar evidently adopts the view that the events recorded in this chapter (Ex. XXIV) took place before the giving of the Law. v. Rashi, ad loc. became qualified for a revelation, and the Shekinah was united with them, and the making of the Covenant and the giving of the Torah all took place at one and the same time;.and never again was such a sight vouchsafed to Israel. In the time which is to come the Holy One, blessed be He, will …
The Zohar; London, Soncino Press, 1933 (Public Domain)
184ברבות פ׳ ויקרא פ״א
The note quotes the Midrash as Or HaTorah gives it: “For in this world the Shechinah is revealed to individuals, but in the Time to Come, ‘the glory of G-d shall be revealed, and all flesh together shall see, for the mouth of G-d has spoken.’”
Kehot’s note”לפי שבעוה״ז השכינה נגלית על היחידים אבל לע״ל ונגלה כבוד ה׳ וראו כל בשר יחדיו כי פי ה׳ דבר” — אוה״ת נ״ך-א ע׳ רלג.
185ולא יקרא עוד שמך אברם
“And your name shall no longer be called Avram, but your name shall be Avraham.” The opening words of the Torah Ohr discourse to which the text refers.
Genesis 17:5בראשית י״ז:ה׳
וְלֹא־יִקָּרֵא עוֹד אֶת־שִׁמְךָ אַבְרָם וְהָיָה שִׁמְךָ אַבְרָהָם כִּי אַב־הֲמוֹן גּוֹיִם נְתַתִּיךָ:
Neither shall thy name any more be called Abram, but thy name shall be Abraham; for the father of a multitude of nations have I made thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
186מיוחד בתכלית היחוד במהותו ועצמותו ית׳ גם אחר שיצא דבורו ית׳ אל הפועל בבריאת העולמות כמו שהיה מיוחד עמו קודם בריאת העולמות
G-d’s speech and thought are united with His essence and being in absolute unity, “even after His speech has gone forth into actuality in the creation of the worlds, just as it was united with Him before the creation of the worlds”; the change is only for the created beings, which receive it through many contractions.
Tanya, Likkutei Amarim 21:6תניא, חלק ראשון; ליקוטי אמרים כ״א:ו׳
וְכָכָה מַמָּשׁ, דֶּרֶךְ מָשָׁל, מְיוּחָדוֹת דִּבּוּרוֹ וּמַחֲשַׁבְתּוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא בְּתַכְלִית הַיִּחוּד בְּמַהוּתוֹ וְעַצְמוּתוֹ יִתְבָּרֵךְ, גַּם אַחַר שֶׁיָּצָא דִּבּוּרוֹ יִתְבָּרֵךְ אֶל הַפּוֹעַל בִּבְרִיאוֹת הָעוֹלָמוֹת, כְּמוֹ שֶׁהָיָה מְיוּחָד עִמּוֹ קוֹדֶם בְּרִיאַת הָעוֹלָמוֹת, וְאֵין שׁוּם שִׁינּוּי כְּלָל לְפָנָיו יִתְבָּרֵךְ, אֶלָּא אֶל הַבְּרוּאִים הַמְקַבְּלִים חַיּוּתָם מִבְּחִינַת דִּבּוּרוֹ יִתְבָּרֵךְ, בִּבְחִינַת יְצִיאָתוֹ כְּבָר אֶל הַפּוֹעַל בִּבְרִיאַת הָעוֹלָמוֹת, שֶׁמִּתְלַבֵּשׁ בָּהֶם לְהַחֲיוֹתָם עַל יְדֵי הִשְׁתַּלְשְׁלוּת מֵעִלָּה לְעָלוּל וִירִידַת הַמַּדְרֵגוֹת …
Kehot Publication Society (CC-BY-NC)
187ביום ההוא יהי׳ ה׳ אחד ושמו אחד
“And G-d shall be King over all the earth; on that day G-d shall be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ט.
188ות״י ויבש
Targum Yonasan renders “And G-d will destroy the tongue of the Sea of Egypt” with “and He will dry up,” as the text notes.
Targum Jonathan on Isaiah 11:15תרגום יונתן על ישעיהו י״א:ט״ו
וְיַבֵּשׁ יְיָ יַת לִישָׁן יַמָא דְמִצְרַיִם וִירֵים מְחַת גְבוּרְתֵּיהּ עַל פְּרָת בְּמֵימַר נְבִיוֹהִי וְיַמְחִינֵיהּ לְשַׁבְעָא נַחְלִין וִיהָכוּן בֵּקהּ בְּסַנְדָלִין:
And the L-rd shall dry up the tongue of the Egyptian sea, and shall lift the stroke of His strength upon Euphrates by the word of His prophets, and shall smite it in seven streams, and men shall walk through it dryshod.
Mikraot Gedolot (Public Domain) · London "Chaldee Paraphrase," 1871 (Public Domain)
189ובתו״א בד״ה ולא יקרא עוד שמך אברהם
The note quotes Or HaTorah, which cites this Torah Ohr discourse “on the explanation of ‘for the mouth of G-d has spoken,’” and points to another passage there: “that there will be a revelation of the level of speech and the revelation of G-dliness.”
Kehot’s note”בפי׳ כי פי ה׳ דבר” — אוה״ת נ״ך-א ע׳ רלג. וראה שם ס״ע צט-ק ”שיהי׳ גילוי בחי׳ דיבור והתגלות אלקות”.
Paragraph 19
190ומשם יפרד
“And a river goes out from Eden to water the Garden, and from there it divides and becomes four heads.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
191והכהו לשבעה נחלים
“And He will wave His hand over the river with the might of His wind, and He will strike it into seven streams.”
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
192מי ברא אלה
“Lift up your eyes on high and see: Who created these?”
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
193אלה פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of Testimony.” The opening words of the discourse to which the text refers.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
194והכהו לשבעה נחלים
Seven lights enter the one supernal sea and strike it on seven sides, and each side divides into seven streams, as it is written, “and He will strike it into seven streams”; each stream divides into seven rivers, and each river into seven paths.
Zohar, Bereshit 87:276–88:288ספר הזהר, בראשית פ״ז:ער״ו-פ״ח:רפ״ח
195בזח״א בראשית דנ״ב ע״א
The note records that this passage of the Zohar is copied in Or HaTorah.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ קצב.
196ומלאה הארץ דעה את ה׳ וגו׳
Earlier in Tzav the Mishkan and the offerings are said to draw down the revealed light that encompasses all worlds, “I fill heaven and earth,” as it will be in the Future, “the earth shall be full of the knowledge of G-d”; this is the meaning of the “seven days of filling (milu’im).”
Kehot’s noteשם יא, ט: כי מלאה הארץ [ראה לעיל יא, ב].
197ומלאה הארץ דעה את ה׳ כמים לים מכסים
“They shall not harm or destroy on all My holy mountain, for the earth shall be full of the knowledge of G-d, as the waters cover the sea.”
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
198וזהו ענין ומלאה . . כמים לים מכסים
The note quotes it: “It may be said that the intent is that the revelation of the Future, in the level of ‘the breadths of the river,’ which is a very great revelation, will be drawn down very low, even to the level of ‘earth.’”
Kehot’s noteנתבאר בד״ה והחרים — תשמ״ה (מהנחה בלתי מוגה) ”וי״ל הכוונה דהגילוי דלע״ל בבחי׳ רחובות הנהר, שהוא גילוי גדול ביותר, יומשך למטה ביותר, ועד לבחי׳ ארץ” ע״ש.
199ברבות ריש קהלת
The note points here for the Midrash at the beginning of Koheles on “And G-d will destroy the tongue of the Sea of Egypt.”
Kehot’s noteראה אוה״ת נ״ך כרך-א ע׳ קצג.
200הבל הבלים אמר קהלת
“Vanity of vanities, said Koheles; vanity of vanities, all is vanity.” The verse on which the Midrash cited in the text comments.
Ecclesiastes 1:2קהלת א׳:ב׳
הֲבֵל הֲבָלִים אָמַר קֹהֶלֶת הֲבֵל הֲבָלִים הַכֹּל הָבֶל:
Vanity of vanities, saith Koheleth; Vanity of vanities, all is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Shemini · Maamar 1
לויתן זה יצרת לשחק בו
“This Leviathan You Formed to Play With”
There are two kinds of tzaddikim: hidden ones, the Leviathan, whose calm, wholly spiritual service reaches G-dliness itself in a single flight, and revealed ones, the wild ox, whose fervent service through physical mitzvos and festival joy draws divine light into this world. The “hunt” between them in the Time to Come is a mutual elevation, for both are good and each is superior in its own way.
The maamar in brief
The Midrash says that in the Time to Come Behemoth, the wild ox, and the Leviathan will fight as a spectacle for the tzaddikim: the ox strikes with its horns, and the Leviathan slaughters it with its fins, a slaughter now invalid that G-d will then permit. The Alter Rebbe reads this as two kinds of tzaddikim. Hidden tzaddikim, like Rabbi Shimon bar Yochai in the cave, serve in pure spirit; called “fish of the sea,” covered and hidden, they connect the worlds to the Infinite One (livyasan means joining) and reach G-dliness itself, coolly, in a single flight, as a fish crosses the sea with its fins. Revealed tzaddikim serve through physical mitzvos and festival joy with meat and wine, with fiery fervor; their meat is “pure,” an elevation, yet it comes from something limited. So the Leviathan raises the wild ox beyond its own power, step by step through the chambers, which is why the interrupted slaughter will be permitted; and the wild ox raises the Leviathan, for its physical service is what the Torah commands. A gloss ties the Leviathan’s “play” to Yitzchak, to “with all your might” and to self-sacrifice in the Shema.

Outline
	1The Leviathan and the wild ox: two kinds of tzaddikimThe Midrash on the contest of Behemoth, the wild ox, and the Leviathan; hidden tzaddikim of spiritual service, like Rabbi Shimon bar Yochai and the Arizal, “fish of the sea” who connect the worlds to the Infinite One, and revealed tzaddikim who draw down the festivals’ light through physical mitzvos; a gloss on G-d’s “play” with the Leviathan at the hour of Minchah, on “with all your might” and self-sacrifice in the Shema; the calm single flight of the Leviathan against the fervor of joy through meat; the wild ox as pure, its meat an elevation.¶1
	2The slaughter as mutual elevationBar as “pure”; the wild ox’s service is small beside the Leviathan’s, so the Leviathan raises it with its fins, beyond its own power; the wild ox raises the Leviathan, for physical service is the Torah’s command; both are good, each superior in its way; a gloss on bar as grain and on Yosef the ox; the interruption between the chambers, why the flawed slaughter will be permitted, and the ox’s horns.¶2


Key concepts
	Leviathanלויתן
	The hidden tzaddikim whose service is wholly spiritual; the name means joining, for they connect the worlds to the Infinite One, and with their “fins” they rise from end to end in a single flight.

	The wild oxשור הבר
	The revealed tzaddikim who serve through physical mitzvos and festival joy; an ox “on the left,” of fire and fervor, yet bar, pure and refined.

	Fish of the seaנוני ימא
	Souls covered and hidden as fish are by the sea, of the level of the hidden world; some, like the Arizal, are “fish in the midst of the land,” living in bodies.

	Spiritual and physical serviceעבודה ברוחניות ובגשמיות
	Unions and ascents through the heart’s intent, which reach G-dliness itself, against the practical mitzvos, which draw divine light down into the physical world; the world needs both.

	With all your mightבכל מאדך
	Love without limit, needed to draw the light that encompasses all worlds into the light that fills them, which is “doing the will of the Omnipresent” in full.

	Self-sacrifice at “One”מסירות נפש באחד
	Giving over one’s soul in the Shema, which joins the yesh to the ayin and draws down the higher union of Abba and Imma, a new light from the Infinite One.

	Interruption between the chambersהפסק בין היכל להיכל
	An ascent cannot happen all at once but passes chamber by chamber; so the Leviathan’s interrupted, “flawed” slaughter of the wild ox will be permitted.


Section 1 · ¶1
The Leviathan and the wild ox: two kinds of tzaddikim
1לויתן זה12 יצרת345678 לשחק בו. איתא במדרש רבה פ׳ שמיני פ׳ י״ג בהמות ולויתן הם קניגון9 של צדיקים לעתיד לבא כו׳
“This Leviathan You formed to play with.” It is stated in Midrash Rabbah, Parshas Shemini, section 13: “Behemoth and the Leviathan are the hunting contest (kenigon) of the tzaddikim in the Time to Come,” etc.
The maamar opens with a verse from the psalm of creation: G-d formed the Leviathan, the great creature of the sea, “to play with.” It then cites the Midrash that in the Time to Come Behemoth, the great beast of the land, and the Leviathan will be a kenigon for the tzaddikim, a Greek loanword for a hunt or a contest of wild animals held as a spectacle.


בהמות נותץ ללויתן בקרניו וקורעו ולויתן נותץ לבהמות בסנפיריו ונוחרו10 כו׳ ולא כך תנינן הכל שוחטין ובכל שוחטין11 ולעולם שוחטין חוץ ממגל קציר12 כו׳
“Behemoth strikes the Leviathan with its horns and tears it apart, and the Leviathan strikes Behemoth with its fins and stabs it,” etc. “But have we not learned: ‘All may slaughter, with anything one may slaughter, and at any time one may slaughter, except with a harvesting sickle,’” etc.,
The Midrash describes the contest: Behemoth attacks with its horns and the Leviathan kills Behemoth with its fins. It then objects that the Mishnah forbids slaughtering with a harvesting sickle, whose jagged edge tears instead of cutting, so a slaughter with fins should be invalid.


עד חדוש תורה מאתי תצא. שהקב״ה יתיר אז שחיטה זו שישחוט הלויתן את הבהמה בסנפיריו.
until: “An innovation in Torah will go forth from Me.” [That is,] the Holy One, blessed be He, will then permit this slaughter, that the Leviathan should slaughter the beast with its fins.
The Midrash answers with the words “an innovation in Torah will go forth from Me”: in the Time to Come G-d will rule anew. The Alter Rebbe reads this to mean that G-d will then permit this very slaughter, the Leviathan slaughtering the beast with its fins.


ובהמות אלו זהו ענין שור הבר (וכמ״ש בתרגום יונתן בתהלים סי׳ נ׳ ע״פ בהמות בהררי אלף13 ותור בר14 כו׳ ועיין בב״ב [בבבא בתרא] דע״ד ב׳ ע״ה א׳).
And this Behemoth is the wild ox (shor habar). (As is written in Targum Yonasan on Psalms, chapter 50, on the verse “Behemoth on a thousand mountains”: “and the wild ox (tor bar),” etc. And see Bava Basra, folio 74b [and] 75a.)
Behemoth is the shor habar, the “wild ox,” of the Sages’ tradition. The Targum renders “behemos on a thousand mountains” (Psalms 50:10) as “the wild ox,” and the Talmud in Bava Basra speaks of Behemoth being kept for the righteous in the Time to Come and of a future hunt (kenigya) of the Leviathan.


ולהבין ענין קניגי זו דלויתן עם שור הבר. הענין כי יש ב׳ מיני צדיקים. הא׳ אותן שהם בסתר15 שעבודתם ברוחניות16 פי׳ בכוונת הלב לייחד יחודים עליונים ובבחינת עליות.
To understand this hunting contest of the Leviathan with the wild ox: the explanation is that there are two kinds of tzaddikim. The first are those who are hidden, whose service is in spirituality; that is, in the intention of the heart, to bring about supernal unions (yichudim), and on the level of ascents.
To explain the contest, the Alter Rebbe distinguishes two kinds of tzaddikim. The first serve G-d hiddenly and inwardly: their service is the heart’s intent to bring about yichudim, unions of the divine attributes above, and to ascend from level to level.


וכגון רשב״י [רבי שמעון בר יוחאי] כשהיה במערה י״ג שנה שבודאי לא17 היה יכול לקיים במעשה כמה מצות מעשיות
For example, Rabbi Shimon bar Yochai when he was in the cave for thirteen years, when he certainly could not fulfill a number of practical mitzvos in deed,
Rabbi Shimon bar Yochai, the sage of the Zohar, hid in a cave from the Roman decree for thirteen years. There he simply could not perform many of the mitzvos that require a physical act.


שהרי לא היו ניזונים רק מחרובא18 ועינא דמיא דאיברי להו א״כ לא קיים אכילת מצה בפסח וקדוש על היין ואתרוג וסוכה כו׳.
since they were nourished only by “a carob tree and a spring of water that were created for them.” If so, he did not fulfill the eating of matzah on Pesach, Kiddush over wine, the esrog, the sukkah, etc.
The Talmud relates that a carob tree and a spring of water were created for him and his son by a miracle, and that was all they ate. So he could not eat matzah on Pesach, make Kiddush over wine, take an esrog or sit in a sukkah.


וכן האריז״ל [האר״י זכרונו לברכה]19 היה ג״כ גם בבחינה זו (ר״ל [רוצה לומר] ע״ד מ״ש בזהר ח״ג [חלק ג׳]) (דקפ״ז ע״ב) ע״פ וידגו לרוב בקרב הארץ2021 משא״כ שאר נוני ימא22 שאינן בארץ רק בים זהו ענין המלאכים כו׳.
Likewise the Arizal, of blessed memory, was also of this level as well. (That is to say, along the lines of what is written in the Zohar, Part III) (folio 187b), on the verse “And may they multiply like fish, abundantly, in the midst of the land”; whereas the other fish of the sea (nunei yama), which are not on land but only in the sea, refer to the angels, etc.
The Arizal also had something of this level. The Zohar reads Yaakov’s blessing, “may they multiply like fish in the midst of the land,” as speaking of fish that live on land, unlike ordinary fish, which die out of water; tzaddikim like the Arizal are such “fish,” spiritual in their service yet living on land, in bodies, while the fish that are only in the sea are the angels.


והב׳23 הם אותן צדיקים שהן בגילוי שעבודתם בגשמיות בקיום המצות מעשיות ושמחת בחגך24 שהוא ג״כ המשכת אורות עליונים מועדי25 הוי׳ והשמחה הוא הגילוי אור א״ס ב״ה שנמשך ומתגלה
The second are those tzaddikim who are revealed, whose service is in physicality: in fulfilling the practical mitzvos and “You shall rejoice on your festival,” which is also a drawing down of supernal lights, “the appointed times of Havayah”; and the joy is the revelation of the Infinite Light (Or Ein Sof), blessed be He, which is drawn down and revealed
The second kind of tzaddikim serve openly, through the physical mitzvos, for example the command to rejoice on the festivals. This joy too draws down supernal light, for the festivals are “the appointed times of Havayah,” and the joy is the revelation of the Infinite Light coming down into the world.


(וכמש״ל [וכמה שכתוב לעיל] בפ׳ צו) והמשכה זו הוא ע״י המצו׳ [המצות / המצוה] בעובדא דוקא כמארז״ל [כמאמר רבותינו זכרונם לברכה] שבזמן הבית אין שמחה אלא בבשר
(and as is written above in Parshas Tzav). And this drawing down is through the mitzvos in actual deed specifically, as our Sages, of blessed memory, said that in the time of the Temple “there is no joy except with meat”;
The parenthesis notes that joy as a revelation of the Infinite Light was explained in Parshas Tzav. This drawing down depends on actual physical deeds: the Sages taught that while the Temple stood, festival joy came only through eating meat.


דהיינו מצות שלמי שמחה שהיו מביאים בכל יו״ט [יום טוב] כו׳ ועכשיו אין שמחה אלא ביין וכדלקמן.
that is, the mitzvah of the peace-offerings of rejoicing (shalmei simchah) that they would bring on every Yom Tov, etc.; “and now there is no joy except with wine,” as [will be explained] below.
That meat came from the shalmei simchah, the peace-offerings of rejoicing brought on each festival. Now that the Temple is gone, the Sages said, the joy is through wine.


ועיקר ההמשכות בפסח ע״י מצה ובשבועות ע״י מ״ת [מתן תורה] ובסוכות ע״י סוכה ולולב ומיניו ובלעדי זה א״א להמשיך כלל
The main drawings-down are: on Pesach, through matzah; on Shavuos, through the Giving of the Torah; and on Sukkos, through the sukkah and the lulav and its species. Without this it is impossible to draw down at all
Each festival’s light is drawn down through its own physical mitzvah: matzah on Pesach, the Giving of the Torah on Shavuos, and the sukkah and the four species on Sukkos. Without these deeds the light cannot be drawn down at all.


(אבל רשב״י [רבי שמעון בר יוחאי] שהיה מבחינת לויתן ונוני ימא דאזלין ביבשתא כנ״ל המשיך ההמשכות כשהיה במערה ע״י יחודים ועליות כו׳ כנ״ל).
(but Rabbi Shimon bar Yochai, who was of the level of the Leviathan and of “the fish of the sea that go on dry land,” as mentioned above, drew down these drawings-down when he was in the cave through unifications and ascents, etc., as mentioned above).
Rabbi Shimon bar Yochai was the exception. As one of the “Leviathan” souls, “fish of the sea that go on dry land,” he drew down the festivals’ lights in the cave through unions and ascents alone, without the physical mitzvos.


והנה באמת אי אפשר להגיע (אן רירען בל״א [בלשון אשכנז])26 אלקותו ית׳ ע״י עבודה הגשמיות אלא ע״י עבודה רוחניות
Now, in truth, it is impossible to reach (in Yiddish, an rirn [“to touch”]) His G-dliness, may He be blessed, through physical service, but only through the spiritual service
Now the Alter Rebbe states the deeper point: G-dliness itself cannot be reached through physical service, only through the spiritual service of the first kind of tzaddikim. The Yiddish an rirn, “to touch,” shows that he means actually touching G-dliness, not only drawing its light down.


של הצדיקים הנ״ל והם נקראים נוני ימא27 כדגים אלו שהים מכסה עליהם כך הם מבחינת עלמא דאתכסיא וישנם בכל דור ודור שהם צדיקים שבסתר כו׳
of the tzaddikim mentioned above. They are called “fish of the sea” (nunei yama): just as these fish are covered by the sea, so they are of the level of the hidden world (alma de’iskasya). They exist in every generation; they are the hidden tzaddikim, etc.
These tzaddikim are called “fish of the sea” because, as the sea covers the fish, they belong to the alma de’iskasya, the hidden world. Such hidden tzaddikim exist in every generation.


והם המחברים העולמות לא״ס ב״ה (וע״ד שאמרו דוד היה מחבר תורה שלמעלה בהקב״ה) וזהו ענין לויתן שהוא לשון התחברות28 כמו הפעם ילוה אישי אלי29 כו׳
And they are the ones who connect the worlds to the Infinite One (Ein Sof), blessed be He (and along the lines of what they said: “David would connect the Torah above with the Holy One, blessed be He”). This is the meaning of “Leviathan,” which is a term of connecting, as in “This time my husband will be joined to me,” etc.
Their task is to connect the worlds to the Infinite One, as the Zohar says that King David “would connect the Torah above with the Holy One, blessed be He.” The name livyasan, Leviathan, itself means joining, from the same root as Leah’s words when Levi was born: “This time my husband will be joined (yilaveh) to me.”


(הג״ה [הגהה]) (עיין פ״ק [פרק קמא] דע״ז [דעבודה זרה] ד״ג ע״ב30 רביעית יושב ומשחק עם לויתן שנאמר31 לויתן זה יצרת כו׳ ועיין בשמות רבה פט״ו [פרק ט״ו / פרשה ט״ו]32 דקל״ב ב׳ מענין לויתן זה כו׳
(Gloss:) (See the first chapter of Avodah Zarah, folio 3b: “In the fourth [three hours] He sits and plays with the Leviathan, as it is said, ‘This Leviathan You formed,’” etc. And see Shemos Rabbah, section 15, folio 132b, on the subject of “this Leviathan,” etc.;
Here begins a gloss (hagahah), a long note set into the main text. It cites the Talmud’s teaching that G-d’s day has four quarters of three hours, and in the fourth He “sits and plays with the Leviathan,” and a Midrash that speaks of the place of “this Leviathan.”


ובזח״א [ובזהר חלק א] ויחי דרמ״ז33 א׳ שמות י״א ע״ב בשלח ד״נ34 ע״ב אחרי דנ״ח ע״א שלח קע״ד א׳ ועיין בעמה״מ [בעמק המלך] שי״ד פי״ד [פרק י״ד / פרשה י״ד] דפ״ד ע״ג [עמוד ג׳])
and in the Zohar, Part I, Vayechi, folio 247a; Shemos, 11b; Beshalach, folio 50b; Acharei, folio 58a; Shelach, 174a. And see Emek HaMelech, Shaar 14, chapter 14, folio 84, column c.)
The gloss lists more Zohar passages on “This Leviathan You formed to play with,” in which the Leviathan is tied to joining, to the joy of the upper and lower worlds, and to the Tzaddik. It also points to Emek HaMelech, a work of Kabbalah.


והנה בג׳ שעות רביעיות הוא נקרא סמוך למנחה35 כדאיתא בגמ׳ [בגמרא] ר״פ ערבי פסחים ויצחק תיקן תפלת המנחה36 וידוע דיצחק הוא לשון צחוק ושחוק כמ״ש צחוק עשה לי אלקים37 וכמ״ש מזה בד״ה ושבתי בשלום.38
Now, the fourth [set of] three hours is called “close to Minchah,” as is stated in the Gemara at the beginning of the chapter Arvei Pesachim; and “Yitzchak instituted the Minchah prayer.” It is known that “Yitzchak” is a term of laughter and play (tzechok and sechok), as it is written, “G-d has made laughter for me”; and as is explained about this in the discourse beginning “And I will return in peace.”
The fourth quarter of the day, when G-d plays with the Leviathan, is the afternoon, the time the Gemara calls “close to Minchah.” The Minchah prayer was instituted by Yitzchak, whose name comes from tzechok, laughter, as Sarah said, “G-d has made laughter for me”; so the hour of Yitzchak is the hour of divine play.


ולכן אז יושב ומשחק עם לויתן כו׳ ועמ״ש בפי׳ מנחה בד״ה ויקח מן הבא בידו מנחה39 כו׳ גם כי יצחק חפר בארות404142 שהוא ענין העלאת מ״ן [מיין נוקבין] ועיין בפ׳ תולדות (דקמ״א סע״א [סוף עמוד א]),
Therefore at that time He “sits and plays with the Leviathan,” etc. And see what is written on the meaning of “Minchah” in the discourse beginning “And he took from what came to his hand a gift (minchah),” etc. Also, [it is] because Yitzchak dug wells, which is the matter of raising mayin nukvin (feminine waters); and see Parshas Toldos (folio 141, end of side a).
That is why G-d plays with the Leviathan at that hour; the text also refers to a discourse explaining the word minchah. A further link: Yitzchak dug wells, which in Kabbalah means raising mayin nukvin, the “feminine waters,” a yearning that rises from below and draws a response from above; the Zohar on Toldos (1:141a) speaks of Yitzchak digging a well.


והנה מבואר במ״א ענין הנזכר בגמרא (רפ״ו דברכות)43 דפ׳ והיה אם שמוע לא נקרא עדיין עושים רצונו של מקום4445 כדבעי (ע״ש בתוספות)
Now, the matter mentioned in the Gemara (at the beginning of chapter 6 of Berachos) is explained elsewhere: that the section “And it will be, if you will listen” is not yet called “doing the will of the Omnipresent” as is fitting (see there in Tosafos).
The gloss now recalls the Gemara in Berachos (35b): the second section of the Shema, “And it will be, if you will listen,” speaks of a time when Israel does not yet do G-d’s will as fully as it should be done. Tosafos there explains that it speaks of people who do His will, but not completely, since they are not complete tzaddikim.


והיינו לפי שלא נאמר בה בכל מאדך46 כמו בפ׳ שמע דהיינו שלהיות ההמשכה והגילוי מסוכ״ע בממכ״ע [בממלא כל עלמין] שזהו הנקרא עושין רש״מ [רצונו של מקום].
This is because “with all your might” is not said in it, as it is in the section of Shema. That is: for there to be the drawing down and the revelation of the light that encompasses all worlds (sovev kol almin) within the light that fills all worlds (memalei kol almin), which is what is called “doing the will of the Omnipresent,”
The reason is that this section lacks the words “with all your might” (bechol me’odecha) that appear in the first section of the Shema. To “do the will of the Omnipresent” in the full sense means drawing the light that encompasses all worlds down into the light that fills them, so that the transcendent is revealed within the world.


זהו דוקא ע״י בכל מאדך בלי גבול כו׳ וזהו הבחינה הנזכר כאן שלהגיע ולהמשיך בחינת הפעם ילוה כו׳
this comes specifically through “with all your might,” without limit, etc. And this is the level mentioned here: that to reach and to draw down the level of “This time [my husband] will be joined,” etc.,
Such a drawing down requires “with all your might,” a love without limit, matching the unlimited light it draws down. This is the level the maamar calls “This time my husband will be joined,” the bond that the Leviathan stands for.


זהו ע״י העבודה הרוחניות של הצדיקים הנקראים נוני ימא משא״כ בלא בחינת בכל מאדך אף שנאמר והיה אם שמוע תשמעו47 כו׳ כנ״ל.
is through the spiritual service of the tzaddikim who are called “fish of the sea”; which is not so without the level of “with all your might,” even though it says, “And it will be, if you will diligently listen,” etc., as mentioned above.
That bond is reached only through the spiritual service of the tzaddikim called “fish of the sea.” Without the level of “with all your might,” even the obedience described in “if you will listen” does not reach it.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דע״ז (שם) משחרב בהמ״ק [בית המקדש] אין שחוק כו׳ וכמ״ש בפ׳ תרומה (קס״ו ב)
Along these lines our Sages, of blessed memory, said in the first chapter of Avodah Zarah (there): “Since the Holy Temple was destroyed there is no play,” etc.; and as is written in Parshas Terumah (166b)
The Talmud adds that since the Temple was destroyed there is no more divine play. The Zohar in Parshas Terumah applies the verse “and the river will be parched and dry” to the time of exile, when the flow from above is cut off.


בענין ונהר יחרב ויבש484950 ובבראשית (ד״ו ע״ב) ומ״ש הרמ״ז [הרב משה זכות] שם (ד״ו א׳) גבי לרחוק דא יעקב.51
on the subject of “And the river will be parched and dry”; and in Bereishis (folio 6b); and what the Ramaz writes there (folio 6a) regarding “‘To the far one’: this is Yaakov.”
The Zohar’s introduction (1:6b) reads the same verse as the river “parched” in the destruction of the First Temple and “dry” in the Second. The text also points to the comment of the Ramaz (Rabbi Moshe Zacuto, a commentator on the Zohar) on folio 6a, where “to the far one” is Yaakov.


ועוי״ל [ועוד יש לומר] בזה עפמ״ש [על פי מה שכתוב] בכהאריז״ל [בכתבי האריז״ל] שע״י תומ״צ [תורה ומצות] ממשיכים יחוד זו״נ [זעיר אנפין ונוקבא] אבל להמשיך יחוד או״א [אבא ואימא] שהוא המשכת אור חדש מא״ס ב״ה הוא ע״י מס״נ [מסירות נפש] דייקא
One may further explain this according to what is written in the writings of the Arizal: that through Torah and mitzvos one draws down the union of Z’eir Anpin (the emotive attributes) and Nukva (the feminine / Malchus), but drawing down the union of Abba and Imma (Chochmah and Binah), which is the drawing down of a new light from the Infinite One, blessed be He, is specifically through self-sacrifice (mesirus nefesh).
The Alter Rebbe offers another explanation from the Arizal’s writings. Torah and mitzvos bring about the union of Z’eir Anpin and Nukva, the divine emotions with Malchus; but the higher union of Abba and Imma, Chochmah and Binah, draws a new light from the Infinite One and requires mesirus nefesh, self-sacrifice.


וזהו ענין ק״ש [קריאת שמע] למסור נפשו באחד ועמ״ש מזה בביאור ע״פ ונקדשתי בתוך בני ישראל52 בפ׳ אמור
This is the matter of the recital of the Shema: to give over one’s soul at [the word] “One.” And see what is written on this in the explanation on the verse “And I will be sanctified in the midst of the children of Israel,” in Parshas Emor.
This is the meaning of the Shema, in which a person gives over his soul to G-d at the word Echad, “One.” A discourse in Parshas Emor on “And I will be sanctified among the children of Israel” explains this further.


וזהו הפי׳ מ״ש כאן שהמשכה זו הוא דוקא ע״י עבודה רוחניות שמבחינת לויתן דהיינו חיבור היש לאין כו׳
And this is the meaning of what is said here, that this drawing down is specifically through spiritual service, which is of the level of the Leviathan, namely, the joining of the yesh (something) to the ayin (nothing), etc.,
This explains what was said above, that the drawing down comes only through the Leviathan’s spiritual service. That service is “joining the yesh to the ayin”: uniting a created being, which feels itself to exist, with G-dliness, which is beyond all grasp and so is called “nothing.”


בבחינת מס״נ [מסירות נפש] באחד ועי״ז ממשיכים להיות ילוה אישי אלי (ועמ״ש סד״ה וללבן שתי בנות5354 בענין ילוה אישי ובד״ה נשא את ראש55 בני גרשון).56
on the level of self-sacrifice at “One”; and through this they draw down [the state of] “my husband will be joined to me.” (And see what is written at the end of the discourse beginning “And Lavan had two daughters,” on the subject of “my husband will be joined,” and in the discourse beginning “Take a census of the sons of Gershon.”)
This joining is done through self-sacrifice at the word “One,” and it draws down the bond of “my husband will be joined to me.” The parenthesis points to two other discourses that discuss these words.


גם י״ל [יש לומר] פי׳ עבודה רוחניות דנשמות שמבחינת לויתן ע״ד מ״ש בש״ע א״ח [אורח חיים] (סי׳ צ״ח ס״א)
It can also be said that the meaning of the spiritual service of the souls that are of the level of the Leviathan is along the lines of what is written in the Shulchan Aruch, Orach Chaim (section 98, paragraph 1):
A further way to understand the service of the Leviathan souls comes from the Shulchan Aruch, Orach Chaim 98:1, which deals with intention in prayer.


שהתפשטות הגשמיות קרוב למעלת הנבואה57 כו׳ וכענין המבואר בפע״ח [בפרי עץ חיים] שט״ז פ״א על האריז״ל [האר״י זכרונו לברכה] אם הייתי דורש שמונים שנים58 כו׳.
that the stripping away of physicality is close to the level of prophecy, etc.; and like the matter explained in Pri Etz Chaim, Shaar 16, chapter 1, about the Arizal: “If I were to expound for eighty years,” etc.
There it says that the pious men of old meditated in prayer until they reached a stripping away of physicality, close to the level of prophecy. Pri Etz Chaim similarly records that the Arizal heard teachings in the heavenly academy so vast that he could not expound them in eighty years.


והנה ארז״ל [אמרו רבותינו זכרונם לברכה] משחרב בהמ״ק [בית המקדש]59 אין שחוק כו׳ ברביעיות מאי עביד יושב ומלמד תינוקות של בית רבן תורה
Now, our Sages, of blessed memory, said: “Since the Holy Temple was destroyed there is no play,” etc. “In the fourth [three hours], what does He do? He sits and teaches Torah to schoolchildren.”
The gloss returns to the Talmud: since the Temple’s destruction G-d no longer plays with the Leviathan in the fourth quarter of the day. Instead, “He sits and teaches Torah to schoolchildren.”


(ועיין מ״ש במקום אחר על פסוק וכל בניך60 למודי הוי׳ ועיין בפרדס בעה״כ [בערכי הכינויים] ערך כרובים וכרוב היינו כרביא. ועמ״ש בד״ה מי יתנך כאח לי61 ועמ״ש בפ׳ ויצא קנ״ו ובמק״מ [ובמקדש מלך] שם) ע״כ הג״ה [הגהה].
(And see what is written elsewhere on the verse “And all your children shall be taught of Havayah.” And see the Pardes, in Erchei HaKinuyim, the entry “Keruvim”; and keruv means ke-ravya, “like a child.” And see what is written in the discourse beginning “If only you were as a brother to me,” and see what is written in Parshas Vayetzei, 156, and in the Mikdash Melech there.) End of the gloss.
The parenthesis links this to the verse “And all your children shall be taught of Havayah,” and to the word keruv, cherub, explained as ke-ravya, “like a child,” for the cherubim had the faces of children. With this the gloss ends.


אך להיות כי העוה״ז הוא גשמי לכן צריך לצדיקים שעבודתם בגשמיות לקיים מצות מעשיות62 והוא שארז״ל [שאמרו רבותינו זכרונם לברכה]63 עמוד א׳ וצדיק שמו6465 שעליו העולם עומד,
However, since this world is physical, there is therefore a need for tzaddikim whose service is in physicality, to fulfill the practical mitzvos. This is what our Sages, of blessed memory, said: “One pillar, and Tzaddik is its name,” upon which the world stands.
Back in the main text: because this world is physical, tzaddikim who serve through physical mitzvos are needed as well. The Sages call such a tzaddik the “one pillar” on which the world stands.


(ועמ״ש בד״ה אשירה להוי׳66 ועמ״ש בביאור ע״פ וקבל היהודים וע״פ טובה הארץ מאד מאד).67 וכל מה שיש ביבשה יש בים68 כי באמת צ״ל הא והא.
(And see what is written in the discourse beginning “I will sing to Havayah,” and what is written in the explanation on the verse “And the Jews took upon themselves,” and on the verse “The land is very, very good.”) And “whatever there is on dry land there is in the sea”; for in truth there must be both this and that.
The Sages said that every creature on land has a counterpart in the sea. So too both kinds of tzaddikim, the land animal and the sea creature, are needed.


כי הנה הילוך הצדיקים הנק׳ נוני ימא69 היא נפלאה וגבוה מאד כמו עד״מ הדגים ששטים בים כך הם שטים ובטיסה אחת מגיע למעלה מעלה וגדולה הרבה מעבודת הצדיקים שבגשמיות שמחה בבשר כו׳ שהכל למטה במדרגה.
For the movement of the tzaddikim who are called “fish of the sea” is wondrous and very lofty. Just as, by way of analogy, fish swim in the sea, so they swim, and in a single flight reach higher and higher; and it is much greater than the service of the tzaddikim who are in physicality, “joy with meat,” etc., which is all lower in rank.
The tzaddikim called “fish of the sea” move in a wondrous way: as a fish glides through water, they rise in a single flight to the highest levels. This far surpasses service through physical joy, which stays on a lower rung.


משא״כ הילוכם שהוא כמשל דג הים ששט מקצה העולם ועד קצהו כך הילוכם ברוחניות בטיסה אחת (מיט איין שו״פ בל״א [בלשון אשכנז])
Whereas their movement is like the analogy of a fish of the sea that swims from one end of the world to the other: so is their movement in spirituality, in a single flight (in Yiddish, mit ein shup [“with one push”]),
The image is of a fish crossing the whole sea, from one end of the world to the other, in one movement. The Yiddish mit ein shup, “with one push,” makes the picture vivid.


עולים ומגיעים למעלה מעלה ואין זה כלל בבחי׳ התלהבות ורתיחת הדמים70 כמו עבודת הצדיקים הנ״ל שבגשמיות שמחה בבשר שמחה ביין בחי׳ רשפי אש71 ושלהבת כו׳
they rise and reach higher and higher. And this is not at all of the level of fervor and boiling of the blood, like the service of the tzaddikim mentioned above who are in physicality, joy with meat, joy with wine, the level of “flashes of fire” and flame, etc.;
Their ascent has none of the excitement and “boiling blood” of the second kind of tzaddikim, whose joy comes through meat and wine and burns like “flashes of fire.”


אלא אדרבה בקרירות הדמים ובנחת (ועמ״ש בבה״ז [בביאורי הזהר] וירא)72 (קי״ב א׳) ע״פ וגם אמנה אחותי בת אבי היא7374 כו׳
but, on the contrary, with coolness of the blood and with calm. (And see what is written in Biurei HaZohar, Vayera) (112a), on the verse “And moreover, she is indeed my sister, the daughter of my father,” etc.,
Instead they rise with cool blood and in calm. The parenthesis refers to Biurei HaZohar on Vayera, on the Zohar (1:112a) that reads Avraham’s words “she is indeed my sister, the daughter of my father” as speaking of the daughter of supernal Chochmah.


ומ״ש בד״ה בהעלותך את הנרות75 בענין חייך שלך גדול משלהם ובטיסה אחת מגיעים למעלה מעלה כו׳ כנ״ל.
and what is written in the discourse beginning “When you kindle the lamps,” on the subject of “By your life, yours is greater than theirs.” And in a single flight they reach higher and higher, etc., as mentioned above.
It also refers to a discourse on “When you kindle the lamps,” on G-d’s words to Aharon, “By your life, yours is greater than theirs,” said when Aharon was saddened that he had no share in the princes’ offerings. The text then repeats that these tzaddikim reach the highest levels in a single flight.


וא״א לבאר דבר זה בדיבור איך ומה הוא.76 ולכן לא קיים רשב״י [רבי שמעון בר יוחאי] בהיותו במערה כמה מצות מעשיות כנ״ל
It is impossible to explain this matter in speech: how and what it is. Therefore Rabbi Shimon bar Yochai, while he was in the cave, did not fulfill a number of practical mitzvos, as mentioned above;
This kind of service cannot be put into words, neither how it works nor what it is. That is why Rabbi Shimon bar Yochai, in the cave, did not perform a number of practical mitzvos.


אלא הכל ברוחניות למעלה מבחי׳ שמחה בבשר כו׳. וזהו ענין סנפיריו של הלויתן (הנק׳ פלו״ש פעדר״ן) שבהם הוא שט מן הקצה כו׳.
rather, all was in spirituality, above the level of joy with meat, etc. And this is the meaning of the fins of the Leviathan (which are called flosh-federn), with which it swims from one end, etc.
His service was entirely spiritual, above the level of joy through meat. This is what the Leviathan’s fins represent: with them it swims from one end of the world to the other, the Yiddish name for them being flosh-federn.


ולכן העולם כולו עומד על לויתן7778 שמקיף כל העולם כנודע בדברי רז״ל [רבותינו זכרונם לברכה].79 ולעתיד הלויתן יעשה מלחמה80 עם שור הבר וישחטנו בסנפיריו.
Therefore the whole world stands upon the Leviathan, which encircles the whole world, as is known from the words of our Sages, of blessed memory. And in the Time to Come the Leviathan will wage war with the wild ox and will slaughter it with its fins.
Therefore, as the Sages teach, the whole world rests on the Leviathan, which encircles it: the world is upheld by the tzaddikim it stands for. In the Time to Come the Leviathan will fight the wild ox and slaughter it with its fins.


כי הנה עבודת הצדיקים שבבחי׳ השנית נק׳ שור הבר פני שור מהשמאל81 אלא שהוא בר וזך כו׳
For the service of the tzaddikim of the second level is called “the wild ox,” “the face of an ox on the left,” except that it is bar: pure and refined, etc.
The second kind of tzaddikim are called the wild ox. In Ezekiel’s vision of the chariot the ox is the face on the left, the side of Gevurah, of fire and intensity; yet this ox is bar, “pure” and refined.


כי הנה גם עבודתם במעשה גשמיות כמו ושמחת בחגך דיו״ט [דיום טוב] ואין שמחה אלא בבשר כו׳
For even their service in physical deed, such as the “You shall rejoice on your festival” of Yom Tov, and “there is no joy except with meat,” etc.,
Even the physical service of these tzaddikim, rejoicing on Yom Tov with meat, is more than it seems.


אינו כפשוטו שיאכל בשר השור למלאות בטנו ח״ו [חס ושלום] וישיש בו82 אלא בחי׳ העלאות כענין שלמי שמחה מבשר גשמי.
is not in its plain sense, that one should eat the meat of the ox to fill one’s belly, G-d forbid, and delight in it; rather, it is the level of elevations, like the peace-offerings of rejoicing from physical meat,
It is not, G-d forbid, eating beef to fill one’s stomach and enjoy it. It is a service of elevation, like the peace-offerings of rejoicing, in which physical meat was raised up to G-d.


שהיה בזמן בהמ״ק [בית המקדש] שהיו ריח ניחוח ממש לה׳ ועד״ז הוא שמחה בבשר יו״ט [יום טוב] וכמ״ש וישמחו בך כו׳ בך דייקא אלא שהוא לשון בקשה מפני שחרב בית מקדשנו כו׳.8384858687888990
which, in the time of the Holy Temple, were literally “a pleasing fragrance to G-d.” In the same way is the joy with the meat of Yom Tov, as it is said, “And may they rejoice in You,” etc., “in You” specifically; except that it is phrased as a request, because our Holy Temple was destroyed, etc.
In Temple times those offerings were literally “a pleasing fragrance to G-d,” and the festival meat of today is similar. So the festival prayer says, “And may they rejoice in You,” in You specifically, phrased as a request because our Temple has been destroyed.




Section 2 · ¶2
The slaughter as mutual elevation
2וזה נק׳ שור הבר מלשון בר לבב91 פי׳ בשר זך ובר דהיינו שמחה לה׳ הנולד מזה ברשפי אש92 והתלהבות כו׳.
This is called “the wild ox” (shor habar), from the expression “pure of heart” (bar levav), meaning refined and pure meat; that is, the joy unto G-d that is born of it, with flashes of fire and fervor, etc.
The second group is called shor habar because bar means “pure,” as in “pure of heart” (bar levav): their meat is refined and pure. What is meant is the joy in G-d that the festive meat gives rise to, a joy that burns like flashes of fire.


אלא שאעפ״כ [שאף על פי כן] מילתא זוטרתא היא לגבי הילוך הנפלא של הצדיקים הנק׳ לויתן לפי שבא מדבר גשמי ובעל גבול כו׳
Yet even so, it is a small matter compared with the wondrous movement of the tzaddikim who are called Leviathan, because it comes from something physical and limited, etc.;
Even so, this service is small beside the wondrous movement of the tzaddikim called Leviathan, because it comes from something physical and therefore limited.


משא״כ ההילוך שלהם שבטיסה אחת בקרירות ובנחת מגיעים למעלה מעלה שהיא גדולה יותר לאין קץ ולכן הלויתן ישחוט את שור הבר.
whereas their movement, in which they reach higher and higher in a single flight, with coolness and calm, is infinitely greater. Therefore the Leviathan will slaughter the wild ox.
Their movement, by contrast, reaches the highest levels in a single flight, coolly and calmly, and is infinitely greater. That is why the Leviathan will “slaughter” the wild ox.


פי׳ שיעלה אותו ע״י הטיסה שלו וזהו בסנפיריו שבהם ועל ידם עיקר העליה שלו כו׳
That is, it will elevate it through its flight. This is [the meaning of] “with its fins,” for in them and through them is its main ascent, etc.,
To slaughter here means to elevate: the Leviathan will lift the wild ox up through its own flight. That is why it does so “with its fins,” the very means of its own ascent.


שזהו למעלה מכחם עצמם של הצדיקים הנק׳ שור הבר (וע׳ בפרדס בעה״כ [בערכי הכינויים] ערך לויתן93 מענין הסנפירים).
which is above the power of the tzaddikim who are called the wild ox on their own. (And see the Pardes, in Erchei HaKinuyim, the entry “Leviathan,” on the subject of the fins.)
This elevation brings the wild-ox tzaddikim to a height they could not reach by their own strength. The parenthesis refers to the Pardes, in its section explaining Kabbalistic terms (Erchei HaKinuyim), on the Leviathan’s fins.


אך באמת גם שור הבר יעלה את הלויתן כי בבחי׳ אחת עבודתם נעלית יותר אף
In truth, however, the wild ox will also elevate the Leviathan, for in one respect their service is more exalted, even though
Yet the wild ox will also elevate the Leviathan, because in one respect the service of the second group is higher. This is so even though theirs is a physical service.


שהיא בבחי׳ עבודה גשמיי׳ [גשמיים] הרי כן צ״ל ע״פ התורה ושמחת בחגך94 ואין שמחה אלא בבשר ויין95 כו׳ ומצד זה יעלה הוא אותו.96
it is on the level of physical service: after all, this is how it must be according to the Torah, “You shall rejoice on your festival,” and “there is no joy except with meat and wine,” etc. And from this aspect it will elevate [the Leviathan].
Physical service is exactly what the Torah commands: to rejoice on the festival, and that joy comes through meat and wine. Because it carries out the Torah’s own command, this service can raise even the Leviathan.


וזה יראה הקב״ה לע״ל [לעתיד לבוא] לצדיקים כללות עבודתם בהאי עלמא ששניהם כא׳ [כאחד] טובים97 בהא האי עדיף ובהא האי עדיף.
And this is what the Holy One, blessed be He, will show the tzaddikim in the Time to Come: their service in this world as a whole (klalus), that both of them alike are good; in this respect this one is superior, and in that respect that one is superior.
In the Time to Come G-d will show the tzaddikim their service in this world as a whole: both paths are good, and each is superior in its own way.


(הג״ה [הגהה]. עוי״ל [עוד יש לומר] שנקרא שור הבר ע״ד ורב תבואות בכח שור98 ומימי לא קראתי לשורי שורי אלא לשורי שדי99 והתורה נק׳ ראשית תבואתה100 וכ״ז [וכל זה] נמשך בכח שור ע״כ נק׳ צדיקים אלו ע״ש שור הבר.
(Gloss: One may further say that it is called the wild ox (shor habar) in the manner of “And much produce comes by the strength of the ox,” and “In all my days I did not call my ox ‘my ox,’ but my ox ‘my field’”; and the Torah is called “the first of His produce”; and all this is drawn down through the strength of the ox. Therefore these tzaddikim are called by the name shor habar.
A gloss gives another reason for the name: bar also means grain, and “much produce comes by the strength of the ox,” which plows the field, so a sage called his ox “my field.” The Torah is called “the first of His produce,” and all this comes through the strength of the ox, so these tzaddikim are called shor habar, the ox of grain.


ועוי״ל [ועוד יש לומר] דהנה מבואר לעיל דבחי׳ צדיקים אלו זהו ענין עמוד א׳ וצדיק שמו101 כו׳ וזהו בחי׳ יוסף הצדיק והוא נק׳ שור102 כמ״ש בכור שורו הדר לו)103 (וכמ״ש בזוהר פ׳ שמיני דל״ח ב׳ ובמק״מ [ובמקדש מלך] שם) ע״כ הג״ה [הגהה].
One may further say: it was explained above that the level of these tzaddikim is the matter of “one pillar, and Tzaddik is its name,” etc.; and this is the level of Yosef the Tzaddik, and he is called an ox, as it is written, “His firstborn ox, majesty is his.”) (And as is written in the Zohar, Parshas Shemini, folio 38b, and in the Mikdash Melech there.) End of the gloss.
A second reason: the tzaddik who is the “one pillar” is Yosef the Tzaddik, whom Moshe’s blessing calls an ox, “His firstborn ox, majesty is his.” The Zohar on Parshas Shemini, cited here, speaks of the ox that comes from the left side; with this the gloss ends.


והנה הלויתן ישחוט את שור הבר בסנפיריו אף שכהיום שחיטה כזו פגומה104 גמורה היא מחמת ההפסק כו׳ אבל לעתיד צ״ל כן דוקא.
Now, the Leviathan will slaughter the wild ox with its fins, even though nowadays such a slaughter is completely flawed because of the interruption, etc.; but in the Time to Come it must be so specifically.
Today a slaughter with a fin would be wholly invalid: it is “flawed,” like a notched blade, because its cut is interrupted. In the Time to Come, however, it must be done precisely this way.


כי ענין השחיטה זו היא בחי׳ עליות שור הבר למעלה מעלה ע״י הלויתן המעלהו בסנפיריו. ולכן צ״ל הפסק בינתיים105 שהרי א״א להיות כל העליי׳ [העלייה] בבת אחת.
For the matter of this slaughter is the level of the ascents of the wild ox higher and higher through the Leviathan, which elevates it with its fins. Therefore there must be an interruption in between, since it is impossible for the entire ascent to take place all at once,
This slaughter is really the ascent of the wild ox, carried by the Leviathan’s fins to the highest levels. An interruption is needed because the whole ascent cannot happen at once.


כנודע שיש כמה היכלות היכל הזכות106 היכל הרצון107 כו׳ וא״א להיות כל העליות בפעם א׳ אלא הפסק בין היכל להיכל
as is known that there are a number of chambers (heichalos), the Chamber of Merit, the Chamber of Will, etc., and it is impossible for all the ascents to be at one time; rather, [there is] an interruption between one chamber and the next.
The Zohar describes a series of heichalos, chambers, among them the Chamber of Merit and the Chamber of Will, through which one rises. One cannot pass through them all at once; there is a pause between one chamber and the next.


ולכן יתיר הקב״ה פגימה זו (ועיין מ״ש במ״א בענין עליית התפלה דרך ההיכלות עליונים כו׳ בביאור ענין מזוזה מימין108 וממש״ש [וממה שכתוב שם] יובן גם כאן). והנה שור הבר יעלה את הלויתן ע״י שידקרנו בקרניו:109
Therefore the Holy One, blessed be He, will permit this flaw. (And see what is written elsewhere on the ascent of prayer by way of the supernal chambers, etc., in the explanation of the matter of “the mezuzah on the right”; and from what is written there it will be understood here as well.) And the wild ox will elevate the Leviathan by piercing it with its horns.
So the Holy One, blessed be He, will permit this “flaw,” since the interruption belongs to an ascent that must go chamber by chamber; the text refers to a discussion elsewhere, in the explanation of “the mezuzah on the right,” of prayer rising through the supernal chambers. The paragraph ends with the other side: the wild ox will raise the Leviathan by piercing it with its horns.



In one’s avodah
The maamar teaches that the soul’s highest reach comes through spiritual service: the heart’s intent in prayer, love “with all your might,” and self-sacrifice at “One,” which touch G-dliness itself. Yet since this world is physical, the practical mitzvos and the festival joy of meat and wine are indispensable, done not to fill the belly but as an elevation and a joy in G-d. Each way of serving completes the other.
Questions for discussion
	Why does the Alter Rebbe say that G-dliness itself can be reached only through spiritual service, while the festivals’ light can be drawn down only through physical mitzvos?
	In what sense is the service of the wild ox higher than that of the Leviathan, and in what sense lower?
	What does the image of a fish crossing the sea “with one push” teach about the Leviathan’s service, and why is it calm rather than fiery?
	How do “with all your might” and self-sacrifice at “One” explain why “And it will be, if you will listen” is not yet called doing G-d’s will in full?
	Why must the ascent of the wild ox include an interruption, and why will a slaughter that is flawed today be permitted in the Time to Come?

Sources and references
Notes
Paragraph 1
1לויתן זה
“There the ships go; this Leviathan You formed to play with.” The verse from the psalm of creation that opens the maamar.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כו.
2לויתן זה
Retelling creation, the Midrash says the waters were sent “to the place of the Leviathan,” reading “to this place You founded for them” together with “this Leviathan You formed.”
Shemot Rabbah 15:22שמות רבה ט״ו:כ״ב
החדש הזה לכם - הדא הוא דכתיב (תהלים קד, יט): עשה ירח למועדים שמש ידע מבואו. הרבה מעשים כתב משה בתורה סתומים, עמד דוד ופירשם. אנו מוצאין ממעשה בראשית, משברא שמים וארץ ברא האור, שנאמר (בראשית א, א): בראשית ברא אלקים ואחר כך ( שם שם, ג): ויאמר אלקים יהי אור. ודוד פרשו מאחר שברא אור, ברא שמים, שנאמר (תהלים שם, ב): עוטה אור כשלמה. והדר נוטה שמים כיריעה, הרי למדנו, משברא אור, ברא שמים. שלשה בריות קדמו את העולם: המים, והרוח, והאש. המים, הרו וילדו אפלה. האש, הרה וילדה …
Another interpretation: “This month shall be for you” – that is what is written: “He made the moon for festivals; the sun knows its setting” (Psalms 104:19). There are many [of G-d’s] deeds that Moses recorded in the Torah that are unclear and David arose and explained them. We find in the act of Creation, that when He created the heavens and the earth, He created light, as it is stated: “In the beginning G-d created [the heavens and the earth]” (Genesis 1:1), and afterward: “G-d said: Let there be …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
3לויתן זה יצרת
The note dates this maamar to 5571 (1810–11) and refers to the list of manuscripts printed later in the volume.
Kehot’s noteמשנת תקע״א — ראה להלן ברשימת הכתבי-יד.
4לויתן זה יצרת
On “Many daughters have done valiantly,” the Zohar speaks of small creatures joined with great ones to adorn the Matronita and to gladden the upper and lower worlds, “as it says, ‘This Leviathan You formed to play with.’”
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
5לויתן זה יצרת
On “A man of the house of Levi went,” the Zohar links the house of Levi with the Leviathan and with joy in the world, as it says, “This Leviathan You formed to play with.”
Zohar, Shemot 17:181–18:192ספר הזהר, שמות י״ז:קפ״א-י״ח:קצ״ב
The following is an alternative explanation of these verses:AND TOOK TO WIFE A DAUGHTER OF LEVI. This signifies the place which is filled with the brightness of moonlight (Malkuth).1The last three lines of the Hebrew text on this page are not translated.2The first two lines of the Hebrew text on this page are not translated.
The Zohar; London, Soncino Press, 1933 (Public Domain)
6לויתן זה יצרת
The Zohar reads “There the ships go” as those that go and swim in that sea until they come to join that level, and then “This Leviathan You formed to play with.”
Zohar, Beshalach 12:141–147ספר הזהר, בשלח י״ב:קמ״א-קמ״ז
7לויתן זה יצרת
Explaining how the flow returns through Netzach and Hod to the Tzaddik for blessing and joy, the Zohar says, “This is the secret we have learned: ‘This Leviathan You formed to play with’: this is the Tzaddik.”
Zohar, Achrei Mot 4:30–5:39ספר הזהר, אחרי מות ד׳:ל׳-ה׳:ל״ט
But the current of that river never ceases, and therefore the streams flow back to the two pillars, Nezah. and Hod, whence they traverse that Zaddik to find there blessings and joy.
The Zohar; London, Soncino Press, 1933 (Public Domain)
8לויתן זה יצרת
The Zohar repeats its teaching on “A man of the house of Levi went,” linking the house of Levi with the Leviathan and the verse “This Leviathan You formed to play with.”
Zohar, Sh'lach 45:309–314ספר הזהר, שלח לך מ״ה:ש״ט-שי״ד
1Most of this page does not appear in our Hebrew text as explained in the translator’s note on page 163a.AND THE L-RD SAID TO MOSES, SPEAK UNTO THE CHILDREN OF ISRAEL… THAT THEY MAKE THEMSELVES FRINGES ON THE CORNERS OF THEIR GARMENTS, ETC. R. Hizkiah adduced here the verse: “And he showed me Joshua the high priest”, etc. (Zech. 3, 1).
The Zohar; London, Soncino Press, 1933 (Public Domain)
9קניגון
The parallel transcript explains kenigon as a sport, the way noblemen set a lion against a leopard and see to it that neither destroys the other completely.
Kehot’s noteבמאמרי אדה״ז על מארז״ל ע׳ קמא ואילך מבאר ענין ”קניגון” שהוא ענין צחוק כמו שעושים השרים שיעמידו ארי עם נמר ויראו שיהי׳ באופן שלא יזיק האחד את חבירו לגמרי” ע״ש בארוכה.
10בהמות נותץ ללויתן בקרניו וקורעו ולויתן נותץ לבהמות בסנפיריו ונוחרו
Behemoth and the Leviathan are the kenigin of the righteous in the Time to Come: Behemoth strikes the Leviathan with its horns, and the Leviathan strikes Behemoth with its fins. The Midrash objects that such a slaughter is invalid and answers, “an innovation in Torah will go forth from Me.”
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
11הכל שוחטין ובכל שוחטין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרפ״א חולין.
12הכל שוחטין ובכל שוחטין ולעולם שוחטין חוץ ממגל קציר
“All may slaughter, at any time one may slaughter, and with anything one may slaughter, except a harvesting sickle, a saw, teeth and a fingernail, because they strangle.” The Midrash quotes this Mishnah, from the first chapter of Chullin, against a slaughter with fins.
Mishnah Chullin 1:2משנה חולין א׳:ב׳
הַשּׁוֹחֵט בְּמַגַּל יָד, בְּצוֹר, וּבְקָנֶה, שְׁחִיטָתוֹ כְשֵׁרָה. הַכֹּל שׁוֹחֲטִין וּלְעוֹלָם שׁוֹחֲטִין, וּבַכֹּל שׁוֹחֲטִין, חוּץ מִמַּגַּל קָצִיר, וְהַמְּגֵרָה, וְהַשִּׁנַּיִם, וְהַצִּפֹּרֶן, מִפְּנֵי שֶׁהֵן חוֹנְקִין. הַשּׁוֹחֵט בְּמַגַּל קָצִיר בְּדֶרֶךְ הֲלִיכָתָהּ, בֵּית שַׁמַּאי פּוֹסְלִין, וּבֵית הִלֵּל מַכְשִׁירִין. וְאִם הֶחֱלִיקוּ שִׁנֶּיהָ, הֲרֵי הִיא כְסַכִּין:
When a person had cut the throat [of an animal] with a hand sickle, a sharp flint stone, or with a reed, it is Cashér. All may slaughter, at any time, and with any instrument, excepting a reaping hook, a saw, the [sharp] teeth [of animals fixed in the maxillary bone], or with the finger nail, because the [first mentioned three] do not cut, but strangle [and tear]. When a person slaughtered an animal with a reaping hook, having teeth or notches, with the first or down stroke or cut …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
13The Talmud says that Behemoth “on a thousand mountains” was created male and female, and the female was kept for the righteous in the Time to Come; the same page begins the account of the angel Gavriel’s future hunt (kenigya) of the Leviathan, which continues on 75a.
Bava Batra 74b:7בבא בתרא ע״ד ב:ז׳
וְאַף בְּהֵמוֹת בְּהַרְרֵי אֶלֶף – זָכָר וּנְקֵבָה בְּרָאָם, וְאִלְמָלֵי נִזְקָקִין זֶה לָזֶה מַחֲרִיבִין כָּל הָעוֹלָם כּוּלּוֹ. מָה עָשָׂה הַקָּדוֹשׁ בָּרוּךְ הוּא? סֵירַס הַזָּכָר, וְצִינֵּן הַנְּקֵבָה וּשְׁמָרָהּ לַצַּדִּיקִים לֶעָתִיד לָבֹא, שֶׁנֶּאֱמַר: ״הִנֵּה נָא כֹחוֹ בְמׇתְנָיו״ – זֶה זָכָר, ״וְאוֹנוֹ בִּשְׁרִירֵי בִטְנוֹ״ – זוֹ נְקֵבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
14ותור בר
The Targum on this verse speaks of “the wild ox (tor bar) that grazes every day on a thousand mountains,” so Behemoth is the shor habar.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
15הא׳ אותן שהם בסתר
The version there adds that these tzaddikim are “hidden in the world and not known to people, for their service is all spiritual.”
Kehot’s noteבסה״מ תקע״א נוסף: ”בסתר בעולם ולא נודעו לבנ״א כי עבודתם הכל ברוחני׳”.
16שעבודתם ברוחניות
The note points to this talk of the Rebbe without quoting it.
Kehot’s noteראה לקו״ש ח״ב ע׳ 321. במאמרי אדה״ז — מארז״ל ע׳ קמד מבאר ”עבודתם הוא רק ברוחניות, דהיינו לעשות יחודים עליונים באצילות ובהם כמה מדריגות שונות בעליות רבות מאד עד עצמות אא״ס כו׳ . . והדוגמא לזה הוא בעבודה של האבות שכל בחי׳ העבודה שלהם הוא ברוחניות שיחדו יחודים העליונים כמו ע״י חפירות בארות ופיצול המקלות . . וכגון זה היו צדיקים בדורות התנאים וכן בכל דור ודור כמו רשב״י”.
17שבודאי לא הי׳ יכול לקיים במעשה
There, the note says, the Rebbe asks why Rabbi Shimon bar Yochai was not given the mitzvos by a miracle, a sukkah and the like, and explains that the physical mitzvos must be fulfilled specifically within the natural order of physical things.
Kehot’s noteנתבאר בד״ה ונקדשתי — תשמ״ז אמאי לא קיים המצות בגשמיות ע״י נס, דהי׳ יכול להעשות לו נס שיהיו אצלו מצות סוכה וכו׳, ומבאר שקיום המצות בגשמיות צ״ל דוקא ע״פ טבע הגשמיות. ראה לקו״ש ח״ה ע׳ 80 ואילך. וש״נ.
18רק מחרובא
The note points to the entry on the carob in this anthology.
Kehot’s noteראה מדרש תלפיות ענף חרוב.
19וכן האריז״ל
The parallel transcript reads: “like the Arizal and his companions in his generation, and the Baal Shem Tov and his companions in his generation, and so in every generation.”
Kehot’s noteבמאמרי אדה״ז שם ”(וכמו האריז״ל וחביריו בדורו והבעש״ט ז״ל וחביריו בדורו וכך בכל דור ודור)”. בסה״מ תקע״א ע׳ קסד: ”ומהם היה האריז״ל בדורו (פי׳ שהי׳ בו גם מבחי׳ זו ולא זו בלבד) והבעש״ט ז״ל בדורו”.
20ע״ד מ״ש בזהר . . ע״פ וידגו לרוב בקרב הארץ
The note sends the reader to the Mitteler Rebbe’s commentary on the Zohar for the passage on “may they multiply like fish.”
Kehot’s noteראה ביאוה״ז לאדה״א קמט, א.
21Yaakov’s blessing to Ephraim and Menasheh: “and may they multiply like fish, abundantly, in the midst of the land.”
Genesis 48:16בראשית מ״ח:ט״ז
הַמַּלְאָךְ הַגֹּאֵל אֹתִי מִכׇּל־רָע יְבָרֵךְ אֶת־הַנְּעָרִים וְיִקָּרֵא בָהֶם שְׁמִי וְשֵׁם אֲבֹתַי אַבְרָהָם וְיִצְחָק וְיִדְגּוּ לָרֹב בְּקֶרֶב הָאָרֶץ:
the angel who hath redeemed me from all evil, bless the lads; and let my name be named in them, and the name of my fathers Abraham and Isaac; and let them grow into a multitude in the midst of the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22נוני ימא
The note also points there for “the fish of the sea.”
Kehot’s noteראה ג״כ לעיל ז, א. ביאוה״ז בשלח מא, ג. שער האמונה פנ״ג.
23בארץ — והב׳
The pointer is to 18c, the page of this maamar itself, where a note of the Rebbe Rashab on these words is printed in an addition; the note’s content is not given here.
Kehot’s noteראה לעיל יח, ג בהוספה הערת כ״ק אדמו״ר מהורש״ב נ״ע.
24ושמחת בחגך
“You shall rejoice on your festival.” The command of festival joy, the maamar’s example of service through physical mitzvos.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יד. כאן לא נתבאר מה שייכות הפסוק לכאן, ובסה״מ תקע״א מפורט יותר: ”והב׳ הם אותן צדיקים הגלוים ונודעים בעולם בטוב מעשיהם, כי עבודתם היא בגשמיות לקיים כל המצות בגשמיות ובמעשה דוקא בפועל ממש וכמו ע״ד דוגמא מצות שמחה ביו״ט שנאמר ושמחת בחגך, עבודתם לקיים מצות שמחה זו בגשמיות כמו שהיא למטה אין שמחה אלא בבשר ואין שמחה אלא ביין, בבשר בשר ממש וביין יין ממש”.
25מועדי ה׳
“The appointed times of G-d, which you shall proclaim as holy convocations.” The maamar uses the phrase to say that the festivals draw down supernal lights.
Leviticus 23:2ויקרא כ״ג:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם מוֹעֲדֵי ה׳ אֲשֶׁר־תִּקְרְאוּ אֹתָם מִקְרָאֵי קֹדֶשׁ אֵלֶּה הֵם מוֹעֲדָי:
Speak unto the children of Israel, and say unto them: The appointed seasons of the L-RD, which ye shall proclaim to be holy convocations, even these are My appointed seasons.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, ב.
26אי אפשר להגיע (אן רירען בל״א)
The note points there on the words “to reach (an rirn).”
Kehot’s noteראה ליקוט משיחת ש״פ תצא תנש״א הערה 94.
27והם נקראים נוני ימא
The version there adds that Moshe’s soul was of this level, as it says, “I drew him from the water,” although he was the one who gave the Torah; that is, he was drawn into this level to rectify the world.
Kehot’s noteבסה״מ תקע״א נוסף: ”(ומזה היה נשמת משה שנאמר בו מן המים משיתיהו הגם שהוא דוקא נתן התורה היינו שנמשך בבחי׳ זו לתקן העולם)”.
28לשון התחברות
The note points there, citing the Rashba, for the meaning of “Leviathan” as joining.
Kehot’s noteראה בהכותב לעין יעקב לב״ב עד, ב בשם הרשב״א.
29הפעם ילוה אישי אלי
Leah at Levi’s birth: “This time my husband will be joined to me, for I have borne him three sons”; therefore he was named Levi. The maamar reads livyasan, Leviathan, from the same root: joining.
Genesis 29:34בראשית כ״ט:ל״ד
וַתַּהַר עוֹד וַתֵּלֶד בֵּן וַתֹּאמֶר עַתָּה הַפַּעַם יִלָּוֶה אִישִׁי אֵלַי כִּי־יָלַדְתִּי לוֹ שְׁלֹשָׁה בָנִים עַל־כֵּן קָרָא־שְׁמוֹ לֵוִי:
And she conceived again, and bore a son; and said: ‘Now this time will my husband be joined unto me, because I have borne him three sons.’ Therefore was his name called Levi.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כט, לד. ובמאמרי אדה״ז הקצרים ובאוה״ת פ׳ עקב ע׳ תקמד מביא גם ממשלי א, ט לוית חן הם לראשיך וענקים לגרגרתיך.
30עיין פ״ק דע״ז ד״ג ע״ב
The Tzemach Tzedek quotes the Talmud there: in the fourth quarter G-d plays with the Leviathan, and since the Temple was destroyed there is no play above, and in the fourth quarter He teaches schoolchildren Torah.
Kehot’s noteנעתק באוה״ת בראשית-ב דף רצט, א ”רביעיות יושב ומשחק עם לויתן, ומשחרב בהמ״ק שאין שחוק למעלה ברביעיות מאי קא עביד יושב ומלמד תינוקות של בית רבן תורה”, ע״ש.
31Kehot’s note points to Bava Batra 75a:1 for these words.
Bava Batra 75a:1בבא בתרא ע״ה א:א׳
קְנִיגְיָא עִם לִוְיָתָן, שֶׁנֶּאֱמַר: ״הַתִּמְשֹׁךְ לִוְיָתָן בְּחַכָּה וּבְחֶבֶל תַּשְׁקִיעַ לְשֹׁנוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ – אֵין יָכוֹל לוֹ; שֶׁנֶּאֱמַר: ״הָעֹשׂוֹ יַגֵּשׁ חַרְבּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32שמות רבה פט״ו מענין לויתן
The Tzemach Tzedek quotes the Midrash there: the waters were gathered “to the place of the Leviathan,” for “this place” is the place of “this Leviathan.”
Kehot’s noteפכ״ב. נעתק ביהל אור ע׳ תז ”יקוו המים מתחת השמים אל מקום אחד כו׳ למקומו של לויתן כו׳ שנאמר אל מקום זה יסדת להם וזהו מקומו של לויתן שנאמר לויתן זה יצרת כו׳” ע״ש.
33ובזח״א ויחי דרמ״ז א׳
Quoting this Zohar with the Mikdash Melech: through the small creatures with the great ones, the twelve oxen of Beriah that raise up Malchus, the union of Z’eir Anpin and Nukva comes about, and through it joy and gladness in the worlds.
Kehot’s noteמובא ביהל אור שם ע׳ תז ”למחדי בהו עילאין ותתאין כמ״ש לויתן זה יצרת לשחק בו ופי׳ בזח״א ובמק״מ שע״י חיות קטנות עם גדולות י״ב בקר דבריאה המרוממים ומעלים המל׳ נעשה יחוד זו״נ שעי״ז נעשה החדוה והשמחה בעולמות”.
34בשלח ד״נ סע״ב
The Tzemach Tzedek quotes the Zohar there: “There the ships go” in that sea, going and swimming until they come to join that level, and then “This Leviathan You formed to play with.”
Kehot’s noteמובא גם ביהל אור שם ע׳ תז ”ועיין מזה ג״כ בזהר שלח דף נו״ן ע״ב היתה כאניות סוחר ושם ג״כ פסוק שם אניות יהלכון לויתן זה יצרת וז״ל ר׳ יהודא אומר שם אניות יהלכון בההוא ימא דאזלין ושטין . . עד דאתיין לאתחברא בההוא דרגא כדין כתיב לויתן זה יצרת לשחק בו”. וראה גם אוה״ת ויקרא-ב ע׳ תפה ואילך.
35The opening Mishnah of the chapter Arvei Pesachim: on the eve of Pesach, “close to Minchah,” one may not eat until nightfall. The maamar cites it for the time of day called “close to Minchah.”
Pesachim 99b:1פסחים צ״ט ב:א׳
מַתְנִי׳ עֶרֶב פְּסָחִים סָמוּךְ לַמִּנְחָה לֹא יֹאכַל אָדָם עַד שֶׁתֶּחְשַׁךְ. אֲפִילּוּ עָנִי שֶׁבְּיִשְׂרָאֵל לֹא יֹאכַל עַד שֶׁיָּסֵב, וְלֹא יִפְחֲתוּ לוֹ מֵאַרְבַּע כּוֹסוֹת שֶׁל יַיִן וַאֲפִילּוּ מִן הַתַּמְחוּי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
36ויצחק תיקן תפלת המנחה
“Yitzchak instituted the Minchah prayer, as it says, ‘And Yitzchak went out to converse in the field toward evening.’”
Berakhot 26b:6–7ברכות כ״ו ב:ו׳-ז׳
יִצְחָק תִּקֵּן תְּפִלַּת מִנְחָה, שֶׁנֶּאֱמַר ״וַיֵּצֵא יִצְחָק לָשׂוּחַ בַּשָּׂדֶה לִפְנוֹת עָרֶב״, וְאֵין ״שִׂיחָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר ״תְּפִלָּה לְעָנִי כִי יַעֲטֹף וְלִפְנֵי ה׳ יִשְׁפֹּךְ שִׂיחוֹ״. יַעֲקֹב תִּקֵּן תְּפִלַּת עַרְבִית, שֶׁנֶּאֱמַר: ״וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם״, וְאֵין ״פְּגִיעָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וְאַתָּה אַל תִּתְפַּלֵּל בְּעַד הָעָם הַזֶּה וְאַל תִּשָּׂא בַעֲדָם רִנָּה וּתְפִלָּה וְאַל תִּפְגַּע בִּי״
Isaac instituted the afternoon Tefillah; as it is said, "And Isaac went out to meditate in the field at eventide" (Gen. xxiv. 63) — "meditation" [sihah] means prayer; as it is said, "A prayer of the afflicted when he fainteth, and poureth out his complaint [sihah] before the L-rd" (Ps, cii. 1). Jacob instituted the evening Tefillah ; as it is said, "And he lighted [paga'] upon the place, and tarried there all night" (Gen. xxviii. 11) — "alighting" means prayer; as it is said, "Therefore pray not thou for …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
37צחוק עשה לי אלקים
Sarah at Yitzchak’s birth: “G-d has made laughter for me; whoever hears will laugh with me.” The name Yitzchak comes from this laughter.
Genesis 21:6בראשית כ״א:ו׳
וַתֹּאמֶר שָׂרָה צְחֹק עָשָׂה לִי אֱלֹקִים כׇּל־הַשֹּׁמֵעַ יִצְחַק־לִי:
And Sarah said: ‘G-d hath made laughter for me; every one that heareth will laugh on account of me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כא, ו.
38ושבתי בשלום
Yaakov’s vow: “and I return in peace to my father’s house.” The opening words of the discourse cited here on Yitzchak and laughter.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39Yaakov “took from what came to his hand a gift (minchah) for Esav his brother.” The opening words of the discourse cited on the meaning of minchah.
Genesis 32:14בראשית ל״ב:י״ד
וַיָּלֶן שָׁם בַּלַּיְלָה הַהוּא וַיִּקַּח מִן־הַבָּא בְיָדוֹ מִנְחָה לְעֵשָׂו אָחִיו:
And he lodged there that night; and took of that which he had with him a present for Esau his brother:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40יצחק חפר בארות
The words here quote Genesis 26:18; the passage is shown below.
Genesis 26:18בראשית כ״ו:י״ח
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית כו, יח-כב.
41יצחק חפר בארות
Yitzchak dug again the wells of his father Avraham and dug new ones, Esek, Sitnah and Rechovos. The maamar reads the digging of wells as raising mayin nukvin.
Genesis 26:18–19בראשית כ״ו:י״ח-י״ט
וַיָּשׇׁב יִצְחָק וַיַּחְפֹּר אֶת־בְּאֵרֹת הַמַּיִם אֲשֶׁר חָפְרוּ בִּימֵי אַבְרָהָם אָבִיו וַיְסַתְּמוּם פְּלִשְׁתִּים אַחֲרֵי מוֹת אַבְרָהָם וַיִּקְרָא לָהֶן שֵׁמוֹת כַּשֵּׁמֹת אֲשֶׁר־קָרָא לָהֶן אָבִיו: וַיַּחְפְּרוּ עַבְדֵי־יִצְחָק בַּנָּחַל וַיִּמְצְאוּ־שָׁם בְּאֵר מַיִם חַיִּים:
And Isaac digged again the wells of water, which they had digged in the days of Abraham his father; for the Philistines had stopped them after the death of Abraham; and he called their names after the names by which his father had called them. And Isaac’s servants digged in the valley, and found there a well of living water.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42יצחק חפר בארות
The Zohar on Toldos says that Yitzchak, knowing the secret of wisdom, labored to dig a well of water to strengthen himself in faith, as Avraham had done.
Zohar, Toldot 12:99–14:108ספר הזהר, תולדות י״ב:צ״ט-י״ד:ק״ח
AND ISAAC DIGGED AGAIN THE WELLS, ETC. R. Eleazar said: ‘In digging these wells Isaac acted fittingly, for he discerned from his knowledge of the mysteries of Wisdom that in this way he could attach himself more firmly to his faith. Abraham likewise made a point of digging a well of water. Jacob found the well already prepared for him, and he sat down by it. Thus they all looked for a well and strove through it to preserve their faith pure and undiminished. And nowadays Israel hold fast to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
43רפ״ו דברכות
There the Alter Rebbe cites the same Gemara: the second section of the Shema is not yet “doing the will of the Omnipresent,” because the light drawn by the mitzvos stays hidden, encompassing; “doing His will” is when the encompassing light shines within the inner light, the purpose of a dwelling place below.
Kehot’s noteלה, ב. ראה לעיל פ׳ בשלח ב, ב ובמ״מ לשם.
44The Talmud reconciles two verses: one speaks of when Israel does the will of the Omnipresent, and “you will gather your grain,” from the second section of the Shema, of when they do not.
Berakhot 35b:5–6ברכות ל״ה ב:ה׳-ו׳
לָא קַשְׁיָא: כָּאן בִּזְמַן שֶׁיִּשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם, כָּאן בִּזְמַן שֶׁאֵין יִשְׂרָאֵל עוֹשִׂין רְצוֹנוֹ שֶׁל מָקוֹם. תָּנוּ רַבָּנַן: ״וְאָסַפְתָּ דְגָנֶךָ״ מָה תַּלְמוּד לוֹמַר? — לְפִי שֶׁנֶּאֱמַר: ״לֹא יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ״ — יָכוֹל דְּבָרִים כִּכְתָבָן, תַּלְמוּד לוֹמַר: ״וְאָסַפְתָּ דְגָנֶךָ״ — הַנְהֵג בָּהֶן מִנְהַג דֶּרֶךְ אֶרֶץ, דִּבְרֵי רַבִּי יִשְׁמָעֵאל.
There is no contradiction; the latter referring to the time when Israel perform the will of the All-present, the former to when Israel neglect His will. Our Rabbis have taught : "And thou shalt gather in thy corn" — what has this teaching to tell us ? Since it is written, "This book of the law shall not depart out of thy mouth [but thou shalt meditate therein day and night]" (Josh. i. 8), it is possible to think that these words [are to be understood] as they are written; …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
45עושים רצונו של מקום
Tosafos explains that the second section of the Shema does speak of people who do His will, “but they do not do His will so fully, for they are not complete tzaddikim.”
Tosafot on Berakhot 35bתוספות על ברכות ל״ה ב
46בכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” The first section of the Shema; the second section has no “with all your might.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
47והיה אם שמוע תשמעו
“And it will be, if you will diligently listen to My commandments… to love G-d your G-d and to serve Him with all your heart and with all your soul.” The second section of the Shema.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48“Waters fail from the sea, and the river is parched and dry.” The Zohar passages cited here quote this verse.
Job 14:11איוב י״ד:י״א
אָזְלוּ־מַיִם מִנִּי־יָם וְנָהָר יֶחֱרַב וְיָבֵשׁ:
As the waters fail from the sea, And the river is drained dry;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ונהר יחרב ויבש
The Zohar asks how the supernal garden can bear fruit in exile, when it is written, “and the river is parched and dry,” and answers that the light sown from the beginning keeps bearing fruit of itself.
Zohar, Terumah 74:734–76:742ספר הזהר, תרומה ע״ד:תשל״ד-ע״ו:תשמ״ב
In that time one might think “the waters fail from the sea, and the flood decayeth and drieth up” (Job. 14, 11), so how can the world be sustained at all? Therefore it says that “a light is sown”, that is to say, continually sown. Now from the time when the stream was cut off from the Garden, the Gardener has ceased to visit it; but the light sows itself, bringing forth fruit out of itself, like a garden which brings forth without being sown, though it must be admitted …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50ונהר יחרב ויבש
In its introduction the Zohar reads the verse: “parched” in the destruction of the First Temple and “dry” in the Second, after which all the lights that shone for Israel were darkened.
Zohar, Introduction 12:92–104ספר הזהר, הקדמה י״ב:צ״ב-ק״ד
The same is implied in the verse “and the river faileth and drieth up” (Job. 14, 11): “faileth”, referring to the first Temple, and “drieth up” to the second Temple. And so “He smote the two strong lions of Moab” (Moab- Meab, of the father), namely the Temples of the Father in heaven, by whom they were now destroyed, so that all lights which illuminated Israel were now darkened.
The Zohar; London, Soncino Press, 1933 (Public Domain)
51לרחוק דא יעקב
On “Peace, peace to the far and to the near,” the Zohar says, “To the far: this is Yaakov; and to the near: this is Yosef.” The Ramaz comments on this passage.
Zohar, Introduction 12:84–92ספר הזהר, הקדמה י״ב:פ״ד-צ״ב
because of the twofold peace here below, one for Jacob and one for Joseph, as it is written, “Peace, Peace, to him that is far off and to him that is near” (Is. 57, 19): “to him that is far of” refers to Jacob, “and to him that is near” refers to Joseph. “To him that is far” is parallel to “From afar the L-rd appeared unto me” (Jer. 31, 3), as well as to “And his sister stood afar off’ (Exod. 2, 4); “and to him that is near” …
The Zohar; London, Soncino Press, 1933 (Public Domain)
52“And I will be sanctified in the midst of the children of Israel.” The opening words of the explanation in Parshas Emor cited on self-sacrifice.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53סד״ה וללבן שתי בנות
The opening of that discourse: Leah and Rachel are the letters of thought and the letters of speech, the hidden world and the revealed world.
Kehot’s noteתו״א כב, ד.
54וללבן שתי בנות
“And Lavan had two daughters.” The opening words of the discourse cited on “my husband will be joined to me.”
Genesis 29:16בראשית כ״ט:ט״ז
וּלְלָבָן שְׁתֵּי בָנוֹת שֵׁם הַגְּדֹלָה לֵאָה וְשֵׁם הַקְּטַנָּה רָחֵל:
Now Laban had two daughters: the name of the elder was Leah, and the name of the younger was Rachel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55ובד״ה נשא את ראש
There the three Levite families, Gershon, Kehas and Merari, correspond to three levels, and so when Leah bore Levi she said, “This time my husband will be joined to me, for I have borne him three sons”; Leah is the mother of the six emotive attributes of Atzilus.
Kehot’s noteלקמן פ׳ נשא כא, ד.
56נשא את ראש בני גרשון
“Take a census of the sons of Gershon too.” The opening words of the other discourse cited here.
Numbers 4:22במדבר ד׳:כ״ב
נָשֹׂא אֶת־רֹאשׁ בְּנֵי גֵרְשׁוֹן גַּם־הֵם לְבֵית אֲבֹתָם לְמִשְׁפְּחֹתָם:
’Take the sum of the sons of Gershon also, by their fathers’houses, by their families;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57התפשטות הגשמיות קרוב למעלת הנבואה
On intention in prayer: the pious men of deeds would seclude themselves and concentrate in their prayer “until they reached a stripping away of physicality and a strengthening of the intellect, until they came close to the level of prophecy.”
Shulchan Arukh, Orach Chayim 98:1שולחן ערוך, אורח חיים צ״ח:א׳
… מתבודדים ומכוונין בתפלתם עד שהיו מגיעים להתפשטות הגשמיות ולהתגברות כח השכלי עד שהיו מגיעים קרוב למעלת הנבואה ואם תבא לו מחשבה אחרת בתוך התפלה ישתוק עד שיתבטל המחשב׳ וצריך שיחשוב בדברי׳ המכניעים הלב ומכוונים אותו לאביו שבשמי׳ ולא יחשוב בדברי׳ שיש בהם קלות ראש: הגה ויחשוב קודם התפלה מרוממות האל יתעלה ובשפלו׳ האדם ויסיר כל תענוגי האדם מלבו [הר״י ריש פ׳ אין עומדין] ואסור לאדם לנשק בניו הקטנים בב״ה כדי לקבוע בלבו שאין אהבה כאהבת המקום ברוך הוא [בנימין זאב סימן קס״ג ואגודה פרק כיצד מברכין]:
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
58שמונים שנים
There the Alter Rebbe cites Pri Etz Chaim (Shaar Kerias Shema she’al HaMitah, chapter 1): on Shabbos, in his sleep, the Arizal heard in the heavenly academy wondrous teachings on Balak and Bilam that he could not expound in eighty years, for his grasp was a “seeing” of Chochmah itself.
Kehot’s noteע״ל צו ד״ה והניף פ״ב (יז, ב) וש״נ [כ].
59ארז״ל משחרב ביהמ״ק
The day has twelve hours: in the first three G-d studies Torah, in the second He judges the world, in the third He sustains it, and in the fourth “He sits and plays with the Leviathan, as it says, ‘This Leviathan You formed to play with.’”
Avodah Zarah 3b:11עבודה זרה ג׳ ב:י״א
בִּרְבִיעִיּוֹת מַאי עָבֵיד? יוֹשֵׁב וּמְלַמֵּד תִּינוֹקוֹת שֶׁל בֵּית רַבָּן תּוֹרָה, שֶׁנֶּאֱמַר: ״אֶת מִי יוֹרֶה דֵעָה וְאֶת מִי יָבִין שְׁמוּעָה גְּמוּלֵי מֵחָלָב עַתִּיקֵי מִשָּׁדָיִם״. לְמִי יוֹרֶה דֵּעָה וּלְמִי יָבִין שְׁמוּעָה? לִגְמוּלֵי מֵחָלָב וּלְעַתִּיקֵי מִשָּׁדַיִם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
60ע״פ וכל בניך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה להנדפס לקמן פ׳ ראה רכט, א.
61“If only you were as a brother to me, who nursed at my mother’s breasts.” The opening words of a discourse cited here.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62שעבודתם בגשמיות לקיים מצות מעשיות
The version there adds that physical service is needed because what fell in the shattering into Beriah, Yetzirah and Asiyah, into nogah, must be refined from the coarseness of food, meat and wine; the spiritual tzaddikim bring about a second refinement, through Chochmah, into the true ayin, and this is the Leviathan slaughtering the wild ox.
Kehot’s noteבסה״מ תקע״א ע׳ קסד יש כאן הוספה: ”(דהיינו מפני שהוא ממש שנפל בשבירה בבי״ע ובנוגה דבי״ע שצריך בירור להפשיט מחומריות הנוגע המעורב טו״ר או אפי׳ ביטול היש דבי״ע שזהו בירור הא׳ והיינו ע״י הצדיקים שבבחי׳ הב׳ שעבודתם בגשמיות וזהו ענין כוונת המאכלים בשר ויין כו׳, משא״כ צדיקים שבבחי׳ (הב׳) [הא׳] עבודתם ברוחני׳ וכמ״ש במ״א שיש ב׳ מיני בירור הא׳ ע״י המל׳ והב׳ ע״י חכמה דבחכמה אתברירו בירור אחר בירור להיות נכלל באין ממש, והיינו מה שהלויתן שוחט את שור הבר כו׳, וכמ״ש ההפרש בין נשמת משה שהי׳ מבחי׳ פנימי׳ דמ״ה וכמ״ש מן המים משיתיהו ובין נשמת אליהו ב״ן דמ״ה וד״ל)”: כי באמת צ״ל בשו״ה וע״פ.
63שארז״ל
Kehot’s note points to Zohar II, 271a for these words.
Zohar II, 271aזח״ב רעא, א
Kehot’s noteזח״ב רעא, א. ס׳ הבהיר סי׳ מד [קב]. וע׳ ח׳ דברים (מ, ג) [כ].
64וצדיק שמו
On what the world stands: one view in the Talmud is “on one pillar, and its name is Tzaddik, as it says, ‘The tzaddik is the foundation of the world.’”
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
65עמוד א׳ וצדיק שמו
In the addenda to the Zohar, quoting Sefer HaBahir: “There is one pillar from the earth to the firmament, and Tzaddik is its name… and it bears the whole world”; even if there is only one tzaddik in the world, he sustains the world.
Zohar, Addenda, Volume II 3:10–18ספר הזהר, תוספות, כרך ב ג׳:י׳-י״ח
66בד״ה אשירה להוי׳
If this is the place: the discourse “I will sing to G-d, for He is highly exalted” explains song as the arousal of joy, a revelation and spreading of life-force, and this revelation as the revealing of Havayah from the Infinite Light that encompasses all worlds.
Kehot’s noteאולי הכוונה לתו״א סג, ג בענין מעלת הצדיק.
67טובה הארץ מאד מאד
Yehoshua and Kalev: “The land that we passed through to spy it out is very, very good.” The opening words of a discourse cited here.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וכל מה שיש ביבשה יש בים
“Whatever is on dry land is in the sea, except the weasel.” The maamar applies it to the two kinds of tzaddikim, the land animal and the sea creature.
Chullin 127a:12–14חולין קכ״ז א:י״ב-י״ד
תנו רבנן כל שיש ביבשה יש בים חוץ מן החולדה אמר ר׳ זירא מאי קראה (תהלים מט, ב) האזינו כל יושבי חלד אמר רב הונא בריה דרב יהושע ביברי דנרש אינן מן הישוב אמר רב פפא בשמתא נרש תרביה משכיה ואליתיה (ירמיהו כב, כט) ארץ ארץ ארץ שמעי דבר ה׳ אמר רב פפא לא אבה נרש שמוע דבר ה׳
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין קכז, א.
69הילוך הצדיקים הנק׳ נוני ימא
The Tzemach Tzedek refers there to this passage, on the difference between souls of the level of the Leviathan and other souls, which need boats.
Kehot’s noteבאוה״ת תצא ע׳ תתקלט מציין לכאן בענין ההפרש בין נשמות שמבחי׳ לויתן ובין שאר נשמות שצריכין ארבין.
70התלהבות ורתיחת הדמים
The version there adds that this fervor “comes from refining the nogah of the foods.”
Kehot’s noteבסה״מ תקע״א נוסף: ”הבא מבירורי נוגה של המאכלים)”.
71רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The maamar uses the image for the fiery fervor of service through physical joy.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72ועמ״ש בבה״ז וירא
The note identifies the Biurei HaZohar cited in the text as the Mitteler Rebbe’s, folio 10b.
Kehot’s noteלאדה״א י, ב.
73וגם אמנה אחותי בת אבי היא
Avraham to Avimelech: “And moreover, she is indeed my sister, the daughter of my father, but not the daughter of my mother.”
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74וגם אמנה אחותי בת אבי היא
The Zohar reads Avraham’s words as said of the Shechinah: “my sister, the daughter of my father,” the daughter of supernal Chochmah. The text points to Biurei HaZohar on this passage.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, for which reason she is called “my sister” and also Wisdom-“but not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בהעלותך את הנרות
“When you kindle the lamps, the seven lamps shall give light toward the face of the menorah.” The opening words of the discourse cited here.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וא״א לבאר דבר זה בדיבור איך ומה הוא
The version there reads: “It is impossible to explain this matter well in writing, how and what it is.”
Kehot’s noteבסה״מ תקע״א: ”ואי אפשר לבאר דבר זה היטב בכתב ובמכתב איך ומה הוא”.
77העולם כולו עומד על לויתן
On the fifth day the Leviathan was created, “and between its two fins stands the central bar of the earth,” and the Holy One, blessed be He, plays with it every day.
Pirkei DeRabbi Eliezer 9:7פרקי דרבי אליעזר ט׳:ז׳
בַּחֲמִישִׁי הִשְׁרִיץ מִן הַמַּיִם לִוְיָתָן נָחָשׁ בָּרִיחַ, מְדוֹרוֹ בַּמַּיִם הַתַּחְתּוֹנִים, וּבֵין שְׁנֵי סְנַפִּירָיו הַבָּרִיחַ הַתִּיכוֹן שֶׁל אֶרֶץ עוֹמֵד, וְכָל הַתַּנִּינִים הַגְּדוֹלִים שֶׁבַּיָּם מְזוֹנוֹ שֶׁל לִוְיָתָן וְהַקָּדוֹשׁ בָּרוּךְ הוּא שׂוֹחֵק עִמּוֹ יוֹם יוֹם וְהוּא פּוֹתֵחַ פִּיו וְהַתַּנִּין הַגָּדוֹל שֶׁבָּא יוֹמוֹ לְהֵאָכֵל הוּא בּוֹרֵחַ וְנָס וְנִכְנָס לְתוֹךְ פִּיו שֶׁל לִוְיָתָן וְהַקָּדוֹשׁ בָּרוּךְ הוּא שׂוֹחֵק בּוֹ, שֶׁנֶּאֱמַר (תהלים קד, כו): ״לִוְיָתָן זֶה יָצַרְתָּ לְשַׂחֶק בּוֹ״.
On the fifth day He brought forth from the water the Leviathan, the flying serpent, and its dwelling is in the lowest waters; and between its fins rests the middle bar of the earth. All the great sea monsters in the sea are the food for the Leviathan. Every day it opens its mouth, and the great sea monster destined to be eaten that day (tries) to escape and flee, but it enters the mouth of the Leviathan; and the Holy One, blessed be He, plays with it, as it …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
78העולם כולו עומד על לויתן
“We have learned: the whole world stands only on one fin of the Leviathan.”
Zohar, Mishpatim 3:264–275ספר הזהר, משפטים ג׳:רס״ד-ער״ה
79העולם כולו עומד על לויתן . . כנודע בדברי רז״ל
“The Leviathan that stands at the shore of the sea, and the world rests on its fins: this is ‘the tzaddik is the foundation of the world,’ on whom the whole world stands.”
Zohar II, 34bזח״ב לד, ב
Zohar III, 279aזח״ג רעט, א
Kehot’s noteפדר״א ספ״ט. זח״ב לד, ב. קח, ב. זח״ג רעט, א. ועוד.
80ולעתיד הלויתן יעשה מלחמה
The note says that both the parable of this war and its meaning are explained there at length.
Kehot’s noteהמשל והנמשל נתבאר בארוכה במאמרי אדה״ז-מארז״ל ע׳ קמז ואילך.
81פני שור מהשמאל
In Ezekiel’s vision of the chariot each creature has the face of a man, the face of a lion on the right, “the face of an ox on the left,” and the face of an eagle. The left is the side of Gevurah.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
82אינו כפשוטו שיאכל בשר השור . . וישיש בו
The parallel transcript: the intent is not, G-d forbid, the physical substance of the ox’s meat, but its refinement, which adds G-dly knowledge and joy; the joy comes precisely from refining meat and wine.
Kehot’s noteנתבאר במאמרי אדה״ז שם ע׳ קמט ”ואין כוונתו ח״ו מפני גשם הבשר של השור, אלא מצד בחי׳ הבירור שלו שמוסיף דעת ושמחה אלקית מבחי׳ הרוחניות . . השמחה באה דוקא מבחי׳ הבירורי׳ דבשר ויין וכה״ג שמתברר מהם להיות מחמתן שמחה אלקית בבחי׳ הרוחניות”.
83הנחת כ״ק אדה״א ממאמר זה בס׳ מאמרי אדה״ז על מארז״ל ע׳ קמא ומתחיל
The note records that a transcript of this maamar by the Mitteler Rebbe is printed there, opening “To understand the Sages’ saying about the play of the Time to Come,” with another transcript on p. 144.
Kehot’s noteלהבין מארז״ל בענין השחוק דלעתיד. עוד הנחה שם ע׳ קמד. הנחת כ״ק אדמו״ר הצ״צ נדפס בסה״מ תקע״א. נתבאר גם במאמרי אדה״א דרושי חתונה ח״ב ע׳ תרמא ואילך. ביאור על מאמר זה נדפס באוה״ת שמיני ע׳ תפה. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה מכת״י. ראה תורת חיים בראשית ד״ה ויתן לך פ״י ואילך. ובלקו״ש חי״ב ע׳ 177 ”והוא באופן אחר ממ״ש בלקו״ת. כן מובא מאמר זה — בקצור הביאור בס׳ שני המאורות עמוד יו״ד” [והוא המאמר שנדפס במאמרי אדה״ז שם]. ראה ד״ה לויתן — תשמ״ז.
84רשב״י כשהי׳ במערה . . ניזונים רק מחרובא כו׳
Hiding from the Roman decree, Rabbi Shimon bar Yochai and his son sat in a cave, where “a miracle happened: a carob tree and a spring of water were created for them,” and they studied Torah all day.
Shabbat 33b:3–4שבת ל״ג ב:ג׳-ד׳
אָמְרוּ לוֹ: נָשִׁים יוֹכִיחוּ! — שֶׁמְּבַטְּלוֹת אֶת בַּעֲלֵיהֶן. גּוֹיִם יוֹכִיחוּ! — שֶׁמְּבַטְּלִין אֶת יִשְׂרָאֵל. תִּינוֹקוֹת יוֹכִיחוּ! — שֶׁמְּבַטְּלִין אֶת אֲבִיהֶן. תִּינוֹקוֹת שֶׁל בֵּית רַבָּן יוֹכִיחוּ! הָתָם כִּדְרַבִּי גּוּרְיוֹן, דְּאָמַר רַבִּי גּוּרְיוֹן וְאִיתֵּימָא רַב יוֹסֵף בְּרַבִּי שְׁמַעְיָה: בִּזְמַן שֶׁהַצַּדִּיקִים בַּדּוֹר — צַדִּיקִים נִתְפָּסִים עַל הַדּוֹר, אֵין צַדִּיקִים בַּדּוֹר — תִּינוֹקוֹת שֶׁל בֵּית רַבָּן נִתְפָּסִים עַל הַדּוֹר. אָמַר רַבִּי יִצְחָק בַּר זְעֵירִי, וְאָמְרִי לַהּ אָמַר רַבִּי שִׁמְעוֹן בֶּן נְזִירָא: מַאי קְרָאָה — ״אִם לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב.
85כמארז״ל בזמן הבית אין כו׳
When the Temple stood, “there is no joy except with meat,” as it says, “You shall sacrifice peace-offerings and eat there and rejoice”; now that it does not stand, “there is no joy except with wine,” as it says, “wine gladdens the heart of man.”
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteהובא ברש״י ר״ה ו, ב ד״ה מי אמרי׳. וע׳ פסחים קט, א. [כ].
86דוד הי׳ מחבר
A chasid is one who acts kindly toward his Maker, “like David, who would connect. And what would he connect? He would connect the Torah above with the Holy One, blessed be He.”
Zohar III, 222bזח״ג רכב, ב
Kehot’s noteזח״ג רכב, ב [כ]. אור התורה תהלים ע׳ תתקיד.
87שמות י״א ב׳
The note quotes the Zohar passage as cited there: “‘A man went’: this is the Holy One, blessed be He, as it is written, ‘G-d is a man of war.’”
Kehot’s note”ס״פ וילך איש דא קוב״ה דכתיב ה׳ איש מלחמה” — אוה״ת בראשית-א דף רצט, א. וראה יהל אור ע׳ תז.
88“For Mine is every beast of the forest, the behemos on a thousand mountains.” The verse on which the Targum names the wild ox.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89The Zohar says that fish multiply in water and die if they come onto dry land, but these are “from the great sea” and multiply “in the midst of the land,” unlike all other fish. The maamar applies this to tzaddikim like the Arizal; the fish that are only in the sea are the angels.
Zohar, Balak 6:51–59ספר הזהר, בלק ו׳:נ״א-נ״ט
When those “lads” are duly blessed, then “they swarm like fishes in the midst of the earth”. Fishes multiply in the sea and die as soon as they are brought to dry land, but these, although they come from the Great Sea, have their increase in the midst of the earth.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
90“And all your children shall be taught of G-d, and great shall be the peace of your children.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
91בר לבב
“One with clean hands and a pure heart (bar levav)” may ascend the mountain of G-d. The maamar reads the bar of shor habar as this purity.
Psalms 24:4תהילים כ״ד:ד׳
נְקִי כַפַּיִם וּבַר־לֵבָב אֲשֶׁר לֹא־נָשָׂא לַשָּׁוְא נַפְשִׁי וְלֹא נִשְׁבַּע לְמִרְמָה:
He that hath clean hands, and a pure heart; Who hath not taken My name in vain, and hath not sworn deceitfully.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כד, ד. ”שאין לו רק לב א׳ לאביו שבשמים, והוא גם לבו לב בשר נתברר מכל וכל רק לה׳ לבדו” — מאמרי אדה״ז שם ע׳ קמט.
92רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The fervor of the joy that comes through meat.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ועי׳ בפרדס בעה״כ ערך לויתן
Part of the Pardes entry is quoted there: the fins are Chesed and Gevurah.
Kehot’s noteחלק נעתק ביהל אור ע׳ תה דסנפירין הם חו״ג.
94ושמחת בחגך
“You shall rejoice on your festival.” The Torah’s command, which is why the physical service of the wild ox can elevate the Leviathan.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95אין שמחה אלא בבשר ויין
When the Temple stood “there is no joy except with meat,” and now that it does not stand “there is no joy except with wine.”
Pesachim 109a:5פסחים ק״ט א:ה׳
תַּנְיָא, רַבִּי יְהוּדָה בֶּן בְּתֵירָא אוֹמֵר: בִּזְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים אֵין שִׂמְחָה אֶלָּא בְּבָשָׂר, שֶׁנֶּאֱמַר: ״וְזָבַחְתָּ שְׁלָמִים וְאָכַלְתָּ שָּׁם וְשָׂמַחְתָּ לִפְנֵי ה׳ אֱלֹקֶיךָ״, וְעַכְשָׁיו שֶׁאֵין בֵּית הַמִּקְדָּשׁ קַיָּים, אֵין שִׂמְחָה אֶלָּא בְּיַיִן, שֶׁנֶּאֱמַר: ״וְיַיִן יְשַׂמַּח לְבַב אֱנוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
96שו״ה אלא בבשר — ומצד זה יעלה הוא אותו
The note says the version there has an addition at this point; it does not quote it.
Kehot’s noteבסה״מ תקע״א ע׳ קסו יש הוספה.
97שניהם כא׳ טובים
“For you do not know which will succeed, this or that, or whether both alike are good.” The maamar echoes the verse: both kinds of service are good.
Ecclesiastes 11:6קהלת י״א:ו׳
בַּבֹּקֶר זְרַע אֶת־זַרְעֶךָ וְלָעֶרֶב אַל־תַּנַּח יָדֶךָ כִּי אֵינְךָ יוֹדֵעַ אֵי זֶה יִכְשָׁר הֲזֶה אוֹ־זֶה וְאִם־שְׁנֵיהֶם כְּאֶחָד טוֹבִים:
In the morning sow thy seed, And in the evening withhold not thy hand; For thou knowest not which shall prosper, whether this or that, Or whether they both shall be alike good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ורב תבואות בכח שור
“Where there are no oxen the trough is clean, but much produce comes by the strength of the ox.”
Proverbs 14:4משלי י״ד:ד׳
בְּאֵין אֲלָפִים אֵבוּס בָּר וְרׇב־תְּבוּאוֹת בְּכֹחַ שׁוֹר:
Where no oxen are, the crib is clean; But much increase is by the strength of the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יד, ד.
99ומימי לא קראתי . . אלא לשורי שדי
A sage said: “In all my days I did not call my wife ‘my wife’ or my ox ‘my ox,’ but my wife ‘my home’ and my ox ‘my field.’” The maamar uses it to show that the produce of the field comes through the ox.
Shabbat 118b:10–11שבת קי״ח ב:י׳-י״א
אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא קָרִיתִי לְאִשְׁתִּי ״אִשְׁתִּי״ וּלְשׁוֹרִי ״שׁוֹרִי״, אֶלָּא לְאִשְׁתִּי — ״בֵּיתִי״, וּלְשׁוֹרִי — ״שָׂדִי״. אָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא נִסְתַּכַּלְתִּי בַּמִּילָּה שֶׁלִּי. אִינִי? וְהָאֲמַרוּ לֵקהּ לְרַבִּי: מַאי טַעְמָא קָרוּ לָךְ רַבֵּינוּ הַקָּדוֹשׁ? אֲמַר לְהוּ: מִיָּמַי לֹא נִסְתַּכַּלְתִּי בַּמִּילָּה שֶׁלִּי. בְּרַבִּי מִילְּתָא אַחֲרִיתִי הֲוָה בֵּקהּ, שֶׁלֹּא הִכְנִיס יָדוֹ תַּחַת אַבְנֵטוֹ. וְאָמַר רַבִּי יוֹסֵי: מִיָּמַי לֹא רָאוּ קוֹרוֹת בֵּיתִי אִימְרֵי חֲלוּקִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיח, ב.
100ראשית תבואתה
“Israel is holy to G-d, the first of His produce.” The maamar applies the phrase to the Torah.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג.
101וצדיק שמו
One view in the Talmud is that the world stands “on one pillar, and its name is Tzaddik, as it says, ‘The tzaddik is the foundation of the world.’”
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
102והוא נק׳ שור
On “an ox and a ram for peace-offerings,” the Zohar on Parshas Shemini says an ox was brought because the ox is whole, and that the ox comes from the left side, as it says, “the face of an ox on the left.”
Zohar, Shmini 4:49–5:59ספר הזהר, שמיני ד׳:מ״ט-ה׳:נ״ט
103בכור שורו הדר לו
Moshe’s blessing to Yosef: “His firstborn ox, majesty is his, and his horns are the horns of a wild ox (re’em).”
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יז.
104שחיטה כזו פגומה
The note points to this talk of the Rebbe on the “flawed” slaughter.
Kehot’s noteראה לקו״ש חי״ב ע׳ 177.
105ולכן צ״ל הפסק בינתיים
The Tzemach Tzedek cites this passage and offers another explanation: pegimah has the letters of magefah, a plague, and now, while the world is not yet refined, the notch disqualifies the slaughter.
Kehot’s noteמובא באוה״ת ויקרא-ג ע׳ תתח. ושם מפרש שיש לומר באופן אחר ”כי פגימה אותיות מגיפה ועכשיו שעדיין לא נתברר העולם הפגימה היא פסול בשחיטה”, ע״ש.
106היכל הזכות
In Parshas Pekudei the Zohar describes the chambers (heichalos); the fourth is “the Chamber of Merit,” in which all the judgments of the world are decided.
Zohar, Pekudei 48:590–49:602ספר הזהר, פקודי מ״ח:תק״צ-מ״ט:תר״ב
107היכל הזכות . . הרצון
Kehot’s note points to where this is explained further: Siddur im Dach.
Kehot’s noteזח״ב [ו, א] פקודי [רנא, א. רנו, ב]. ובסידור האריז״ל היכל הזכות ב[ברכת יוצר] המחדש בטובו כו׳ היכל הרצון אוי״צ [= אמת ויציב] כו׳ יעו״ש. [כ].
108בביאור ענין מזוזה מימין
The passage there belongs to the explanation of “the mezuzah on the right and the Chanukah lamp on the left”: “a mitzvah is a lamp” is an ascent from below and “Torah is light” a drawing down from above, and it goes on to the levels of letters, of thought and of speech, each higher level’s speech being thought relative to the level below.
Kehot’s noteתו״א מג, א.
109והנה שור הבר יעלה את הלויתן ע״י שידקרנו בקרניו
The parallel transcript: the ox can raise the Leviathan specifically with its horns, which are its Keser, above Chochmah, for the root of the Gevuros of “the face of an ox on the left” is in the Kesarim of Tohu, while the Leviathan is Chochmah, koach mah.
Kehot’s note”כי יש בכח שור להעלות לויתן . . והוא בחי׳ קרני השור דוקא, כמו קרני החיות כנגד כולם שהוא בחי׳ כתר שלו שלמעלה מבחי׳ החכמה כי שרש הגבורות דפני שור מהשמאל הוא בבחי׳ הכתרים דתוהו, ולויתן הוא בבחי׳ חכמה כח מה כו׳” — מאמרי אדה״ז-מארז״ל ע׳ קנא.
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ביאור על לויתן זה כו׳ הנ״ל
An Explanation of “This Leviathan”
The hidden tzaddikim, the Leviathan and the fish of the sea, are higher in the order of descent, but the servants who bear the yoke of the practical mitzvos, the wild ox, draw a strength rooted higher still, in Keser. So each raises the other, and in the Time to Come the servant’s level will be revealed as surpassing.
The maamar in brief
This explanation of the preceding maamar asks how the wild ox, the souls who serve through the practical mitzvos, can have any advantage over the fish of the sea, the hidden tzaddikim born of the union of Abba and Imma. The Alter Rebbe answers with birds and beasts: birds, angels and souls of love and awe, soar higher, but beasts have greater life-force and strength, like the chayos who carry the Throne, for they come from the refined sparks of Tohu. The wild-ox souls are souls of Beriah, born from Malchus of Atzilus as separate beings, unlike the fish, who never leave the sea. Their strength has deep roots: Malchus refines the sparks of Tohu and will rise even above Imma; Malchus is Keser counted from below, for the end is wedged in the beginning; and the emotive attributes hang on Atika Kadisha, above the intellect. So Behemos raises the Leviathan with its horns, the level of Keser. A further explanation: souls are both “daughter,” receiving from the Torah through the yoke of the mitzvos, and “mother,” giving to it. The Leviathan is higher, yet in the Future G-d will dwell in the “daughter,” the servant.

Outline
	1The question: bird and beastWhy should the wild ox have any advantage over the fish of the sea? Among angels and souls alike, birds excel in flight, love and awe, and beasts in life-force and strength, enough to carry the Throne.¶1–2
	2Souls of Beriah, born of MalchusThe beast’s strength comes from the refinements of Tohu. The wild-ox souls are separate beings born from Malchus of Atzilus into Beriah, unlike the fish within the sea; the sources are weighed, and Malchus will rise even above Imma.¶3–4
	3Rooted above the intellectMalchus is Keser from below, and Z’eir Anpin hangs on Atika Kadisha: emotions are rooted above the intellect. So the Patriarchs are the Chariot, and the wild ox raises the Leviathan.¶5–9
	4The horns of BehemosBehemos gores the Leviathan with its horns, the level of Keser; the horn is raised by practical mitzvos; and beyond the order of descent sea and dry land reverse, so the wild ox raises the Leviathan.¶10–13
	5Daughter and motherSouls are “daughter,” receiving from the Torah through the yoke of the mitzvos, and “mother,” giving to it from Keser. The Leviathan encompasses the sea, yet in the Future G-d will dwell in the “daughter,” the servant.¶14–16


Key concepts
	The fish of the sea (nunei yama)נוני ימא
	Hidden tzaddikim whose service is inward, through ascents and supernal unions. Their souls come from the union of Abba and Imma, and like fish they never leave their source, “the hidden world.” The Leviathan is the greatest of them.

	The wild ox (shor habar)שור הבר
	Revealed tzaddikim who serve through the practical mitzvos: souls born from Malchus of Atzilus into Beriah as separate beings, with the ox’s strength for the yoke.

	The great beast (behemah rabbah)בהמה רבה
	Malchus, whose name behemah equals 52, the Name Ban. It refines the sparks fallen into the lower worlds and grazes on “a thousand mountains” in Beriah.

	The shattering of the vesselsשבירת הכלים
	The primordial breaking of the vessels of the World of Tohu, which could not hold its abundant light. What is refined from it carries great strength: the source of the power of the chayos and of the wild ox.

	Returning light (or chozer)אור חוזר
	The order in which the Sefiros are counted from below upward. In it Malchus, the last, is Keser, for “their end is wedged in their beginning.”

	Daughter and motherבת ואם
	Two stages of the bond between Israel and the Torah in the Midrash: as “daughter,” the souls receive from the Torah; as “mother,” they give to it.

	The desire of the heart (re’usa deliba)רעותא דלבא
	Boundless love, “with all your might,” rooted in Keser, above the Torah’s source in Chochmah: the level of the Leviathan.


Section 1 · ¶1–2
The question: bird and beast
1ביאור על לויתן זה1 כו׳ הנ״ל
An explanation of “This Leviathan,” etc., mentioned above.
This is a further explanation (biur) of the maamar just before it, which opens with Psalms 104:26, “This Leviathan You formed to sport with.” That maamar spoke of two kinds of tzaddikim: hidden ones, “the fish of the sea,” whose greatest is the Leviathan, and revealed ones, “the wild ox,” who serve through the practical mitzvos; in the Time to Come each will “slaughter,” that is, raise up, the other.




2הנה ענין שיש יתרון בנשמות שמבחי׳ נוני ימא על נשמות שמבחי׳ שור הבר פשוט הוא מאחר שהם מיחוד או״א [אבא ואימא] והם הנק׳ אחים וריעים.
Now, that the souls from the level of the fish of the sea (nunei yama) have an advantage over the souls from the level of the wild ox (shor habar) is simple, since they are from the union of Abba and Imma (Chochmah and Binah), and they are the ones called “brothers and friends.”
The first maamar compared the hidden tzaddikim to “the fish of the sea” and the revealed ones to “the wild ox.” That the fish of the sea are higher needs no proof: their souls come from the union of Abba and Imma, the intellectual configurations Chochmah and Binah, and they are the ones called “brothers and friends.”


אך להבין ענין היתרון שיש ג״כ בנשמות שמבחי׳ שור הבר על בחי׳ נוני ימא הנה יש להקדים מ״ש במ״א ע״פ והיתה נבלתך למאכל2 לכל עוף השמים3 ולבהמת הארץ4 כו׳
But to understand the advantage that the souls from the level of the wild ox also have over the level of the fish of the sea, we must first preface what is written elsewhere on the verse “And your carcass shall be food for all the birds of the heavens and for the beasts of the earth,” etc.
The real question is the reverse: in what way do the souls of the wild ox surpass the fish of the sea? To answer it, the Alter Rebbe first brings an explanation, given elsewhere, of a verse from the curses of the rebuke in Deuteronomy, “Your carcass shall be food for all the birds of the heavens and for the beasts of the earth.”


והענין שכל הקללות הם על הרע דנוגה ופי׳ נבלתך לשון נובלות היינו מה שנפל בבחי׳ נובלות ושבירת הכלים ומעורב תוך הרע דנוגה לו ישאר בו מאומה לעתיד
The explanation is that all the curses are against the evil of nogah. “Your carcass” (nivlascha) is a term from novlos [fallen-off fruit]: that is, what fell in the manner of novlos and the shattering of the vessels, and is mixed within the evil of nogah, none of it will remain in it in the Future;
In Chassidus the curses of the rebuke are read as aimed at the evil of nogah, the realm where good and evil are mixed. The word nivlascha, “your carcass,” is read as novlos, fruit that falls before it ripens: the sparks of holiness that fell in the shattering of the vessels and became mixed into nogah, none of which will remain there in the Future.


אלא ילקטוהו עוף השמים ובהמת הארץ עוף השמים היינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] ע״פ ועוף יעופף5 ועוף זה מיכאל6 כו׳.
rather, the birds of the heavens and the beasts of the earth will gather it up. “The birds of the heavens” are as our Sages, of blessed memory, said on the verse “And let birds fly”: “And ‘bird’ is Michael,” etc.
Those fallen sparks will be gathered up and raised by “the birds of the heavens” and “the beasts of the earth.” The birds are angels: on the words “and let birds fly” in the account of creation, the Zohar says that “bird” is the angel Michael.


(ועיין בזח״א [בזהר חלק א] בפ׳ בראשית די״א סע״ב [סוף עמוד ב] ודי״ב ע״א ובע״ח [ובעץ חיים] שער מ״ן [מיין נוקבין] ומ״ד דרוש ד׳ מענין עופין כו׳. וע׳ בזח״ג [בזהר חלק ג] בפ׳ צו דכ״ו ע״ב ובפ׳ שמיני דל״ט סע״ב [סוף עמוד ב] ובמק״מ [ובמקדש מלך] ובהרמ״ז [ובהרב משה זכות]).7
(And see the Zohar, Part I, Parshas Bereishis, folio 11, end of side b, and folio 12, side a; and Etz Chaim, the Gate of Mayin Nukvin and Mayin Duchrin (feminine and masculine waters), Derush 4, on the subject of birds, etc. And see the Zohar, Part III, Parshas Tzav, folio 26, side b, and Parshas Shemini, folio 39, end of side b, and the Mikdash Melech and the Ramaz [there].)
The parenthesis lists more places that treat birds as a spiritual level: passages of the Zohar, and the Arizal’s Etz Chaim in its gate on the “feminine and masculine waters,” the arousal from below and the response from above. In the Zohar’s passage on Shemini, read with the commentaries of the Mikdash Melech and the Ramaz (Rabbi Moshe Zacuto), “every winged bird after its kind” is the holy angels.


ויש מלאכים שנקראים בהמת הארץ והוא המרכבה פני אריה פני שור8 כו׳ וגם בנשמות בני אדם יש ב׳ מדריגות אלו שיש נשמות שנק׳ עוף וכמ״ש בזח״ג [בזהר חלק ג] בפ׳ פינחס (דרי״ז ע״ב)9
And there are angels that are called “the beasts of the earth”: this is the Chariot, “the face of a lion,” “the face of an ox,” etc. And in the souls of human beings, too, there are these two levels: there are souls that are called “birds,” as is written in the Zohar, Part III, Parshas Pinchas (folio 217, side b):
Other angels are called “the beasts of the earth”: the chayos, the holy creatures of Ezekiel’s Chariot, which have the face of a lion and the face of an ox. Human souls come in the same two kinds, and the Zohar on Pinchas calls some souls “birds.”


אשר שם צפרים יקננו1011 בטוליהון מקננן נשמתיהון דצדיקייא12 וכ״ה בזהר ח״א [חלק א׳] בפ׳ ויצא (דקס״ב סע״ב [סוף עמוד ב])
“Where birds make their nests”: in their shade the souls of the tzaddikim nest. And so it is in the Zohar, Part I, Parshas Vayeitzei (folio 162, end of side b).
The Zohar reads “where birds make their nests” (Psalms 104:17), said of the cedars of Lebanon, as the souls of the tzaddikim nesting in their shade. The Zohar on Vayeitzei also reads this verse of birds nesting in the lofty “Lebanon.”


ויש נשמות שנק׳ בהמת הארץ כמ״ש גור אריה יהודה13 יששכר חמור גרם1415 כו׳ בכור שורו.16
And there are souls that are called “the beasts of the earth,” as it is written, “Judah is a lion’s whelp,” “Issachar is a strong-boned donkey,” etc., “His firstborn ox.”
Other souls are called “beasts of the earth”: in the blessings of Jacob and of Moses the tribes are likened to animals, Judah to a lion’s whelp, Issachar to a strong-boned donkey, and Joseph to a firstborn ox.


והענין שבבחי׳ א׳ יש יתרון מעלה בעוף על הבהמה. שהעוף הוא פורח בכנפיו הגבה למעלה באויר משא״כ הבהמה. ובבחי׳ א׳ יש יתרון בבהמה על העוף דהעוף זוטר חיותיה.
The explanation is that in one respect the bird has a superior quality over the beast: the bird flies with its wings very high up in the air, which is not so with the beast. And in one respect the beast has an advantage over the bird, for the bird’s life-force is small.
Each kind has an advantage of its own. The bird soars high in the air, as no beast can; but the bird’s life-force is small, while the beast’s is great.


ולכן הכשרו17 בסימן18 א׳ אבל הבהמה חיותה רב ועד״ז יובן למעלה דבחי׳ המלאכים שנק׳ עוף השמים
This is why it is made fit [through slaughter] by [cutting] one siman, whereas the beast’s life-force is great. In the same way it will be understood above: the level of the angels that are called “the birds of the heavens,”
The bird’s smaller life-force shows in the laws of slaughter: the Talmud teaches that a bird is made kosher by cutting one of the two simanim, the windpipe or the gullet, while a beast needs both. The same contrast holds “above,” in the spiritual worlds, beginning with the angels called “the birds of the heavens.”


וכן הנשמות שמבחי׳ זו יש להם יתרון שיוכלו לעוף ולעלות בעילוי עד רום המעלות ע״י הגדפין אהוי״ר [אהבה ויראה]
and likewise the souls that are from this level, have the advantage that they can fly and rise ever higher, to the loftiest heights, through the wings, love and awe.
Angels and souls of the “bird” kind can fly upward, rising level after level to the highest heights. Their wings are love and awe, the two emotions that carry a soul’s service of G-d upward.


(וע׳ מענין העפיפה בהרמ״ז [בהרב משה זכות] פ׳ שמיני ד׳ ט״ל סע״ב [סוף עמוד ב] ועמ״ש עוד מענין בחי׳ העופות בפ׳ בהעלותך סד״ה אם את כל דגי הים19 כו׳)
(And on the subject of flying, see the Ramaz on Parshas Shemini, folio 39, end of side b; and see what is written further on the subject of the level of the birds in Parshas Beha’aloscha, at the end of the discourse beginning “If all the fish of the sea,” etc.)
The parenthesis sends the reader to the Ramaz on the Zohar’s passage in Shemini for more on “flying,” and to the discourse “If all the fish of the sea” in Likkutei Torah on Beha’aloscha, whose end discusses the level of the birds.


ויש ג״כ יתרון מעלה בבחי׳ המלאכים ונשמות הנק׳ בהמת הארץ שכחם רב וגדול וכמ״ש בחיות המרכבה והחיות נושאות את הכסא2021 כו׳ הרי שכחם עצום להיות נושאות את הכסא ועל הכסא כמראה אדם22 כו׳.23
And there is also a superior quality in the level of the angels and souls that are called “the beasts of the earth”: their strength is abundant and great, as is said of the chayos of the Chariot, “And the chayos carry the Throne,” etc. Thus their strength is immense, so that they carry the Throne, and “upon the Throne, like the appearance of a man,” etc.
The “beasts of the earth” have a different superiority: great strength. The chayos of the Chariot “carry the Throne,” and upon the Throne is “the appearance of a man,” so their power is immense.




Section 2 · ¶3–4
Souls of Beriah, born of Malchus
3והנה ממוצא דבר מבואר דעם היות שבחי׳ עוף יש בו יתרון בחי׳ העפיפה לעלות בעילוי כו׳ עכ״ז [עם כל זה] יש ג״כ יתרון עצום לבחי׳ בהמת הארץ ברוב הכח שבהם.
Now, from what has been said it emerges clearly that although the level of the bird has the advantage of the level of flying, of rising ever higher, etc., nevertheless the level of the beasts of the earth also has an immense advantage in the abundance of strength that is in them.
The analogy shows that the bird’s advantage is flight, rising higher and higher. The beast of the earth has an immense advantage of its own: abundant strength.


ובמ״א נת׳ [נתבאר] דהכח הזה בחיות המרכבה להיות נושאות את הכסא היינו לפי שהן ממה שנתברר משבה״כ [משבירת הכלים] שהוא מעולם התהו כו׳ ששם הי׳ [היה] ריבוי האור כו׳
Elsewhere it was explained that this strength in the chayos of the Chariot, to carry the Throne, is because they are from what was refined out of the shattering of the vessels, which is from the World of Tohu, etc., where there was an abundance of light, etc.
The Alter Rebbe has explained elsewhere why the chayos of the Chariot have the strength to carry the Throne: they come from what was refined out of the shattering of the vessels. Those vessels belonged to the World of Tohu (Chaos), where the light was too abundant for its vessels, and what is salvaged from there carries that great power.


ועפ״ז [ועל פי זה] י״ל [יש לומר] דמה״ט [דמהאי טעמא] אין כן בעופין לפי שהן נמשכו מזיווג נשיקין וזיווג דנשיקין הוא אפילו כשא״צ [כשאין צריך] לברר משבה״כ [משבירת הכלים] כמ״ש בע״ח [בעץ חיים] שם בהדיא, וצ״ע [וצריך עיון] דלכאורה משמע שכל המלאכים יצאו מזיווג נשיקין כמ״ש בע״חשם.
According to this, it may be said that for this reason it is not so with the birds, because they were drawn from the union of kisses (zivug neshikin), and the union of kisses takes place even when there is no need to refine [anything] from the shattering of the vessels, as is written explicitly in Etz Chaim there. But this needs examination, for it seems that all the angels came forth from the union of kisses, as is written in Etz Chaim there.
Birds lack this strength, it may be said, because they come from the “union of kisses,” a more inward union in Kabbalah that takes place even when nothing needs to be refined from the broken vessels. But the Alter Rebbe leaves the point open (“this needs examination”), since Etz Chaim seems to say that all the angels come from the union of kisses, the chayos among them.


ומ״מ עכ״פ [על כל פנים] יש יתרון לבחינת בהמה על בחי׳ עוף בענין הכח והגבורה כו׳ הגם שיש יתרון לעוף בענין העפיפה כו׳
Nevertheless, at any rate, the level of the beast has an advantage over the level of the bird in strength and might, etc., even though the bird has an advantage in flying, etc.
Whatever the reason, the conclusion stands: the “beast” has the advantage of strength and might, even though the “bird” has the advantage of flight.


(ואפשר לומר דזהו כענין בחי׳ ב׳ שמות מ״ב וע״ב שבשמע והיה אם שמוע אשר שם מ״ב24 הוא בחי׳ העלאות ובשתים יעופף25 כו׳ והוא בחינת ובכל מאדך26 שבפ׳ שמע ובחי׳ זו הוא נעלה יותר משם ע״ב [שם ע״ב] כמ״ש בפ׳ תרומה דקל״ב ב׳.27
(It is possible to say that this is like the matter of the two Names, [the Name of] forty-two [letters] and [the Name] Av (72), that are in Shema and in Vehayah im shamoa: the Name of forty-two is the level of ascents, “and with two he would fly,” etc., and it is the level of “and with all your might” in the section of Shema; and this level is loftier than the Name Av, as is written in Parshas Terumah, folio 132, side b.
In a parenthesis the Alter Rebbe compares this to two Divine Names that the Arizal’s teachings connect with the two first sections of the Shema: the Name of forty-two letters and the Name Av, whose numerical value is 72. The Name of forty-two is a power of ascent, like the seraph that “with two would fly,” and corresponds to “with all your might,” love without limit; the Zohar on Terumah says that it rises without coming down, and so it is loftier than Av.


אך להיות המשכת אלקות מלמעלה למטה ע״י תורה ומצות מעשיות זהו בחי׳ שם ע״ב [שם ע״ב] ונתתי עשב בשדך28 לבהמתך29 ע״ב [שם ע״ב] שי״ן) (כמ״ש בת״ז [בתיקוני זהר]).30
But for G-dliness to be drawn down from above to below through Torah and practical mitzvos, this is the level of the Name Av: “And I will give grass (esev) in your field for your beasts” — Av [and] shin.) (As is written in the Tikkunei Zohar.)
The Name Av, by contrast, is the drawing down of G-dliness from above to below through Torah and the practical mitzvos. The Tikkunei Zohar reads the word esev, “grass,” as Av (ayin, beis) and shin, and the verse speaks of grass for the “beasts,” the image of those who serve through practical deeds.


וא״כ עד״ז י״ל [יש לומר] ג״כ בענין נשמות הנק׳ נוני ימא31 ונשמות הנק׳ בהמת הארץ שעם היות יתרון מעלת נוני ימא שהם שטים בעליות ולייחד יחודים כו׳ ה״ז [הרי זה] כעין בחי׳ העפיפה של העופין כו׳
If so, it may also be said in the same way regarding the souls called “the fish of the sea” and the souls called “the beasts of the earth”: although the fish of the sea have the superior quality that they swim in ascents and in bringing about unions (yichudim), etc., this is like the level of the flying of the birds, etc.,
Applied to souls: the “fish of the sea” swim upward in ascents and bring about supernal unions (yichudim) through inner, spiritual service. That is their counterpart to the birds’ flight.


אך שנוני ימא הם בים עלמא דאתכסיא ומ״מ יש ג״כ יתרון בבחי׳ הנשמות הנק׳ בהמת הארץ ע״ש ורב תבואות בכח שור32
except that the fish of the sea are in the sea, the hidden world (alma de’iskasya). Nevertheless, there is also an advantage in the level of the souls called “the beasts of the earth,” on account of [the verse] “And much produce comes by the strength of the ox.”
But the fish live in the sea, “the hidden world,” and their service stays hidden. The souls called “beasts of the earth” have an advantage of their own, expressed in Proverbs: “much produce comes by the strength of the ox.”


והנה (בתהלים סי׳ נ׳) ע״פ בהמות בהררי אלף33 תרגם יונתן ותור בר דרעי בכל יומא בטורין אלפא.34
Now, (in Psalms, chapter 50,) on the verse “The beasts (behemos) on a thousand mountains,” Yonasan rendered: “and the wild ox that grazes every day on a thousand mountains.”
On Psalms 50:10, “the beasts (behemos) on a thousand mountains,” the Aramaic Targum, which the Alter Rebbe calls Yonasan’s, renders: “and the wild ox that grazes every day on a thousand mountains.” So the Behemos of the Midrash is the wild ox of the first maamar.


(ומבואר ענין זה בזח״ג [בזהר חלק ג] בפ׳ פנחס דרי״ז35 א׳ ובח״א [ובחלק א׳] בפ׳ בראשית י״ח ב׳)36 והיינו בחי׳ מל׳ שנק׳ בהמה רבה שם ב״ן [שם ב״ן]
(This matter is explained in the Zohar, Part III, Parshas Pinchas, folio 217, side a, and in Part I, Parshas Bereishis, [folio] 18, side b.) This is the level of Malchus (sovereignty), which is called “the great beast” (behemah rabbah), the Name Ban (52),
The Zohar on Pinchas and on Bereishis explains this grazing on “a thousand mountains.” The wild ox, “the great beast,” is Malchus (sovereignty), the last of the Sefiros; the word behemah, “beast,” has the numerical value 52, the value of the Name called Ban.


שהיא מבררת הניצוצים שנפלו בשבה״כ [בשבירת הכלים] בבי״ע ואלף טורין3738 היינו בעולם הבריאה39 כו׳. וגם י״ל [יש לומר] לכן נק׳ תור בר.
which refines the sparks that fell, in the shattering of the vessels, into Beriah, Yetzirah and Asiyah; and “a thousand mountains” are in the World of Beriah (Creation), etc. It may also be said that this is why it is called tor bar [“wild ox”].
Malchus refines and raises the sparks that fell, in the shattering of the vessels, into the lower worlds of Beriah, Yetzirah and Asiyah, and the “thousand mountains” on which it grazes are in Beriah. This, the Alter Rebbe adds, may be why it is called tor bar.


כי בר היינו תרגום חוץ והוא שהמל׳ נק׳ עלמא דאתגלייא בחינת הדיבור כו׳ משא״כ בחי׳ ים עלמא דאתכסיא מחשבה כו׳.
For bar is the Aramaic translation of “outside”: that is, Malchus is called the revealed world (alma de’isgalya), the level of speech, etc., whereas the level of the sea is the hidden world, thought, etc.
Bar in Aramaic means “outside.” Malchus is “the revealed world,” the level of speech, which comes out into the open, while the sea is “the hidden world,” the level of thought.


(ועמ״ש בד״ה מי יתנך כאח40 בענין אמצאך בחוץ). והנה כתיב יודע צדיק נפש בהמתו4142 והוא יסוד ז״א וכדאיתא בפ׳ פנחס שם במק״מ [במקדש מלך].
(And see what is written in the discourse beginning “If only you were as a brother to me,” on the subject of “I would find you outside.”) Now, it is written, “A righteous man knows the soul of his beast”; this is Yesod (foundation) of Z’eir Anpin, as is found in Parshas Pinchas there, in the Mikdash Melech.
The parenthesis points to the discourse on Song of Songs 8:1, which discusses “I would find you outside.” “A righteous man knows the soul of his beast” refers, as the Mikdash Melech explains the Zohar, to Yesod of Z’eir Anpin, the Sefirah called “righteous” (tzaddik), which is joined to Malchus, the “beast.”


וזהו ענין עמוד אחד וצדיק שמו43 שעליו העולם עומד וז״ש [וזהו שכתוב] בזהר ההוא אדם דרכיב44 ושליט על בהמה דא כו׳.
This is the matter of “one pillar, and Tzaddik (Righteous One) is its name,” on which the world stands. And this is what is written in the Zohar: “that man who rides and rules over this beast,” etc.
Yesod is the “one pillar” on which, the Talmud says, the world stands, “and Tzaddik is its name.” The Zohar likewise speaks of “that man who rides and rules over this beast,” the higher level that guides Malchus.


וזהו שאמרה אשת ר׳ [רבי] עקיבא על ר׳ [רבי] עקיבא יודע צדיק נפש בהמתו (בכתובות דס״ג [דשם ס״ג]). והנשמות הנמשכים מיחוד זו״נ [זעיר אנפין ונוקבא] נקראים ג״כ בהמת הארץ שור הבר. ועיקרם הם נשמות דבריאה הנולדים ונמשכים ממל׳ דאצילות.
And this is what Rabbi Akiva’s wife said about Rabbi Akiva: “A righteous man knows the soul of his beast” (in Kesubos, folio 63). And the souls that are drawn from the union of Z’eir Anpin and Nukva are also called “the beasts of the earth,” the wild ox. Principally, they are souls of Beriah, born and drawn from Malchus of Atzilus.
The Talmud tells that when Rabbi Akiva returned with thousands of students, neighbors urged his poor wife to borrow fine clothes to greet him; she answered with this verse, sure that he would know her. In the same way, souls born from the union of Z’eir Anpin and Nukva are also called “beasts of the earth,” the wild ox; essentially they are souls of Beriah, born from Malchus of Atzilus.


והיינו כמ״ש באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי בריאת הנשמות ממנה להיות יש ודבר נפרד בפ״ע [בפני עצמו] בעולם הבריאה45 כו׳ לידת הנוק׳ [הנוקבא] הנשמות והמלאכים לעולם הבריאה כו׳.
This is as is written in Iggeres HaKodesh, in the epistle beginning “He and His life-forces”: “the creation of the souls is from her, to be a yesh (an entity) and a thing separate unto itself in the World of Beriah,” etc.; “the birth, by the Nukva, of the souls and the angels into the World of Beriah,” etc.
This follows Tanya, Iggeres HaKodesh, epistle 20, “He and His life-forces are one”: the souls are created from Malchus to be a yesh, an independent existence, in the World of Beriah. That coming into being is called “birth”: the Nukva gives birth to souls and angels into Beriah.


משא״כ נר״ן [נפש רוח נשמה] דאצי׳ ממש כ׳ [כתב] לעיל מיני׳ אפשר לא נשתנה מהותן להיות דבר נפרד מאלקות כו׳.
Whereas of the nefesh, ruach and neshamah of Atzilus proper he wrote just before this that perhaps their essence did not change so as to become a thing separate from G-dliness, etc.
A little earlier in the same epistle, the Alter Rebbe writes that the nefesh, ruach and neshamah of Atzilus itself perhaps never changed their essence to become something separate from G-dliness.


וזהו כענין נוני ימא שהם בתוך הים והים מכסה עליהם וא״א להם להיות נפרד מהים (וכמ״ש בפ׳ בשלח בד״ה וירא ישראל וע״פ מאמר הזהר פ׳ בשלח דמ״ח ע״ב).46
This is like the fish of the sea, which are within the sea; the sea covers them, and it is impossible for them to be separate from the sea (as is written in Parshas Beshalach, in the discourse beginning “And Israel saw,” and on the statement of the Zohar, Parshas Beshalach, folio 48, side b).
Souls of Atzilus are like the fish of the sea: the sea covers them, and they cannot live apart from it, just as these souls never become separate from their source. The parenthesis points to the discourse “And Israel saw” on Parshas Beshalach (in Torah Ohr) and to an explanation of the Zohar on Beshalach (48b), which speaks of the fish of the sea.


אבל הנשמות שנבראו ממל׳ דאצי׳ בבריאה להיות יש ודבר נפרד נק׳ בהמת הארץ וכמו ברואים שביבשה נפש חיה למינה47 הגם
But the souls that were created from Malchus of Atzilus in Beriah, to be a yesh and a separate thing, are called “the beasts of the earth,” like the creatures on dry land, “the living soul after its kind”: although
Souls created from Malchus of Atzilus into Beriah as separate beings are “the beasts of the earth,” like the land creatures that the earth brought forth, “the living soul after its kind.”


שממנה הם חיים ואוכלים מצמח הארץ עכ״ז [עם כל זה] הם יש וד בר בפ״ע [בפני עצמו] ולא כמו נוני ימא שהים מכסה עליהם וא״א להם להפרד מהים כו׳ כנ״ל.48
they live from it and eat of what grows from the earth, they are nevertheless a yesh and a thing unto itself, and not like the fish of the sea, which the sea covers and which cannot separate from the sea, etc., as mentioned above.
Land animals live from the earth and eat what grows from it, yet each is a separate being, unlike fish, which can never leave the sea. So too these souls draw their life from Malchus and still exist as distinct beings.




4ועיין בע״ח [בעץ חיים] שער סדר אבי״ע [אצילות בריאה יצירה עשיה] שמ״ז פ״ד שזיווג זו״נ [זעיר אנפין ונוקבא] דבריאה הוא להוליד למלאכים דיצירה הנשמות שלהן כו׳ ולא נשמות בנ״א [בני אדם] דבריאה כו׳
And see Etz Chaim, the Gate of the Order of Atzilus, Beriah, Yetzirah and Asiyah, Gate 47, chapter 4: the union of Z’eir Anpin and Nukva of Beriah is to give birth to the angels of Yetzirah, their souls, etc., and not to the souls of the human beings of Beriah, etc.
The Alter Rebbe now examines the Kabbalistic sources on where souls born of Z’eir Anpin and Nukva come into being. Etz Chaim (gate 47, chapter 4) says that the union of Z’eir Anpin and Nukva of Beriah gives birth to the souls of the angels of Yetzirah, not to the souls of the people of Beriah.


א״כ כמו כן מש״ש [מה שכתוב שם] זיווג זו״נ [זעיר אנפין ונוקבא] דאצי׳ שמולידים נשמות הצדיקים49 היינו ג״כ נשמות דבריאה כו׳
If so, then likewise what is written there, that the union of Z’eir Anpin and Nukva of Atzilus gives birth to the souls of the tzaddikim — these too are souls of Beriah, etc.
By the same pattern, in which a union in one world gives birth into the world below it, the souls of the tzaddikim that Etz Chaim says are born of Z’eir Anpin and Nukva of Atzilus are also souls that come into being in Beriah.


ע״ש ובפרק ה׳ וכ״כ [וכן כתב] במ״ח מסכת זיווג או״א [אבא ואימא] פ״ג [פרק ג׳] נותנים כח בזו״נ [בזעיר אנפין ונוקבא] דאצילות להזדווג ולהוליד נשמות הצדיקים אל עולם הבריאה כו׳
See there, and in chapter 5. And so it is written in Mishnas Chassidim, Tractate Zivug Abba ve-Imma, chapter 3: “They give power to Z’eir Anpin and Nukva of Atzilus to unite and to give birth to the souls of the tzaddikim into the World of Beriah,” etc.;
The Alter Rebbe refers to the next chapter there and quotes Mishnas Chassidim, a Kabbalistic work arranged in tractates like the Mishnah, to the same effect: Z’eir Anpin and Nukva of Atzilus are given power to give birth to the souls of the tzaddikim “into the World of Beriah.”


בזו״נ [בזעיר אנפין ונוקבא] דבריאה להזדווג ולהוליד נשמות המלאכים אל עולם היצירה וכ״מ בהדיא בזהר ויצא דקנ״ה ע״א ועיין בפרדס שט״ו פ״ד.
“to Z’eir Anpin and Nukva of Beriah, to unite and to give birth to the souls of the angels into the World of Yetzirah.” And so it is explicitly indicated in the Zohar, Vayeitzei, folio 155, side a. And see Pardes, Gate 15, chapter 4.
Likewise, Z’eir Anpin and Nukva of Beriah give birth to the souls of the angels into Yetzirah. The Zohar on Vayeitzei, which teaches that whatever the lower world gives birth to is in the realm of separation, and Pardes Rimonim are cited as saying the same.


אמנם בזהר ויקרא דכ״ד סע״ב [סוף עמוד ב] משמע בהדיא שיש נשמות נמשכו מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות ונק׳ הנפש ההיא נפש דאצי׳ ממש5051
However, in the Zohar, Vayikra, folio 24, end of side b, it is explicitly indicated that there are souls that were drawn from the union of Z’eir Anpin and Nukva of Atzilus, and that soul is called a nefesh of Atzilus proper
On the other hand, the Zohar on Vayikra clearly speaks of souls drawn from the union of Z’eir Anpin and Nukva of Atzilus that are called a nefesh “of Atzilus” itself, not of Beriah.


(וכ״מ [וכמה מקומות] עוד בכמה מקומות בזהר בפי׳ בנים אתם לה׳ אלקיכם5253 ועיין בזהר יתרו דפ״ז [דפרק ז׳] ע״ב ופ׳ ויקרא ד״ז ע״ב ור״פ משפטים דצ״ד ע״ב לפי׳ הע״ח [העץ חיים]
(and so it is further indicated in several places in the Zohar, in the explanation of “You are children of G-d your G-d.” And see the Zohar, Yisro, folio 87, side b; Parshas Vayikra, folio 7, side b; and the beginning of Parshas Mishpatim, folio 94, side b, according to the interpretation of Etz Chaim,
Other Zohar passages say the same when they explain “You are children of G-d your G-d”: such souls are truly “children.” The Alter Rebbe lists passages on Yisro, Vayikra and the beginning of Mishpatim, the last read as Etz Chaim interprets it.


של״ח דרוש ד׳ וכפשט ל׳ [לשון] הזהר שם ובספר הגלגולים פ״א ופ״ך [ופרק כ׳] ועיין מ״ש בביאור ע״פ שחורה אני ונאוה54 וע׳ בזהר משפטים דצ״ו ע״א ואין כאן מקומו).
Gate 38, Derush 4, and according to the plain sense of the Zohar’s wording there; and Sefer HaGilgulim, chapter 1 and chapter 20. And see what is written in the explanation of “I am black, yet beautiful.” And see the Zohar, Mishpatim, folio 96, side a. But this is not the place for it.)
He adds Etz Chaim, gate 38, the plain sense of the Zohar, Sefer HaGilgulim (the Arizal’s teachings on reincarnation), his own explanation of “I am black, yet beautiful,” and another Zohar passage, and then breaks off: “this is not the place for it.”


אך עכ״פ [על כל פנים] מובן שסתם נשמות שנמשכו מיחוד זו״נ [זעיר אנפין ונוקבא] דאצי׳ בעולם הבריאה הם נעשו בחי׳ בריאה ע״י לידתן מהנוק׳ [מהנוקבא] דאצי׳ כו׳.
But at any rate it is understood that ordinary souls that were drawn from the union of Z’eir Anpin and Nukva of Atzilus into the World of Beriah became the level of Beriah through their birth from the Nukva of Atzilus, etc.
Whatever the case with these exceptional souls, ordinary souls born from the union of Z’eir Anpin and Nukva of Atzilus into Beriah become souls of Beriah through their birth from the Nukva, Malchus.


וזהו ענין שנק׳ בזהר הי״ב שבטים שבבריאה י״ב בקר כו׳ והנה פי׳ י״ב בקר היינו שכחם רב בבחי׳ מרכבה להיות נושאות את הכסא ובחי׳ אדם דאצי׳ שעל הכסא
This is why the twelve tribes in Beriah are called in the Zohar “twelve oxen,” etc. Now, the meaning of “twelve oxen” is that their strength is great as a Chariot, to carry the Throne and the level of the Man of Atzilus that is upon the Throne;
This is why the Zohar calls the twelve tribes in Beriah “twelve oxen,” like the twelve oxen on which Solomon’s Sea stood. Oxen are strong: as a Chariot they carry the Throne and “the Man of Atzilus” upon it.


והיינו בכח הבירורים מעולם התהו כו׳ דוגמת שנת״ל [שנתבאר לעיל] בענין והחיות נושאות כו׳ והנה מבואר במ״א ע״פ רני ושמחי בת55 שבחי׳ בת
and this is by the power of the refinements from the World of Tohu, etc., like what was explained above regarding “And the chayos carry,” etc. Now, it is explained elsewhere on the verse “Sing and rejoice, O daughter” that the level of “daughter,”
Their strength comes from the refinements of the World of Tohu, as was said above of the chayos that carry the Throne. The Alter Rebbe then cites his explanation of Zechariah’s prophecy, “Sing and rejoice, O daughter of Zion,” about the “daughter.”


שהיא בחי׳ מל׳ דאצי׳ היורדת בבריאה תעלה ביתר שאת ולהיות אשת חיל עטרת בעלה56 כי יהיה גדול כח המתברר שהוא משם ס״ג [שם ס״ג]57 כו׳
which is the level of Malchus of Atzilus that descends into Beriah, will rise with surpassing eminence and become “a woman of valor, the crown of her husband,” for great will be the power of what is refined, which is from the Name Sag (63), etc.
The “daughter” is Malchus of Atzilus, which descends into Beriah; in the Future it will rise with surpassing eminence and become “a woman of valor, the crown of her husband,” higher than Z’eir Anpin, her “husband.” The reason is the great power of what it refines, which comes from the Name Sag (63).


והיינו שתעלה אפילו למעלה מבחי׳ אימא וכמ״ש במ״א ע״פ הזהר פ׳ שלח דקע״א58 ע״פ והיה ביום ההוא יצאו מים חיים מירושלים5960
That is, she will rise even above the level of Imma, as is written elsewhere on the Zohar, Parshas Shelach, folio 171, on the verse “And it shall come to pass on that day that living waters shall go out from Jerusalem,”
Malchus will rise even above Imma, which is Binah. This is explained elsewhere on the Zohar’s reading, in Shelach, of Zechariah 14:8, “living waters shall go out from Jerusalem,” where Jerusalem is Malchus.


שהיא בחי׳ מל׳ חצים אל הים הקדמוני שהיא בינה כו׳ והטעם מצד הבירורים דניצוצים דכח״ב [דכתר חכמה בינה] דתהו שהמל׳ מבררת בבי״ע כו׳.6162
which is the level of Malchus, “half of them toward the eastern sea,” which is Binah, etc. The reason is the refinements of the sparks of Keser, Chochmah and Binah of Tohu, which Malchus refines in Beriah, Yetzirah and Asiyah, etc.
Half of those waters go “toward the eastern sea,” in Hebrew hayam hakadmoni, “the earlier sea,” which is Binah. Malchus can reach so high because it refines, in the lower worlds, sparks of Keser, Chochmah and Binah of Tohu, the highest levels of that world.




Section 3 · ¶5–9
Rooted above the intellect
5ועוד כי נעוץ סופן6364 כו׳ וסוף מעשה65 כו׳ ולכן המל׳ היא בחי׳ כתר כו׳ בע״ס [בעשר ספירות] דאו״ח [דאור חוזר] וכמבואר במ״א ע״פ הראיני את מראיך66 כו׳
Furthermore, for “their end is wedged,” etc., and “last in deed,” etc. Therefore Malchus is the level of Keser (the Crown), etc., in the Ten Sefiros of returning light (or chozer), as is explained elsewhere on the verse “Let me see your countenance,” etc.
Another reason for Malchus’s greatness: Sefer Yetzirah says of the Sefiros that “their end is wedged in their beginning,” and the Shabbos hymn Lecha Dodi says, “last in deed, first in thought.” So Malchus, the last, is Keser in the order of “returning light,” in which the Sefiros are counted from below upward, as is explained elsewhere on “Let me see your countenance.”


ולכן מה״ט [מהאי טעמא] יש יתרון ג״כ לנשמות הנולדים ממל׳ דאצילות היינו מזיווג זו״נ [זעיר אנפין ונוקבא] על נשמות שמבחי׳ אימא הנק׳ נוני ימא שהם הנשמות היוצאים מיחוד או״א [אבא ואימא]
Therefore, for this reason, the souls born from Malchus of Atzilus, that is, from the union of Z’eir Anpin and Nukva, also have an advantage over the souls from the level of Imma, which are called “the fish of the sea,” the souls that come forth from the union of Abba and Imma.
For this reason, too, the souls born from Malchus of Atzilus, from the union of Z’eir Anpin and Nukva, have an advantage over the souls from Imma, “the fish of the sea,” which come from the union of Abba and Imma.


ועוד זאת גם מצד ז״א דאצילות (ואפילו בנשמות דאצילות ממש שמבחינת זו״נ [זעיר אנפין ונוקבא] שייך יתרון זה כמובן) עפמ״ש [על פי מה שכתוב] באדר״ז [באדרא זוטא] דרצ״ב או״א [אבא ואימא] מהאי מוחא נפקי כו׳
Moreover, [this is so] also on account of Z’eir Anpin of Atzilus (and even with souls of Atzilus proper, from the level of Z’eir Anpin and Nukva, this advantage applies, as is understood), according to what is written in the Idra Zuta, folio 292: “Abba and Imma come forth from this brain,” etc.;
There is a further advantage from Z’eir Anpin itself, and it applies even to souls of Atzilus proper that come from Z’eir Anpin and Nukva. The Idra Zuta teaches that Abba and Imma come forth from “this brain,” the hidden intellect above them.


ז״א בעתיקא קדישא תלייא ואחיד67 שהז״א שהוא מדות דאצי׳ הוא בשרשו למעלה משרש או״א [אבא ואימא] אלא שנמשך למטה.
“Z’eir Anpin hangs on and is held fast in Atika Kadisha (the Holy Ancient One).” That is, Z’eir Anpin, which is the emotive attributes of Atzilus, is in its root higher than the root of Abba and Imma, except that it is drawn down below.
But Z’eir Anpin “hangs on and is held fast in Atika Kadisha,” the Holy Ancient One, which is higher still. So Z’eir Anpin, the emotive attributes of Atzilus, is rooted higher than Abba and Imma, the intellect, even though it is drawn down below them.


וכמו עד״מ המדות באדם אף שנולדו ונתגלו מן השכל כו׳ מ״מ עיקר המדות בשרשן נלקחו מלמעלה מן השכל.68
It is as, by way of analogy, with the emotive attributes (middos) in a person: although they were born and revealed from the intellect, etc., nevertheless the essence of the attributes, in their root, was taken from above the intellect.
The same is true in a person: emotions are born from the mind and follow what one understands, yet their essence is rooted higher than the intellect. As the parallel discourse in Torah Ohr notes, there are natural love and awe that do not come from understanding.




6ולכן יש במדות התגברות יותר ממה שהי׳ [שהיה] בשכל המולידן. וכמשנ״ת [וכמו שנתבאר] בביאור ע״פ שימני כחותם6970 בענין הרצועות שבתפילין כו׳
Therefore there is a greater intensity in the emotive attributes than there was in the intellect that gives birth to them. And as was explained in the explanation of “Set me as a seal,” regarding the straps of the tefillin, etc.
Because the emotions are rooted higher than the intellect, they can carry a force and intensity greater than the understanding that gave birth to them. The Alter Rebbe refers to his explanation of “Set me as a seal upon your heart,” about the straps of the tefillin.


ועמ״ש בביאור ע״פ אלה מסעי7172 וע״פ התוספתא שבזהר בפ׳ בשלח ד״נ ע״א73 גבי תלת רוחין דכלילן בתלת74 כו׳.
And see what is written in the explanation of “These are the journeys,” and on the Tosefta in the Zohar, Parshas Beshalach, folio 50, side a, regarding “three spirits that are included in three,” etc.
He also refers to his explanation of “These are the journeys” and to the Tosefta in the Zohar on Beshalach, about “three spirits that are included in three.”




7ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] האבות הן הן המרכבה757677 והאבות הן חג״ת [חסד גבורה תפארת] דאצילות הם בחי׳ מרכבה להעלות את האדם הוא בחי׳ חכמה דאצי׳ ע״ד הנ״ל במרכבתא דבריאה לגבי אצילות כו׳ וכמבואר ענין זה באריכות בד״ה
This is why our Sages, of blessed memory, said, “The Patriarchs are themselves the Chariot.” The Patriarchs, who are Chesed, Gevurah and Tiferes of Atzilus, are the level of a Chariot to raise up “the Man,” which is the level of Chochmah of Atzilus, in the way mentioned above regarding the Chariot of Beriah in relation to Atzilus, etc. This matter is explained at length in the discourse beginning
This is why the Sages said, “The Patriarchs are themselves the Chariot.” The Patriarchs are Chesed, Gevurah and Tiferes of Atzilus, emotive attributes, yet they act as a Chariot that raises “the Man,” Chochmah of Atzilus, just as the chayos of Beriah carry the “Man” upon the Throne.


להבין ביאור ענין האבות הן הן המרכבה78 בפ׳ יתרו ועמ״ש במ״א ע״פ הזהר פ׳79 חיי שרה דקכ״ג ע״א בענין מאה שנה80 כו׳ ג״כ ענין יתרון שיש לז״א על או״א [אבא ואימא] כו׳ ע״ש.
“To understand the explanation of ‘The Patriarchs are themselves the Chariot,’” in Parshas Yisro. And see what is written elsewhere on the Zohar, Parshas Chayei Sarah, folio 123, side a, on the subject of “a hundred years,” etc.: [it is] also the matter of the advantage that Z’eir Anpin has over Abba and Imma, etc. See there.
The full explanation is in the Torah Ohr discourse “To understand the explanation of ‘The Patriarchs are themselves the Chariot’” in Parshas Yisro. A discussion of the Zohar on Sarah’s “hundred years” also shows the advantage of Z’eir Anpin over Abba and Imma.




8ולכן גם מה״ט [מהאי טעמא] הנשמות שמבחי׳ שור הבר מעלים את לויתן הנשמות דאו״א [דאבא ואימא] ע״ד שחג״ת [שחסד גבורה תפארת] דאצי׳ מעלים החכמה באור א״ס שלמעלה מהחכמה כו׳
Therefore, for this reason too, the souls from the level of the wild ox raise up the Leviathan, the souls of Abba and Imma, just as Chesed, Gevurah and Tiferes of Atzilus raise Chochmah into the Infinite Light (Or Ein Sof) that is above Chochmah, etc.
For the same reason the souls of the wild ox raise up the Leviathan, the souls of Abba and Imma, just as Chesed, Gevurah and Tiferes of Atzilus raise Chochmah into the Infinite Light that is above Chochmah. This answers the maamar’s question: here the lower raises the higher.


והמדות דאצי׳ לגבי החכמה נמשל עד״מ כמו הבהמה יש לה גבורה יותר מהאדם משום שבשרשה נלקחה ממקום עליון כו׳. כי בהמה היינו בחי׳ מדות ואדם בחי׳ חכמה כו׳.
The emotive attributes of Atzilus in relation to Chochmah are compared, by way of analogy, to the beast, which has more might than man because in its root it was taken from a higher place, etc. For “beast” is the level of the emotive attributes, and “man” is the level of Chochmah, etc.
The analogy: a beast has more physical strength than a man because its root was taken from a higher place. “Beast” stands for the emotive attributes and “man” for Chochmah.




9ועיין במק״מ [במקדש מלך] בפי׳ הזהר פ׳ שמיני81 דל״ח ע״ב ע״פ ושור ואיל8283 כו׳ דפי׳ שור ביסוד ז״א כמ״ש ביוסף בכור שורו הדר לו.84
And see the Mikdash Melech, in its commentary on the Zohar, Parshas Shemini, folio 38, side b, on “And an ox and a ram,” etc., which explains “ox” as Yesod of Z’eir Anpin, as is written of Joseph, “His firstborn ox, majesty is his.”
The Mikdash Melech, on the Zohar about the offering of “an ox and a ram” in Shemini, explains “ox” as Yesod of Z’eir Anpin, as in Moses’ blessing of Joseph, “His firstborn ox, majesty is his.” Joseph is the tzaddik, the Sefirah of Yesod.


וכ״ש [וכל שכן] דשייך כ״ז [כל זה] מצד שרש הנשמות שמהנוק׳ [שמהנוקבא] מל׳ שמבררת מבי״ע מעולם התהו כו׳ ועיין מ״ש בביאור ע״פ שחורה אני ונאוה.8586
All the more so does all this apply on account of the root of the souls that are from the Nukva, Malchus, which refines from Beriah, Yetzirah and Asiyah [what is] from the World of Tohu, etc. And see what is written in the explanation of “I am black, yet beautiful,”
All the more does this apply to the root of the wild-ox souls in the Nukva, Malchus, which refines in Beriah, Yetzirah and Asiyah the sparks fallen from the World of Tohu. The Alter Rebbe refers to his explanation of “I am black, yet beautiful.”


שבחי׳ זו של המל׳ שיורדת לבי״ע עי״ז דוקא נעשה העלייה הגבה מאד נעלה וכ״ז [וכל זה] שייך כאן לבחי׳ הנשמות שנק׳ שור הבר. וכמובן.
that this level of Malchus, which descends into Beriah, Yetzirah and Asiyah: precisely through this, an exceedingly lofty ascent comes about. And all this applies here to the level of the souls that are called “the wild ox,” as is understood.
There he explains that precisely through the descent of Malchus into the lower worlds an exceedingly lofty ascent comes about. All this applies here to the souls called the wild ox.




Section 4 · ¶10–13
The horns of Behemos
10וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] בהמות נותץ ללויתן בקרניו87 כי הנה איתא בגמ׳ [בגמרא] רגלי החיות כנגד כולן88 כו׳ עד הבחי׳ היותר גבוה הוא קרני החיות כנגד כולן.
This is the meaning of what our Sages, of blessed memory, said: “Behemos gores the Leviathan with its horns.” For it is stated in the Gemara: “The feet of the chayos are equal to all of them,” etc., up to the highest level, which is “the horns of the chayos are equal to all of them.”
This explains the Sages’ teaching in the Midrash that in the Time to Come “Behemos gores the Leviathan with its horns.” The Talmud describes the heavens level above level: “the feet of the chayos are equal to all of them” beneath, and so on up to “the horns of the chayos are equal to all of them,” the highest part of the chayos.


כי רגלי החיות הוא בחי׳ נה״י [נצח הוד יסוד] וקרני החיות הן בבחי׳ כתר שהן צומחי׳ [צומחים] מהגלגולת כו׳.
For the feet of the chayos are the level of Netzach, Hod and Yesod, and the horns of the chayos are at the level of Keser, for they grow out of the skull, etc.
The feet of the chayos are Netzach, Hod and Yesod, the lowest attributes, while their horns are at the level of Keser, the crown, because horns grow out of the skull. So the horns with which Behemos gores the Leviathan are a power from Keser, above the Leviathan’s Chochmah and Binah.




11וזהו ענין הנ״ל שהמל׳ שנק׳ בהמה רבה היא בחי׳ כתר ממטה למעלה ועי״ז יגביהו את לויתן שמבחי׳ חו״ב [חכמה ובינה] באור הכתר שלמעלה מהחכמה כו׳.
This is the matter mentioned above: Malchus, which is called “the great beast,” is the level of Keser from below to above, and through this they will lift up the Leviathan, which is from the level of Chochmah and Binah, into the light of Keser, which is above Chochmah, etc.
This is the point made above: Malchus, “the great beast,” is the level of Keser counted from below to above. Through it the souls of the wild ox lift the Leviathan, rooted in Chochmah and Binah, into the light of Keser above Chochmah.


והיינו כענין מ״ש במ״א בפי׳ רמה קרני89 כו׳ דוד שנמשח בקרן90 כו׳ בד״ה הנה להבין שרש ענין91 מתן תורה בפ׳ יתרו ועיין מזה בספרא דצניעותא ספ״ה92 בזהר ס״פ תרומה דקע״ט סע״א [סוף עמוד א].
This is like what is written elsewhere in the explanation of “My horn is exalted,” etc., [and] David, who was anointed with a horn, etc., in the discourse beginning “Now, to understand the root of the matter of the Giving of the Torah,” in Parshas Yisro. And see on this the Sifra DiTzniusa, end of chapter 5, in the Zohar, end of Parshas Terumah, folio 179, end of side a.
The Alter Rebbe compares this to his explanation of Hannah’s words “My horn is exalted” and of David’s anointing with a horn of oil, in the discourse on the root of the Giving of the Torah in Torah Ohr, Yisro. The Sifra DiTzniusa in the Zohar says that royal anointing is only with a horn.




12וזהו פזר נתן לאביונים9394 כו׳ קרנו תרום בכבוד שע״י קיום המצות מעשיות יהיה בחי׳ תרום
This is [the meaning of] “He has scattered, he has given to the needy,” etc., “his horn shall be exalted with honor”: through the fulfillment of the practical mitzvos there will come about the level of “exalted”
This is the meaning of Psalms 112:9, “He has scattered, he has given to the needy … his horn shall be exalted with honor.” The verse speaks of giving charity, a practical mitzvah, and through the practical mitzvos the “horn,” the level of Keser, is raised high.


קרנו וכמ״ש בזהר בפ׳ בהעלותך דקנ״ג סע״ב [סוף עמוד ב] קנ״ד א׳ וע׳ בזהר בפ׳ וירא דצ״ו א׳ ובפ׳ צו ל״ד א׳ מענין בקרן בן שמן959697 כו׳.
“shall his horn be,” as is written in the Zohar, Parshas Beha’aloscha, folio 153, end of side b, [and folio] 154, side a. And see the Zohar, Parshas Vayeira, folio 96, side a, and Parshas Tzav, [folio] 34, side a, on the subject of “on a horn, son of oil,” etc.
The Zohar on Beha’aloscha expounds this verse. The Zohar on Vayeira and on Tzav discusses “on a horn, son of oil” (Isaiah 5:1), the fertile hill of the vineyard, called keren, the word for “horn.”




13וזהו בכור שורו כו׳ וקרני ראם קרניו98 וכמ״ש ותרם כראם קרני99 בלותי בשמן רענן וע׳ בזהר ס״פ במדבר דק״ך ע״א בענין ובא לו לקרן100 כו׳.
This is [the meaning of] “His firstborn ox,” etc., “and his horns are the horns of a re’em,” as it is written, “But You have exalted my horn like a re’em’s; I am anointed with fresh oil.” And see the Zohar, end of Parshas Bamidbar, folio 120, side a, on the subject of “and he comes to the horn,” etc.
The same “horn” is in Moses’ blessing of Joseph, “His firstborn ox … his horns are the horns of a re’em,” a powerful horned beast, and in Psalms 92:11, “You have exalted my horn like a re’em’s; I am anointed with fresh oil.” The Zohar on Bamidbar speaks of the kohen who “comes to the horn” of the altar, and calls the secret of the horn the yoke of the holy kingdom.


ועוד יובן ענין העלאה זו דשור הבר יעלה ג״כ את הלויתן אע״ג [אף על גב] שדרך כלל נוני ימא הם נשמות היותר עליונים מבחי׳ נשמות הנק׳ ע״ש ארץ בהמת הארץ דכה״ג [דכהאי גוונא] הוא ג״כ בענין ים ויבשה עצמן.
Furthermore, this ascent, in which the wild ox will also raise up the Leviathan, will be understood — even though, as a general rule, the fish of the sea are loftier souls than the level of the souls called, after the earth, “the beasts of the earth” — for the same is true of sea and dry land themselves.
Here begins a further explanation of how the wild ox can raise the Leviathan, though in general the fish of the sea are higher souls than those named after the earth. The same reversal is found in sea and dry land themselves.


דים הוא עלמא דאתכסיא שלמעלה מבחי׳ יבשה שהוא עלמא דאתגלייא אך כ״ז [כל זה] היא מצד סדר ההשתלשלות אבל ע״י גילוי הארה רבה ועצומה מלמעלה מסדר ההשתלשלות עי״ז הפך ים ליבשה101
The sea is the hidden world, which is above the level of dry land, the revealed world. But all this is from the standpoint of the order of the chain of descending worlds (hishtalshelus); through the revelation of a great and immense illumination from above the order of hishtalshelus, however, through this “He turned the sea into dry land,”
Ordinarily the sea, the hidden world, is above dry land, the revealed world, but that holds only within the order of hishtalshelus, the chain of descending worlds. When a great illumination from beyond that order is revealed, “He turned the sea into dry land,” as at the splitting of the Sea of Reeds.


כי שם ים ויבשה שוין ואדרבה שם במחשבה הקדומה ארץ קדמה וכמש״ל [וכמה שכתוב לעיל] סד״ה ששת ימים תאכל מצות102 כו׳ ועד״ז ג״כ בענין הנשמות הנמשכים מב׳ הבחי׳ דים ויבשה
for there, sea and dry land are equal; on the contrary, there, in the primordial thought, “the earth came first,” as was written above at the end of the discourse beginning “Six days you shall eat matzos,” etc. And it is likewise with the souls that are drawn from the two levels of sea and dry land.
At that level sea and dry land are equal; indeed, in G-d’s primordial thought “the earth came first,” for what is last in the order of descent is first in His intention. The Alter Rebbe refers to the end of the discourse “Six days you shall eat matzos” and applies this to the souls drawn from sea and from dry land.


ולכן מצד סדר ההשתלשלות שמלמעלה למטה יעלה הלויתן את שור הבר ומצד בחי׳ שמלמטה למעלה שבמחשבה ארץ קדמה כו׳
Therefore, from the standpoint of the order of hishtalshelus, which is from above to below, the Leviathan will raise up the wild ox; and from the standpoint of the level that is from below to above, in which, in [G-d’s] thought, “the earth came first,” etc.,
Within the order of hishtalshelus, from above to below, the Leviathan raises the wild ox. But from below to above, where in G-d’s thought “the earth came first,” the order is reversed.


יעלה שור הבר ללויתן כו׳ ועמ״ש ג״כ בד״ה והיה מספר בני103 ישראל104 שלעתיד יהיה ארץ למעלה מבחי׳ מים
the wild ox will raise up the Leviathan, etc. See also what is written in the discourse beginning “And the number of the children of Israel shall be,” that in the Future “earth” will be above the level of “water.”
There the wild ox raises the Leviathan. The discourse on “And the number of the children of Israel shall be” (Hosea 2:1) explains that in the Future “earth” will be above “water.”


וזהו לרוקע הארץ על המים105 כו׳ (ועמ״ש קרוב לזה בד״ה קול דודי106107 בענין האבות ואמהות שנק׳ הרים וגבעות כו׳):
This is [the meaning of] “To Him who spread out the earth over the waters,” etc. (And see what is written close to this in the discourse beginning “The voice of my beloved,” on the subject of the Patriarchs and Matriarchs, who are called “mountains” and “hills,” etc.)
This is the meaning of Psalms 136:6, “To Him who spread out the earth over the waters”: the earth above the water. The discourse on “The voice of my beloved,” where the Patriarchs and Matriarchs are called “mountains” and “hills,” makes a related point.




Section 5 · ¶14–16
Daughter and mother
14ועוי״ל [ועוד יש לומר] בענין לויתן ושור הבר דהנה מבואר במ״א ע״פ ששים המה מלכות כו׳ אחת היא יונתי108 כו׳
One may further explain the matter of the Leviathan and the wild ox: for it is explained elsewhere on the verses “There are sixty queens,” etc., “One is my dove,” etc.,
Another explanation of the Leviathan and the wild ox begins from the Alter Rebbe’s explanation elsewhere of Song of Songs 6:8–9, “There are sixty queens … One is my dove.”


דמזה משמע שהנשמות גבוהים מהתורה שהרי ששים מלכות ארז״ל [אמרו רבותינו זכרונם לברכה] אלו ששים מסכתות109 כו׳ אחת היא יונתי זו כנס״י [כנסת ישראל].110
that from this it is implied that the souls are higher than the Torah. For on “sixty queens” our Sages, of blessed memory, said, “These are the sixty tractates,” etc.; [and] “One is my dove”: “This is the Congregation of Israel (Knesses Yisrael).”
The Sages read the “sixty queens” as the sixty tractates of the Talmud, and “One is my dove” as the Congregation of Israel. Since the one dove is praised above the sixty queens, the souls of Israel would seem to be higher than the Torah.


ולפעמים משמע להפך כי הנשמות מתקשראן באורייתא ואורייתא בקב״ה [בקודשא בריך הוא]111 (וכ״מ [וכן משמע] ברבות ר״פ ויקהל ע״פ מי ברא אלה112 ע״ש).
Yet sometimes the opposite is implied: that the souls are bound to the Torah, and the Torah to the Holy One, blessed be He (and so it is implied in [Midrash] Rabbah, at the beginning of Parshas Vayakhel, on the verse “Who created these?” See there).
Elsewhere the opposite seems implied: the Zohar says that the souls are bound to the Torah and the Torah to the Holy One, blessed be He, so the Torah is the link above the souls. The Midrash at the beginning of Vayakhel, on “Who created these?”, implies the same.


אך הענין שזהו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] לא זז מחבבה עד שקראה113 בתי כו׳ לא זז מחבבה עד שקראה אמי.
But the explanation is that this is what our Sages, of blessed memory, said: “He did not cease to cherish her until he called her ‘my daughter,’” etc.; “he did not cease to cherish her until he called her ‘my mother.’”
The answer is a Midrash: a king loved his only daughter so much that he did not cease to cherish her until he called her “my sister,” and then “my mother.” So G-d first called Israel “daughter” and in the end “mother.”


כי בת היינו בחי׳ מקבל והיינו שהם בחי׳ מקבלים מהתורה אכן כשקראה אמי היינו אדרבה שהם בחי׳ משפיעים להתורה כו׳ (ועמ״ש מזה בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בת).114
For “daughter” is the level of a recipient, meaning that they are at the level of recipients from the Torah. But when he called her “my mother,” this means, on the contrary, that they are at the level of givers to the Torah, etc. (And see what is written on this in Torah Ohr, Parshas Mikeitz, in the discourse beginning “Sing and rejoice, O daughter.”)
A daughter receives: as “daughter,” the souls receive from the Torah. As “mother,” they give to the Torah and are a source for it. The Alter Rebbe refers to his discourse “Sing and rejoice, O daughter” in Torah Ohr, Mikeitz.


וזהו ענין ב׳ הבחינות דשור הבר ולויתן. כי השור שכחו חזק לעול והיינו עול מצות.
This is the matter of the two levels, the wild ox and the Leviathan. For the ox has great strength for the yoke, that is, the yoke of the mitzvos.
These two stages are the wild ox and the Leviathan. The ox has great strength for the yoke, and its yoke is the yoke of the mitzvos.


עול דוקא בבחי׳ עבד כמ״ש ולעבדו115 וכמ״ש מזה בד״ה ועתה יגדל נא116 כח אדני117 בענין פי׳ אדון עוזנו צור משגבנו כו׳ שע״י ביטול ועול זה נמשך בחי׳ מקיף ולבוש להנשמה להעלותה למעלה ולהיות בבחי׳ מהלכים.
A yoke specifically, in the manner of a servant, as it is written, “and to serve Him,” and as is written on this in the discourse beginning “And now, let the power of Ado-nai be great,” on the meaning of “Master, our strength, rock of our stronghold,” etc.: through this self-nullification (bittul) and yoke, an encompassing [light] and a garment are drawn down to the soul, to raise it on high and [enable it] to be at the level of “walkers.”
The ox bears the yoke as a servant, as in “to serve Him” (Deuteronomy 11:13). As the discourse “And now, let the power of Ado-nai be great” explains, this self-nullification and yoke draw down to the soul an encompassing light and a garment that lift it and make it one of the “walkers,” who keep rising from level to level.




15וע׳ ברבות וארא פ״ח ומהו לבושו של הקב״ה עוז118 כו׳ ה׳ עוז לעמו יתן119 כו׳ ע״ש ומשם שרש הלבושים הנמשכים ע״י המצות. להיות וכבוד ה׳ יאספך.
And see [Midrash] Rabbah, Vaeira, section 8: “And what is the garment of the Holy One, blessed be He? Strength,” etc.; “G-d will give strength to His people,” etc. See there. From there is the root of the garments that are drawn through the mitzvos, so that there will be “and the glory of G-d will gather you in.”
The Midrash on Vaeira says that G-d’s garment is “strength,” as in “G-d is clothed, He has girded Himself with strength,” and that He gave it to Israel: “G-d will give strength to His people.” That is the root of the garments drawn down through the mitzvos, which bring about “the glory of G-d will gather you in.”


ונמצא בבחי׳ זו הוא מקבל מהמצות דוקא שעי״ז דוקא יבא להיות בבחי׳ מהלכים בין העומדים120 כו׳
It follows that at this level he is a recipient from the mitzvos specifically, for precisely through this he will come to be at the level of “walkers among those who stand,” etc.,
At this level the soul receives from the mitzvos, and precisely through them it becomes one of the “walkers among those who stand” (Zechariah 3:7): unlike the angels, who stand at fixed levels, it keeps rising.


ע״י הלבושים הנ״ל והלבושים אלו הם הנקראים ג״כ ארבין ואניות שבהם ועל ידם יוכנו לילך בים שהוא עלמא דאתכסיא (וכמש״ל [וכמה שכתוב לעיל] סד״ה ולא תשבית מלח).121
through the garments mentioned above. These garments are also what are called “boats and ships”: in them and through them they will be enabled to travel in the sea, which is the hidden world (as was written above at the end of the discourse beginning “And you shall not omit the salt”).
The garments of the mitzvos are the “boats and ships” in which, and through which, souls can travel in the sea, the hidden world, as explained in the discourse “And you shall not omit the salt.” The image recalls the Leviathan’s own verse, “There go the ships; this Leviathan You formed.”


אכן יש נשמות גבוהות מאד שיש בהם בחי׳ רעותא דלבא בחי׳ בכל מאדך122 בלי גבול ע״ד חסידים הראשונים123124 (הנז׳ [הנזכר] רפ״ה דברכות דל״ב ע״ב)
However, there are very lofty souls in whom there is the level of the desire of the heart (re’usa deliba), the level of “with all your might,” without limit, in the manner of the early pious ones (mentioned at the beginning of chapter 5 of Berachos, folio 32, side b);
But there are very lofty souls with the “desire of the heart,” the level of “with all your might,” love without limit. Such were the early pious ones of the Talmud, who waited an hour before prayer, prayed for an hour, and waited an hour after it.


שבחי׳ זו זהו למעלה מהתורה כמרומז בגמרא שם ועל כיוצא בזה אמרו יש קונה עולמו בשעה אחת125126 כו׳
this level is above the Torah, as is hinted in the Gemara there. And of something like this they said, “There is one who acquires his world in a single hour,” etc.
This level is above the Torah, as the Talmud there hints: it asks how their Torah was preserved when they spent nine hours a day in prayer, and answers that because they were pious, their Torah was preserved. Of such a level the Sages said, “There is one who acquires his world in a single hour.”


כי בחי׳ רעותא דלבא זו זהו מבחי׳ כתר שהוא רצון שלמעלה מהשכל כו׳ והוא מקור התורה דמחכמה נפקת127128 כו׳.129
For this level of the desire of the heart is from the level of Keser (the Crown), which is will (ratzon) that is above intellect, etc., and it is the source of the Torah, for “from Chochmah it came forth,” etc.
The desire of the heart comes from Keser, the will above the intellect, which is the source of the Torah. For the Torah, the Zohar says, “came forth from Chochmah,” and Keser is above Chochmah.




16וע״ז אמרו לא זז מחבבה עד שקראה אמי130 כו׳ וזהו ענין אחת היא יונתי131 כו׳ כמ״ש על פסוק זה.
Of this they said, “He did not cease to cherish her until he called her ‘my mother,’” etc. And this is the matter of “One is my dove,” etc., as is written on this verse.
Of these loftiest souls the Sages said, “until he called her ‘my mother’”: they give to the Torah, not only receive from it. This is also the meaning of “One is my dove,” praised above the “sixty queens,” the tractates.


וזהו ענין לויתן ששט בים ומקיפו כרגע היינו שהוא למעלה ממדרגת הארבין והאניות שהם הלבושים שממעשה המצות שבהם
This is the matter of the Leviathan, which swims in the sea and encircles it in a moment: that is, it is above the level of the boats and ships, which are the garments from the performance of the mitzvos, in which
This is the Leviathan, which swims in the sea and encircles it in a moment. It is above the “boats and ships,” the garments formed by the performance of the mitzvos.


ועל ידם יתעלו הנשמות בבחי׳ סוכ״ע ים החכמה כ״א אדרבה הוא מקיף את הים ומשפיע וממשיך בים החכמה מלמעלה מהחכמה כו׳
and through which the souls will be elevated in the level of the light that encompasses all worlds (sovev kol almin), the sea of Chochmah. Rather, on the contrary, it encompasses the sea, and bestows and draws down into the sea of Chochmah from above Chochmah, etc.
Through those garments souls are raised into the encompassing light, “the sea of Chochmah.” The Leviathan, instead, encompasses the sea itself and draws into the sea of Chochmah from what is above Chochmah.


כי לויתן ל׳ [לשון] חיבור ע״ד דוד היה מחבר תורה שלמעלה בהקב״ה כמש״ל [כמה שכתוב לעיל]132 ועם היות כי באמת בחינה זו דלא זז מחבבה עד שקראה אמי
For “Leviathan” is an expression of joining, in the manner of David, who would join the Torah above to the Holy One, blessed be He, as was written above. And although in truth this level of “he did not cease to cherish her until he called her ‘my mother,’”
The name Leviathan comes from a word for “joining,” as David is said to have joined the Torah above to the Holy One, blessed be He, as the first maamar explained. The Alter Rebbe now grants that this level of “my mother” is truly the higher one.


שהוא בחי׳ לויתן גבוה מבחי׳ שור הבר שהוא בחי׳ לא זז מחבבה עד שקראה בתי.
which is the level of the Leviathan, is higher than the level of the wild ox, which is the level of “he did not cease to cherish her until he called her ‘my daughter,’”
The Leviathan, the level of “my mother,” is higher than the wild ox, the level of “my daughter.”


אעפ״כ [אף על פי כן] לע״ל [לעתיד לבוא] כתיב רני ושמחי בת133 כו׳ ושכנתי בתוכך דוקא. כמ״ש במ״א שזהו ע״ד הנה ישכיל עבדי134 ירום ונשא כו׳
nevertheless, of the Time to Come it is written, “Sing and rejoice, O daughter,” etc., “and I will dwell in your midst,” specifically. As is written elsewhere, this is along the lines of “Behold, My servant shall prosper; he shall be exalted and lifted up,” etc.:
Even so, of the Time to Come it is written, “Sing and rejoice, O daughter of Zion … and I will dwell in your midst”: G-d will dwell specifically in the “daughter.” As explained elsewhere, this matches “Behold, My servant shall prosper; he shall be exalted and lifted up,” the servant raised highest of all.


בחי׳ עבד הנ״ל דלעבדו בבחי׳ כשור לעול135 יש בו מעלה ומדרגה יתירה כו׳ ונעוץ סופן בתחלתן136 כו׳:
the level of a servant mentioned above, of “to serve Him,” in the manner of “like an ox to the yoke,” has in it a surpassing quality and level, etc.; and “their end is wedged in their beginning,” etc.
The servant, who serves “like an ox to the yoke,” has a surpassing quality, for “their end is wedged in their beginning”: the lowest, the servant and the ox, is bound to the highest.



In one’s avodah
The maamar honors the servant who takes on the yoke of the mitzvos like an ox: through bittul and practical deeds a person draws down an encompassing light and garments that lift the soul ever higher, becoming one of the “walkers” who keep rising. Even the loftiest inward service does not replace this yoke, for in the Time to Come G-d will dwell specifically in the “daughter,” the servant.
Questions for discussion
	Why does the Alter Rebbe call the advantage of the fish of the sea over the wild ox “simple,” and what does the wild ox have that the fish lack?
	How do the laws of slaughter, one siman for a bird and two for a beast, illustrate the difference between flight and strength?
	Why are the emotions said to be rooted higher than the intellect that gives birth to them, and how does this explain “The Patriarchs are themselves the Chariot”?
	What is the difference between the souls as “daughter” and as “mother” to the Torah, and which of them is the wild ox?
	If the Leviathan is truly higher, why will G-d dwell specifically in the “daughter” in the Time to Come?

Sources and references
Notes
Paragraph 1
1לויתן זה
“There go the ships; this Leviathan You formed to sport with.” The verse on which the preceding maamar is built, and to which this explanation refers back.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2והיתה נבלתך למאכל
The note sends the reader to a discourse of the Mitteler Rebbe, printed in Or HaTorah, that explains the curses of the rebuke.
Kehot’s noteתבוא כח, כו. וראה ד״ה להבין . . שבתוכחה — מאדמו״ר האמצעי — אוה״ת תבא ע׳ תתש.
3עוף השמים
The Zohar on Shemini reads “every winged bird after its kind” as the holy angels, and speaks of the birds that multiply “on the earth.” The text sends the reader here, with the commentaries of the Mikdash Melech and the Ramaz, for the level of the birds.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
4והיתה נבלתך למאכל לכל עוף השמים ולבהמת הארץ
From the curses of the rebuke: “Your carcass shall be food for all the birds of the heavens and for the beasts of the earth.” The Alter Rebbe reads it as the fate of the holy sparks fallen into nogah, which birds and beasts, angels and souls, will gather up.
Deuteronomy 28:26דברים כ״ח:כ״ו
וְהָיְתָה נִבְלָתְךָ לְמַאֲכָל לְכׇל־עוֹף הַשָּׁמַיִם וּלְבֶהֱמַת הָאָרֶץ וְאֵין מַחֲרִיד:
And thy carcasses shall be food unto all fowls of the air, and unto the beasts of the earth, and there shall be none to frighten them away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ועוף יעופף
“Let the waters swarm with swarms of living creatures, and let birds fly above the earth.” The verse of the fifth day of creation on which the Zohar bases its teaching that the birds are angels.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כ.
6ועוף זה מיכאל
Rabbi Shimon explains “and let birds fly”: “bird” is Michael, as it says, “Then one of the seraphim flew to me” (Isaiah 6:6), and “fly” is Gabriel. The Alter Rebbe uses it to show that “the birds of the heavens” are angels.
Zohar I, 46bזח״א מו, ב
Kehot’s noteזח״א מו, ב.
7ובפ׳ שמיני דל״ט סע״ב ובמק״מ ובהרמ״ז
According to the note, the Zohar passage on Shemini (39b) is copied there together with the Ramaz’s commentary on it, so the reader can see the source of the teaching on birds in one place.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ קסב ומעתיק גם פי׳ הרמ״ז.
8פני ארי׳ פני שור
In Ezekiel’s vision each of the chayos has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. These angels of the Chariot are “the beasts of the earth.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
9וכמ״ש בזח״ג בפ׳ פנחס (דרי״ז ע״ב)
The note records that the same Zohar passage, on the souls of the tzaddikim nesting like birds, is also cited there.
Kehot’s noteמובא גם באוה״ת פ׳ כי תצא ע׳ תקלט.
10אשר שם צפרים יקננו
“Where birds make their nests; the stork has her home in the cypresses.” Said of the cedars of Lebanon, it becomes in the Zohar an image for the souls of the tzaddikim.
Psalms 104:17תהילים ק״ד:י״ז
אֲשֶׁר־שָׁם צִפֳּרִים יְקַנֵּנוּ חֲסִידָה בְּרוֹשִׁים בֵּיתָהּ:
Wherein the birds make their nests; As for the stork, the fir-trees are her house.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11צפרים יקננו
The Zohar on Vayeitzei also expounds “where birds make their nests” as birds that nest in the lofty “Lebanon,” the parallel the text points to.
Zohar, Vayetzei 34:328–37:337ספר הזהר, ויצא ל״ד:שכ״ח-ל״ז:של״ז
12אשר שם צפרים יקננו בטוליהון מקננן נשמתיהון דצדיקייא
On “the cedars of Lebanon which He planted, where birds make their nests,” the Zohar says that in their shade the souls of the tzaddikim nest. This is the proof that some souls are called “birds.”
Zohar, Pinchas 12:80–13:90ספר הזהר, פנחס י״ב:פ׳-י״ג:צ׳
13גור ארי׳ יהודא
Jacob’s blessing: “Judah is a lion’s whelp.” An example of souls likened to beasts of the earth.
Genesis 49:9בראשית מ״ט:ט׳
גּוּר אַרְיֵה יְהוּדָה מִטֶּרֶף בְּנִי עָלִיתָ כָּרַע רָבַץ כְּאַרְיֵה וּכְלָבִיא מִי יְקִימֶנּוּ:
Judah is a lion’s whelp; From the prey, my son, thou art gone up. He stooped down, he couched as a lion, And as a lioness; who shall rouse him up?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, ט.
14יששכר חמור גרם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יד.
15יששכר חמור גרם
Jacob’s blessing: “Issachar is a strong-boned donkey, crouching between the sheepfolds.” Another tribe likened to a beast.
Genesis 49:14בראשית מ״ט:י״ד
יִשָּׂשכָר חֲמֹר גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם:
Issachar is a large-boned ass, Couching down between the sheep-folds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16בכור שורו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his.” Joseph is likened to an ox, the image the maamar develops for the wild ox.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ולכן הוכשרו בסי׳ אחד
The words here quote Chullin 27a:1–2; the passage is shown below.
Chullin 27a:1–2חולין כ״ז א:א׳-ב׳
מתני׳ השוחט אחד בעוף ושנים בבהמה שחיטתו כשרה ורובו של אחד כמוהו רבי יהודה אומר עד שישחוט את הוורידין חצי אחד בעוף ואחד וחצי בבהמה שחיטתו פסולה רוב אחד בעוף ורוב שנים בבהמה שחיטתו כשרה: גמ׳ השוחט דיעבד אין לכתחלה לא שנים בבהמה לכתחלה לא עד כמה לשחוט וליזיל איבעית אימא אאחד בעוף ואיבעית אימא ארובו של אחד כמוהו
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין כז, א.
18הכשרו בסימן א׳
Beasts, created from dry land, are made kosher by cutting two simanim; fish, created from the water, need no slaughter at all; birds, created from the marsh, are made kosher with one siman. The Alter Rebbe sees in this the smaller life-force of the bird.
Chullin 27b:7–8חולין כ״ז ב:ז׳-ח׳
תני בר קפרא זאת תורת הבהמה והעוף הטיל הכתוב לעוף בין בהמה לדגים לחייבו בשני סימנין אי אפשר שכבר הוקש לדגים לפוטרו בלא כלום אי אפשר שכבר הוקש לבהמה הא כיצד הכשרו בסימן אחד דגים דלאו בני שחיטה נינהו מנלן אילימא משום דכתיב (במדבר יא, כב) הצאן ובקר ישחט להם אם את כל דגי הים יאסף להם באסיפה בעלמא סגי להו
Wikisource Talmud Bavli (CC-BY-SA)
19סד״ה אם את כל דגי הים
That discourse explains Moses’ words “If all the fish of the sea”: Moses stood so high that receiving life from meat, which only a Torah scholar can elevate, would count as a descent for him, and since “whatever is on dry land is in the sea,” he went on to speak of the fish.
Kehot’s noteלקו״ת בהעלותך לג, ב.
20והחיות נושאות את הכסא
There the Alter Rebbe explains that through the offerings of cattle the level of the beast rises to “the face of an ox” of the Chariot, and he cites “And the chayos carry the Throne” in that context, the same verse-teaching this paragraph uses for the strength of the “beasts.”
Kehot’s noteבחיי תרומה כה, י בשם פדר״א. וראה פדר״א ספ״ד. שמ״ר ספכ״ג. ועל״ק שלח (מא סוף ד) וש״נ. [כ].
21והחיות נושאות את הכסא
Rabbeinu Bachya brings from Pirkei DeRabbi Eliezer that “the chayos carry the Throne,” and explains that they only seem to carry it while in truth they are carried. Here it shows the great strength of the “beasts” of the Chariot.
Rabbeinu Bahya, Shemot 25:18רבנו בחיי, שמות כ״ה:י״ח
… הרי שרבינו הקדוש סובר ששלשת השגות שהשיג יחזקאל הם הנקראים מעשה מרכבה ואין ללמד מהם אלא ראשי פרקים, ודעת יש אומרים כי השגת חשמל אין מלמדין ממנו כל עיקר ואפילו במסורת ראשי פרקים אלא אם כן היה חכם ומבין מדעתו אין אי לא לא, וכבר נתבאר למעלה כי מציאות החשמל נמצא מזהרורי כסא הכבוד, ויש לך לדעת כי הוא מקיף את הכסא והוא מוליד דבור הכבוד לחיות הקדש ולמלאכים ולכל צבאות המרום, ומה שדרשו רז״ל חשמל חיות אש ממללות לא יובן מזה שיהיה חשמל חיות הקדש, אלא בארו לנו …
ועשית שנים כרובים, “you are to construct two cherubs, etc.” According to the plain meaning of the text the reason that such figures of angels were placed both in the Tabernacle and in the permanent Temple is to keep alive the idea that there are such beings whom G’d designated from time to time to perform miracles on earth. Just as we have been commanded to have a firm belief in the existence of G’d Himself and the fact that He is the original Existence, and this is one of …
Midrash Rabbeinu Bachya [ben Asher]. Warsaw, 1878 (Public Domain) · Torah Commentary by Rabbi Bachya ben Asher, trans. Eliyahu Munk, 1998. (CC-BY)
22ועל הכסא כמראה אדם
“And upon the likeness of the throne was a likeness like the appearance of a man upon it, above.” The chayos carry the Throne and the “man” seated on it.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל א, כו.
23Moses’ question, “If all the fish of the sea be gathered for them, will it suffice them?” It is the opening of the discourse in Beha’aloscha to which the text refers for the level of the birds.
Numbers 11:22במדבר י״א:כ״ב
הֲצֹאן וּבָקָר יִשָּׁחֵט לָהֶם וּמָצָא לָהֶם אִם אֶת־כׇּל־דְּגֵי הַיָּם יֵאָסֵף לָהֶם וּמָצָא לָהֶם:
If flocks and herds be slain for them, will they suffice them? or if all the fish of the sea be gathered together for them, will they suffice them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
24שם מ״ב
The Zohar on Terumah: the Name of forty-two letters is crowned in the supernal world, and it rises without coming down, while the Name of seventy-two rises and comes down. This is why the Alter Rebbe calls it loftier than the Name Av.
Zohar, Terumah 10:106–116ספר הזהר, תרומה י׳:ק״ו-קט״ז
25ובשתים יעופף
Isaiah’s vision of the seraphim: “each had six wings: with two he covered his face, with two he covered his feet, and with two he would fly.” Flight is the image of ascent, here linked to the Name of forty-two.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
26ובכל מאדך
“You shall love G-d your G-d with all your heart, with all your soul and with all your might.” Love “with all your might,” without limit, is the level of ascent compared to the Name of forty-two.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כמ״ש בפ׳ תרומה דקל״ב ב׳
There the Alter Rebbe brings the same Zohar on Terumah: the Name of forty-two is in the head of Z’eir Anpin and is the Patriarchs crowned until Ein Sof.
Kehot’s noteראה לקמן פ׳ מסעי צב, ב.
28עשב בשדך
The Tikkunei Zohar (Tikkun 21) asks, “What is esev? Av, shin,” reading the word as the seventy-two Names that clothe the seventy-two higher Names. The Alter Rebbe uses it to tie the Name Av to the “grass” of the verse.
Tikkunei Zohar 62b:18–19תקוני הזהר ס״ב ב:י״ח-י״ט
קרבּנא תניינא לקבל שו״ר דאתמר ביה שור או כשב או עז וגו׳. ולקבליה צלותא דמנחה דאמר דוד עלה מצמיח חציר לבהמה ועשב לעבודת האדם. מאי עשב ע״ב ש׳. ואנון ע״ב שמהן דאינון לבושין לע״ב שמהן עלאין. כגוונא דעשב דאיהו לבושא דחטה. ובגין דא להוציא לחם מן הארץ. והיינו לחם אבירים אכל איש ודא נהמא דאורייתא.
Constantinople, 1740 (CC-BY-NC)
29ונתתי עשב בשדך לבהמתך
From the second section of the Shema: “And I will give grass in your field for your beasts, and you will eat and be satisfied.” Grass for the beasts stands for the drawing down through practical mitzvos.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
30כמ״ש בת״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוהוא בתכ״א סב, ב. [כ].
31נוני ימא
The Zohar on Beshalach describes the great sea and the fish of the sea gathering each to its place. The text sends the reader to an explanation of this passage for the fish that cannot leave the sea.
Zohar, Beshalach 10:95–105ספר הזהר, בשלח י׳:צ״ה-ק״ה
32“Where there are no oxen the trough is clean, but much produce comes by the strength of the ox.” The ox’s strength is the advantage of the souls called “beasts of the earth.”
Proverbs 14:4משלי י״ד:ד׳
בְּאֵין אֲלָפִים אֵבוּס בָּר וְרׇב־תְּבוּאוֹת בְּכֹחַ שׁוֹר:
Where no oxen are, the crib is clean; But much increase is by the strength of the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בהמות בהררי אלף
“For every beast of the forest is Mine, the beasts (behemos) on a thousand mountains.” The verse that the Targum reads as the wild ox.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
34ותור בר דרעי בכל יומא בטורין אלפא
The Targum renders “behemos on a thousand mountains” as “the wild ox that grazes every day on a thousand mountains.” This identifies the Behemos of the Midrash with the wild ox.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
35ובזח״ג בפ׳ פנחס דרי״ז א׳
The passage there explains “the thousand mountains that the great beast eats” from the same Zohar on Pinchas: it is Malchus, called behemah, numerically Ban, in which the refinements of nogah are included.
Kehot’s noteראה לקמן פ׳ אמור לו, א.
36ובפ׳ בראשית י״ח ב׳
The note records that this Zohar passage on Bereishis is quoted in the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteמובא ביהל אור ע׳ תז. נתבאר בביאה״ז להצ״צ כרך-ב ע׳ תרז ואילך.
37ואלף טורין
The Zohar on Pinchas: a thousand mountains rise for the beast every day, and it eats them. The Alter Rebbe identifies this beast with Malchus, “the great beast.”
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
38ואלף טורין
On “He causes grass to grow for the beast” (Psalms 104:14), the Zohar speaks of the beast that lies upon a thousand mountains, for which grass grows every day. The second place the text gives for this teaching.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
39ואלף טורין היינו בעולם הבריאה
The note quotes it: the Name Kel Sha-dai, which brings the World of Beriah into being, totals a thousand in its full spelling.
Kehot’s note”כי א-ל שדי שהוא שם המהווה עולם הבריאה הנה המילוי שלו עולה אלף” — אוה״ת ויקרא-ג ע׳ תתע.
40“If only you were as a brother to me … I would find you outside, I would kiss you.” The text points to the discourse on this verse for its treatment of “outside,” the sense of bar here.
Song of Songs 8:1שיר השירים ח׳:א׳
מִי יִתֶּנְךָ כְּאָח לִי יוֹנֵק שְׁדֵי אִמִּי אֶמְצָאֲךָ בַחוּץ אֶשָּׁקְךָ גַּם לֹא־יָבֻזוּ לִי:
Oh that thou wert as my brother, That sucked the breasts of my mother! When I should find thee without, I would kiss thee; Yea, and none would despise me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41יודע צדיק נפש בהמתו
“A righteous man knows the soul of his beast.” Read here as Yesod, the “righteous one,” bound up with Malchus, the “beast.”
Proverbs 12:10משלי י״ב:י׳
יוֹדֵעַ צַדִּיק נֶפֶשׁ בְּהֶמְתּוֹ וְרַחֲמֵי רְשָׁעִים אַכְזָרִי:
A righteous man regardeth the life of his beast; But the tender mercies of the wicked are cruel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, י.
42When Rabbi Akiva came home with thousands of students, neighbors told his wife to borrow fine clothes; she answered, “A righteous man knows the soul of his beast.” The Alter Rebbe sees in her words the bond of the tzaddik with the “beast.”
Ketubot 63a:1כתובות ס״ג א:א׳
קָא מִדַּבְּרַתְּ אַלְמְנוּת חַיִּים?! אֲמַרָה לֵקהּ: אִי לְדִידִי צָיֵית — יָתֵיב תְּרֵי סְרֵי שְׁנֵי אַחְרָינְיָי[תָא]. אָמַר: בִּרְשׁוּת קָא עָבֵידְנָא. הֲדַר אָזֵיל וְיָתֵיב תְּרֵי סְרֵי שְׁנֵי אַחְרָינְיָי[תָא] בְּבֵי רַב. כִּי אֲתָא אַיְיתִי בַּהֲדֵיהּ עֶשְׂרִין וְאַרְבְּעָה אַלְפֵי תַּלְמִידֵי, שְׁמַעָה דְּבֵיתְהוּ, הֲוָת קָא נָפְקָא לְאַפֵּיהּ. אֲמַרוּ לַהּ שִׁיבָבָתָא: שְׁאִילִי מָאנֵי לְבוֹשׁ וְאִיכַּסַּאי. אֲמַרָה לְהוּ: ״יוֹדֵעַ צַדִּיק נֶפֶשׁ בְּהֶמְתּוֹ״. כִּי מָטְיָא לְגַבֵּיהּ, נְפַלָה עַל אַפַּהּ, קָא מְנַשְּׁקָא לֵקהּ לְכַרְעֵיהּ. הֲווֹ קָא מְדַחֲפִי לַהּ שַׁמָּעֵיהּ. אֲמַר לְהוּ: שִׁבְקוּהָ, …
William Davidson, Vocalized Aramaic (CC-BY-NC)
43עמוד אחד וצדיק שמו
Rabbi Elazar ben Shamua: the world stands on one pillar, and Tzaddik is its name, as it says, “The righteous one is the foundation of the world.” The pillar is Yesod.
Chagigah 12b:3חגיגה י״ב ב:ג׳
וַחֲכָמִים אוֹמְרִים: עַל שְׁנֵים עָשָׂר עַמּוּדִים עוֹמֶדֶת, שֶׁנֶּאֱמַר: ״יַצֵּב גְּבוּלוֹת עַמִּים לְמִסְפַּר בְּנֵי יִשְׂרָאֵל״. וְיֵשׁ אוֹמְרִים: שִׁבְעָה עַמּוּדִים, שֶׁנֶּאֱמַר: ״חָצְבָה עַמּוּדֶיהָ שִׁבְעָה״. רַבִּי אֶלְעָזָר בֶּן שַׁמּוּעַ אוֹמֵר: עַל עַמּוּד אֶחָד, וְצַדִּיק שְׁמוֹ, שֶׁנֶּאֱמַר: ״וְצַדִּיק יְסוֹד עוֹלָם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
44וז״ש בזהר ההוא אדם דרכיב
Kehot’s note points to Zohar I, 217a for these words.
Zohar I, 217aזח״א ריז, א
Kehot’s noteזח״א ריז, א.
45בריאת הנשמות ממנה להיות יש ודבר נפרד בפ״ע בעולם הבריאה
The Alter Rebbe writes there that the creation of the souls from Malchus, to be a separate existence in the World of Beriah, is called “birth,” and that the souls of Atzilus perhaps never became separate from G-dliness. This is the basis of the distinction made here.
Tanya, Iggeres HaKodesh 20:15תניא, אגרת הקדש כ׳:ט״ו
… גַּם הַמַּלְכוּת דַּאֲצִילוּת נִקְרָא ״כֶּתֶר״ מִמַּטָּה לְמַעְלָה. וּמַה גַּם, כִּי בְּרִיאַת הַנְּשָׁמוֹת – מִמֶּנָּה, לִהְיוֹת יֵשׁ וְדָבָר נִפְרָד בִּפְנֵי עַצְמָהּ בְּעוֹלַם הַבְּרִיאָה, וְנִקְרָא בְּשֵׁם ״לֵידָה״, כִּקְרִיעַת יַם־סוּף דִּ״בְעַתִּיקָא תַּלְיָא״. וְגַם, כָּל גִּידּוּל הַנְּשָׁמוֹת כָּל ז׳ חֳדָשִׁים, מִזִּיוּוּג שֶׁל שְׁמִינִי עֲצֶרֶת עַד שְׁבִיעִי שֶׁל פֶּסַח, הוּא כְּמוֹ גִּידּוּל זְעֵיר אַנְפִּין וְנוּקְבָא בְּבֶטֶן ״אִימָּא עִילָּאָה״, שֶׁהוּא עַל־יְדֵי אוֹרוֹת עֶלְיוֹנִים מֵ״אִימָּא עִילָּאָה״, וּמִלְמַעְלָה לְמַעְלָה עַד אֵין־סוֹף, הַמִּתְלַבֵּשׁ בָּהּ כָּל ט׳ אוֹ ז׳ יַרְחֵי לֵידָה. …
Kehot Publication Society (CC-BY-NC)
46וע״פ מאמר הזהר פ׳ בשלח דמ״ח ע״ב
The note identifies the explanation of the Zohar on Beshalach that the text mentions as the one printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאה״ז לאדה״א.
47נפש חי׳ למינה
“Let the earth bring forth the living soul after its kind.” The land creatures, separate beings brought forth from the earth, are the image of the souls of Beriah.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
48Kehot’s note points to Leviticus 21:1–24:23 for these words.
Leviticus 21:1–24:23ויקרא כ״א:א׳-כ״ד:כ״ג
Paragraph 4
49נשמות הצדיקים
Etz Chaim explains that the higher union in Atzilus brings forth new souls of tzaddikim, and the union of Z’eir Anpin and Nukva of Beriah brings forth new souls of angels. The Alter Rebbe infers from it that souls born of Z’eir Anpin and Nukva of Atzilus come into being in Beriah.
Sefer Etz Chaim 47:5עץ חיים מ״ז:ה׳
… ו״ס שלו לבד מה שהיה לו מתחלתו אבל מסוד המוחין הבאים לו בתוספת אינו נותן להם וז״ס ו״ס מקננן ביצירה והענין כי ע״י זווגים יוצאין נשמות ורוחין קדישין ומלאכים ונמשכין אל היצירה לגדל שם בסוד הו״ק לבד וכל זה ע״י הזווג דאצילות פב״פ אבל ע״י זווג אב״א נמשך האור אל העשיה בבחי׳ ג׳ גו ג׳ והטעם כי הלא מל׳ מקננא באופן וכאשר הנוקבא עומדת אב״א אין לה מקום בז״א רק ג״ת לבד לכן כאשר היא מקננא באופן זה דאב״א אינו נותן שם רק בחי׳ ג׳ גו ג׳ שהם נגד …
Sefer Etz Chaim (Public Domain)
50הנפש ההיא נפש דאצי׳ ממש
The Zohar on Vayikra speaks of the tzaddikim who have a lofty portion in the Holy One, blessed be He, and are called His children, and of the “living nefesh” that comes from that higher portion. The Alter Rebbe reads it as souls of Atzilus itself.
Zohar, Vayikra 63:417–64:424ספר הזהר, ויקרא ס״ג:תי״ז-ס״ד:תכ״ד
51הנפש ההיא נפש דאצי׳ ממש
At the beginning of Mishpatim the Zohar says that a person is first given a nefesh from the side of the animal; if he merits more, he is given a nefesh in the manner of Atzilus and is called a king’s daughter. This is the passage the text reads with Etz Chaim.
Zohar, Mishpatim 2:4–13ספר הזהר, משפטים ב׳:ד׳-י״ג
52בנים אתם לה׳ אלקיכם
“You are children of G-d your G-d.” The verse the Zohar expounds for souls that are G-d’s children in the full sense.
Deuteronomy 14:1דברים י״ד:א׳
בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם לֹא תִתְגֹּדְדוּ וְלֹא־תָשִׂימוּ קׇרְחָה בֵּין עֵינֵיכֶם לָמֵת:
Ye are the children of the L-RD your G-d: ye shall not cut yourselves, nor make any baldness between your eyes for the dead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53בנים אתם לה׳ אלקיכם
The Zohar on Vayikra: G-d first called Israel servants, then children, as it says “You are children of G-d your G-d,” and then brothers. Another of the places the text lists.
Zohar, Vayikra 13:97–16:104ספר הזהר, ויקרא י״ג:צ״ז-ט״ז:ק״ד
R. Abba further discoursed on the verse: “Behold how good and how pleasant it is for brethren to dwell together in unity” (Ps. CXXXIII, l). ‘Happy are Israel’, he said, ‘in that G-d gave them in the charge of no chief or messenger, and they are attached to Him and He is attached to them. And from His love for them He called them servants, as it is written: “For unto me the children of Israel are servants” (Lev. 25, 55); and He further called them children, as it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
54שחורה אני ונאוה
“I am black, yet beautiful, O daughters of Jerusalem.” The verse of the Alter Rebbe’s discourse to which he refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The “daughter” is Malchus, which will rise in the Future.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אשת חיל עטרת בעלה
“A woman of valor is the crown of her husband.” Malchus will become a crown above Z’eir Anpin.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
57כח המתברר . . משם ס״ג
the passage shares nothing with the note
Kehot’s noteועל״ק רד״ה אם בחקותי הב׳ [מז, ג] וש״נ [כ].
58ע״פ הזהר פ׳ שלח דקע״א
The note identifies the explanation “elsewhere” of the Zohar on Shelach as the one printed in the Mitteler Rebbe’s Biurei HaZohar.
Kehot’s noteביאוה״ז לאדהאמ״צ צ, ב.
59והיה ביום ההוא יצאו מים חיים מירושלים
“And it shall come to pass on that day that living waters shall go out from Jerusalem, half of them toward the eastern sea and half toward the western sea.” The waters going from Jerusalem, Malchus, to the “eastern sea,” Binah, show Malchus rising above Imma.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60יצאו מים חיים מירושלים
The Zohar on Shelach brings this verse in its description of the levels on high and their fountain of water. The text refers to its own explanation of this passage.
Zohar, Sh'lach 34:252–260ספר הזהר, שלח לך ל״ד:רנ״ב-ר״ס
61Kehot’s note points to Zohar, Vayetzei 20:159–164 for these words.
Zohar, Vayetzei 20:159–164ספר הזהר, ויצא כ׳:קנ״ט-קס״ד
62The Zohar on Yisro: “You are children of G-d” means “truly children,” those who cleave to G-d through the holy covenant and the mitzvos.
Zohar, Yitro 24:431–26:441ספר הזהר, יתרו כ״ד:תל״א-כ״ו:תמ״א
R. Abba derived the same lesson from the words from this commandment: “Thou shalt not make… any graven image (pesel)”, which he connected with the verse, “Hew (pesal) thee two tables of stone” (Ex. 34, 1), interpreting thus: “Thou shalt not ‘hew’ unto thee another Torah, which thou neither knowest [from books], nor hast learnt from thy master; for I the L-rd thy G-d am a jealous G-d and shall punish thee in the world to come when thy soul shall long to enter into the spheres of glory and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
63נעוץ סופן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצירה פ״א מ״ז.
64נעוץ סופן
“Ten Sefiros without substance: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The source for Malchus, the end, being bound to Keser, the beginning.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
65סוף מעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט לכה דודי.
66הראיני את מראיך
“Let me see your countenance, let me hear your voice.” The verse of the discourse to which the Alter Rebbe refers for Malchus as Keser in the returning light.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67ז״א בעתיקא קדישא תלייא ואחיד
The Idra Zuta (the text gives folio 292): Abba and Imma come forth from the hidden brain, while Z’eir Anpin hangs on and is held fast in Atika Kadisha. The proof that the emotive attributes are rooted higher than the intellect.
Zohar, Idra Zuta 23:105–24:113ספר הזהר, האדרא זוטא כ״ג:ק״ה-כ״ד:קי״ג
68ז״א בע״ק תלייא . . וכמו עד״מ
The note sends the reader there for a longer treatment of Z’eir Anpin hanging on Atika Kadisha and of the analogy from human emotions rooted above the intellect.
Kehot’s noteראה ג״כ בארוכה מאמרי אדה״ז — ענינים ע׳ תיז-ח (ובהנסמן בהמ״מ שם).
Paragraph 6
69בביאור ע״פ שימני כחותם
There the black straps of the tefillin, which hang on the heart, are traced to the “whiteness” of the Gulgalta, Chesed of Atik, higher than “the hair of His head,” from which the positive commandments are drawn; only in order to be drawn down are they black.
Kehot’s noteלקו״ת שה״ש מו, ד.
70שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The discourse on this verse explains the tefillin straps that hang on the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71בביאור ע״פ אלה מסעי
The passage there contrasts light that comes through the emotive attributes with the light of “the King’s face,” which comes with no change or emotion at all, and notes that the attributes of Atzilus are beyond comparison with those of the lower worlds, and all the more so the attributes above Atzilus.
Kehot’s noteלקו״ת מסעי צג, ב.
72אלה מסעי
“These are the journeys of the children of Israel.” The verse of the discourse in Masei to which the Alter Rebbe refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שבזהר בפ׳ בשלח ד״נ ע״א
The note points to an explanation of this Tosefta of the Zohar in Biurei HaZohar.
Kehot’s noteראה ביאורי הזהר מד, ב.
74תלת רוחין דכלילן בתלת
The Tosefta in the Zohar on Beshalach describes the hidden beginnings: “three spirits included in three” that were sunk, and hidden waters beneath. The text points to its own explanation of this passage.
Zohar, Beshalach 11:134ספר הזהר, בשלח י״א:קל״ד
Paragraph 7
75האבות הן הן המרכבה
The same saying of Reish Lakish on “And G-d went up from upon him” said of Jacob.
Bereshit Rabbah 82:6בראשית רבה פ״ב:ו׳
ויעל מעליו אלקים - אמר ריש לקיש: האבות הן הן המרכבה, שנאמר (בראשי׳ יג): ויעל אלקים מעל אברהם. ויעל מעליו אלקים (שם כח) והנה ה׳ נצב עליו, ויצב יעקב מצבה וגו׳:
“G-d ascended from upon him, in the place where He had spoken with him” (Genesis 35:13). “G-d ascended from upon him” – Reish Lakish said: The patriarchs are the Divine Chariot, as it is stated: “G-d ascended from upon Abraham” (Genesis 17:22); “G-d ascended from upon him”; “the L-rd stood over him” (Genesis 28:13). “Jacob established a monument in the place where He spoke with him, a monument of stone. He poured a libation upon it, and poured oil upon it” (Genesis 35:14). “Jacob established a monument…. He poured a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פפ״ב ז. ושם פמ״ז ו. ובזח״ג רכט, ב. רנז, ב [כ].
76האבות הן הן המרכבה
Reish Lakish: “The Patriarchs are themselves the Chariot,” as it says, “And G-d went up from upon Abraham.” The source of the Sages’ saying.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
77האבות הן הן המרכבה
The Zohar on Pinchas speaks of Israel as including three of the chayos, “of whom it is said, the Patriarchs are themselves the Chariot.”
Zohar, Pinchas 51:314–53:325ספר הזהר, פנחס נ״א:שי״ד-נ״ג:שכ״ה
78בד״ה להבין . . הן הן המרכבה
There the Alter Rebbe explains that the Patriarchs are Chesed, Gevurah and Tiferes of Atzilus, quotes the Idra Zuta that Abba and Imma come forth from the hidden brain while Z’eir Anpin is held fast in Atika, and gives the same analogy: emotions are born of the intellect, yet their essence is taken from a higher place, as natural love and awe show.
Kehot’s noteתו״א עג, א.
79ע״פ הזהר פ׳ ח״ש דקכ״ג ע״א
The note points to Or HaTorah for a discussion of this Zohar passage on Sarah’s years, which the text cites for the advantage of Z’eir Anpin over Abba and Imma.
Kehot’s noteראה אוה״ת חיי שרה קו, ב. ביאה״ז לצ״צ ע׳ ע.
80מאה שנה
The Zohar on “the life of Sarah was a hundred years and twenty years and seven years”: all her years were on high, and the “hundred years” include all. The text refers to its explanation of this passage.
Zohar, Chayei Sara 5:23–6:28ספר הזהר, חיי שרה ה׳:כ״ג-ו׳:כ״ח
AND THE LIFE OF SARAH WAS A HUNDRED YEARS AND TWENTY YEARS AND SEVEN YEARS. Each of these periods was marked by its own peculiar degree of virtue. R. Simeon said: “‘There is an inner significance in the fact that with the other numbers the word for “years” (shanah) is in the singular, whereas with the number seven it is in the plural (shanim). The hundred forms a unit because the Holy One is united with the highest and most mysterious by the secret of the hundred benedictions pronounced each …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
81ועיין במק״מ בפי׳ הזהר פ׳ שמיני
According to the note, this comment of the Mikdash Melech on the Zohar is also quoted there.
Kehot’s noteמובא גם באוה״ת נ״ך-א ע׳ קלט.
82ושור ואיל
On the eighth day of the inauguration: “And an ox and a ram for peace-offerings.” The verse whose Zohar the Mikdash Melech explains.
Leviticus 9:4ויקרא ט׳:ד׳
וְשׁוֹר וָאַיִל לִשְׁלָמִים לִזְבֹּחַ לִפְנֵי ה׳ וּמִנְחָה בְּלוּלָה בַשָּׁמֶן כִּי הַיּוֹם ה׳ נִרְאָה אֲלֵיכֶם:
and an ox and a ram for peace-offerings, to sacrifice before the L-RD; and a meal-offering mingled with oil; for to-day the L-RD appeareth unto you.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ושור ואיל
The Zohar on Shemini: an ox, not a bull, because the ox is whole; ox and ram come from the left side. The Mikdash Melech’s comment on this passage explains “ox” as Yesod of Z’eir Anpin.
Zohar, Shmini 4:49–5:59ספר הזהר, שמיני ד׳:מ״ט-ה׳:נ״ט
1The first 15 lines of the Hebrew text do not appear in our translation.AND MOSES SAID UNTO ELEAZAR AND ITHAMAR, LET NOT THE HAIR OF YOUR HEADS GO LOOSE, ETC…. FOR THE ANOINTING OIL OF THE L-RD IS UPON YOU. R. Abba said: ‘All joy above derives from the Holy Oil, from which issue gladness and blessings to all the Lamps, and with the stream of which the Supernal Priest is crowned. Therefore the priest on earth on whom the anointing oil has flowed must display a smiling and joyful …
The Zohar; London, Soncino Press, 1933 (Public Domain)
84בכור שורו הדר לו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his.” Joseph, the tzaddik, is called an ox.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, יז.
85בביאור ע״פ שחורה אני ונאוה
The passage there reads “I am black, yet beautiful” with two kinds of blackness, and then begins the explanation of the verse: between the Emanator and the emanated there must be an intermediary.
Kehot’s noteלקו״ת שה״ש ז, ד.
86שחורה אני ונאוה
“I am black, yet beautiful.” The verse of the discourse that explains the ascent that comes through the descent of Malchus.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
87שארז״ל בהמות נותץ ללויתן בקרניו
Behemos and Leviathan are the hunt of the tzaddikim in the Time to Come: “Behemos gores the Leviathan with its horns and tears it, and the Leviathan strikes Behemos with its fins and slaughters it.” The image this maamar explains.
Vayikra Rabbah 13:3ויקרא רבה י״ג:ג׳
Kehot’s noteויק״ר יג, ג ”נותץ”: דחפו ודץ בו (מתנות כהונה).
88רגלי החיות כנגד כולן
Above the heavens are the holy chayos: their feet are equal to all the distances below, and so on, up to “the horns of the chayos are equal to all of them,” and above them the Throne of Glory. The horns are the highest level of the chayos.
Chagigah 13a:4חגיגה י״ג א:ד׳
לְמַעְלָה מֵהֶן — חַיּוֹת הַקֹּדֶשׁ. רַגְלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּם, קַרְסוּלֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, שׁוֹקֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רְכוּבֵּי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, יַרְכֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, גּוּפֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, צַוְּארֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, רָאשֵׁי הַחַיּוֹת כְּנֶגֶד כּוּלָּן, קַרְנֵי הַחַיּוֹת כְּנֶגֶד כּוּלָּן. לְמַעְלָה מֵהֶן — כִּסֵּא כָּבוֹד. רַגְלֵי כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, כִּסֵּא הַכָּבוֹד כְּנֶגֶד כּוּלָּן, מֶלֶךְ אֵל חַי וְקַיָּם רָם וְנִשָּׂא שׁוֹכֵן עֲלֵיהֶם, וְאַתָּה אָמַרְתָּ: ״אֶעֱלֶה עַל בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן״ — …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 11
89רמה קרני
Hannah’s prayer: “My heart exults in G-d; my horn is exalted in G-d.” The verse of the explanation to which the Alter Rebbe refers.
I Samuel 2:1שמואל א ב׳:א׳
וַתִּתְפַּלֵּל חַנָּה וַתֹּאמַר עָלַץ לִבִּי בַּה׳ רָמָה קַרְנִי בַּה׳ רָחַב פִּי עַל־אוֹיְבַי כִּי שָׂמַחְתִּי בִּישׁוּעָתֶךָ:
And Hannah prayed, and said: My heart exulteth in the L-RD, My horn is exalted in the L-RD; My mouth is enlarged over mine enemies; Because I rejoice in Thy salvation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90דוד שנמשח בקרן
The Sifra DiTzniusa: “And Samuel took the horn of oil”; there is no anointing except with a horn, as in “I will make a horn sprout for David.” The text sends the reader here on the horn of David’s anointing.
Zohar, Sifra DiTzniuta 6:62–73ספר הזהר, ספרא דצניעותא ו׳:ס״ב-ע״ג
91בד״ה הנה להבין שרש ענין מ״ת
There Hannah’s words “My horn is exalted in G-d” are explained: David, anointed with a horn, is at the level of “exalted,” Atika, where there is no change, unlike Saul, anointed from a flask, at the level of “man,” where there are changes; therefore David, king of Israel, lives on forever.
Kehot’s noteתו״א עב, ג.
92בספרא דצניעותא ספ״ה
According to the note, this passage of the Sifra DiTzniusa is copied there.
Kehot’s noteנעתק באוה״ת בראשית-ב דף ש, ב.
Paragraph 12
93פזר נתן לאביונים
“He has scattered, he has given to the needy; his righteousness endures forever; his horn shall be exalted with honor.” The giver’s “horn” is raised through the deed of charity.
Psalms 112:9תהילים קי״ב:ט׳
פִּזַּר נָתַן לָאֶבְיוֹנִים צִדְקָתוֹ עֹמֶדֶת לָעַד קַרְנוֹ תָּרוּם בְּכָבוֹד:
He hath scattered abroad, he hath given to the needy; His righteousness endureth for ever; His horn shall be exalted in honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ט. בזהר פ׳ בהעלותך דקנ״ג סע״ב:
94פזר נתן לאביונים
The Zohar on Beha’aloscha opens with this verse and expounds it. The text cites it for the exalting of the “horn” through practical mitzvos.
Zohar, Beha'alotcha 17:95–97ספר הזהר, בהעלותך י״ז:צ״ה-צ״ז
AND ON THE DAY THAT THE TABERNACLE WAS REARED UP. R. Hiya cited here the verse: “He hath scattered abroad, he hath given to the needy, his righteousness stands for ever” (Ps. 112, 9). ‘The term “scattered” here’, he said, ‘is to be interpreted in the light of the saying: “There is that scattereth, and increaseth all the more” (Prov. 11, 24), that is, increaseth in riches, increases in life.
The Zohar; London, Soncino Press, 1933 (Public Domain)
95מענין בקרן בן שמן
According to the note, the subject of “on a horn, son of oil” is explained there at length.
Kehot’s noteנתבאר בארוכה באוה״ת נ״ך-א ע׳ קלז ואילך.
96בקרן בן שמן
“My beloved had a vineyard on a horn, son of oil,” that is, on a fertile hill. The word keren, “horn,” links the verse to the theme.
Isaiah 5:1ישעיהו ה׳:א׳
אָשִׁירָה נָּא לִידִידִי שִׁירַת דּוֹדִי לְכַרְמוֹ כֶּרֶם הָיָה לִידִידִי בְּקֶרֶן בֶּן־שָׁמֶן:
Let me sing of my well-beloved, A song of my beloved touching his vineyard. My well-beloved had a vineyard In a very fruitful hill;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97בקרן בן שמן
The Zohar on Tzav brings “on a horn, son of oil” and “Your name is oil poured forth” to show that blessings flow from this oil.
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 13
98וקרני ראם קרניו
Moses’ blessing of Joseph: “His firstborn ox, majesty is his, and his horns are the horns of a re’em.” The ox and its horns.
Deuteronomy 33:17דברים ל״ג:י״ז
בְּכוֹר שׁוֹרוֹ הָדָר לוֹ וְקַרְנֵי רְאֵם קַרְנָיו בָּהֶם עַמִּים יְנַגַּח יַחְדָּו אַפְסֵי־אָרֶץ וְהֵם רִבְבוֹת אֶפְרַיִם וְהֵם אַלְפֵי מְנַשֶּׁה:
His firstling bullock, majesty is his; And his horns are the horns of the wild-ox; With them he shall gore the peoples all of them, even the ends of the earth; And they are the ten thousands of Ephraim, And they are the thousands of Manasseh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99ותרם כראם קרני
“You have exalted my horn like a re’em’s; I am anointed with fresh oil.” The exalted horn and the oil of anointing.
Psalms 92:11תהילים צ״ב:י״א
וַתָּרֶם כִּרְאֵים קַרְנִי בַּלֹּתִי בְּשֶׁמֶן רַעֲנָן:
But my horn hast Thou exalted like the horn of the wild-ox; I am anointed with rich oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צב, יא.
100ובא לו לקרן
The Zohar at the end of Bamidbar uses the Mishnah’s order of the altar’s horns, “he comes to the horn” of the southeast corner, and says that the secret of the horn is the yoke of the holy kingdom.
Zohar, Bamidbar 6:56–7:65ספר הזהר, במדבר ו׳:נ״ו-ז׳:ס״ה
R. Eleazar then asked his father, R. Simeon, for a mnemonic suggestive of this method of effecting unification. In reply his father mentioned the manner in which the priest goes round the altar, regarding which the Mishnah-Code says: “And [the priest] came to the south-eastern, then to the north-eastern, the north-western, and the south-western horn”.1Mishnah Zebahim 5, 3. R. Eleazar then asked: ‘How could one come to the south before taking upon oneself the yoke of the Kingdom of Heaven?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
101הפך ים ליבשה
“He turned the sea into dry land; they passed through the river on foot.” The splitting of the sea, when a revelation from beyond the order of the worlds made the sea and dry land equal.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ששת ימים תאכל מצות
“Six days you shall eat matzos.” The verse of the discourse to which the Alter Rebbe refers.
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103בד״ה והי׳ מספר בנ״י
The discourse there explains that the source of the souls, the Congregation of Israel, is called “earth”: it is Malchus, the source of life of all the worlds, as in “the earth is My footstool.” This is the “earth” that will be above “water” in the Future.
Kehot’s noteלקו״ת במדבר ה, ב.
104והיה מספר בני ישראל
“And the number of the children of Israel shall be like the sand of the sea.” The verse of the discourse that explains “earth” above “water” in the Future.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105לרוקע הארץ על המים
“To Him who spread out the earth over the waters, for His kindness endures forever.” Read here as the earth above the water.
Psalms 136:6תהילים קל״ו:ו׳
לְרֹקַע הָאָרֶץ עַל־הַמָּיִם כִּי לְעוֹלָם חַסְדּוֹ:
To Him that spread forth the earth above the waters, For His mercy endureth for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלו, ו.
106בד״ה קול דודי
the passage shares nothing with the note
Kehot’s noteשה״ש יד, ג.
107קול דודי
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The verse of the discourse on the Patriarchs and Matriarchs as mountains and hills.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
108אחת היא יונתי
“One is my dove, my perfect one.” The Sages read the dove as the Congregation of Israel, praised above the “queens.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ששים המה מלכות . . אלו ששים מסכתות
“There are sixty queens and eighty concubines, and maidens without number.” The first half of the passage the Alter Rebbe explains.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Bamidbar Rabbah 18:21במדבר רבה י״ח:כ״א
Kehot’s noteשה״ש ו, ח. במד״ר יח, כא. שהש״ר עזה״פ. [ט, ב]. [כ].
110אחת היא יונתי . . זו כנס״י
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש שם ט. ובשהש״ר שם ט.
111הנשמות מתקשראן באורייתא ואורייתא בקב״ה
The Zohar on Acharei Mos: three levels are bound to one another, the Holy One, blessed be He, the Torah and Israel, each hidden and revealed. The source for the souls being bound to the Torah, and the Torah to G-d.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
112מי ברא אלה
“Lift up your eyes on high and see who created these.” The verse on which, at the beginning of Vayakhel, the Midrash implies the same order.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113לא זז מחבבה עד שקראה כו׳
The parable of the king who called his only daughter “my daughter,” did not cease to cherish her until he called her “my sister,” and then “my mother”: so G-d called Israel daughter, sister and mother. This parable resolves the question.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): הקשיבו אלי עמי ולאמי אלי האזינו כי תורה מאתי תצא ומשפטי לאור עמים ארגיע. עמד רשב״י ונשקו על …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 262aזח״ג רסב, א
Kehot’s noteשמו״ר נב, ה. זח״ג רסב, א. ע׳ שה״ש ד״ה צאינה הא׳ בראשו [כא, ב] וש״נ. [כ].
114רני ושמחי בת
“Sing and rejoice, O daughter of Zion.” The verse of the Torah Ohr discourse on the level of “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115כמ״ש ולעבדו
“To love G-d your G-d and to serve Him with all your heart.” Service as a servant, the yoke of the ox.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג.
116בד״ה ועתה יגדל נא
There “Ado-nai” is Malchus, the mitzvos done as the commands of a king, and “the power of Ado-nai” is the light of Ein Sof that encompasses all worlds, drawn down by accepting His kingship through the mitzvos, like the hidden power that lifts a thrown stone.
Kehot’s noteלקו״ת שלח לט, א.
117ועתה יגדל נא כח אדני
Moses’ plea after the spies: “And now, let the power of Ado-nai be great.” The verse of the discourse on the light drawn down through the yoke of the mitzvos.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
118ומהו לבושו של הקב״ה עוז
“What is the garment of the Holy One, blessed be He? Strength, as it says, ‘G-d is clothed, He has girded Himself with strength’; and He gave it to Israel, as it says, ‘G-d will give strength to His people.’” The root of the garments drawn through the mitzvos.
Shemot Rabbah 8:1שמות רבה ח׳:א׳
… ראשו כתם פז קווצותיו תלתלים שחורות כעורב. וכתיב (תהלים כא, ד): תשת לראשו עטרת פז. מלך בשר ודם אין לובשין לבושו, וישראל לובשין לבושו של הקדוש ברוך הוא. ומהו לבושו של הקדוש ברוך הוא? עוז שנאמר (שם צג, א): לבש ה׳ עוז התאזר, ונתנו לישראל, שנאמר (שם כט, יא): ה׳ עוז לעמו יתן ה׳ יברך את עמו בשלום. מלך בשר ודם אין נקראין בשמו קיסר אגוסטא, ואם נקראין בשמו היו ממיתין אותו, והקדוש ברוך הוא קרא למשה בשמו, שנאמר: ראה נתתיך אלקים לפרעה. אמר לו הקדוש ברוך הוא למשה: …
“It was on the day when the L-rd spoke to Moses in the land of Egypt” (Exodus 6:28). “The L-rd said to Moses: See, I have set you as god to Pharaoh; and Aaron your brother will be your prophet” (Exodus 7:1). “It was on the day when the L-rd.… The L-rd said to Moses: See, I have set you as god to Pharaoh” – that is what is written: “Lift your heads, gates” (Psalms 24:7). Solomon recited this verse when he was taking the Ark into the Holy of …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
119ה׳ עוז לעמו יתן
“G-d will give strength to His people; G-d will bless His people with peace.” G-d’s garment of strength given to Israel.
Psalms 29:11תהילים כ״ט:י״א
Havayah עֹז לְעַמּוֹ יִתֵּן Havayah יְבָרֵךְ אֶת־עַמּוֹ בַשָּׁלוֹם:
The L-RD will give strength unto His people; The L-RD will bless his people with peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120מהלכים בין העומדים
“I will give you places to walk among these who stand.” Souls that ascend, among angels that stand at fixed levels.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז.
121ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal-offering.” The verse of the discourse to which the Alter Rebbe refers for the boats and ships.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122בכל מאדך
“With all your might”: love without limit, the desire of the heart.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123“The early pious ones would wait an hour, pray for an hour, and wait another hour”; asked how their Torah was preserved, the Talmud answers that because they were pious, their Torah was preserved and their work was blessed.
Berakhot 32b:24ברכות ל״ב ב:כ״ד
תָּנוּ רַבָּנַן: חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת, וּמִתְפַּלְּלִין שָׁעָה אַחַת, וְחוֹזְרִין וְשׁוֹהִין שָׁעָה אַחַת. וְכִי מֵאַחַר שֶׁשּׁוֹהִין תֵּשַׁע שָׁעוֹת בַּיּוֹם בִּתְפִלָּה, תּוֹרָתָן הֵיאַךְ מִשְׁתַּמֶּרֶת, וּמְלַאכְתָּם הֵיאַךְ נַעֲשֵׂית?
Our Rabbis have taught : The pious men of old used to wait an hour, pray for an hour, and again wait an hour. Since they spent nine hours in the day in connection with prayer, how was their Torah kept up, and how was their work done ?
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
124Kehot’s note points to Berakhot 32b:20 for these words.
Berakhot 32b:20ברכות ל״ב ב:כ׳
חֲסִידִים הָרִאשׁוֹנִים הָיוּ שׁוֹהִין שָׁעָה אַחַת:
The pious men of old used to wait an hour.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
125יש קונה עולמו בשעה אחת
Kehot’s note points to Avodah Zarah 10a for these words.
Avodah Zarah 10aעבודה זרה י׳ א
Kehot’s noteע״ז י, א.
126יש קונה עולמו בשעה אחת
Rebbi wept and said of Ketia bar Shalom, who gave his life and was assured the World to Come: “There is one who acquires his world in a single hour, and one who acquires it in many years.”
Avodah Zarah 10b:15–16עבודה זרה י׳ ב:ט״ו-ט״ז
יָצְתָה בַּת קוֹל וְאָמְרָה: קְטִיעָה בַּר שָׁלוֹם מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא. בָּכָה רַבִּי וְאָמַר: יֵשׁ קוֹנֶה עוֹלָמוֹ בְּשָׁעָה אַחַת, וְיֵשׁ קוֹנֶה עוֹלָמוֹ בְּכַמָּה שָׁנִים. אַנְטוֹנִינוּס שַׁמְּשֵׁיהּ לְרַבִּי, אַדַּרְכָּן שַׁמְּשֵׁיהּ לְרַב. כִּי שְׁכֵיב אַנְטוֹנִינוּס, אָמַר רַבִּי: נִתְפָּרְדָה חֲבִילָה. כִּי שָׁכֵיב אַדַּרְכָּן, אָמַר רַב:
William Davidson, Vocalized Aramaic (CC-BY-NC)
127דמחכמה נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
128דמחכמה נפקת
The Zohar on Mishpatim: the Torah came forth from Chochmah, from the place called “holy.” Keser, the source of the desire of the heart, is above it.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
1The pages omitted belong to the Ray’a Mehemna.AND YE SHALL BE MEN OF HOLINESS UNTO ME; AND FLESH THAT IS TORN BY BEASTS IN THE FIELD YE SHALL NOT EAT; YE SHALL CAST IT TO THE DOG (XXII, 30). R. Judah quoted here the verse: “And wisdom, where shall it be found? And where is the place of understanding?” (Job 28, 12). Said he: “Blessed are the Israelites for that the Holy One desires to honour them more than all the rest of mankind. At first He said unto them: …
The Zohar; London, Soncino Press, 1933 (Public Domain)
129וכבוד ה׳ יאספך
“Your righteousness shall go before you, and the glory of G-d will gather you in.” The garment that surrounds the soul.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ח.
Paragraph 16
130לא זז מחבבה עד שקראה אמי
The king who did not cease to cherish his daughter until he called her “my mother”: the souls that give to the Torah.
Shemot Rabbah 52:5שמות רבה נ״ב:ה׳
… משל למלך, שהיתה לו בת יחידה, והיה מחבבה ביותר מדאי, והיה קורא אותה בתי. לא זז מחבבה, עד שקראה אחותי, ועד שקראה אמי. כך הקב״ה, בתחילה קרא לישראל בת, שנאמר (תהלים מה): שמעי בת וראי והטי אזנך ושכחי עמך ובית אביך, לא זז מחבבן עד שקראן אחותי, שנאמר (שיר ה): פתחי לי אחותי רעיתי יונתי תמתי שראשי נמלא טל קוצותי רסיסי לילה, לא זז מחבבן, עד שקראן אמי, שנאמר (ישעיה נא): הקשיבו אלי עמי ולאמי אלי האזינו כי תורה מאתי תצא ומשפטי לאור עמים ארגיע. עמד רשב״י ונשקו על …
Another matter, “they brought the Tabernacle” – that is what is written: “Emerge, daughters of Zion, and look at King Solomon, with the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). When was this verse stated? On the day that the Tabernacle was set up, when there was great celebration in Israel because the Holy One blessed be He rested amongst them. “Daughters of Zion [tziyon]” – the children who are …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
131אחת היא יונתי
“One is my dove, my perfect one.” The Congregation of Israel at the level of “my mother.”
Song of Songs 6:9שיר השירים ו׳:ט׳
אַחַת הִיא יוֹנָתִי תַמָּתִי אַחַת הִיא לְאִמָּהּ בָּרָה הִיא לְיוֹלַדְתָּהּ רָאוּהָ בָנוֹת וַיְאַשְּׁרוּהָ מְלָכוֹת וּפִילַגְשִׁים וַיְהַלְלוּהָ:
My dove, my undefiled, is but one; She is the only one of her mother; She is the choice one of her that bore her. The daughters saw her, and called her happy; Yea, the queens and the concubines, and they praised her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132כמש״ל
“As was written above” refers to the opening of the preceding maamar, “This Leviathan You formed to sport with,” on which this whole explanation builds.
Kehot’s noteרד״ה לויתן זה יעו״ש. [כ].
133רני ושמחי בת גו׳ ושכנתי בתוכך
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The Divine Presence will dwell in the “daughter.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ב, יד.
134הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high.” The servant raised highest of all.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
135כשור לעול
The school of Eliyahu taught: a person should always place himself upon the words of Torah like an ox to the yoke and a donkey to its load. The image of the servant’s service.
Avodah Zarah 5b:4–5עבודה זרה ה׳ ב:ד׳-ה׳
״מְשַׁלְּחֵי רֶגֶל הַשּׁוֹר וְהַחֲמוֹר״, תָּנָא דְּבֵי אֵלִיָּהוּ: לָעוֹלָם יָשִׂים אָדָם עַצְמוֹ עַל דִּבְרֵי תוֹרָה כְּשׁוֹר לְעוֹל וְכַחֲמוֹר לְמַשּׂאוֹי. שְׁלֹשָׁה יָמִים אָסוּר לָשֵׂאת וְלָתֵת עִמָּהֶם וְכוּ׳. וּמִי בָּעִינַן כּוּלֵּי הַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב.
136ונעוץ סופן בתחלתן
“Their end is wedged in their beginning and their beginning in their end.” The lowest is bound to the highest.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)

Likkutei Torah · Parshas Tazria · Maamar 1
אשה כי תזריע וילדה זכר כו׳
“When a Woman Emits Seed and Gives Birth to a Male”
Every attribute contains its opposite, and union comes about through what each partner holds of the other: the father gives from the Gevurah within his Chesed, the mother from the Chesed within her Gevurah. So when the woman’s seed comes first, the bestowal that leads is Chesed and the child is male, just as the verse says: “When a woman emits seed and gives birth to a male.”
The maamar in brief
The Talmud teaches that when the woman emits seed first she gives birth to a male. The philosophers explained this mechanically: the man’s seed then comes last, and “the upper one prevails.” The Alter Rebbe rejects this as a strain on the words: the verse, the Talmud’s proof from Leah’s children and the Midrash all imply that the male comes from the woman’s own seed. In truth, the male is Chesed and the female Gevurah. But how can one child be formed from both, when Chesed and Gevurah are opposites, like water and fire? Because each of the ten Sefiros contains all of them, as in the counting of the Omer. A father who disciplines his son out of love shows Gevurah within Chesed; a mother whose indulgence does her son no good shows Chesed within Gevurah. In union the father gives from his Gevurah and the mother from her Chesed, and so they can join. When her bestowal leads, it is Chesed, and she bears a male; when his leads, it is Gevurah, and she bears a female. In Kabbalistic terms, the male is from the Name Mah and the female from Ban, each containing the other.

Outline
	1The rule and the philosophersThe verse and the Talmud’s rule that when the woman emits seed first she bears a male; the philosophers’ explanation, that the man’s later seed prevails, rejected as a strain on the words; proofs from Dinah and from the Midrash that the male comes from the woman’s seed; the male is Chesed (“He remembered His kindness”), the female Gevurah, as Sarah and the Sages’ sayings about her show.¶1
	2Each attribute contains the otherThe child is formed from the father’s white and the mother’s red, Chesed and Gevurah, opposites like water and fire; they can combine because each of the ten Sefiros includes all of them, as in the counting of the Omer; a father’s loving discipline is Gevurah within Chesed, a mother’s indulgence Chesed within Gevurah.¶2–3
	3Union and the childIn union the father gives from his Gevurah and the mother from her Chesed, which is why they can join; so when the woman’s seed comes first her Chesed leads and she bears a male, and the verse reads plainly; the same in Kabbalistic terms, the Names Mah and Ban, each including the other; see the Zohar on Tazria.¶4–5


Key concepts
	Chesed and Gevurahחסד וגבורה
	Kindness and restraint, the expansive and the limiting attributes. Here the male is Chesed and the female Gevurah, opposites like water and fire.

	Each Sefirah comprises all of themהי״ס כלולים כל א׳ מהן מכולן
	Each of the ten Sefiros contains all ten, so there is a Gevurah within Chesed and a Chesed within Gevurah, as the seven-times-seven days of the Omer count show.

	Gevurah within Chesedגבורה שבחסד
	Severity that comes from love, like a father who disciplines his son so that he will return to G-d and to His Torah.

	Chesed within Gevurahחסד שבגבורה
	Kindness in form that is not truly good, like a mother’s indulgence that does her son no good at all.

	“A woman emits seed first”אשה מזרעת תחלה
	The Talmud’s rule that the child is male when the woman’s seed comes first. The maamar explains that her bestowal is from the Chesed within her, and Chesed is male.

	The Names Mah and Banשם מ״ה ושם ב״ן
	Two ways of spelling out the Name Havayah, with the numerical values 45 and 52. In Kabbalah the male is drawn from Mah and the female from Ban, and each includes the other.


Section 1 · ¶1
The rule and the philosophers
1אשה כי תזריע12 וילדה זכר34 כו׳. וארז״ל [ואמרו רבותינו זכרונם לברכה] (בברכות ד״ס ע״א נדה דל״א א׳) אשה מזרעת תחלה יולדת זכר5 כו׳
“When a woman emits seed and gives birth to a male,” etc. And our Sages, of blessed memory, said (in Berakhot, folio 60a; Niddah, folio 31a): “If the woman emits seed first, she gives birth to a male,” etc.
The maamar opens with the first verse of Parshas Tazria (Leviticus 12:2) and the Talmud’s teaching on it, found in Berakhot 60a and Niddah 31a: when the woman emits seed first, the child is a male. The Alter Rebbe takes the verse’s word tazria, “emits seed,” literally, and the maamar sets out to explain why the woman’s seeding should produce a male.


וזה פלאי, והפלסופים נדחקו6 ליישב כי לפי שאשה מזרעת תחלה הרי טפת הזכר באה באחרונה ועילאה גבר. משא״כ אם האיש מזריע תחלה7 כו׳.
This is a wonder, and the philosophers strained to resolve it: since the woman emits seed first, the drop of the male comes last, and “the upper one prevails”; whereas if the man emits seed first, etc.
The philosophers explained the rule mechanically: if the woman emits seed first, the man’s seed comes after it and lies “above,” and the upper, later seed prevails, so the child takes after the man and is male. If the man emits seed first, the woman’s seed comes last and prevails, and the child is female.


ואמנם באמת הוא דוחק גדול8 בפי׳ לשון אשה מזרעת תחלה דמשמע שממנה דוקא בא הזרעת הזכר ולא ע״י שהזכר מזריע לבסוף כו׳.
But in truth this is a great strain in explaining the words “a woman emits seed first,” for they imply that the seeding of the male [child] comes specifically from her, and not through the male’s emitting seed last, etc.
The Alter Rebbe objects that this forces the words. “A woman emits seed first” suggests that the male comes from her own seed, not that her seeding merely comes first so that the man’s later seed can decide the matter.


ועוד דארז״ל [דאמרו רבותינו זכרונם לברכה] ספ״ג [סוף פרק ג׳] דנדה גבי דינה כתיב בתו.9 בתו של יעקב וגבי השבטים כתיב בני לאה
Moreover, our Sages, of blessed memory, said at the end of chapter 3 of Niddah that regarding Dinah it is written “his daughter,” the daughter of Jacob, and regarding the tribes it is written “the sons of Leah,”
A second proof comes from the Talmud in Niddah 31a, on the verse listing the children Leah bore (Genesis 46:15). There the sons are called “the sons of Leah,” after their mother, while Dinah is called “his daughter,” Jacob’s.


כי אשה מזרעת תחלה כו׳ א״כ משמע שמזרע האשה דוקא נולד הזכר וד״ל [ודי למבין]. (וכ״ה במדרש רבה תזריע ס״פ י״ד הזכר מן האשה10 כו׳ ע״ש).
because the woman emits seed first, etc. If so, this implies that the male is born specifically from the woman’s seed; and this suffices for one who understands. (And so it is in the Midrash Rabbah on Tazria, at the end of section 14: “The male is from the woman,” etc.; see there.)
The Talmud explains the verse by the same rule: the sons are ascribed to Leah because the woman emitted seed first, so the male comes from the woman’s own seed. The parenthesis adds the Midrash Rabbah on Tazria (Vayikra Rabbah 14:9), which says outright that the female is from the man and the male from the woman.


והענין כי הזכר11 הוא בחי׳ חסד כדכתיב זכר חסדו12 ונקבה היא בחי׳ גבורה דינא דמלכותא דינא1314 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] על שרה15 אמנו שבשעה שבשרוה המלאכים שעתידה שתלד בן זכר פירסה נדה בחי׳ גבורות,
The explanation is that the male is the level of Chesed (kindness), as it is written, “He remembered His kindness” (zachar chasdo); and the female is the level of Gevurah (restraint): “the law of the kingdom is law” (dina demalchusa dina). And as our Sages, of blessed memory, said about Sarah our mother, that at the time the angels brought her the tidings that she was to bear a male son, she became a niddah: the level of Gevuros.
Now the inner explanation: the male is Chesed, the giving, expansive attribute, hinted in the verse “He remembered (zachar) His kindness (chasdo),” since zachar, “remembered,” is also the word for “male.” The female is Gevurah, measure and judgment, hinted in Shmuel’s rule “the law of the kingdom is law,” read here as saying that the kingdom, Malchus, the feminine attribute, is din, judgment. The Talmud also relates that Sarah became a niddah, a woman in her menstrual state, on the very day the angels came to announce her son, and the Alter Rebbe calls this the level of Gevuros.


וגם אמרז״ל [אמרו רבותינו זכרונם לברכה] שאברהם צוה לתת להם סלת והיא נתנה קמח מכאן שאשה עיניה צרה באורחים והיינו לפי שהיא מבחינת גבורות.
Our Sages, of blessed memory, also said that Abraham commanded that they be given fine flour, and she gave flour: “From here [we learn] that a woman is begrudging toward guests.” This is because she is from the level of Gevuros.
The Talmud (Bava Metzia 87a) notes that the verse says both “flour” and “fine flour,” and learns that a woman is more begrudging toward guests than a man (literally, “her eye is narrow”); in the Alter Rebbe’s telling, Abraham asked for fine flour and Sarah gave flour. He explains this by her root in the Gevuros, the attributes of measure and restraint.




Section 2 · ¶2–3
Each attribute contains the other
2והנה בולד שניהם מזריעים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] לובן מן האב שממנו עצמות וגידים ומוח כו׳ אודם מן האם16 שממנו עור ובשר כו׳,
Now, in a child both of them emit seed, as our Sages, of blessed memory, said: the white is from the father, from which [come] the bones, the sinews and the brain, etc.; the red is from the mother, from which [come] the skin and the flesh, etc.
The Alter Rebbe now turns to how a child is formed from both parents. The Talmud (Niddah 31a) teaches that the father supplies the “white,” from which come the bones, sinews and brain, and the mother the “red,” from which come the skin and flesh.


ולכאורה יפלא איך מתאחדים ב׳ השפעות אלו שהרי חו״ג [חסד וגבורה] הם ב׳ הפכים ומים מכבים אש.
Seemingly, it is a wonder how these two influences unite, since Chesed and Gevurah are two opposites, and water extinguishes fire.
This raises a difficulty: the father’s contribution is Chesed and the mother’s is Gevurah, and these are opposites: Chesed is likened to water and Gevurah to fire, and water puts out fire. The question is how two such opposite influences can combine in one child.


אך הענין כנודע שהי״ס [שהי׳ ספירות] כלולים כל א׳ מהן מכולן ויש בחסד חסד שבחסד וגבורה שבחסד ות״ת [ותפארת] שבחסד כו׳
But the explanation is, as is known, that each one of the ten Sefiros is comprised of all of them: in Chesed there is Chesed within Chesed, Gevurah within Chesed and Tiferes (beauty) within Chesed, etc.;
The answer rests on a known principle: each of the ten Sefiros contains all ten within it. So Chesed is not Chesed alone; it includes a Chesed within Chesed, a Gevurah within Chesed, a Tiferes within Chesed, and so on.


וכן בגבורה יש חסד שבגבורה גבורה שבגבורה כו׳ וכמ״ש בענין ספירת העומר שהם ז׳ מדות וכל א׳ כלול מז׳.
and likewise in Gevurah there is Chesed within Gevurah, Gevurah within Gevurah, etc. As is explained on the subject of the counting of the Omer: they are seven emotive attributes (middos), and each one is comprised of seven.
Gevurah likewise contains a Chesed within Gevurah and a Gevurah within Gevurah. The familiar example is the counting of the Omer: seven emotive attributes, each including all seven, make up its forty-nine days.




3ועד״מ האב מכה בנו ומייסרו בשבט אנשים17 הרי הוא מחמת אהבה בשביל שישוב לה׳ ובתורתו יהגה18 ואעפ״כ [ואף על פי כן] ההכאות הם יסורים ממש וה״ז [והרי זה] גבורה שבחסד ועד״ז נאמר את אשר יאהב19 ה׳ יוכיח.
By way of analogy: a father strikes his son and chastises him “with the rod of men.” This is out of love, so that he will return to G-d and “meditate in His Torah”; nevertheless, the blows are real suffering. This is Gevurah within Chesed. And in the same vein it is said, “Whom G-d loves He rebukes.”
An example of Gevurah within Chesed: a father who strikes and disciplines his son does so out of love, so that the son will return to G-d and study His Torah, yet the blows truly hurt. The motive is Chesed while the act is Gevurah, and so it is with G-d: “Whom G-d loves He rebukes.”


ולהיפך חסד שבגבורה היינו האם שמשפעת לבנה כל טוב ומניקתו הרבה כו׳ ואין זה טובתו כלל.
Conversely, Chesed within Gevurah is the mother who bestows on her son every good thing and nurses him a great deal, etc., and this is not for his good at all.
The reverse, Chesed within Gevurah, is the mother, who is of Gevurah, yet lavishes every good thing on her son and nurses him a great deal. It is kindness in form, but it is not for his good at all.




Section 3 · ¶4–5
Union and the child
4והנה ביחוד וזיווג האב משפיע מבחי׳ הגבורה שבו והאם שהיא מגבורה משפעת מבחי׳ החסד שבה
Now, in union and coupling, the father bestows from the level of the Gevurah within him, and the mother, who is from Gevurah, bestows from the level of the Chesed within her;
This explains how the parents’ opposite natures can combine. In their union the father, who is Chesed, gives from the Gevurah within him, and the mother, who is Gevurah, gives from the Chesed within her.


ולכן יכולים להתחבר יחד אבל אילו היה האב משפיע מחסד שבחסד והנקבה מגבורה שבגבורה באמת לא היו מתחברים כלל.
and therefore they are able to join together. But if the father were to bestow from Chesed within Chesed, and the female from Gevurah within Gevurah, they truly would not join at all.
Because each gives from the element that matches the other’s nature, the two can join. Pure Chesed (Chesed within Chesed) and pure Gevurah (Gevurah within Gevurah) would have nothing in common and could not join at all.




5ומעתה יובן ג״כ ענין הנ״ל דאשה מזרעת תחלה יולדת זכר כו׳ שהרי השפעתה הוא מבחי׳ חסד דוקא
From this we will also understand the matter mentioned above, that “if the woman emits seed first, she gives birth to a male,” etc.: since her bestowal is specifically from the level of Chesed,
This resolves the Talmud’s rule. As paragraph 4 showed, the mother’s bestowal comes from the Chesed within her, so when her seed comes first, the bestowal that leads is Chesed.


לכן יולדת זכר שהוא מחסד משא״כ איש מזריע תחלה הרי השפעתו מבחי׳ גבורה לכן יולדת נקבה.
therefore she gives birth to a male, which is from Chesed. Whereas [when] the man emits seed first, his bestowal is from the level of Gevurah; therefore she gives birth to a female.
Chesed is the male, so she gives birth to a male. When the man’s seed comes first, the leading bestowal is his, which comes from the Gevurah within him, and Gevurah is the female, so she gives birth to a female.


וא״כ יהי׳ [יהיה] לשון הפסוק ניחא כפשוטו שאשה כי תזריע תלד20 היא עי״ז ממש זכר ולא כפי׳ הפלסופים מחמת שזרע הזכר בא לבסוף כו׳ שאין זה במשמע לשון הפסוק כלל.
If so, the wording of the verse will sit well according to its plain meaning: that “when a woman emits seed,” she, through this itself, will give birth to a male; and not as the philosophers explained, because the male’s seed comes last, etc., which is not implied by the wording of the verse at all.
Now the verse can be read plainly: “when a woman emits seed,” it is through her own seeding that she gives birth to a male. The philosophers’ reading, that the man’s later seed decides, is not what the verse says.


וע״פ קבלה הזכר הוא נמשך משם מ״ה [שם מ״ה] והנקבה משם ב״ן [שם ב״ן] (וכמש״ל [וכמה שכתוב לעיל] סד״ה קול דודי בענין האבות והאמהות)
According to Kabbalah, the male is drawn from the Name Mah (45), and the female from the Name Ban (52) (as is written above, at the end of the discourse beginning “The voice of my beloved,” on the subject of the Patriarchs and the Matriarchs).
The same idea is restated in the terms of Kabbalah. The Names Mah (45) and Ban (52) are two ways of spelling out the letters of the Name Havayah, named for their numerical values, and the male is drawn from Mah, the female from Ban. The parenthesis refers to the end of the discourse beginning “The voice of my beloved,” where this is discussed in connection with the Patriarchs and the Matriarchs.


והנה מ״ה [שם מ״ה] כלול ג״כ מב״ן [משם ב״ן] וגם שם ב״ן [שם ב״ן] כלול ממ״ה [משם מ״ה] והשפעת הדכר הוא בחי׳ ב״ן [שם ב״ן] דמ״ה [דשם מ״ה] ולפי שהשפעה זו הוא בחי׳ שם ב״ן [שם ב״ן] לכן יולדת נקבה.
Now, Mah is also comprised of Ban, and the Name Ban is likewise comprised of Mah. The bestowal of the male is the level of Ban of Mah, and since this bestowal is the level of the Name Ban, therefore she gives birth to a female.
As with Chesed and Gevurah, each Name includes the other. What the man bestows is “Ban of Mah,” the Ban within his Mah, and because it is of the Name Ban, the feminine, it results in a female, just as his bestowal from Gevurah did.


ואמנם אשה שהיא שם ב״ן [שם ב״ן] מזרעת ומשפעת בחי׳ מ״ה [שם מ״ה] הכלול בב״ן [בשם ב״ן] ולפי שהוא בחי׳ מ״ה [שם מ״ה]
However, the woman, who is the Name Ban, emits seed and bestows the level of Mah that is comprised within Ban; and since it is the level of Mah,
The woman, who is herself the Name Ban, bestows the Mah contained within her Ban, just as she bestows from the Chesed within her Gevurah.


לכן יולדת זכר (ועיין מענין אשה כי תזריע212223 בזח״ג [בזהר חלק ג] פ׳ תזריע מ״ב ב׳ מ״ג ב׳ מ״ה ב׳):24
therefore she gives birth to a male. (And see on the subject of “When a woman emits seed” in the Zohar, Part III, Parshas Tazria, 42b, 43b, 45b.)
Since her bestowal is of the Name Mah, the masculine, it results in a male. The parenthesis refers the reader to the Zohar on Tazria (Part III, 42b, 43b and 45b), which discusses this verse.



Questions for discussion
	Why does the Alter Rebbe reject the philosophers’ explanation, and what in the verse and in the Talmud shows that the male comes from the woman’s own seed?
	How can Chesed and Gevurah, opposites like water and fire, combine in one child?
	What makes a father’s discipline “Gevurah within Chesed” and a mother’s indulgence “Chesed within Gevurah”?
	Why could pure Chesed and pure Gevurah not unite, and what does each partner give that makes their union possible?
	How does the Kabbalistic account through the Names Mah and Ban mirror the first explanation through Chesed and Gevurah?

Sources and references
Notes
Paragraph 1
1אשה כי תזריע
The note lists four places in the Tzemach Tzedek’s Or HaTorah on Tazria for further discussion of this verse.
Kehot’s noteראה גם אור התורה תזריע ע׳ סט. ע׳ תצא. ע׳ תצו. ע׳ תתט.
2אשה כי תזריע
In the later discourse beginning “Sos tasis” (“May the barren one rejoice and exult”), on 20b, the same rule is explained in terms of divine service: when the Community of Israel, the “woman,” arouses itself first from below, a “male” is born, the great love (ahavah rabbah); when the arousal from above, the “man,” comes first, only a “female,” the lesser love, is born.
Kehot’s noteתזריע כ, ב.
3Rabbi Yitzchak said in the name of Rabbi Ami: if the woman emits seed first she bears a male, and if the man emits seed first she bears a female, as it is said, “When a woman emits seed and gives birth to a male.” The rule on which the whole maamar turns.
Niddah 31a:23נדה ל״א א:כ״ג
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4“Speak to the children of Israel, saying: When a woman emits seed and gives birth to a male, she shall be impure seven days.” The opening verse of Parshas Tazria, which the maamar reads literally: the male is born through the woman’s own seeding.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5Rav Yitzchak son of Rav Ami teaches: if the man emits seed first she bears a female, and if the woman emits seed first she bears a male, as it is said, “When a woman emits seed and gives birth to a male.” The Talmud brings it in asking whether prayer can still affect a child’s gender.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
6והפלסופים נדחקו
On the words “the philosophers strained,” the note first sends the reader to the Rebbe’s note on 19a, earlier in these Notes and References.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. באוה״ת פ׳ תזריע: א) שיש עוד פי׳ ע״ד חכ׳ הטבע (מעין פילסופים) — הובא בבחיי כאן — וגם הוא מבואר ע״פ דא״ח. ב) ביאור מרז״ל (נדה עא, ג. תקו״ז תכ״א) דאשה מזרעת תחלה — הוא ע״י שמשהה עצמו כו׳, עבודתו (עד שמקבל שכר ע״ז) ונאמר ע״ז לעשות בניו זכרים. — ולכאורה זהו ענין חדש (שנולד זכר — בתור שכר). — לקו״ש חי״ב ע׳ 70 ע״ש בארוכה. ובד״ה אשה כי תזריע — תשכ״ה (נדפס בסה״מ מלוקט-ג ע׳ צא ואילך). ובמאמרי אדה״א דרושי חתונה כרך-א ע׳ רכא נתבאר בארוכה.
7Kehot’s note points to Niddah 31a:24 for these words.
Niddah 31a:24נדה ל״א א:כ״ד
תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8אשה מזרעת תחלה . . ועילאה גבר . . הוא דוחק גדול
The note quotes Likkutei Sichos: the philosophers’ explanation also has its place, since great Torah authorities brought it (as vol. 12, p. 70 ff., explains at length).
Kehot’s noteראה לקו״ש חי״ז ע׳ 155 הערה 59 — ”[אף שפשוט שגם פירוש זה יש לו מקום מכיון שהובא ע״י גדולי ישראל כמשנ״ת בארוכה — לקו״ש חי״ב ע׳ 70 ואילך]. — כי בפ׳ תזריע, שבה מודגשת מעלת העבודה (אתעדל״ת), נרגש שהענין ד”יולדת זכר” הוא (לא מצד האיש — הקב״ה (עילאה גבר) — כ״א) מצד האשה, כנס״י”.
9גבי דינה כתיב בתו
“These are the sons of Leah whom she bore to Jacob in Paddan Aram, and Dinah his daughter.” The sons are named after Leah, while Dinah is called Jacob’s daughter.
Genesis 46:15בראשית מ״ו:ט״ו
אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ כׇּל־נֶפֶשׁ בָּנָיו וּבְנוֹתָיו שְׁלֹשִׁים וְשָׁלֹשׁ:
These are the sons of Leah, whom she bore unto Jacob in Paddan-aram, with his daughter Dinah; all the souls of his sons and his daughters were thirty and three.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, טו.
10הזכר מן האשה
The Midrash teaches that the female is always from the man and the male from the woman, proving the latter from verses that link sons to their mothers and concluding, “as it is written, ‘When a woman emits seed and gives birth to a male’”; for the female from the man it cites, among others, “and Dinah his daughter.” The parenthesis brings it as further support for the plain reading.
Vayikra Rabbah 14:9ויקרא רבה י״ד:ט׳
11והענין כי הזכר
The note records that a passage beginning with these words is quoted in Pelach HaRimon on Parshas Shmini.
Kehot’s noteקטע מכאן מובא בספר פלח הרמון לפ׳ שמיני [מוכן לדפוס].
12זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” Since zachar, “remembered,” is also the word for “male,” the Alter Rebbe reads the verse as linking the male with Chesed.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג. נתבאר בשרש מצות התפילה פרק מ ”פי׳ שנמשך מלמעלה גילוי חסד עליון שיהי׳ אהבה גדולה בנש״י שבגופים לה׳ ית׳ שבחי׳ אהבה עליונה זו נק׳ לשון זכר”. וכ״ה במאמרי דרושי חתונה שם ע׳ שיז ”שנולדה בחי׳ אהבה בכל נש״י ע״י בחי׳ המשכת אתעדל״ע שנמשך אחר אתעדל״ת אשר הוא נק׳ בשם זכר”.
13דינא דמלכותא דינא
Shmuel’s rule “the law of the kingdom is law” is cited here too, in the discussion of customs collectors. The maamar uses its words to show that the feminine, Malchus, is din, judgment.
Gittin 10aגיטין י׳ א
Bava Kamma 113a:14–16בבא קמא קי״ג א:י״ד-ט״ז
וּמוֹכְסִין. וְהָאָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא דִּינָא! אָמַר רַבִּי חֲנִינָא בַּר כָּהֲנָא אָמַר שְׁמוּאֵל: בְּמוֹכֵס שֶׁאֵין לוֹ קִצְבָה. דְּבֵי רַבִּי יַנַּאי אָמְרִי: בְּמוֹכֵס הָעוֹמֵד מֵאֵלָיו. אִיכָּא דְּמַתְנֵי לַהּ אַהָא: לֹא יִלְבַּשׁ אָדָם כִּלְאַיִם אֲפִילּוּ עַל גַּבֵּי עֲשָׂרָה בְּגָדִים, לְהַבְרִיחַ בּוֹ אֶת הַמֶּכֶס. מַתְנִיתִין דְּלָא כְּרַבִּי עֲקִיבָא. דְּתַנְיָא: אָסוּר לְהַבְרִיחַ אֶת הַמֶּכֶס. רַבִּי שִׁמְעוֹן אוֹמֵר מִשּׁוּם רַבִּי עֲקִיבָא: מוּתָּר לְהַבְרִיחַ אֶת הַמֶּכֶס.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteגיטין י, א. ב״ק קיג, א.
14דינא דמלכותא דינא
Shmuel’s rule, “the law of the kingdom is law”: the law of the government is binding. The Alter Rebbe reads the words as a hint that the feminine, Malchus, is din, judgment, the level of Gevurah.
Gittin 10b:12–14גיטין י׳ ב:י״ב-י״ד
אֶלָּא מַתָּנָה, בְּמַאי קָא קָנֵי – לָאו בְּהַאי שְׁטָרָא? וְהַאי שְׁטָרָא חַסְפָּא בְּעָלְמָא הוּא! אָמַר שְׁמוּאֵל: דִּינָא דְמַלְכוּתָא – דִּינָא. וְאִיבָּעֵית אֵימָא, תָּנֵי ״חוּץ מִכְּגִיטֵּי נָשִׁים״. רַבִּי שִׁמְעוֹן אוֹמֵר: אַף אֵלּוּ, כְּשֵׁירִין וְכוּ׳: וְהָא לָאו בְּנֵי כְרִיתוּת נִינְהוּ?
William Davidson, Vocalized Aramaic (CC-BY-NC)
15על שרה שבשעה שבשרוה
The Talmud explains why Abraham served the angels no bread: he ate even ordinary food in ritual purity, and that day Sarah our mother became a niddah. The Alter Rebbe cites it as a sign that the woman is the level of Gevuros.
Bava Metzia 87a:13בבא מציעא פ״ז א:י״ג
מָה עָשָׂה אַבְרָהָם אָבִינוּ – הָלַךְ וְזִימֵּן כׇּל גְּדוֹלֵי הַדּוֹר, וְשָׂרָה אִמֵּנוּ זִימְּנָה אֶת נְשׁוֹתֵיהֶם. וְכׇל אַחַת וְאַחַת הֵבִיאָה בְּנָהּ עִמָּהּ, וּמְנִיקָתָהּ לֹא הֵבִיאָה, וְנַעֲשָׂה נֵס בְּשָׂרָה אִמֵּנוּ וְנִפְתְּחוּ דַּדֶּיהָ כִּשְׁנֵי מַעֲיָינוֹת, וְהֵנִיקָה אֶת כּוּלָּן. וַעֲדַיִין הָיוּ מְרַנְּנִים וְאוֹמְרִים: ״אִם שָׂרָה הֲבַת תִּשְׁעִים שָׁנָה תֵּלֵד, אַבְרָהָם בֶּן מֵאָה שָׁנָה יוֹלִיד״? מִיָּד נֶהְפַּךְ קְלַסְתֵּר פָּנִים שֶׁל יִצְחָק וְנִדְמָה לְאַבְרָהָם, פָּתְחוּ כּוּלָּם וְאָמְרוּ: ״אַבְרָהָם הוֹלִיד אֶת יִצְחָק״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ פז, א.
Paragraph 2
16לובן מן האב . . אודם מן האם
“There are three partners in a person: the Holy One, blessed be He, his father and his mother. His father emits the white, from which come the bones, the sinews, the nails, the brain in his head and the white of the eye; his mother emits the red, from which come the skin, the flesh, the hair and the black of the eye.” The Alter Rebbe uses it to show that both parents contribute to the child.
Niddah 31a:9נדה ל״א א:ט׳
תָּנוּ רַבָּנַן: שְׁלֹשָׁה שׁוּתָּפִין יֵשׁ בָּאָדָם — הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאָבִיו, וְאִמּוֹ. אָבִיו מַזְרִיעַ הַלּוֹבֶן, שֶׁמִּמֶּנּוּ עֲצָמוֹת, וְגִידִים, וְצִפׇּרְנַיִם, וּמוֹחַ שֶׁבְּרֹאשׁוֹ, וְלוֹבֶן שֶׁבָּעַיִן. אִמּוֹ מַזְרַעַת אוֹדֶם, שֶׁמִּמֶּנּוּ עוֹר, וּבָשָׂר, וּשְׂעָרוֹת, וְשָׁחוֹר שֶׁבָּעַיִן. וְהַקָּדוֹשׁ בָּרוּךְ הוּא נוֹתֵן בּוֹ רוּחַ, וּנְשָׁמָה, וּקְלַסְתֵּר פָּנִים, וּרְאִיַּית הָעַיִן, וּשְׁמִיעַת הָאוֹזֶן, וְדִבּוּר פֶּה, וְהִלּוּךְ רַגְלַיִם, וּבִינָה, וְהַשְׂכֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה לא, א.
Paragraph 3
17בשבט אנשים
“I will be a father to him, and he shall be a son to Me; when he goes astray, I will chasten him with the rod of men.” The phrase describes a father’s chastisement of his son, which the Alter Rebbe uses for his example.
II Samuel 7:14שמואל ב ז׳:י״ד
אֲנִי אֶהְיֶה־לּוֹ לְאָב וְהוּא יִהְיֶה־לִּי לְבֵן אֲשֶׁר בְּהַעֲוֺתוֹ וְהֹכַחְתִּיו בְּשֵׁבֶט אֲנָשִׁים וּבְנִגְעֵי בְּנֵי אָדָם:
I will be to him for a father, and he shall be to Me for a son; if he commit iniquity, I will chasten him with the rod of men, and with the stripes of the children of men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ובתורתו יהגה
“But his desire is in the Torah of G-d, and in His Torah he meditates day and night.” The aim of the father’s discipline is that his son return to this.
Psalms 1:2תהילים א׳:ב׳
כִּי אִם־בְּתוֹרַת ה׳ חֶפְצוֹ וּבְתוֹרָתוֹ יֶהְגֶּה יוֹמָם וָלָיְלָה:
But his delight is in the law of the L-RD; and in His law doth he meditate day and night.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים א, ב.
19את אשר יאהב ה׳ יוכיח
“For whom G-d loves He rebukes, as a father the son in whom he delights.” The verse itself compares G-d’s rebuke to a father’s, the model of Gevurah within Chesed.
Proverbs 3:12משלי ג׳:י״ב
כִּי אֶת־אֲשֶׁר יֶאֱהַב Havayah יוֹכִיחַ וּכְאָב אֶת־בֵּן יִרְצֶה:
For whom the L-RD loveth He correcteth, Even as a father the son in whom he delighteth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יב.
Paragraph 5
20אשה כי תזריע תלד
“When a woman emits seed and gives birth to a male.” Read plainly, the verse says that the male is born through the woman’s own seeding.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21מענין אשה כי תזריע
The Zohar on Tazria opens the verse with the teaching “a woman who emits seed first gives birth to a male,” and asks how this fits with the Holy One, blessed be He, decreeing whether a drop will be male or female.
Zohar, Tazria 1:2–3:11ספר הזהר, תזריע א׳:ב׳-ג׳:י״א
22מענין אשה כי תזריע
Rabbi Elazar explains “and gives birth to a male”: male and female are included together from the right side, while a female is born when they are included from the left side, which then prevails over the right.
Zohar, Tazria 5:21–7:29ספר הזהר, תזריע ה׳:כ״א-ז׳:כ״ט
23מענין אשה כי תזריע
When the Community of Israel arouses desire first, all is filled from the right side, and when the Holy One, blessed be He, arouses first, all is on the feminine side, the left; “in this manner it is written, ‘When a woman emits seed and gives birth to a male.’”
Zohar, Tazria 14:60–17:70ספר הזהר, תזריע י״ד:ס׳-י״ז:ע׳
Observe this. When the Holy One, blessed be He, is in the company of the Community of Israel, if she first makes approaches to him and draws him towards her in the strength of her love and desire, then she is replenished from the side of the right and multitudes from the side of the right are found in all worlds. But if the Holy One, blessed be He, is the first to make advances and she only rouses herself afterwards, then all is on the side of the female …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24בזח״ג פ׳ תזריע מ״ב ב׳ מ״ג ב׳ מ״ה ב׳
In Sh’lach the Alter Rebbe applies “a woman who emits seed first gives birth to a male” to the raising of the five Gevuros of the feminine, “when you raise up the lamps,” through which Israel become “the males,” like a lower flame that kindles the one above it.
Kehot’s noteראה לקמן פ׳ שלח מו, א. אוה״ת ויקרא-ג ע׳ תתיג.
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עולם לאכסדרה הוא דומה ורוח צפונית אינה מסובבת…
“The World Is Like an Exedra”
The Talmud’s picture of a world left open on its north side reflects the inter-inclusion of Chesed and Gevurah: the south, which is Chesed, burns with the concentrated heat of Gevurah, while the north, which is Gevurah, holds the cold and the water of Chesed; this blending of opposites is the tikkun that lets the world endure.
The maamar in brief
Rabbi Eliezer teaches in the Talmud that the world is like an exedra, walled on three sides, with its northern side left open. The Alter Rebbe begins with the physical world: the south is burning hot and largely unsettled, while the north holds the main settlement of the nations. In Kabbalah the south, on the right of one who faces east, is Chesed, and the north, on the left, is Gevurah. Yet Chesed and Gevurah are inter-included. The south’s heat is Gevurah within Chesed, produced by the tzimtzum of the firmament, which concentrates the sun’s light; the north’s cold is Chesed within Gevurah, though its own Gevurah shows in the cold’s power to freeze. So water, drawn from Chochmah, the source of the chasadim, is found in the north, while the dry south still has rivers and Gan Eden; and even the pairing of cold with Chesed and heat with Gevurah is an exchange. This mixing is the chief tikkun of the world, without which it could not endure. Hence the north is open: the enclosing partition of the firmament is made of gevuros, but in the north the chasadim of Chochmah spread out.

Outline
	1The open north and the four directionsThe Talmud’s exedra with its open north; the burning south and the settled north; the south is Chesed and the north Gevurah, by the orientation of one who faces east.¶1
	2Gevurah in the south, Chesed in the northChesed and Gevurah are inter-included: the south’s concentrated heat, produced by the firmament’s tzimtzum, is Gevurah within Chesed; the north’s cold is Chesed within Gevurah, yet its power to freeze and congeal is Gevurah.¶2
	3Water, warmth and the tikkun of mixingWater, drawn from Chochmah, the source of the chasadim, is in the north; the dry south has rivers and Gan Eden; even cold in Chesed and warmth in Gevurah is an exchange; this mixing is the chief tikkun, without which the world could not endure.¶3
	4Why the north is openThe firmament’s partition is from gevuros, but the chasadim of Chochmah spread in the north, so it is open and cold; a parenthesis gathers passages of the Zohar and other works on the north and on the exchange of the attributes.¶4


Key concepts
	Inter-inclusionהתכללות
	Each attribute contains something of the other: there is Gevurah within Chesed and Chesed within Gevurah, so the south bears Gevurah and the north Chesed.

	Chesed and Gevurahחסד וגבורה
	Kindness, which expands and gives, and restraint, which limits and defines; among the directions, the south and the north, the right and the left of one who faces east.

	The tzimtzum of the firmamentצמצום הרקיע
	The firmament that surrounds the world holds back the sun’s light and concentrates it on the place where it shines; every such contraction is the work of the gevuros, which set limits.

	The chasadim of Chochmahהחסדים דחכמה
	The kindnesses that flow from Chochmah, “the sea of Chochmah”; they bring water to the north and leave it open.

	Tikkunתיקון
	The order the Emanator set into His world, in which Chesed is mixed into Gevurah and Gevurah into Chesed, so that the world can endure.

	Exchangeחילוף
	The attributes trade qualities: cold belongs to Chesed and warmth to Gevurah; in the Zohar’s words, “they exchanged their places.”


Section 1 · ¶1
The open north and the four directions
1עולם לאכסדרה1 הוא דומה ורוח צפונית אינה מסובבת במחיצה (בב״ב [בבבא בתרא] דף כ״ה סע״א [סוף עמוד א]). הנה בדרום הוא תוקף החום2
“The world is like an exedra, and the northern side is not enclosed by a partition” (Bava Basra, folio 25, end of side a). Now, in the south there is the intensity of the heat,
The maamar opens with Rabbi Eliezer’s teaching in the Talmud: the world is like an exedra, a porch enclosed on three sides and open on the fourth, for its northern side has no wall, and when the sun reaches the northwest corner it bends and rises above the firmament. The Alter Rebbe sets out to explain why the north is left open, and begins with the south, where the heat is at its strongest.


ולכן הכושים שחורים וגם אינו מיושב. אבל בצפון הם אנשים לבנים ובו עיקר הישוב3 של ע׳ [שבעים] אומות.
and therefore the Cushites are black, and [the south] is also not settled. But in the north the people are white, and in it is the main settlement of the seventy nations.
The text draws the physical consequences of that heat: in the south the people are dark-skinned and the land is largely unsettled, while in the north the people are fair and the main settlement of the seventy nations, the traditional count of the world’s peoples, is found. These visible effects are the starting point for the spiritual explanation that follows.


והנה דרום הוא חסד4 וצפון גבורה5 מצפון תפתח6 כו׳ כי מזרח נק׳ פנים קדמה ומערב אחור ודרום ימין וצפון שמאל.7
Now, the south is Chesed (kindness) and the north Gevurah (restraint): “Out of the north shall break forth,” etc. For the east is called the front (kedmah), the west the back, the south the right, and the north the left.
In Kabbalah the directions correspond to the Sefiros: the south is Chesed and the north is Gevurah, and Jeremiah’s “Out of the north the evil shall break forth” marks the north as the side of judgment. The reason is the orientation of one who faces east, the “front” (kedmah means both “eastward” and “forward”): the south is on his right, the side of Chesed, and the north on his left, the side of Gevurah.




Section 2 · ¶2
Gevurah in the south, Chesed in the north
2ונודע שחו״ג [שחסד וגבורה] מתכללים זמ״ז [זה מזה] ויש גבורה בחסד וחסד בגבורה ולכן הדרום שהוא חסד יש בו גבורה
Now, it is known that Chesed (kindness) and Gevurah (restraint) are inter-included with one another, and there is Gevurah within Chesed and Chesed within Gevurah. Therefore the south, which is Chesed, has Gevurah in it,
It is a basic principle of Kabbalah that Chesed and Gevurah are inter-included: each contains something of the other. Applied to the directions, this means that the south, though it is Chesed, must have an element of Gevurah within it.


היינו תוקף החום [שהוא קשה לאדם ע׳ [עיין] בגמ׳ [בגמרא] פי״ח דשבת דקכ״ט א׳ וע׳ בתוס׳ [בתוספות] פ״ג [פרק ג׳] דכתובות דף ל׳ ד״ה הכל בשם המדרש רבה גבי תשתזיב משרבא]8
namely, the intensity of the heat (which is hard on a person; see the Gemara, chapter 18 of Shabbos, folio 129a; and see Tosafos, chapter 3 of Kesubos, folio 30, the passage beginning “Everything,” in the name of the Midrash Rabbah, regarding “May you be saved from the heat”).
That element is the south’s intense heat, which is hard on a person. In the Gemara cited, the sage Avlet finds Shmuel lying in the sun and asks him, “Can what is bad be good?” Tosafos on Kesubos brings the Midrash in which Rebbi blesses Antoninus to be spared the cold, and Antoninus answers that one more garment takes care of that; but when Rebbi blesses him to be saved from the heat, he agrees that this is a real prayer.


והוא בא מסיבת הצמצום של הרקיע המסבב העולם שמעכב ומונע מלהיות אור השמש מתפשט בכל העולם אלא שיאיר בתוקף אל מקום שזורח וכל צמצום הוא מחמת הגבורות המגבילים
And it comes about through the tzimtzum (contraction) of the firmament that surrounds the world, which holds back and prevents the light of the sun from spreading through the whole world, so that instead it shines with intensity on the place where it shines; and every tzimtzum is due to the gevuros, which set limits.
Physically, the south’s heat comes from the firmament that surrounds the world, which hems in the sun’s light so that, instead of spreading everywhere, it beats down with full force on the place where it shines. Every contraction (tzimtzum) of this kind is the work of the gevuros, the powers that limit and define.


וגם הכלים הם מבחי׳ גבורות וזהו בדרום דוקא לפי שעצמו חסד ע״כ נתכללה בו הגבורה המצמצמת כו׳.
The vessels, too, are of the level of gevuros. And this is in the south specifically: since in itself it is Chesed, therefore the contracting Gevurah is included in it, etc.
The vessels of Kabbalah, the forms that receive and contain light, likewise come from the gevuros, since a vessel is itself a limit. This concentrating Gevurah appears precisely in the south because the south in itself is Chesed, and so it takes in its opposite.


אבל בצפון שעצמו גבורה ע״כ נתכלל בו החסד ולכן הוא קר כי הקרירות הוא חסד אלא שאעפ״כ [שאף על פי כן] עצמו גבורה היינו תוקף הקרירות המגליד ומקריש.
But in the north, which in itself is Gevurah, Chesed is therefore included in it, and that is why it is cold, for coldness is Chesed. Yet even so, in itself it is Gevurah, namely the intensity of the cold, which freezes and congeals.
The north, conversely, is in itself Gevurah, so Chesed is included in it and shows as its cold, for coldness belongs to Chesed. Yet the north’s own Gevurah is still present in that cold, in the harsh intensity that freezes and congeals.




Section 3 · ¶3
Water, warmth and the tikkun of mixing
3ולכן יש מים בצפון שהמים נמשכים מן החכמה מקור החסדים ונק׳ ים החכמה כח ומקור הלחות במוח ומקור החמימות בלב9 רשפי אש10 אני בינה לי גבורה11 כו׳,
Therefore there is water in the north, for water is drawn from Chochmah (wisdom), the source of the chasadim, which is called “the sea of Chochmah.” The power and source of moisture is in the brain, and the source of warmth is in the heart: “flashes of fire”; “I am Binah, Gevurah is mine,” etc.,
This is why water is found in the north: water, in Kabbalah, flows from Chochmah, the source of the chasadim, which is therefore called “the sea of Chochmah.” In a person, too, moisture comes from the brain, while warmth comes from the heart, its “flashes of fire,” and is tied to Binah, from which Gevurah stems: “I am Binah, Gevurah is mine.”


משא״כ בדרום יבישות ומ״מ יש בו נהרות והג״ע [והגן עדן] הוא בקו השוה12 כי עצמו חסדים כו׳, וגם זה גופא מה שהקרירות בחסד והחמימות בגבורה הוא ע״י חילוף.
whereas in the south there is dryness. Nevertheless there are rivers in it, and Gan Eden is on the equator, because in itself [the south] is chasadim, etc. And this itself, too, that coldness is in Chesed (kindness) and warmth in Gevurah, is through an exchange.
The south, by contrast, is dry, yet because its essence is chasadim it still has rivers, and Gan Eden lies on the equator. The Alter Rebbe adds that even the pairing of cold with Chesed and warmth with Gevurah is itself the result of an exchange between the attributes, a further case of their inter-inclusion.


כללא דמילתא שזהו עיקר התיקון שתיקן המאציל ית׳ בעולמו להיות עירוב חסד בגבורה וגבורה בחסד
The rule of the matter is that this is the chief rectification that the Emanator, blessed be He, instituted in His world: that there be a mixing of Chesed in Gevurah and Gevurah in Chesed,
To sum up: the mixing of Chesed into Gevurah and Gevurah into Chesed is the chief “rectification” (tikkun) that G-d, the Emanator, set into His world. Tikkun is the Kabbalistic term for an ordered world in which the attributes are blended rather than each standing alone.


כדי שיתקיים העולם וזולת זה לא היה קיום לעולם כלל כי אם הצפון שהוא גבורה בעצם לא היה בו חסד כלל לא הי׳ [היה] מתקיים
so that the world may endure. Without this the world would have no endurance at all; for if the north, which is Gevurah in essence, had no Chesed at all in it, it would not endure.
This blend is what allows the world to exist at all. A north that was pure Gevurah, with no Chesed in it, could not endure.


ולכן הוטבע בו חסד וכמו אשה מזרעת תחלה יולדת זכר ואיש מזריע תחלה כו׳ כמ״ש במ״א.
Therefore Chesed was implanted in it; and it is like “a woman who emits seed first bears a male, and a man who emits seed first,” etc., as is explained elsewhere.
So Chesed was implanted in the north. The Alter Rebbe compares this to the Talmud’s teaching that when the woman’s seed comes first the child is male, and when the man’s comes first the child is female: each side brings forth its opposite, as he says is explained elsewhere.




Section 4 · ¶4
Why the north is open
4ולכן ג״כ רוח צפונית אינה מסובבת במחיצה כי המחיצה של הרקיע המצמצם הוא מגבורות דוקא ובצפון להיות שבו מתפשטים החסדים דחכמה לכן הוא פתוח וד״ל [ודי למבין].
And therefore, too, the northern side is not enclosed by a partition: for the partition of the contracting firmament is specifically from gevuros, and in the north, since the chasadim of Chochmah (wisdom) spread forth in it, it is therefore open. This suffices for one who understands.
This also explains the Talmud’s open north. The partition of the firmament, which contracts and encloses, is made of gevuros, but the north is where the chasadim of Chochmah spread out, the same chasadim that bring it its water, and so it is left open; the Alter Rebbe leaves the rest to the reader’s understanding.


וע״כ הוא קר13 להיות כי השמש מתפשטת אנה ואנה ולא כבדרום (ועיין בזהר פ׳ וארא דכ״ד ע״א ובזהר הרקיע ובאשל אברהם ובמק״מ [ובמקדש מלך] שם וע׳ באגה״ק [באגרת הקודש] בד״ה מה רב טובך אשר צפנת14 כו׳.
And therefore it is cold, since the sun spreads out this way and that, and not as in the south. (And see the Zohar, Parshas Va’eira, folio 24a, and the Zohar HaRakia, the Eshel Avraham and the Mikdash Melech there; and see Iggeres HaKodesh, in the discourse beginning “How great is Your goodness that You have hidden away,” etc.
Because the north is open, the sun’s light there is not concentrated but spreads this way and that, and so the north is cold. The parenthesis that follows cites the Zohar in Va’eira (2:24a), which places fire in the north and water in the south and says that the Holy One, blessed be He, made each lend the other of its own, together with the Zohar commentaries Zohar HaRakia, Eshel Avraham and Mikdash Melech on that passage, and a discourse in Iggeres HaKodesh that opens with “How great is Your goodness that You have hidden away” (tzafanta, from the same root as tzafon, “north”).


וע׳ עוד בזהר פ׳ במדבר דקי״ח ב׳ ודק״כ ע״א. ובפ׳ וישב דקפ״ו ב׳ ע״פ העירותי מצפון1516 כו׳ ובפ׳ תרומה דקנ״ד ב׳17 בענין שלחן בצפון18 ודקל״ה א׳ כד״א [כמה דאת אמר] מצפון זהב1920 כו׳ וע״ש.
And see further the Zohar, Parshas Bamidbar, folio 118b and folio 120a. And in Parshas Vayeshev, folio 186b, on the verse “I have roused from the north,” etc.; and in Parshas Terumah, folio 154b, on the subject of the table in the north, and folio 135a, as it says, “From the north [comes] gold,” etc.; see there.
The Zohar on Bamidbar speaks of the north as included in the south, as the left hand is clasped in the right (3:118b), and of the Shechinah set between north and south, the north beneath her head and the south embracing her (3:120a); and in Vayeshev (1:186b) it reads “I have roused from the north” as an arousal from the side of the north that is answered by a holy soul sent from above. In Terumah it explains that the table stood on the north side because joy begins from there and water comes from the left (2:154b), and it applies “From the north comes gold” to Rosh HaShanah, the day of judgment (2:135a).


ועמ״ש במ״א בענין שם מ״ב וע״ב שבפ׳ שמע והיה אם שמוע21 שהוא ג״כ מענין מ״ש בזהר דאחליפו דוכתייהו22 כו׳. ועיין עוד מענין רוח צפונית אינה מסובבת בזהר פ׳ קרח דקע״ח ב׳23 והוא ענין אחר ממש״כ [ממה שכתוב].
And see what is written elsewhere on the subject of the Name of forty-two and [the Name of] seventy-two in the passages of Shema and Vehayah im shamoa, which also belongs to the subject of what is said in the Zohar, that “they exchanged their places,” etc. And see further on the subject of “the northern side is not enclosed” in the Zohar, Parshas Korach, folio 178b; and it is a different matter from what is written [here].
The text also points to its discussion elsewhere of the Name of forty-two and the Name of seventy-two in the first two passages of the Shema, which it ties to the Zohar’s words “they exchanged their places”: the first passage, of love and so of Chesed, has forty-two words, though the Name of forty-two belongs to Gevurah, and the second, of warning and so of Gevurah, has seventy-two, though the Name of seventy-two belongs to Chesed. It then cites the Zohar in Korach (3:178b) on the open north, noting that the Zohar there makes a different point from the one made here.


וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] ביחזקאל ד״ה ענין יחזקאל ועמ״ש בפ׳ וישב בד״ה בכ״ה בכסליו בפי׳ צפונה לפני24 הוי׳ וע׳ בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ צו):
And see the Likkutei Torah of the Arizal on Ezekiel, the passage beginning “The matter of Ezekiel”; and see what is written in Parshas Vayeshev, in the discourse beginning “On the twenty-fifth of Kislev,” on the meaning of “northward, before G-d”; and see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Tzav.)
The parenthesis closes with three more references: the Arizal’s Likkutei Torah on Ezekiel; the Chanukah discourse “On the twenty-fifth of Kislev” in Parshas Vayeshev, which explains the words “northward, before G-d,” said of the burnt offering (Leviticus 1:11); and the Ramaz’s commentary on the Zohar at the beginning of Parshas Tzav.



Questions for discussion
	Why is the south, which is Chesed, the place of the most intense heat, and the north, which is Gevurah, the place of cold?
	How does the tzimtzum of the firmament produce the heat of the south, and why is every tzimtzum the work of the gevuros?
	If the north is Gevurah, why is water, which is drawn from Chochmah, found there?
	What does it mean that the mixing of Chesed and Gevurah is the chief tikkun of the world, without which it could not endure?
	Why is the north left open, and how does that openness make it cold?

Sources and references
Notes
Paragraph 1
1עולם לאכסדרה
The note records that this maamar was said in 5572 (1811–12) and points to the Tzemach Tzedek’s Or HaTorah on Parshas Behaaloscha, p. 348, on the opening words, “The world is like an exedra.”
Kehot’s noteמשנת תקע״ב — ראה אוה״ת בהעלותך ע׳ שמח.
2בדרום הוא תוקף החום
The note cites the Tzemach Tzedek’s Or HaTorah on the Prophets and Writings for the intense heat of the south.
Kehot’s noteראה אוה״ת נ״ך-ג ע׳ א׳שה. יהל אור ע׳ קפג.
3בצפון . . ובו עיקר הישוב
the passage shares nothing with the note
Kehot’s noteראה גם מאמרי אדה״ז כתובים-א ע׳ נ. מאמרי אדה״א-ענינים ע׳ שלא ובהנסמן בהמ״מ שם. להלן במדבר ד, סע״ד. מאמרי אדה״א נביאים כתובים ע׳ קכא ואילך.
4דרום הוא חסד
A Kabbalistic lexicon arranged by letter; the note cites its entry under dalet for the south (darom) as Chesed.
Kehot’s noteמאו״א אות ד סעי׳ כ.
5דרום חסד וצפון גבורה
Speaking of the supernal “sea” whose waters have frozen, the Zohar says that “from the side of the north the waters freeze, and from the side of the south they are loosened” and flow. The Kehot note points here for the south as Chesed and the north as Gevurah.
Zohar I, 29bזח״א כט, ב
Kehot’s noteמאו״א אות צ סעי׳ כו. וראה זח״א כט, ב (הלשון נעתק בסה״מ תר״ן ע׳ שפט).
6מצפון תפתח
“And G-d said to me: Out of the north the evil shall break forth upon all the inhabitants of the land.” Cited as a sign that the north is the side of Gevurah and judgment.
Jeremiah 1:14ירמיהו א׳:י״ד
וַיֹּאמֶר ה׳ אֵלָי מִצָּפוֹן תִּפָּתַח הָרָעָה עַל כׇּל־יֹשְׁבֵי הָאָרֶץ:
Then the L-RD said unto me: ‘Out of the north the evil shall break forth upon all the inhabitants of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ א, יד.
7Rabbi Eliezer says: the world is like an exedra, and its northern side is not enclosed; when the sun reaches the northwest corner it bends and rises above the firmament. Rabbi Yehoshua holds that the world is like a tent, enclosed on the north as well; the maamar builds on Rabbi Eliezer’s words.
Bava Batra 25aבבא בתרא כ״ה א
Paragraph 2
8תשתזיב משרבא
On “Everything is in the hands of Heaven except cold and heat,” Tosafos brings the Midrash: Rebbi said to Antoninus, “May the Merciful One save you from the cold,” and Antoninus replied that one more garment takes care of the cold; Rebbi then said, “May you be saved from the heat,” and Antoninus answered, “This is a prayer.” The maamar cites it to show that heat is hard on a person.
Tosafot on Ketubot 30a:8:1תוספות על כתובות ל׳ א:ח׳:א׳
… צלי עלי א״ל רחמנא שיזבך מצינתא א״ל דא צלותא היא יתיר חד כסו וצינתא אזלא א״ל תשתזב משרבא א״ל הא כדו צלותא דכתיב אין נסתר מחמתו וי״ל דקרא כתיב בעוברי דרכים או במלחמה כדרך שהמלכים עושים דבדרך אין אדם יכול ליזהר מן החום אבל אם רוצה לישב בביתו יכול להזהר שישב בבית של אבנים או יכנס במרתף ויש מפרשים דצינים פחים חדא מילתא היא כלומר צינים שהם פחים לאדם לשון פח ומוקש ואינו כן דבפ״ק דמסכת ע״ז (דף ג: ושם) מייתי לה [אהא דכתיב ותעשה אדם כדגי הים מה] …
Vilna Edition (Public Domain)
Paragraph 3
9שהמים . . הלחות במוח ומקור החמימות בלב
Tanya, chapter 3, explains that the soul’s intellect, Chochmah, Binah and Daas, is the “mother” and source of its emotive attributes, the love and awe of G-d that are born of it.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פ״ג.
10רשפי אש
“For love is strong as death … its flashes are flashes of fire, a flame of G-d.” The maamar applies the words to the warmth whose source is in the heart.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11אני בינה לי גבורה
Wisdom declares, “Counsel and sound wisdom are mine; I am understanding (binah), might (gevurah) is mine.” Read in the terms of Kabbalah, Binah is the root from which Gevurah, and so warmth, derives.
Proverbs 8:14משלי ח׳:י״ד
לִי־עֵצָה וְתוּשִׁיָּה אֲנִי בִינָה לִי גְבוּרָה:
Counsel is mine, and sound wisdom; I am understanding, power is mine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12והג״ע הוא בקו השוה
A discourse of the Alter Rebbe that the note cites on Gan Eden lying on the equator; the note says the passage is quoted in the Kehot notes to Likkutei Torah, Shemini Atzeres, 84d.
Kehot’s noteראה סה״מ תקס״ה ע׳ תתקס נעתק לקמן במ״מ לשמע״צ פד, ד. אוה״ת נ״ך-ג ע׳ א׳שז.
Paragraph 4
13וע״כ הוא קר
Fire stands on the north side and water on the south, yet “the north is cold and moist” and the south hot and dry: the Holy One, blessed be He, blended them, so that water goes from the south into the north and fire from the north into the south, each lending the other of its own. The text cites it for the cold of the north and the exchange of the attributes.
Zohar, Vaera 3:34–43ספר הזהר, וארא ג׳:ל״ד-מ״ג
14מה רב טובך אשר צפנת
“How great is Your goodness that You have hidden away for those who fear You.” The opening words of the discourse in Iggeres HaKodesh to which the text refers; tzafanta, “You have hidden away,” shares its root with tzafon, “north.”
Psalms 31:20תהילים ל״א:כ׳
מָה רַב־טוּבְךָ אֲשֶׁר־צָפַנְתָּ לִּירֵאֶיךָ פָּעַלְתָּ לַחֹסִים בָּךְ נֶגֶד בְּנֵי אָדָם:
Oh how abundant is Thy goodness, which Thou hast laid up for them that fear Thee; Which Thou hast wrought for them that take their refuge in Thee, in the sight of the sons of men!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15העירותי מצפון
Rabbi Shimon opens with “I have roused from the north, and he has come” and explains: “I have roused” is the arousal of a man’s union in this world, an arousal from the side of the north; “and he has come” is the holy soul that the Holy One, blessed be He, sends from above.
Zohar, Vayeshev 15:153–16:161ספר הזהר, וישב ט״ו:קנ״ג-ט״ז:קס״א
Then we read: “And she conceived, and bore a son; and he called his name Er.” The name ‘Er is a reversal of the letters ra’ (evil), for he was evil, having issued from the side of the evil prompter. The accusative particle eth (the) inserted before his name likewise hints at the emergence of another grade, that of impurity and defilement, from which grade Er was born.’ Nor was the defect made good until afterwards, when Shelah appeared. It says further: “And Er, Judah’s first-born, was evil in the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
16העירותי מצפון
“I have roused [one] from the north, and he has come; from the rising of the sun he will call in My name.” The verse that the Zohar in Vayeshev expounds.
Isaiah 41:25ישעיהו מ״א:כ״ה
הַעִירוֹתִי מִצָּפוֹן וַיַּאת מִמִּזְרַח־שֶׁמֶשׁ יִקְרָא בִשְׁמִי וְיָבֹא סְגָנִים כְּמוֹ־חֹמֶר וּכְמוֹ יוֹצֵר יִרְמׇס־טִיט:
I have roused up one from the north, and he is come, From the rising of the sun one that calleth upon My name; And he shall come upon rulers as upon mortar, And as the potter treadeth clay.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17ובפ׳ תרומה דקנ״ד ב׳
The note says the Zohar’s passage in Terumah, 154b, on the table in the north, is explained there.
Kehot’s noteנתבאר ביהל אור ע׳ קפג.
18שלחן בצפון
The table had to be set on the north side, “and you shall put the table on the north side,” because joy begins from there: the left first takes from the right; and water is found only from the side of the left, which is why we speak of “the might (gevuros) of the rains.”
Zohar, Terumah 47:515–525ספר הזהר, תרומה מ״ז:תקט״ו-תקכ״ה
Then he went on: ‘ “Thou shalt make a table.” This table was here below for setting the shew-bread upon. Now, which was of greater import, the table or the bread? It might be thought that the bread was more important, since the table was needed to put the bread on, and besides, it was, in the very nature of things, beneath the bread. This, however, is not so: the table was the essential article, being, through its arrangement, the receptacle of blessing from above and of food for the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
19מצפון זהב
Gold alludes to Rosh HaShanah, “the day of gold, the day of judgment,” when that side rules, as it says, “From the north comes gold.”
Zohar, Terumah 13:153–14:164ספר הזהר, תרומה י״ג:קנ״ג-י״ד:קס״ד
20מצפון זהב
“From the north comes gold; with G-d is awesome majesty.” The verse that the Zohar in Terumah applies to the day of judgment.
Job 37:22איוב ל״ז:כ״ב
מִצָּפוֹן זָהָב יֶאֱתֶה עַל־אֱלוֹהַּ נוֹרָא הוֹד:
Out of the north cometh golden splendour, About G-d is terrible majesty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21שם מ״ב וע״ב . . אם שמוע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקו״ת ואתחנן יג, ד.
22דאחליפו דוכתייהו
There the Alter Rebbe notes that the first passage of the Shema, from “And you shall love” to “your gates,” has forty-two words and the second seventy-two, although the Name of forty-two is in Gevurah and that of seventy-two in Chesed, while the first passage is Chesed and the second Gevurah.
Kehot’s noteוע׳ ואתחנן יב, ד. [כ].
23בזהר פ׳ קרח דקע״ח ב׳
The note says the Zohar’s passage in Korach, 178b, on the open north, is explained there.
Kehot’s noteנתבאר באוה״ת ויקרא-ב ע׳ תלג.
24צפונה לפני הוי׳
“And he shall slaughter it on the side of the altar, northward, before G-d.” Said of the burnt offering; the text points to the discourse in Parshas Vayeshev that explains these words.
Leviticus 1:11ויקרא א׳:י״א
וְשָׁחַט אֹתוֹ עַל יֶרֶךְ הַמִּזְבֵּחַ צָפֹנָה לִפְנֵי ה׳ וְזָרְקוּ בְּנֵי אַהֲרֹן הַכֹּהֲנִים אֶת־דָּמוֹ עַל־הַמִּזְבֵּחַ סָבִיב:
And he shall kill it on the side of the altar northward before the L-RD; and Aaron’s sons, the priests, shall dash its blood against the altar round about.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Tazria · Maamar 3
שוש תשיש ותגל העקרה בקבוץ בניה לתוכה בשמחה
“May the Barren One Greatly Rejoice”
When the Community of Israel’s love is awakened only from above, she is called “barren” and bears only the lesser love, which wants G-d for its own sake. But the joy of a mitzvah arouses a supernal joy that draws light from G-d’s essence beyond all measure, so that even then a “male” is born: great love, which wants G-d Himself and not even Gan Eden.
The maamar in brief
The wedding blessing asks that “the barren one” rejoice as her children are gathered to her, and its word tasis can mean either that she rejoices or that G-d makes her rejoice. But how can a barren woman have children? The Talmud teaches that when the woman emits seed first she bears a male. In divine service the Community of Israel is the woman. When her own arousal from below comes first, the answer from above comes from the inner dimension of the light and gives birth to great love, the “male,” which wants G-d Himself and not even the radiance of Gan Eden, a mere “piece” of reward. When the arousal comes from above first, it comes from the outer dimension and produces only the lesser love, the “female,” which wants closeness to G-d while remaining itself; since that birth is not hers, she is called barren. Yet the joy of a mitzvah arouses supernal joy, which draws light from G-d’s essence beyond all measure, as a joyful king shows himself to small and great alike. Then even the barren one bears a male, and joy also guards against the falls of divine service.

Outline
	1The blessing and its questionThe wedding blessing “May the barren one greatly rejoice”; two readings of tasis, intransitive (she rejoices) and transitive (You make her rejoice); how can a barren woman have children to gather? The Talmud’s rule: when the woman emits seed first she bears a male, when the man does, a female.¶1
	2Great love, the maleThe Community of Israel is the woman and G-d the man; her arousal from below, the raising of feminine waters, brings a male birth, great love: “Whom have I in heaven? And with You I desire nothing.” Even the delight of Gan Eden is only “with You,” the radiance of the Shechinah, created with the yud; great love wants to be absorbed into “the body of the King,” though the soul becomes nothing there, as Tanya chapter 19 says. It is “male,” a strong daas that chooses the essential over the secondary.¶2
	3Reward and the lesser loveGreat love serves “not for the sake of receiving a reward”: peras, the reward, is only a prusah, a piece, a drop in the ocean beside G-d’s essence. The lesser love, the “female,” loves for the sake of reward, closeness to G-d in Gan Eden while the soul remains itself: “My soul, I have yearned for You,” as one yearns for one’s own life; it makes the secondary the main thing, for its own sake.¶3–4
	4Who arouses firstThe lesser love is still “night.” Love and awe that a person arouses are an arousal from below for love and awe from above; when the person’s effort comes first, the arousal from above comes from the inner dimension of the light, “a spirit from on high is poured out,” and great love is born. When the arousal from above comes first, it comes from the outer dimension and only the lesser love, a thirst for G-d, is born, as the Zohar on Tazria teaches.¶5–6
	5The barren oneIn the state of “the man emits seed first,” the Community of Israel is called barren, since even the female birth is not hers. The blessing promises that even then she will gather her children, a male, and it says how: “in joy,” through the joy of a mitzvah.¶7–8
	6The power of joy“Because you did not serve … with joy … you shall serve your enemies”: the punishment is for sins, which everyone has, and joy would have aroused joy above and nullified the judgments, “In the light of the King’s face is life.” The rule of male and female holds only in the measured chain of levels; the joy of a mitzvah draws light from G-d’s essence beyond all measure, like a joyful king who shows himself to small and great alike, until all the supernal lights blend and there is no above or below.¶9
	7The barren one rejoicesSo even the barren one bears a male, “man and man was born in her.” Both readings of tasis come true: the Community of Israel rejoices in a mitzvah, and through this G-d makes her rejoice, “who gladdens Zion through her children.” Joy also prevents the falls of divine service, which come from serving as a self; great love, the Tree of Life, has no changes. Joy must be joined with awe and self-nullification.¶10


Key concepts
	Great love (ahavah rabbah)אהבה רבה
	The “male” love, born when the arousal from below comes first: it wants G-d Himself and to be absorbed in Him, not even the delight of Gan Eden. It comes from a strong daas that chooses the essential, and it has no changes.

	Lesser love (ahavah zuta)אהבה זוטא
	The “female” love, born when the arousal from above comes first: a real yearning for closeness to G-d, but one that wants the soul to remain itself and enjoy the radiance of Gan Eden, the reward.

	Arousal from below and arousal from aboveאתערותא דלתתא ואתערותא דלעילא
	A person’s own effort to awaken love and awe, and G-d’s response or initiative from above. In the maamar, “the woman emits seed first” is the arousal from below coming first, and “the man emits seed first” is the arousal from above coming first.

	“With You”עמך
	From “Whom have I in heaven? And with You I desire nothing” and “For with You is the source of life”: what is near G-d and nullified before Him, such as the radiance enjoyed in Gan Eden, as distinct from G-d Himself.

	Absorbed into the body of the Kingלאשתאבא בגופא דמלכא
	The Zohar’s phrase for the soul’s complete absorption into G-d’s essence, in which it ceases to exist as itself, like a candle in a torch.

	Self-interest (legarmeih)לגרמיה
	Love or service “for oneself”: even a spiritual aim, such as the reward of Gan Eden, when it keeps the self at the center. It is the root of the changes and falls in divine service.

	The joy of a mitzvahשמחה של מצוה
	Joy in G-d and in doing His will. It arouses supernal joy, which draws light from G-d’s essence beyond all measure, so that even the “barren one” bears a male.

	The measuring line (kav hamiddah)קו המדה
	The ordered, measured way in which light comes down through the chain of descending worlds, giving from above according to what is done below. Joy goes beyond it.


Section 1 · ¶1
The blessing and its question
1שוש תשיש1 ותגל העקרה2 בקבוץ בניה לתוכה בשמחה.3 הנה במלת תשיש יש ב׳ פירושים. הא׳ לשון פועל עומד4 וקאי על העקרה ותשיש לשון נקבה שהעקרה תשיש בעצמה ותגל בקבוץ בניה.
“May the barren one greatly rejoice (sos tasis) and exult in the gathering of her children into her midst in joy.” Now, the word tasis has two interpretations. The first: it is an intransitive verb and refers to the barren one, tasis being in the feminine: the barren one will herself rejoice, and will exult in the gathering of her children.
The maamar opens with one of the seven wedding blessings, which asks that the “barren one,” Zion, rejoice as her children are gathered back into her. The Alter Rebbe notes that the verb tasis can be read in two ways; in the first it is intransitive and feminine, so the barren one rejoices by herself.


והב׳ לשון פועל יוצא וקאי על הקב״ה שאומר להקב״ה לנוכח אתה תשיש את העקרה וממילא היא תגל (כי נכח לזכר היא שוה עם לשון נקבה נסתרת כידוע).
The second: it is a transitive verb and refers to the Holy One, blessed be He: one says to the Holy One, blessed be He, in the second person, “You shall make the barren one rejoice,” and as a matter of course she will exult. (For the second person masculine is the same as the third person feminine, as is known.)
In the second reading tasis is transitive and addressed to G-d: “You shall make the barren one rejoice,” and her exulting follows from His act. The parenthesis gives the grammar: in Hebrew the same prefix marks “you” (masculine) and “she,” so the one word can carry either meaning.


ולהבין זה יש להקדים תחלה ביאור ענין ותגל העקרה בקיבוץ בניה שאם היא עקרה שלא ילדה מאין לה בנים שיקבצו לתוכה.
To understand this, we must first preface an explanation of the matter of “and the barren one shall exult in the gathering of her children”: if she is barren and has not given birth, where does she have children from, to be gathered into her midst?
Before choosing between the readings, the maamar asks a question about the blessing itself: a barren woman has borne no children, so what children could be “gathered into her midst”? The answer will show how the Community of Israel can be “barren” in a spiritual sense and still have children.


והענין כי הנה ארז״ל [אמרו רבותינו זכרונם לברכה] ע״פ אשה כי תזריע5 וילדה זכר6 אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה.78910
The explanation is this: our Sages, of blessed memory, said on the verse “When a woman emits seed and gives birth to a male”: “If the woman emits seed first, she gives birth to a male; if the man emits seed first, she gives birth to a female.”
The key is the Talmud’s teaching on the opening verse of Parshas Tazria (Leviticus 12:2): when the woman emits seed first the child is male, and when the man does so first it is female. The maamar will apply this rule to the bond between the Community of Israel and G-d.




Section 2 · ¶2
Great love, the male
2ולהבין זה בעבודת ה׳. הנה נודע שכנ״י [שכנסת ישראל] נק׳ בשם אשה והקב״ה נק׳ בשם איש וכמ״ש ביום ההוא תקראי אישי11 כו׳,
To understand this in the service of G-d: it is known that the Community of Israel (Knesses Yisrael) is called by the name “woman,” and the Holy One, blessed be He, is called by the name “man” (ish), as it is written, “On that day you shall call [Me] Ishi (my Man),” etc.
The maamar now applies the Talmud’s rule to the service of G-d. The Community of Israel, the collective soul of the Jewish people, is the “woman,” and G-d is the “man,” as Hosea foretells that Israel will call G-d Ishi, “my Man” (Hosea 2:18).


והנה כמו שבאיש ואשה עד״מ אשה מזרעת תחלה יולדת זכר, כך הנה בכנ״י [בכנסת ישראל] עם הקב״ה כשהאשה היא כנ״י [כנסת ישראל] מזרעת תחלה
Now, just as with a man and a woman, by way of analogy, when the woman emits seed first she gives birth to a male, so too with the Community of Israel and the Holy One, blessed be He: when the woman, who is the Community of Israel, emits seed first,
In the human analogy the child is male when the woman emits seed first. In the same way, when the Community of Israel, the “woman,” takes the first step toward G-d, the result is a “male” birth.


היינו בחי׳ אתעדל״ת [אתערותא דלתתא] מלמטה למעלה בחי׳ ואל אישך תשוקתך12 שהוא ענין הנקרא בלשון הקבלה בשם העלאת מ״נ [מיין נוקבין], ואח״כ נמשך אתעדל״ע [אתערותא דלעילא] והמשכת מ״ד [מיין דוכרין] אזי יולדת זכר,
that is, the level of the arousal from below (isarusa dilesata), from below upward, the level of “and your desire shall be toward your husband,” which is what is called in the language of the Kabbalah “the raising of mayin nukvin (feminine waters),” and afterwards there is drawn down an arousal from above (isarusa dile’eila) and the drawing down of mayin duchrin (masculine waters), then she gives birth to a male;
The woman’s seeding first is the arousal from below: a person’s own striving upward, like the “desire toward your husband” in Genesis 3:16. Kabbalah calls it the raising of mayin nukvin, “feminine waters,” which calls forth mayin duchrin, “masculine waters,” the flow from above; when the arousal from above answers an arousal from below in this way, a male is born.


דהיינו שמולדת בחי׳ אהבה בנש״י [בנשמות ישראל] שמבחי׳ דכר דהיינו בחי׳ אהבה רבה שהיא בחי׳ מי לי בשמים13 ועמך לא חפצתי, פי׳ אפילו מה שעמך בקרוב לך,
that is, she gives birth, in the souls of Israel, to a love that is of the level of the male (dechar), namely, the level of great love (ahavah rabbah), which is the level of “Whom have I in heaven? And with You I desire nothing,” meaning: even what is with You, in closeness to You.
The “male” born of this union is a love in the souls of Israel called great love (ahavah rabbah). It speaks in the Psalmist’s words “Whom have I in heaven? And with You I desire nothing” (Psalms 73:25), which the Alter Rebbe reads as wanting nothing at all, not even what is “with You,” close to G-d, but only G-d Himself.


והיינו מ״ש כי עמך14 מקור חיים15 שהם חיי העוה״ב [העולם הבא] ותענוג אלקי שנמשך לנשמות בג״ע [בגן עדן] להתענג על ה׳ מחמת השגתם והשכלתם בהשגה והשכלה מופלאת מאד, ועכ״ז [ועם כל זה] אין השגה זו מגעת
This is what is written, “For with You is the source of life”: this is the life of the World to Come, and the G-dly delight that is drawn down to the souls in Gan Eden, to delight in G-d because of their apprehension and comprehension, with a most wondrous apprehension and comprehension. Even so, this apprehension does not reach
The verse “For with You is the source of life” (Psalms 36:10) shows what is “with You”: the life of the World to Come, the G-dly delight that souls in Gan Eden enjoy through their wondrous comprehension of G-d. However exalted this comprehension is, it has a limit.


אלא בבחי׳ עמך שהוא דבר הטפל ובטל אצלך ולא אתה ממש כי לית מחשבה תפיסא בי׳ [ביה] כלל1617
beyond the level of “with You,” which is something secondary and nullified beside You, and not You Yourself; for “no thought can grasp Him” at all.
What the souls grasp reaches only the level of “with You”: something secondary to G-d and nullified before Him, not G-d Himself. As the Tikkunei Zohar says, “no thought can grasp Him at all.”


אלא השגתם הוא בבחי׳ זיו השכינה זיו והארה בעלמא, ואי לזאת ועמך לא חפצתי אלא האהבה רבה היא ליבטל וליכלל באור א״ס ב״ה ממש ולאשתאבא
Rather, their apprehension is of the level of the radiance of the Shechinah (Divine Presence), merely a radiance and glow. Therefore, “with You I desire nothing”; rather, the great love is to be nullified and included in the Infinite Light (Or Ein Sof), blessed be He, itself, and to be absorbed
In Gan Eden the souls grasp only the “radiance of the Shechinah,” a glow from G-d’s presence. The one who has great love therefore says, “With You I desire nothing”: he wants to be nullified and included in the Infinite Light itself, “to be absorbed into the body of the King,” in the Zohar’s phrase.


בגופא דמלכא18 שלמעלה מעלה מבחי׳ זיו והארה, והגם שבבחי׳ זו א״א להיות ע״ד יושבין ונהנין מזיו19 כ״א אדרבה בחי׳ ביטול במציאות וכביטול והתכללות הנר באבוקה ()(וכמ״ש בסש״ב [בספר של בינונים] פי״ט)20
into the body of the King, which is far above the level of radiance and glow. And although at this level it is impossible to be in the manner of “sitting and enjoying the radiance,” but on the contrary, it is a nullification of existence, like the nullification and inclusion of a candle in a torch (as is written in Sefer Shel Beinonim [Tanya], chapter 19),
“The body of the King” stands for G-d’s very essence, far above any radiance. There the soul cannot go on “sitting and enjoying the radiance,” as the Talmud describes the righteous in the World to Come (Berakhot 17a); instead its very existence is nullified, like a candle’s flame swallowed up in a torch, as Tanya, chapter 19, explains.


הגם שתהי׳ [שתהיה] אין ואפס ותתבטל שם במציאות לגמרי21 כו׳, משא״כ בחי׳ יושבין ונהנין שמהותה ועצמותה
even though [the soul] will be nothing and naught, and will be utterly nullified there in its existence, etc.; whereas at the level of “sitting and enjoying,” its essence and being [remain]
In the words of Tanya, chapter 19, the soul longs for this even though it will become “nothing and naught” there. The souls who are “sitting and enjoying” in Gan Eden, by contrast, remain intact as existing beings.


כמו שהוא כו׳ אעפ״כ [אף על פי כן] זה רצונה וחפצה להתבטל במהותו ועצמותו מלהיות נהנין רק מזיו כו׳
as they are, etc.; nevertheless, this is its will and desire: to be nullified in His essence and being, rather than to be enjoying only the radiance, etc.
Even so, the soul’s will and desire is to be nullified in G-d’s own essence rather than to enjoy only His radiance. Tanya calls this longing part of the soul’s very nature.


(ועמ״ש בד״ה מצה זו22 בענין מוחין דאבא ומוחין דאימא ועמ״ש בפ׳ בהר בד״ה כי תבואו אל הארץ23 בענין ונפש כי תקריב).
(See what is written in the discourse beginning “This matzah,” on the subject of the intellect (mochin) of Abba and the intellect of Imma; and see what is written in Parshas Behar, in the discourse beginning “When you come into the land,” on the subject of “When a soul brings [an offering].”)
The parenthesis refers to two maamarim of Likkutei Torah. “This matzah” (Parshas Tzav) contrasts the intellect (mochin) of Abba, revealed on Shabbos, with the intellect of Imma, revealed in the joy of the festivals; “When you come into the land” (Parshas Behar) speaks of the soul that offers itself in prayer, “When a soul brings an offering” (Leviticus 2:1).


ואהבה זו נק׳ בחי׳ דכר כמו מעלת הזכר על הנקבה כי נשים דעתן קלות24 משא״כ הזכר שהוא בר דעת,
This love is called the level of the male (dechar), like the superiority of the male over the female; for “women’s minds are light,” whereas the male is one who possesses knowledge (bar daas).
Great love is called “male” because the male stands here for a firm mind. The Talmud’s phrase “women’s minds are light” (Shabbat 33b) is used as a category of the soul: the “female” mode is a mind easily swayed, the “male” a bar daas, one whose knowledge is settled.


וזהו שבחי׳ אה״ר [אהבה רבה] הנ״ל נק׳ דכר שהוא דעת חזק שבוחר העיקר ולא הטפל25 הגם שלא יהי׳ [יהיה] בבחי׳ יש כו׳
This is why the level of great love mentioned above is called the male (dechar): it is a strong knowledge (daas) that chooses the essential and not the secondary, even though he will not be at the level of a yesh, an existent being, etc.,
Great love is “male” because it comes from a strong daas, a firm knowing that chooses what is essential, G-d Himself, over what is secondary, His radiance. It chooses this even though the person will then no longer exist as a yesh, a being that stands in its own right.


ואינו חפץ הטפל אף שיהי׳ [שיהיה] נשאר על מהותו נהנין מזיו כו׳, ואע״פ [ואף על פי] שגם בחי׳ זו נק׳ מקור חיים וכדאי כל יסורים דגיהנם26 בשביל ליתי לג״ע [לגן עדן] אפ״ה [אפילו הכי] הוא
and he does not desire the secondary, even though [with it] he would remain in his own essence, enjoying the radiance, etc. And although this level, too, is called “the source of life,” and “all the sufferings of Gehinnom are worthwhile in order to come to Gan Eden,” nevertheless it is
He does not want the secondary, even though it would let him remain himself and enjoy G-d’s radiance. Gan Eden is indeed called “the source of life,” and it is said that all the sufferings of Gehinnom are worthwhile to reach it, recalling Rabbi Meir’s wish for Acher in Chagigah 15b, that he be judged and then come to the World to Come.


רק בחי׳ עמך כנ״ל ואינו ערוך כלל לגבי אור א״ס ב״ה כי ביו״ד נברא העוה״ב [העולם הבא],27 שכל בחי׳ העוה״ב [העולם הבא] אינו אלא בחי׳ נקודה.28
only the level of “with You,” as mentioned above, and it bears no comparison at all to the Infinite Light, blessed be He; for “the World to Come was created with the yud,” since the whole level of the World to Come is no more than the level of a point.
Even Gan Eden is only “with You” and bears no comparison to the Infinite Light. The Talmud (Menachos 29b) says the World to Come was created with the letter yud, the smallest letter, a mere point, and so the whole World to Come is only a “point” beside G-d.




Section 3 · ¶3–4
Reward and the lesser love
3ולכן לא יחפוץ לעשות הטפל עיקר בשביל הלגרמיה שלו. וזהו הנק׳ במשנה שלא על מנת לקבל פרס29 שבחי׳ נהנין מזיו נק׳ פרס שאינו רק פרוסה מלשון הלא פרוס לרעב לחמך,30
Therefore he will not wish to make the secondary into the essential for the sake of his own self-interest (legarmeih). This is what is called in the Mishnah “not for the sake of receiving a reward (peras)”: the level of “enjoying the radiance” is called peras, for it is no more than a piece (prusah), from the expression “Is it not to break (paros) your bread for the hungry?”
Since the one with great love wants G-d Himself, he will not make the secondary, his own enjoyment, into the main thing for his own sake. The Mishnah (Avos 1:3) asks us to serve “not for the sake of receiving a reward (peras),” and the Alter Rebbe hears in peras the word prusah, a mere piece, as in Isaiah’s “to break (paros) your bread for the hungry” (Isaiah 58:7).


ולכן אינו חפץ בפרוסה זו וזיו זה כ״א לאשתאבא בגופא דמלכא בבחי׳ ביטול בעצמיות אור א״ס ב״ה כו׳, אשר שם פרוסה הנ״ל כלא ממש חשיבי כטפה באוקיינוס.
Therefore he does not desire this piece and this radiance, but only to be absorbed into the body of the King, in a state of self-nullification (bittul) in the very essence of the Infinite Light (Or Ein Sof), blessed be He, etc., where the piece mentioned above is truly “considered as nothing,” like a drop in the ocean.
Enjoying G-d’s radiance in Gan Eden is only a “piece” of His light. The one with great love wants instead to be absorbed into G-d’s essence, where that piece counts as nothing at all, like a drop in the ocean.


משא״כ בחי׳ יולדת נקבה זהו בחי׳ אהבה זוטא שהאהבה היא על מנת לקבל פרס בג״ע [בגן עדן]
Whereas the level of “she gives birth to a female” is the level of lesser love (ahavah zuta), a love that is for the sake of receiving a reward in Gan Eden;
By contrast, the “female” birth is ahavah zuta, the lesser love. It loves G-d in order to receive a reward, the delight of Gan Eden.


דהיינו שחפץ קרבת אלהים ולדבקה בו, דהיינו שתשאר עצמות ומהות הנפש כמו שהיא דבוקה בו ית׳ בג״ע [בגן עדן].31
that is, he desires closeness to G-d and to cleave to Him; that is, that the essence and being of the soul should remain as it is, cleaving to Him, may He be blessed, in Gan Eden.
The lesser love is a real desire for closeness to G-d and to cleave to Him. But it wants the soul to remain itself, a distinct being cleaving to G-d in Gan Eden, rather than to be nullified in Him.




4וזהו בחי׳ נפשי אויתיך32 כאדם המתאוה לחיי נפשו33 כו׳ ולכן בוחר יותר בבחי׳ הפרס שהוא רק זיו והארה ביו״ד נברא34 כו׳
This is the level of “My soul, I have yearned for You,” like a person who yearns for the life of his soul, etc. Therefore he prefers the level of the reward, which is only a radiance and glow, “created with the yud,” etc.,
The lesser love is described by “My soul, I have yearned for You” (Isaiah 26:9), which Tanya, chapter 44, explains as yearning for G-d the way a person yearns for the life of his own soul. Because this love seeks life for oneself, it prefers the reward, the radiance of the World to Come, which was “created with the yud,” a mere point.


כדי לישאר על מהותו ועצמותו של הנפש ואינו חפץ לאשתאבא וליבטל כהתכללות נר באבוקה בעצמיות
in order to remain in his own essence and being, that of the soul, and he does not desire to be absorbed and nullified, like the inclusion of a candle in a torch, in the very essence
A person with this love wants to keep his own existence as a soul. He does not want to be absorbed and nullified in G-d’s essence like a candle swallowed up in a torch.


אור א״ס ב״ה, ונק׳ בחי׳ אהבה זוטא זו בשם נקבה שדעתה קלה שעושה את הטפל עיקר דהיינו ע״מ [על מנת] לקבל פרס בשביל הלגרמיה שלו.
of the Infinite Light (Or Ein Sof), blessed be He. This level of lesser love is called by the name “female,” whose mind is light, for it makes the secondary into the essential, that is, [it is] for the sake of receiving a reward, for the sake of his own self-interest (legarmeih).
The lesser love is therefore called “female,” whose mind is “light”: it makes the secondary, the reward, into the main thing. It serves for the sake of a reward, for its own sake (legarmeih).




Section 4 · ¶5–6
Who arouses first
5וזהו נפשי אויתיך בלילה35 שבחי׳ אהבה זו נק׳ עדיין לילה היא אהבה של חושך כו׳.
This is “My soul, I have yearned for You in the night”: this level of love is still called “night”; it is a love of darkness, etc.
The verse ends “in the night,” and the Alter Rebbe reads this as a description of the lesser love itself. It is still “night,” a love of darkness, compared with great love.


וזהו הפי׳ שכשהאשה מזרעת תחלה יולדת זכר. משא״כ איש מזריע תחלה יולדת נקבה. כי הנה נודע שהאוי״ר [שהאהבה ויראה] שהאדם מעורר בנפשו הם רק אתעדל״ת [אתערותא דלתתא] לאהוי״ר [לאהבה ויראה] הבאים מלמעלה בבחי׳ אתעדל״ע [אתערותא דלעילא]
This is the meaning of [the teaching] that when the woman emits seed first she gives birth to a male, whereas [when] the man emits seed first she gives birth to a female. For it is known that the love and awe that a person arouses in his soul are only an arousal from below (isarusa dilesata) for the love and awe that come from above, as an arousal from above (isarusa dile’eila)
The maamar now explains the Talmud’s rule. All the love and awe a person arouses in himself are only an arousal from below, which calls forth love and awe from above, given as an arousal from above.


(כמ״ש ע״פ וארא אל אברהם36 ובהערה לתיקון חצות),37 ולכן אם האתעדל״ת [האתערותא דלתתא] קדמה תחלה שמייגע א״ע [את עצמו] להוליד אהוי״ר [אהבה ויראה] מרוח בינתו כו׳
(as is explained on the verse “I appeared to Abraham,” and in the note on Tikkun Chatzos). Therefore, if the arousal from below comes first, when one exerts himself to give birth to love and awe from the spirit of his understanding, etc.,
The parenthesis refers to the explanation on “I appeared to Abraham” (Exodus 6:3) and to the note on Tikkun Chatzos, the midnight lament. When the arousal from below comes first, a person toils to bring forth love and awe from “the spirit of his understanding,” through his own contemplation.


אזי נמשך האתעדל״ע [האתערותא דלעילא] מבחינה ומדרגה גבוה מפנימית האור והחיות שמאיר אור א״ס ב״ה בכנ״י [בכנסת ישראל], ועי״ז יולדת זכר שיערה עליו רוח ממרום38 להיות האהבה בבחי׳ אהבה רבה למעלה מהשגת נפשו שיחפוץ ליכלל ולאשתאבא כו׳.
then the arousal from above is drawn down from a high level and rank, from the inner dimension (pnimiyus) of the light and life-force with which the Infinite Light (Or Ein Sof), blessed be He, shines in the Community of Israel; and through this she gives birth to a male: “a spirit from on high is poured out upon him,” so that the love is at the level of great love, beyond the grasp of his soul, so that he desires to be included and absorbed, etc.
In that case the arousal from above comes from a high level: the inner dimension of the light with which the Infinite Light shines into the Community of Israel. This is the “male” birth: “a spirit from on high is poured out” (Isaiah 32:15), and the love becomes great love, beyond the soul’s own grasp, a desire to be included and absorbed in G-d.


אך לפעמים הגם שאין אתעדל״ת [אתערותא דלתתא] מלמטה עכ״ז [עם כל זה] נמשך אתעדל״ע [אתערותא דלעילא] תחלה לעורר אתעדל״ת [אתערותא דלתתא], וזהו הנק׳ איש מזריע תחלה.
But sometimes, even though there is no arousal from below, nevertheless an arousal from above is drawn down first, to awaken an arousal from below; and this is what is called “the man emits seed first.”
Sometimes there is no arousal from below at all, and G-d sends an arousal from above first, to awaken one. This is what the Talmud calls “the man emits seed first.”




6ואתעדל״ע [ואתערותא דלעילא] זו כיון שנמשכה בלי אתעדל״ת [אתערותא דלתתא] אינה רק מבחי׳ חיצוניות האור והחיות שמאיר א״ס ב״ה, ולכן אעפ״י [אף על פי] שהיא מעוררת ג״כ התהוות אתעדל״ת [אתערותא דלתתא] ונעשה בחי׳ הולדה מאחר שיש אתעדל״ע [אתערותא דלעילא] ואתעדל״ת [ואתערותא דלתתא],
Since this arousal from above (isarusa dile’eila) is drawn down without an arousal from below (isarusa dilesata), it is only from the level of the outer dimension (chitzoniyus) of the light and life-force with which the Infinite One (Ein Sof), blessed be He, shines. Therefore, even though it too awakens the coming into being of an arousal from below, and a birth takes place, since there is [both] an arousal from above and an arousal from below,
An arousal from above that comes without any arousal from below comes only from the outer dimension (chitzoniyus) of the light with which the Infinite One shines. It does awaken some arousal from below in the person, and since both arousals are then present, a “birth” of love does take place.


אך ההולדה היא רק בחי׳ נקבה שהוא האהבה זוטא הנ״ל לרוות צמאונה לבד ולא להשתפך נפשה בביטול ההשגה כנר בפני האבוקה.
yet the birth is only of the level of a female, which is the lesser love (ahavah zuta) mentioned above: only to slake its thirst, and not for its soul to pour itself out in the nullification of comprehension, like a candle before a torch.
What is born, however, is only “female,” the lesser love: a love that wants to slake its own thirst for G-d. It does not reach the point where the soul pours itself out and its comprehension is nullified, like a candle before a torch.


ועיין39 בזהר פ׳ תזריע דמ״ה סע״א [סוף עמוד א] ועמ״ש סד״ה והיה מספר40 בענין בת קול מכרזת, ועמ״ש בד״ה שבת שבתון הוא.
See the Zohar, Parshas Tazria, folio 45, at the end of side a; see what is written at the end of the discourse beginning “And the number [of the children of Israel] shall be,” on the subject of “a heavenly voice (bas kol) proclaims”; and see what is written in the discourse beginning “It is a Shabbos of complete rest.”
The Zohar on Tazria (3:45a) describes the same pattern: when the Community of Israel arouses her desire first, all is filled from the right side, and when the Holy One, blessed be He, arouses first, all is on the female side. The maamar also points to its explanations on “And the number of the children of Israel shall be” (Hosea 2:1), about a heavenly voice that proclaims, and on “It is a Shabbos of complete rest.”




Section 5 · ¶7–8
The barren one
7והנה כשכנס״י [כשכנסת ישראל] היא בבחי׳ זו דאיש מזריע תחלה נקראת עקרה ואע״ג [ואף על גב] שיולדת נקבה שהיא בחי׳ אהבה זוטא נקראת עקרה כאילו אינה יולדת כלל,לפי שגם הולדה זו לא נמשך בה מצד עצמה ע״י אתעדל״ת [אתערותא דלתתא] שלה,
Now, when the Community of Israel is at this level of “the man emits seed first,” she is called barren. And even though she gives birth to a female, which is the level of lesser love, she is called barren, as if she does not give birth at all, because this birth too was not drawn into her from her own side, through her own arousal from below (isarusa dilesata),
When the Community of Israel is in the state of “the man emits seed first,” she is called “barren.” Although she does give birth to a “female,” the lesser love, it is as if she had given birth to nothing, because this love did not come from her own arousal from below.


רק שנמשך ע״י קדימת האתעדל״ע [האתערותא דלעילא] דאיש מזריע תחלה, א״כ אין נק׳ ההולדה על שמה, ולכן נקראת עקרה.
but was drawn down only through the precedence of the arousal from above (isarusa dile’eila), of “the man emits seed first.” If so, the birth is not called by her name, and therefore she is called barren.
The birth came about only because the arousal from above came first. It is therefore not credited to her, and she is called barren.




8וע״ז אמר ותגל העקרה בקבוץ בניה פי׳ שאף גם כשהיא בבחינת עקרה אלא שהאתעדל״ע [שהאתערותא דלעילא] מקדים לבוא לעורר אתעדל״ת [אתערותא דלתתא] אעפ״כ [אף על פי כן] יהיה קבוץ בניה
About this it says, “And the barren one shall exult in the gathering of her children.” That is: even when she is at the level of a barren one, and it is only that the arousal from above (isarusa dile’eila) comes first to awaken the arousal from below (isarusa dilesata), nevertheless there will be the gathering of her children,
This is the meaning of the blessing “And the barren one shall exult in the gathering of her children.” Even when the Community of Israel is “barren,” and the arousal from above comes first, she will still have children gathered to her.


דהיינו שתהיה יולדת זכר, ואיך יהיה זה, לזה אמר בשמחה שע״י השמחה של מצוה יוכל להיות בחי׳ זו, דאע״ג [דאף על גב] שאיש מזריע תחלה עכ״ז [עם כל זה] תהי׳ [תהיה] יולדת זכר.
that is, she will give birth to a male. And how will this come about? For this it says, “in joy”: through the joy of a mitzvah this level can come about, that even though the man emits seed first, nevertheless she will give birth to a male.
Those “children” are a male birth, great love. The blessing’s last words, “in joy,” tell how: through the joy of a mitzvah she can give birth to a male even when “the man emits seed first.”




Section 6 · ¶9
The power of joy
9והענין דהנה כתיב41 תחת אשר לא עבדת את ה׳ אלהיך בשמחה42 ובטוב לבב מרוב כל ועבדת את אויביך43 וגו׳.
The explanation is this: it is written, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything, you shall serve your enemies,” etc.
To explain the power of joy, the maamar cites the warning in the rebuke of Parshas Ki Savo: “Because you did not serve Havayah your G-d with joy and with gladness of heart … you shall serve your enemies” (Deuteronomy 28:47–48).


דלכאורה משמע אע״פ [אף על פי] שעובד אלקים רק שאין העבודה בשמחה וטוב לבב אזי יומשך העונש ועבדת את אויביך, וזה אינו מובן כי מפני מה יהי׳ [יהיה] העונש המר הזה מחמת חסרון השמחה לבד.
For on the face of it, this implies that even though one serves G-d, only the service is not with joy and gladness of heart, then the punishment “you shall serve your enemies” will be drawn down. And this is not understood: why should this bitter punishment come because of the lack of joy alone?
Read simply, the verse seems to say that even someone who serves G-d, only without joy, will be punished with servitude to his enemies. That is hard to understand: why should so bitter a punishment come merely for a lack of joy?


אך הענין כמ״ש כי אדם אין צדיק בארץ44 אשר יעשה טוב ולא יחטא ומחמת זה נמשך העונש ואעפ״כ [ואף על פי כן] אילו הי׳ [היה] עובד את
But the explanation is as it is written, “For there is no righteous man on earth who does good and does not sin,” and because of this the punishment is drawn down. Nevertheless, had he served
The answer is that the punishment is really for sins, since “there is no righteous man on earth who does good and does not sin” (Ecclesiastes 7:20). Joy is what could have prevented it.


ה׳ בשמחה של מצוה הי׳ [היה] גדול כח שמחה זו שמעורר השמחה למעלה כביכול והיא מבטלת הדינים כו׳ כי באור פני מלך45 חיים כו׳
G-d with the joy of a mitzvah, the power of this joy would have been great, for it arouses the joy above, as it were, and that nullifies the judgments, etc., for “in the light of the King’s face is life,” etc.
Had he served G-d with the joy of a mitzvah, his joy would have aroused joy above, and joy above nullifies the judgments. As the verse says, “In the light of the King’s face is life” (Proverbs 16:15): when the King’s face shines, there is life rather than judgment.


(וע׳ בזהר פ׳ תצוה דף קפ״ד ע״ב), משא״כ תחת אשר לא עבדת בשמחה כו׳ נמשך העונש על העוונות אשר אין צדיק בארץ כו׳ כנ״ל.
(See the Zohar, Parshas Tetzaveh, folio 184, side b.) Whereas “because you did not serve with joy,” etc., the punishment is drawn down for the sins, [since] “there is no righteous man on earth,” etc., as mentioned above.
The Zohar (2:184b) teaches that a person’s joy below draws down another, supernal joy, and that the lower world receives from above according to the face it shows. Without joy, the punishment for the sins that no one fully avoids takes effect.


ועד״ז יובן גם כאן כי הנה כל הנ״ל מה שיש הפרש בין אשה כי תזריע46 שאז יולדת זכר ובין איש מזריע תחלה שאינה יולדת
In the same way it will be understood here too: all that was said above, that there is a difference between “when a woman emits seed,” when she then gives birth to a male, and “the man emits seed first,” when she does not give birth
The same principle applies to the woman and the man. The difference described above, between “when a woman emits seed,” which yields a male, and “the man emits seed first,” which yields only a female, holds only under certain conditions.


אלא נקבה, זהו דוקא כאשר אור א״ס ב״ה נמשך בדרך וסדר הדרגת ההשתלשלות שע״פ מאמר קו המדה שכך היא המדה שאם אשה מזרעת תחלה ואכשור
to anything but a female — this is specifically when the Infinite Light (Or Ein Sof), blessed be He, is drawn down by the way and order of the gradation of the chain of descending worlds (hishtalshelus), which follows the dictum of the measuring line (kav hamiddah): for such is the measure, that if the woman emits seed first, and worthy
That difference holds only when the Infinite Light comes down through the ordered, step-by-step chain of descending worlds (hishtalshelus). That order follows the “measuring line” (kav hamiddah), an exact measure in which what is given from above matches what is done below.


דרי שיש אתעדל״ת [אתערותא דלתתא] יומשך אתעדל״ע [אתערותא דלעילא] מבחי׳ עליונה עד שתהי׳ [שתהיה] יולדת זכר בחי׳ אה״ר [אהבה רבה], משא״כ כשלא אכשור דרי וליכא אתעדל״ת [אתערותא דלתתא] אזי המדה שנמשך האתעדל״ע [האתערותא דלעילא] רק מבחי׳ חיצוניות עד שאינה יולדת אלא נקבה.
are the generations, so that there is an arousal from below (isarusa dilesata), an arousal from above (isarusa dile’eila) will be drawn down from a higher level, until she gives birth to a male, the level of great love; whereas when the generations are not worthy and there is no arousal from below, then the measure is that the arousal from above is drawn down only from the level of the outer dimension (chitzoniyus), so that she gives birth only to a female.
By that measure, when the generations are worthy and there is an arousal from below, the arousal from above comes from a higher level and great love, a “male,” is born. When they are not worthy and there is no arousal from below, the arousal from above comes only from the outer dimension, and only a “female” is born.


משא״כ ע״י שמחה של מצוה47 שמעורר בחי׳ שמחה העליונה שהשמחה גורם הגילוי והוא שהאור בא ונמשך
Whereas through the joy of a mitzvah, which arouses the level of the supernal joy — for joy brings about revelation, that is, the light comes and is drawn down
The joy of a mitzvah works differently. It arouses the supernal joy, and joy brings revelation: light comes down outside the ordinary order.


מעצמות המאציל בתוספות ועילוי רב שלא כדרך וסדר ההדרגה ע״ד דוגמא בחי׳ השמחה במלך ב״ו [בשר ודם] שיוצא אז חוץ לגדרו והגבלת המדות
from the essence of the Emanator, with great increase and elevation, not by the way and order of gradation; in the manner of an illustration, the state of joy in a king of flesh and blood, who then goes beyond his bounds and the limitation of the measures,
The light that joy reveals comes from the very essence of the Emanator, G-d as the source of all emanation, with great increase and not through the graded order. The illustration is a human king whose joy carries him beyond his usual bounds and measured conduct.


ולכן יוכל להתגלות לקטן כמו לגדול בשוה ממש, כמ״כ [כמו כן] למעלה ממש בבחי׳ התגלות שמחה עליונה,
and therefore he can reveal himself to the small as to the great, truly equally; so too, truly, above, in the state of the revelation of supernal joy:
In his joy such a king can show himself to the small person just as to the great, completely equally. The same is true above when supernal joy is revealed.


הנה אז מתחברים ומתערבים ומתכללים יחד כל האורות עליונים עד שאין שום הפרש בין מעלה ומטה ימין ושמאל כו׳.
then all the supernal lights join, mingle and are included together, until there is no difference at all between above and below, right and left, etc.
When supernal joy is revealed, all the supernal lights join and blend together, until there is no difference between above and below, right and left. In that state the rule of measure no longer decides what is born.




Section 7 · ¶10
The barren one rejoices
10ואזי נמשך שאף עקרה תקבץ בניה דהיינו שאע״פ [שאף על פי] שהיא בבחי׳ עקרה ואיש מזריע תחלה עכ״ז [עם כל זה] תהיה יולדת זכר כו׳ וכמ״ש בד״ה רני ושמחי בת4849 כו׳ שזהו ענין איש ואיש יולד בה50 כו׳ ע״ש.
And then it comes about that even a barren one gathers her children: that is, even though she is at the level of a barren one and the man emits seed first, nevertheless she will give birth to a male, etc. As is explained in the discourse beginning “Sing and rejoice, O daughter [of Zion],” etc., that this is the meaning of “Man and man was born in her,” etc.; see there.
Joy brings about that even the “barren one” gathers her children: even when the man emits seed first, a male is born. Torah Ohr’s maamar on “Sing and rejoice, O daughter of Zion” (Zechariah 2:14) explains this as the meaning of “Man and man was born in her” (Psalms 87:5).


וזהו שאנו מבקשים שוש תשיש ותגל העקרה51 כו׳ שע״י השמחה של מצוה מלמטה שהעקרה היא כנ״י [כנסת ישראל] תשיש ותגל בעצמה בשמחה של מצוה עי״ז מעוררים גילוי שמחה עליונה
This is what we ask for: “May the barren one greatly rejoice (sos tasis) and exult,” etc.: through the joy of a mitzvah below, when the barren one, who is the Community of Israel, herself rejoices and exults with the joy of a mitzvah, through this the revelation of supernal joy is aroused
This is what the wedding blessing asks for. In the first reading of tasis, the barren one, the Community of Israel, herself rejoices and exults in the joy of a mitzvah below, and through this the revelation of joy above is aroused.


(וכמ״ש במ״א ע״פ שוש אשיש52 בהוי׳53 ע״ש), ועי״ז אתה תשיש ותגל העקרה והוא ענין משמח ציון בבניה כו׳.
(as is explained elsewhere on the verse “I will greatly rejoice in Havayah”; see there); and through this, “You shall make [her] rejoice, and the barren one shall exult.” This is the meaning of “He gladdens Zion through her children,” etc.
The maamar refers to its explanation elsewhere of “I will greatly rejoice in Havayah” (Isaiah 61:10). Then the second reading is fulfilled: G-d makes her rejoice, and the barren one exults, as the blessing closes, “who gladdens Zion through her children.”


ולכן ע״י השמחה ג״כ לא יהי׳ [יהיה] בחי׳ ועבדת את אויביך54 שכל בחי׳ שינו יים והנפילה מעבודת ה׳ מגדלות לקטנות גם הנפילה בתאוות שזהו ענין ועבדת את אויביך כ״ז [כל זה] הוא
Therefore, through joy there will also not be the level of “you shall serve your enemies.” For all the forms of change, and the fall from the service of G-d, from greatness (gadlus) to smallness (katnus), and also the fall into cravings, which is the meaning of “you shall serve your enemies” — all this is
Joy also protects against “you shall serve your enemies.” The changes and falls in divine service, from an expanded state of mind (gadlus) to a constricted one (katnus), and even the fall into cravings, are what the verse means by serving one’s enemies.


רק תחת אשר לא עבדת בשמחה55 כ״א בבחי׳ יש מי שאוהב ומשיג שהוא בחי׳ לגרמיה ומזה נמשך הנפילה כו׳
only “because you did not serve with joy,” but rather in the state of a yesh, someone who loves and comprehends, which is the level of self-interest (legarmeih); and from this the fall comes about, etc.
All of these come only “because you did not serve with joy”: one served as a yesh, a self that loves and comprehends, which is serving for one’s own sake (legarmeih). From that sense of self comes the fall.


אבל ע״י השמחה בה׳ לא יהיו שינוים אלו כו׳ (ועיין בפ׳ ויחי דרכ״א56 ובפ׳ אמור דק״ז בענין אתר דמשתני והיינו בחי׳ אהבה זוטא שמבחי׳ נשים דעתן קלות בבחי׳ לגרמיה
But through joy in G-d there will not be these changes, etc. (See [the Zohar] in Parshas Vayechi, folio 221, and in Parshas Emor, folio 107, on the subject of “a place that changes” (asar demishtanei); this is the level of the lesser love, which is from the level of “women’s minds are light,” in the state of self-interest (legarmeih);
Joy in G-d prevents these changes. The parenthesis cites the Zohar (Vayechi, folio 221; Emor, folio 107) on “a place that changes,” which is the lesser love, rooted in “women’s minds are light” and in self-concern, and so it changes.


לכך יש בה שינויים וכמ״ש ע״פ חכלילי עינים5758 משא״כ בבחי׳ אהבה רבה שמבחי׳ דכר אין בה שינויים59 ונק׳ עץ חיים וכמ״ש בד״ה מקושש עצים6061 והשמחה בה׳ מרחקת ג״כ מן התאוות כמ״ש בד״ה ה׳ לי בעוזרי.6263
therefore it has changes, as is explained on the verse “His eyes are red”; whereas the level of great love, which is from the level of the male (dechar), has no changes, and it is called the Tree of Life, as is explained in the discourse beginning “Gathering wood.” And joy in G-d also distances [one] from the cravings, as is explained in the discourse beginning “Havayah is for me among my helpers.”
The lesser love changes, as Torah Ohr explains on “His eyes are red [with wine]” (Genesis 49:12), but the great love, the “male,” does not change and is called the Tree of Life, as explained on “Gathering wood” (Numbers 15:32). Joy in G-d also keeps a person far from cravings, as explained on “Havayah is for me among my helpers” (Psalms 118:7).


ועמ״ש בביאור ע״פ צאינה וראינה6465 מענין זה ועמ״ש ג״כ פ׳ בשלח ע״פ ולא נחם66 אלקים דרך ארץ פלשתים67 וע״פ אסרי לגפן6869 כו׳ שהשמחה צ״ל כלולה ביראה וביטול כו׳) (ועמ״ש עוד מזה בשה״ש [בשיר השירים] בביאור ע״פ צאינה וראינה):
And see what is written on this matter in the explanation on the verse “Go forth and see”; and see also what is written in Parshas Beshalach on the verse “And G-d did not lead them by way of the land of the Philistines,” and on the verse “Binding to the vine,” etc., that joy must be included in awe and self-nullification (bittul), etc.) (And see what is written further on this in Song of Songs (Shir HaShirim), in the explanation on the verse “Go forth and see.”)
Further discussions are listed: the explanation on “Go forth and see” (Song of Songs 3:11), and Torah Ohr on “G-d did not lead them by way of the land of the Philistines” (Exodus 13:17) and on “Binding to the vine” (Genesis 49:11). They teach that joy must be included in awe and self-nullification (bittul).



In one’s avodah
Serve G-d with joy, the joy of a mitzvah. Such joy arouses supernal joy, so that even when a person’s inspiration came from above and not from his own effort it can still bring forth great love, and it guards against the falls in divine service, from greatness to smallness and into cravings, which come from serving with a sense of self. That joy must be joined with awe and self-nullification. A person should also toil to awaken love and awe himself, and let his love aim at G-d Himself and not at reward.
Questions for discussion
	What are the two readings of tasis, and how does the end of the maamar show that both come true, one leading to the other?
	Why is the love that wants G-d Himself, even at the cost of the self, called “male,” while the love that wants the delight of Gan Eden is called “female”?
	Why does an arousal from above that comes without one’s own effort come only from the outer dimension of the light, while one that answers an arousal from below comes from its inner dimension?
	In what sense is the Community of Israel “barren” even when she gives birth to the lesser love?
	How does the joy of a mitzvah go beyond the “measuring line,” and why does it protect against the rises and falls of divine service?

Sources and references
Notes
Paragraph 1
1שוש תשיש
Derech Mitzvosecha records that this explanation of “Sos tasis” was heard in the winter of 5572 at the wedding of the author’s brother-in-law and cousin, R. Nachum, and discusses it at length there.
Kehot’s noteבדרמ״צ קלז, ב: ע״פ מה ששמענו בחורף תקע״ב בחתונת גיסי וב״ד ר׳ נחום נ״י ע״פ מ״ש שוש תשיש. ע״ש בדרמ״צ בארוכה. וראה בהנסמן בהוספות להערות וציונים ללקו״ת כאן. המאמר בארוכה בדרושי חתונה לאדה״א כרך-א ע׳ שיז ואילך.
2שוש תשיש ותגל העקרה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח ברכת נישואין.
3שוש תשיש ותגל העקרה בקבוץ בניה לתוכה בשמחה
The text of the wedding blessing: “May the barren one greatly rejoice and exult in the gathering of her children into her midst in joy. Blessed are You, G-d, who gladdens Zion through her children.” The maamar reads it as a prayer about the spiritual “children” of the Community of Israel.
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4פועל עומד
The Mitteler Rebbe’s version glosses the intransitive reading as “that is, you yourself shall rejoice, and through this the barren one too will exult.”
Kehot’s note”כלומר תשיש אתה בעצמך ועי״ז תגל גם העקרה” — מאמרי אדה״א חתונה-א ע׳ שיז.
5ארז״ל ע״פ אשה כי תזריע
The first maamar of Parshas Tazria opens with this teaching of the Sages, citing Berakhot 60a and Niddah 31a, and asks how “the woman emits seed first” is to be understood.
Kehot’s noteע״ל ר״פ תזריע וש״נ. [כ].
6“When a woman emits seed and gives birth to a male, she shall be impure seven days.” The opening verse of Parshas Tazria, on which the Sages based their rule.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7Kehot’s note points to Isaiah 61:10 for these words.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8Kehot’s note points to Isaiah 51:18 for these words.
Isaiah 51:18ישעיהו נ״א:י״ח
אֵין־מְנַהֵל לָהּ מִכׇּל־בָּנִים יָלָדָה וְאֵין מַחֲזִיק בְּיָדָהּ מִכׇּל־בָּנִים גִּדֵּלָה:
There is none to guide her Among all the sons whom she hath brought forth; Neither is there any that taketh her by the hand Of all the sons that she hath brought up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה
Rabbi Yitzchak bar Ami teaches: if the man emits seed first she bears a female, if the woman emits seed first she bears a male, as it says, “When a woman emits seed and gives birth to a male.” The maamar makes this rule the key to the blessing.
Berakhot 60a:14ברכות ס׳ א:י״ד
וּמִי מַהֲנֵי רַחֲמֵי? וְהָאָמַר רַב יִצְחָק בְּרֵיהּ דְּרַב אַמֵּי: אִישׁ מַזְרִיעַ תְּחִלָּה — יוֹלֶדֶת נְקֵבָה, אִשָּׁה מַזְרַעַת תְּחִלָּה — יוֹלֶדֶת זָכָר. שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״! הָכָא בְּמַאי עָסְקִינַן — כְּגוֹן שֶׁהִזְרִיעוּ שְׁנֵיהֶם בְּבַת אַחַת.
But is it of any avail to pray [during the first forty days that it should be a male child]? For lo, R. Isaac b. R. Ammi has said : If it is the man who first emits seed his wife bears a daughter ; but if the woman first emits seed she gives birth to a son ; as it is said, "If a woman emits seed and bare a male child" (Lev. xii. 2)! With what are we here dealing ? For instance, if they both emit seed …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
10אשה מזרעת תחלה יולדת זכר איש מזריע תחלה יולדת נקבה
Rabbi Yitzchak in the name of Rabbi Ami gives the same rule and derives it from the same verse. The maamar applies it to the Community of Israel and G-d.
Niddah 31a:23–24נדה ל״א א:כ״ג-כ״ד
אָמַר רַבִּי יִצְחָק, אָמַר רַבִּי אַמֵּי: אִשָּׁה מַזְרַעַת תְּחִילָּה — יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִילָּה — יוֹלֶדֶת נְקֵבָה, שֶׁנֶּאֱמַר: ״אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר״. תָּנוּ רַבָּנַן: בָּרִאשׁוֹנָה הָיוּ אוֹמְרִים — אִשָּׁה מַזְרַעַת תְּחִילָּה יוֹלֶדֶת זָכָר, אִישׁ מַזְרִיעַ תְּחִלָּה יוֹלֶדֶת נְקֵבָה, וְלֹא פֵּירְשׁוּ חֲכָמִים אֶת הַדָּבָר, עַד שֶׁבָּא רַבִּי צָדוֹק וּפֵירְשׁוֹ: ״אֵלֶּה בְּנֵי לֵאָה אֲשֶׁר יָלְדָה לְיַעֲקֹב בְּפַדַּן אֲרָם וְאֵת דִּינָה בִתּוֹ״ — תָּלָה הַזְּכָרִים בַּנְּקֵבוֹת וּנְקֵבוֹת בַּזְּכָרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
11ביום ההוא תקראי אישי
“And it shall be on that day, says G-d, you shall call [Me] Ishi, ‘my Man,’ and you shall no longer call Me Baali.” The maamar takes it as the source for calling G-d “man” in relation to the Community of Israel.
Hosea 2:18הושע ב׳:י״ח
וְהָיָה בַיּוֹם־הַהוּא נְאֻם־ה׳ תִּקְרְאִי אִישִׁי וְלֹא־תִקְרְאִי־לִי עוֹד בַּעְלִי:
And it shall be at that day, saith the L-RD, That thou shalt call Me Ishi, And shalt call Me no more Baali.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, יח.
12ואל אישך תשוקתך
Said to Eve: “and your desire shall be toward your husband.” The maamar uses it for the arousal from below, the longing that rises from the “woman” toward the “man.”
Genesis 3:16בראשית ג׳:ט״ז
אֶל־הָאִשָּׁה אָמַר הַרְבָּה אַרְבֶּה עִצְּבוֹנֵךְ וְהֵרֹנֵךְ בְּעֶצֶב תֵּלְדִי בָנִים וְאֶל־אִישֵׁךְ תְּשׁוּקָתֵךְ וְהוּא יִמְשׇׁל־בָּךְ:
Unto the woman He said: ‘I will greatly multiply thy pain and thy travail; in pain thou shalt bring forth children; and thy desire shall be to thy husband, and he shall rule over thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, טז.
13מי לי בשמים
“Whom have I in heaven? And besides You I desire nothing on earth.” The Alter Rebbe reads “with You” literally: even what is with G-d, near Him, is not what great love desires.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עג, כה. — להעיר מהמובא בשרש מצות התפלה פ״מ פתגמו של רבנו הזקן בזה, עיי״ש. ונתבאר בד״ה ביום עשתי עשר — תשל״א (סה״מ מלוקט ח״ג ע׳ קו ואילך. ובשיחת ש״פ בלק תשמ״א).
14כי עמך מקו״ח
On Beshalach the Alter Rebbe explains “For with You is the source of life”: “with You” is not G-d’s very essence but His Name, the Infinite Light, included and nullified in Him like the sun’s light within the sun.
Kehot’s noteשם לו, י. ראה לקו״ת בשלח א, ג. בחוקותי נא, ד.
15כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar reads “with You” as the life of the World to Come, which is still only with G-d and not G-d Himself.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16לית מחשבה תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
17לית מחשבה תפיסא בי׳ כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: “You are the highest of the high, hidden from all the hidden; no thought can grasp You at all.” The maamar uses it to show that the souls’ comprehension cannot reach G-d Himself.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
18ולאשתאבא בגופא דמלכא
The Zohar (Vayechi) says that a spirit not found worthy must be cleansed in burning fire and repaired “in order to be absorbed into the body of the King.” The maamar uses the phrase for the soul’s complete absorption into G-d’s essence.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב. לק׳ ראה כה, א וש״נ. [כ].
19יושבין ונהנין מזיו
Rav’s teaching: in the World to Come there is no eating or drinking; “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar contrasts this enjoyment, in which the soul remains itself, with being absorbed into G-d.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
20(וכמ״ש בסש״ב פי״ט)
The Rebbe’s note there explains that the soul’s wish to cleave to G-d even though it will become “nothing and naught” is a nature above intellect.
Kehot’s note”דזה שנשמת האדם רוצה לידבק בשרשה ומקורה בה׳ חיי החיים ב״ה הגם שתהי׳ אין ואפס ותתבטל שם במציאות לגמרי, הוא טבע שלמעלה מהשכל, דהגם שזה שרוצה לידבק בה׳ הוא מפני שהוא ”חיי החיים” (תכלית העילוי), מ״מ, מכיון שהוא יהי׳ עי״ז אין ואפס, הרצון לידבק בשרשו הוא טבע שלמעלה מהשכל. ואולי י״ל דמ״ש בלקו״ת שם שהסיבה לרצון זה הוא ”דעת חזק” [ובפרט שבלקו״ת גופא מציין לתניא שם] — הכוונה היא, דהרצון שמצד טבע הנשמה פועל על השכל”, סה״מ מלוקט-ג הנ״ל ע׳ קד הערה 47.
21הגם שתהי׳ אין ואפס ותתבטל שם במציאות לגמרי
Tanya teaches that the soul by its nature longs to leave the body and cleave to its source, “even though it will be nothing and naught and utterly nullified there,” keeping nothing of its former essence. The maamar quotes it to describe great love.
Tanya, Likkutei Amarim 19:4תניא, חלק ראשון; ליקוטי אמרים י״ט:ד׳
כָּךְ נִשְׁמַת הָ״אָדָם״, וְכֵן בְּחִינַת רוּחַ וָנֶפֶשׁ, חֶפְצָהּ וְחֶשְׁקָהּ בְּטִבְעָהּ לִיפָּרֵד וְלָצֵאת מִן הַגּוּף וְלִידָּבֵק בְּשָׁרְשָׁהּ וּמְקוֹרָהּ – בַּה׳ חַיֵּי הַחַיִּים בָּרוּךְ־הוּא; הֲגַם שֶׁתִּהְיֶה אַיִן וָאֶפֶס וְתִתְבַּטֵּל שָׁם בִּמְצִיאוּת לְגַמְרֵי, וְלֹא יִשָּׁאֵר מִמֶּנָּה מְאוּמָה מִמַּהוּתָהּ וְעַצְמוּתָהּ הָרִאשׁוֹן, אַף־עַל־פִּי־כֵן, זֶה רְצוֹנָהּ וְחֶפְצָהּ בְּטִבְעָהּ.
Kehot Publication Society (CC-BY-NC)
22בד״ה מצה זו
There the festivals are times of joy, when the intellect (mochin) of Imma is revealed, while on Shabbos the higher intellect of Abba is revealed, without the festivals’ revelation of joy.
Kehot’s noteלעיל יא, ד.
23בפ׳ בהר בד״ה כי תבואו אל הארץ
That maamar explains that love aroused in prayer, the pouring out of the soul (nefesh), draws down the true love that comes from above, and that “the land shall rest” means the nullification of the soul’s powers in their very existence.
Kehot’s noteלקמן מ, ג.
24נשים דעתן קלות
Rabbi Shimon bar Yochai, hiding from the Romans, tells his son that “women’s minds are light upon them” and his wife might reveal them under pressure. The maamar uses the phrase for the “female” love, which is easily swayed.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה שבת לג, ב. לקו״ת שה״ש כב, ב-ג. דרך מצותיך לז, ב ואילך. הנסמן לעיל ב, ג.
25נק׳ דכר שהוא דעת חזק שבוחר העיקר ולא הטפל
The note points to the Rebbe’s discussion there of why this love is called “male,” a strong daas that chooses the essential and not the secondary.
Kehot’s noteראה בד״ה ביום עשתי עשר יום תשל״א (נדפס בסה״מ מלוקט-ג ע׳ קג הערה 46).
26שגם — וכדאי כל יסורים דגיהנם
When Acher died, Rabbi Meir said: better that he be judged and then come to the World to Come. The maamar alludes to this idea, that the sufferings of Gehinnom are worth enduring for Gan Eden.
Chagigah 15bחגיגה ט״ו ב
Kehot’s noteחגיגה טו, ב. ראה נצבים מח, א.
27ביו״ד נברא העוה״ב
The Talmud teaches that this world was created with the letter hei and the World to Come with the letter yud. The maamar stresses the yud’s smallness: the World to Come is only a “point” beside the Infinite Light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
28שכנס״י נק׳ אשה . . והקב״ה נק׳ איש
A talk of the Rebbe to which the note refers for the Community of Israel being called “woman” and G-d “man.”
Kehot’s noteראה לקו״ש חי״ז ע׳ קמז.
Paragraph 3
29שלא על מנת לקבל פרס
Antigonus of Socho: “Do not be like servants who serve the master for the sake of receiving a reward; be like servants who serve the master not for the sake of receiving a reward.” The maamar takes the reward to be the enjoyment of Gan Eden.
Pirkei Avot 1:3משנה אבות א׳:ג׳
אַנְטִיגְנוֹס אִישׁ סוֹכוֹ קִבֵּל מִשִּׁמְעוֹן הַצַּדִּיק. הוּא הָיָה אוֹמֵר, אַל תִּהְיוּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב עַל מְנָת לְקַבֵּל פְּרָס, אֶלָּא הֱווּ כַעֲבָדִים הַמְשַׁמְּשִׁין אֶת הָרַב שֶׁלֹּא עַל מְנָת לְקַבֵּל פְּרָס, וִיהִי מוֹרָא שָׁמַיִם עֲלֵיכֶם:
Antigonus a man of Socho received [the oral tradition] from Shimon the Righteous. He used to say: do not be like servants who serve the master in the expectation of receiving a reward, but be like servants who serve the master without the expectation of receiving a reward, and let the fear of Heaven be upon you.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30הלא פרוס לרעב לחמך
“Is it not to break your bread for the hungry?” The maamar derives from paros, “to break off,” that peras, the reward, is only a prusah, a piece.
Isaiah 58:7ישעיהו נ״ח:ז׳
הֲלוֹא פָרֹס לָרָעֵב לַחְמֶךָ וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת כִּי־תִרְאֶה עָרֹם וְכִסִּיתוֹ וּמִבְּשָׂרְךָ לֹא תִתְעַלָּם:
Is it not to deal thy bread to the hungry, And that thou bring the poor that are cast out to thy house? When thou seest the naked, that thou cover him, And that thou hide not thyself from thine own flesh?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, ז.
31שלא ע״מ לקבל פרס
The note points to the explanation of this passage in the longer version of the maamar among the Mitteler Rebbe’s wedding discourses.
Kehot’s noteאבות א, ג. ראה הביאור בדרושי חתונה לאדה״א שם ע׳ שכא. עוד פי׳ במאמרי אדה״ז על מארז״ל ע׳ פח.
Paragraph 4
32נפשי אויתיך
“My soul, I have yearned for You in the night; my spirit within me seeks You.” The maamar reads it as the lesser love, a yearning for G-d as for one’s own life.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ט.
33כאדם המתאוה לחיי נפשו
Tanya reads “My soul, I have yearned for You” as: because You are my soul and true life, I yearn for You “as a person yearns for the life of his soul,” wanting it to return to him when he is weak or goes to sleep.
Numbers 8:3במדבר ח׳:ג׳
וַיַּעַשׂ כֵּן אַהֲרֹן אֶל־מוּל פְּנֵי הַמְּנוֹרָה הֶעֱלָה נֵרֹתֶיהָ כַּאֲשֶׁר צִוָּה ה׳ אֶת־מֹשֶׁה:
And Aaron did so: he lighted the lamps thereof so as to give light in front of the candlestick, as the L-RD commanded Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתניא פרק מד. ראה גם לקמן במדבר ח, ג.
34ביו״ד נברא
The World to Come was created with the letter yud. The maamar recalls it to show how small the reward of Gan Eden is beside the Infinite Light.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 5
35נפשי אויתיך בלילה
“My soul, I have yearned for You in the night.” The maamar reads “night” as describing the lesser love, which is still a love of darkness.
Isaiah 26:9ישעיהו כ״ו:ט׳
נַפְשִׁי אִוִּיתִךָ בַּלַּיְלָה אַף־רוּחִי בְקִרְבִּי אֲשַׁחֲרֶךָּ כִּי כַּאֲשֶׁר מִשְׁפָּטֶיךָ לָאָרֶץ צֶדֶק לָמְדוּ יֹשְׁבֵי תֵבֵל:
With my soul have I desired Thee in the night; Yea, with my spirit within me have I sought Thee earnestly; For when Thy judgments are in the earth, The inhabitants of the world learn righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36וארא אל אברהם
“I appeared to Abraham, to Isaac and to Jacob as El Shaddai.” The text refers to its explanation on this verse for the principle that the love a person arouses is an arousal from below for love from above.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ובהערה לתיקון חצות
The Alter Rebbe refers to his note on Tikkun Chatzos, the midnight lament, in his Siddur; the Kehot notes locate it on page 72a.
Kehot’s noteסידור עב, א.
38שיערה עליו רוח ממרום
“Until a spirit from on high is poured out upon us.” The maamar uses it for the great love that comes from above when the arousal from below came first.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
39ועיין — סד״ה והי׳ מספר
There the Alter Rebbe explains that at the level of the Infinite, above the step-by-step chain of levels, there is no above and below.
Numbers 6:3במדבר ו׳:ג׳
מִיַּיִן וְשֵׁכָר יַזִּיר חֹמֶץ יַיִן וְחֹמֶץ שֵׁכָר לֹא יִשְׁתֶּה וְכׇל־מִשְׁרַת עֲנָבִים לֹא יִשְׁתֶּה וַעֲנָבִים לַחִים וִיבֵשִׁים לֹא יֹאכֵל:
he shall abstain from wine and strong drink: he shall drink no vinegar of wine, or vinegar of strong drink, neither shall he drink any liquor of grapes, nor eat fresh grapes or dried.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר ו, ג.
40והיה מספר
“And the number of the children of Israel shall be like the sand of the sea.” The opening words of a maamar in Likkutei Torah on Bamidbar, to whose end the text refers.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
41והענין דהנה כתיב
The note refers to a gloss in that volume of the Rebbe Rayatz’s discourses that bears on this explanation of “Because you did not serve … with joy.”
Kehot’s noteראה בסה״מ תש״י ע׳ 207 בהערה.
42תחת אשר . . בשמחה
From the rebuke: “Because you did not serve G-d your G-d with joy and with gladness of heart, out of the abundance of everything.” The maamar asks why a lack of joy should bring so harsh a punishment.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
43ועבדת את אויביך
“You shall serve your enemies whom G-d will send against you.” The punishment that the maamar explains as coming for sins, which joy would have averted.
Deuteronomy 28:48דברים כ״ח:מ״ח
וְעָבַדְתָּ אֶת־אֹיְבֶיךָ אֲשֶׁר יְשַׁלְּחֶנּוּ ה׳ בָּךְ בְּרָעָב וּבְצָמָא וּבְעֵירֹם וּבְחֹסֶר כֹּל וְנָתַן עֹל בַּרְזֶל עַל־צַוָּארֶךָ עַד הִשְׁמִידוֹ אֹתָךְ:
therefore shalt thou serve thine enemy whom the L-RD shall send against thee, in hunger, and in thirst, and in nakedness, and in want of all things; and he shall put a yoke of iron upon thy neck, until he have destroyed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כי אדם אין צדיק בארץ
“For there is no righteous man on earth who does good and does not sin.” The maamar uses it to show that the punishment is for sins, which everyone has.
Ecclesiastes 7:20קהלת ז׳:כ׳
כִּי אָדָם אֵין צַדִּיק בָּאָרֶץ אֲשֶׁר יַעֲשֶׂה־טּוֹב וְלֹא יֶחֱטָא:
For there is not a righteous man upon earth, that doeth good, and sinneth not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כ.
45באור פני מלך
“In the light of the King’s face is life, and his favor is like a cloud of the latter rain.” The maamar applies it to supernal joy, which nullifies the judgments.
Proverbs 16:15משלי ט״ז:ט״ו
בְּאוֹר־פְּנֵי־מֶלֶךְ חַיִּים וּרְצוֹנוֹ כְּעָב מַלְקוֹשׁ:
In the light of the king’s countenance is life; And his favour is as a cloud of the latter rain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי טז, טו.
46אשה כי תזריע
“When a woman emits seed and gives birth to a male.” The maamar returns to the verse to show that its rule holds within the ordered chain of levels, not beyond it.
Leviticus 12:2ויקרא י״ב:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אִשָּׁה כִּי תַזְרִיעַ וְיָלְדָה זָכָר וְטָמְאָה שִׁבְעַת יָמִים כִּימֵי נִדַּת דְּוֺתָהּ תִּטְמָא:
Speak unto the children of Israel, saying: If a woman be delivered, and bear a man-child, then she shall be unclean seven days; as in the days of the impurity of her sickness shall she be unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47שמחה של מצוה . . זכר
There the Alter Rebbe returns to “Sos tasis”: through the joy of a mitzvah one draws down that even when the Community of Israel is “barren” and the arousal from above comes of itself, she will bear a male.
Kehot’s noteהביאור ע״ז — נמצא בלקו״ת שה״ש כג, ד אות ה.
Paragraph 10
48בד״ה רני ושמחי בת
There “Man and man” is “the woman emits seed first, she bears a male,” the level of Chasadim: it comes when rinah, the song that rises from below, precedes the joy, as the verses of praise come before prayer.
Kehot’s noteתו״א לז, ג.
49רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The opening words of the Torah Ohr maamar to which the text refers.
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50איש ואיש יולד בה
“And of Zion it shall be said: man and man was born in her.” The maamar reads it as Zion bearing “males,” great love.
Psalms 87:5תהילים פ״ז:ה׳
וּלְצִיּוֹן יֵאָמַר אִישׁ וְאִישׁ יֻלַּד־בָּהּ וְהוּא יְכוֹנְנֶהָ עֶלְיוֹן:
But of Zion it shall be said: 'This man and that was born in her; And the Most High Himself doth establish her.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51שוש תשיש ותגל העקרה
The wedding blessing “May the barren one greatly rejoice and exult in the gathering of her children into her midst in joy.” The maamar reads it as the Community of Israel’s joy arousing G-d’s joy.
Ketubot 8a:4–5כתובות ח׳ א:ד׳-ה׳
״שׂוֹשׂ תָּשִׂישׂ וְתָגֵל הָעֲקָרָה, בְּקִבּוּץ בָּנֶיהָ לְתוֹכָהּ בְּשִׂמְחָה. בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ צִיּוֹן בְּבָנֶיהָ״. ״שַׂמֵּחַ תְּשַׂמַּח רֵיעִים הָאֲהוּבִים, כְּשַׂמֵּחֲךָ יְצִירְךָ בְּגַן עֵדֶן מִקֶּדֶם, בָּרוּךְ אַתָּה ה׳, מְשַׂמֵּחַ חָתָן וְכַלָּה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
52ע״פ שוש אשיש
That maamar on “I will greatly rejoice in G-d” distinguishes simchah, joy revealed outwardly, as on Sukkos, from gilah, joy still hidden in the heart and covered by trembling, as in the Days of Awe.
Kehot’s noteראה לקו״ת נצבים מז, א ואילך.
53שוש אשיש בהוי׳
“I will greatly rejoice in G-d; my soul shall exult in my G-d.” A maamar in Likkutei Torah on Nitzavim opens with this verse, and the text refers to it for joy below arousing supernal joy.
Isaiah 61:10ישעיהו ס״א:י׳
שׂוֹשׂ אָשִׂישׂ בַּה׳ תָּגֵל נַפְשִׁי בֵּאלֹקַי כִּי הִלְבִּישַׁנִי בִּגְדֵי־יֶשַׁע מְעִיל צְדָקָה יְעָטָנִי כֶּחָתָן יְכַהֵן פְּאֵר וְכַכַּלָּה תַּעְדֶּה כֵלֶיהָ:
I will greatly rejoice in the L-RD, My soul shall be joyful in my G-d; For He hath clothed me with the garments of salvation, He hath covered me with the robe of victory, As a bridegroom putteth on a priestly diadem, And as a bride adorneth herself with her jewels.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ועבדת את אויביך
“You shall serve your enemies.” The maamar reads it as the falls in divine service, from greatness to smallness and into cravings.
Deuteronomy 28:48דברים כ״ח:מ״ח
וְעָבַדְתָּ אֶת־אֹיְבֶיךָ אֲשֶׁר יְשַׁלְּחֶנּוּ ה׳ בָּךְ בְּרָעָב וּבְצָמָא וּבְעֵירֹם וּבְחֹסֶר כֹּל וְנָתַן עֹל בַּרְזֶל עַל־צַוָּארֶךָ עַד הִשְׁמִידוֹ אֹתָךְ:
therefore shalt thou serve thine enemy whom the L-RD shall send against thee, in hunger, and in thirst, and in nakedness, and in want of all things; and he shall put a yoke of iron upon thy neck, until he have destroyed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55תחת אשר לא עבדת בשמחה
“Because you did not serve … with joy.” The maamar teaches that the falls come only from service without joy, done with a sense of self.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56בפ׳ ויחי דרכ״א
The note identifies the reference as the Zohar and points also to this discussion in the Tzemach Tzedek’s Or HaTorah on Bereishis.
Kehot’s noteבזהר. ראה גם באוה״ת בראשית כרך-ד דף תתקעו, ב.
57ע״פ חכלילי עינים
That maamar asks what the “wine that gladdens G-d” is and how its power can be so great.
Kehot’s noteתו״א מז, א ואילך.
58חכלילי עינים
Jacob’s blessing of Judah: “His eyes are red with wine, and his teeth white with milk.” The opening words of the Torah Ohr maamar to which the text refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בבחי׳ אהבה רבה שמבחי׳ דכר אין בה שינויים
The Rebbe explains there that great love has no changes because it stems from the level of yechidah, the soul’s innermost level.
Kehot’s note”והטעם שבאה״ר אין שייך שינויים הוא להיותה מבחי׳ יחידה (לקו״ת תצא לז, ג)” — לקו״ש חי״ב ע׳ 69 הערה 37.
60בד״ה מקושש עצים
That maamar explains that love itself is great labor (“there is no service like the service of love”), and that Moshe taught the way to love G-d, “for He is your life,” by contemplating how a person loves the life of his own soul.
Kehot’s noteלקו״ת שלח מב, ג.
61מקושש עצים
“They found a man gathering wood on the Shabbos day.” The opening words of the maamar in Likkutei Torah on Sh’lach to which the text refers.
Numbers 15:32במדבר ט״ו:ל״ב
וַיִּהְיוּ בְנֵי־יִשְׂרָאֵל בַּמִּדְבָּר וַיִּמְצְאוּ אִישׁ מְקֹשֵׁשׁ עֵצִים בְּיוֹם הַשַּׁבָּת:
And while the children of Israel were in the wilderness, they found a man gathering sticks upon the sabbath day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62בד״ה ה׳ לי בעוזרי
There Shemini Atzeres is “the joyful mother of children,” when two joys join: G-d’s joy from above to below, “G-d rejoices in His works,” and Israel’s from below to above, “Israel rejoices in its Maker.” Joy is explained as the revealing of what was hidden, like a king who usually sits in his inner chambers.
Kehot’s noteלקו״ת שמע״צ פח, ד ואילך.
63ה׳ לי בעוזרי
“G-d is for me among my helpers, and I shall see [the downfall of] my foes.” The opening words of the maamar in Likkutei Torah for Shemini Atzeres to which the text refers.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64בביאור ע״פ צאינה וראינה
There “Go forth” means going out into the worlds of Beriah, Yetzirah and Asiyah so that the crown can be revealed, as a brilliant gem cannot be seen against the sun itself.
Kehot’s noteלקו״ת שה״ש כז, ב.
65צאינה וראינה
“Go forth and see, O daughters of Zion, King Solomon, in the crown with which his mother crowned him.” The opening words of the explanation in Likkutei Torah on Shir HaShirim to which the text refers.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ועמ״ש . . ע״פ ולא נחם
There the “Philistines” of kelipah are scoffers, whose mirth is unrestrained frivolity that hides G-d’s light and makes the self a thing in its own right.
Kehot’s noteתו״א סא, ד.
67ולא נחם אלקים דרך ארץ פלשתים
“G-d did not lead them by way of the land of the Philistines, though it was near.” Torah Ohr reads it as a warning against coming to joy too quickly, before awe and self-nullification.
Exodus 13:17שמות י״ג:י״ז
וַיְהִי בְּשַׁלַּח פַּרְעֹה אֶת־הָעָם וְלֹא־נָחָם אֱלֹקִים דֶּרֶךְ אֶרֶץ פְּלִשְׁתִּים כִּי קָרוֹב הוּא כִּי אָמַר אֱלֹקִים פֶּן־יִנָּחֵם הָעָם בִּרְאֹתָם מִלְחָמָה וְשָׁבוּ מִצְרָיְמָה:
And it came to pass, when Pharaoh had let the people go, that G-d led them not by the way of the land of the Philistines, although that was near; for G-d said: 'Lest the people regret when they see war, and they return to Egypt.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וע״פ אסרי לגפן
There “Binding his foal to the vine” is read as speaking of the days of Mashiach, when the level of “man” will be completed, following the explanation of the vine and the wine just before it.
Kehot’s noteתו״א מו, ג.
69אסרי לגפן
“Binding his foal to the vine.” The opening words of the Torah Ohr passage to which the text refers.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וביום השמיני ימול וגו׳
“And on the Eighth Day He Shall Be Circumcised”
Shabbos, the seventh day, is G-d’s answer to human effort, a light from Atzilus proportioned to the week’s refinement; circumcision on the eighth day draws from Adam Kadmon, “the Will of all wills,” a gift beyond the reach of any effort. That is why circumcision overrides Shabbos, and why the harp of Moshiach will have eight strings.
The maamar in brief
David’s song “on the eighth” celebrates circumcision, given on the eighth day. Why the eighth? The Alter Rebbe first explains Shabbos. Weekday labor refines the sparks that fell in the shattering of the vessels and raises them as mayin nukvin (the Name Ban); on Shabbos the answering mayin duchrin (the Name Mah) descend into Atzilus, in proportion to that effort. Because Atzilus clothes itself in the lower worlds, Shabbos applies everywhere, even where kelipah is present. Circumcision reaches higher: it reveals the Yesod of Adam Kadmon, Hadar, the eighth king, an arousal from above that no effort reaches and that clothes itself in nothing, so the foreskin can hide it and must be removed. Through mal comes Netzach, a firm resolve rooted above reason and in the soul’s greatness. Before Adam Kadmon all levels are equal, “the whole world is His,” so the acts of circumcision are not labor at all. The seven-stringed harp is the light of the Name Havayah within the seven attributes; the eight-stringed harp of Moshiach joins the higher Havayah with the lower, as will be revealed in the Time to Come.

Outline
	1The question: why the eighth?David’s psalm “on the eighth” and circumcision’s overriding Shabbos raise the question of what the eighth day adds; first Shabbos must be understood.¶1–3
	2Shabbos: the answer to the week’s laborWeekday labor refines the fallen sparks and raises them (mayin nukvin, Ban); Shabbos draws the answering mayin duchrin of Mah into Atzilus, in proportion to that refinement.¶4–5
	3Circumcision above AtzilusCircumcision reveals the Yesod of Adam Kadmon, the Will of all wills. Shabbos, from Atzilus, clothes itself and reaches even places of kelipah; the unclothed light of circumcision can be hidden by the foreskin. Hence the eighth day after a Shabbos, Avraham’s prophecy before his circumcision, and the parable of the two matrons.¶6–7
	4Where there is mal, there is NetzachRevelation from Adam Kadmon comes only through Netzach and Yesod; Netzach is giving carried through by resolve, rooted above reason and in the soul’s greatness; the “wall” and the “builders.”¶8–11
	5The whole world is HisThe parable of eruv and carrying: ascents affect only the inner dimension, while Adam Kadmon sustains the outer dimension of all worlds equally; its inner dimension, the Yesod, is hidden by the foreskin.¶12–15
	6The harps of seven and eight stringsCircumcision overrides Shabbos because before Adam Kadmon no act counts as labor. The kinor is Havayah shining in the lamp of the soul: seven strings from the first Name, eight from the joining of the two Names Havayah in the Time to Come, drawn down through guarding the covenant.¶16–22
	7Summary: Shabbos, the gift and the two vavsShabbos is the inner gate that only “faces east”; circumcision is a gift from Adam Kadmon above Chochmah; the two vavs of Shabbos’s “mitzvos” and the spelled-out vav of the thirteen covenants.¶23–28
	8Summary: Netzach, domains and the two NamesNetzach and metzach; the eruv parable restated; Havayah and Ado-nai and the High Priest’s eight garments; the bond of the two Names Havayah through circumcision; Tiferes and Yesod as the two vavs.¶29–34


Key concepts
	Adam Kadmonאדם קדמון
	The primordial level before Atzilus, called “the Will of all wills”; it does not clothe itself in the worlds, and circumcision reveals its Yesod.

	Arousal from above and from belowאתערותא דלעילא, אתערותא דלתתא
	Shabbos is an arousal from above that answers human effort; circumcision draws an arousal from above that no effort reaches, which therefore comes as a gift.

	Mah and Banמ״ה וב״ן
	Two spellings of the Name Havayah, totaling 45 and 52: Mah is the rectifying, giving light, Ban is what is refined and raised.

	Mayin nukvin and mayin duchrinמיין נוקבין, מיין דוכרין
	“Feminine waters,” the upward striving from below, and “masculine waters,” the answering flow from above.

	Netzachנצח
	Bestowal carried through by resolve, the last “joint” of the right-hand line; rooted above reason, it is revealed only after mal, the uncovering of Yesod.

	Hadar, the eighth kingהדר, מלך השמיני
	The eighth king of Edom, whose death is not recorded: the root of tikkun, identified with the Yesod of Adam Kadmon and with the eighth day.

	The two Names Havayahב׳ שמות הוי׳
	The higher Havayah above hishtalshelus and the lower Havayah within it, separated by a pause; their joining is the eight-stringed harp of the Time to Come.


Section 1 · ¶1–3
The question: why the eighth?
1וביום השמיני ימול1 וגו׳.
“And on the eighth day he shall be circumcised,” etc.
The maamar opens with the verse in Parshas Tazria that commands circumcising a baby boy on the eighth day. The whole discourse asks what is special about the eighth day, and why circumcision on that day is great enough to override even Shabbos.




2למנצח על השמינית23 על מילה שניתנה בשמיני4. שבמרחץ ראה א״ע [את עצמו] ערום כו׳. כיון שנזכר במילה נתיישבה דעתו כו׳ כדאיתא במנחות דף מ״ג ע״ב. וכן הוא ג״כ בירושלמי סוף מסכת ברכות.5
“For the conductor, on the eighth”: on circumcision, which was given on the eighth [day]. For in the bathhouse [David] saw himself naked, etc.; once he remembered the circumcision, his mind was set at ease, etc., as is found in Menachos, folio 43b. And so it is also in the Jerusalem Talmud, at the end of Tractate Berachos.
The Sages read the heading of Psalm 12, “For the conductor, on the eighth,” as David’s song about circumcision, the mitzvah given on the eighth day. When David entered a bathhouse and saw himself without clothing, he grieved that he stood bare of any mitzvah; when he remembered the circumcision in his flesh he was comforted, and afterward he composed this psalm. The Alter Rebbe cites the story from the Babylonian Talmud and notes that it appears in the Jerusalem Talmud as well.




3וצריך להבין למה היתה השירה על שניתנה בשמיני דוקא.6 אך הנה כתיב וביום השמיני ימול7 כו׳ ואפילו בשבת8 שמילה דוחה שבת.
Now we need to understand why the song was about its having been given on the eighth [day] specifically. However, it is written, “And on the eighth day he shall be circumcised,” etc., and even on Shabbos, for circumcision overrides Shabbos.
The question is why David’s song stresses that circumcision was given “on the eighth,” rather than simply celebrating the covenant itself. The Alter Rebbe begins his answer with the verse “And on the eighth day he shall be circumcised,” which the Sages read to include the eighth day even when it falls on Shabbos: circumcision overrides Shabbos.


ולהבין יתרון ומעלה שיש במילה שהיא ביום השמיני לדחות מעלת ומדרגת קדושת השבת, צריך להקדים ענין השבת כי בו שבת9 כו׳.10
And to understand the advantage and superiority that circumcision, which is on the eighth day, possesses, [enabling it] to override the eminence and rank of the holiness of Shabbos, we must first explain the matter of Shabbos: “for on it He rested,” etc.
To understand what in the eighth day gives circumcision the power to override Shabbos, one must first understand Shabbos itself. The words “for on it He rested” describe G-d’s rest on the seventh day of creation, and the next paragraphs explain what that rest is.




Section 2 · ¶4–5
Shabbos: the answer to the week’s labor
4ושורש הדברים הוא כי הנה כל המלאכות שבימות החול ל״ט מלאכות החורש והזורע כו׳ הם בחי׳ תיקון ובירור להעלות מכח הצומח אשר בארץ להצמיח כל מאכל אשר יאכל האדם וחי בהם
The root of the matter is this. All the labors of the weekdays, the thirty-nine labors, plowing and sowing, etc., have the quality of rectification and refinement (tikkun and birur): to raise up from the vegetative power that is in the earth, to make grow all the food that a person eats and lives by;
The weekday labors, summed up in the thirty-nine labors forbidden on Shabbos, begin with plowing and sowing, which make the earth’s vegetative power yield food. In Chassidus such work is tikkun and birur: rectifying the physical world and refining what is holy in it, so that what grows can sustain a human life.


כי הוא יברך על המאכל בתחלה ובסוף וממשיך בו קדושה וגם אח״כ כשמקבל חיות מזה המאכל נכלל חיות המאכל בחיות האדם ומתחזק כחו ושכלו ובכח
For he makes a blessing over the food at the beginning and at the end, and draws holiness into it; and also afterward, when he receives life-force (chayus) from this food, the life-force of the food is included in the life-force of the person, and his strength and his intellect are reinforced; and with the strength
Eating with a blessing before and after draws holiness into the food. The food’s life-force then becomes part of the person’s own life-force and strengthens his body and mind.


ושכל זה מתפלל ולומד ומקיים מצות לכך גם חיות המאכל עולה עמו ונכלל באחד ואהבת11 כו׳, ועד״ז הן כל המלאכות כאפיה ובישול שהן תיקון המאכל שיהא ראוי לאכילת אדם.
and intellect [that come] from this, he prays, studies and fulfills mitzvos. Therefore the life-force of the food also rises with him and is included in “One” and “You shall love,” etc. And in the same way are all the labors, such as baking and cooking, which are the rectification of the food so that it be fit for a person to eat.
Since the person uses that strength to pray, study and do mitzvos, the food’s life-force rises with him into his service of G-d: into the oneness of “G-d is One” and the love of “You shall love” in the Shema. Baking and cooking, which make food fit to eat, belong to the same process of elevation.




5וכן האורג שני חוטין12 כו׳ וכיוצא בו הוא תיקון להיות ראוי ללבושי האדם. והבונה וכיוצא בו הוא תיקון להיות ראוי לבית אשר ידור בו האדם,
Likewise weaving two threads, etc., and the like, is a rectification, so that [the material] be fit for a person’s garments; and building and the like is a rectification, so that [the material] be fit for a house in which a person will live.
The Mishnah lists “weaving two threads” among the labors forbidden on Shabbos. Weaving, which makes clothing, and building, which makes a home, show that clothing and shelter, like food, are each a tikkun that brings raw matter into the service of human life.


כי דרך כלל כל13 המלאכות כולן הן במזונות ולבושים ובתים הן היכלות כו׳ כמ״ש במ״א וכל בירור זה הוא מרפ״ח ניצוצין שנפלו בשבה״כ [בשבירת הכלים] בבי״ע
For, in general, all the labors without exception are in [the areas of] food, garments and houses; these are heichalos (chambers), etc., as is explained elsewhere. And all this refinement is of the 288 sparks that fell, in the shattering of the vessels, into Beriah, Yetzirah and Asiyah,
All labor serves food, clothing or houses, which the text identifies with the heichalos, the “chambers” of the Kabbalistic worlds, as explained elsewhere. What is refined through them are the 288 holy sparks that fell into the three lower worlds when the vessels of the world of Tohu shattered, in the Arizal’s account of creation.


וצריך להעלותם מבי״ע לאצילות כי אצילות הוא עולם התיקון שכבר נתקן שלא ע״י האדם אך התיקון של האדם הוא בבי״ע שניתן להאדם לתקן ולברר כו׳ (ועמ״ש בפ׳ בראשית בביאור ע״פ כי כאשר השמים14 החדשים15).
and they must be raised from Beriah, Yetzirah and Asiyah to Atzilus. For Atzilus is the World of Tikkun (rectification), which has already been rectified, not through man; but man’s rectification is in Beriah, Yetzirah and Asiyah, which were given to man to rectify and refine, etc. (And see what is written in Parshas Bereishis, in the explanation on the verse “For as the new heavens.”)
Atzilus, the highest world, was rectified by G-d Himself and needs no human work; Beriah, Yetzirah and Asiyah were left for man to rectify by raising their sparks up to Atzilus. The Alter Rebbe refers to his explanation of “For as the new heavens” in Torah Ohr, Bereishis, for this idea.


וזוהי עבודת האדם ימי החול, אבל בשבת אין בו בירור ותיקון כלל רק האכילה היא מלמעלה למטה צדיק אוכל לשובע נפשו16 כו׳
This is a person’s service on the weekdays. But on Shabbos there is no refinement or rectification at all; rather, the eating is from above to below: “The righteous one eats to satisfy his soul,” etc.
Weekday work is service from below upward. Shabbos is different: nothing is refined, and the Shabbos meals draw holiness from above downward, like the eating of the righteous man, which “satisfies his soul” rather than refining the food.


(כמ״ש בת״א [בתורה אור] פ׳ חיי שרה בד״ה יגלה לן טעמי17 כו׳) והן תלת סעודתי דשבתא ג״פ [ג׳ פעמים] ביום השביעי, תלת זימנין נטיף טלא דעתיקא כו׳
(as is explained in Torah Ohr, Parshas Chayei Sarah, in the discourse beginning “May He reveal to us the reasons,” etc.). And these are the three meals of Shabbos, three times on the seventh day: three times the dew of Atika (the Ancient One) drips down, etc.,
The three Shabbos meals correspond to the Kabbalistic teaching that on Shabbos “the dew of Atika,” the Ancient One, the innermost level of Keser, drips down three times. The meals are channels for a light descending from the highest source, not acts of refinement.


שהוא מבחי׳ ענג העליון ויכל אלהים ביום השביעי ויכל לשון כלות הנפש1819 מחמת תענוג דהיינו שהמשיך תענוג העליון20
which is from the level of the supernal delight. “And G-d completed (vaychal) on the seventh day”: vaychal is an expression of kelos hanefesh, the soul’s consuming yearning, out of delight; that is, He drew down the supernal delight.
That light is the supernal delight. The Alter Rebbe reads vaychal, “He completed,” as kelos hanefesh, a consuming yearning of the soul, as the Midrash reads the related word vaychulu as “longing”; on Shabbos G-d drew His own delight down into creation.


והוא המ״ד [המיין דוכרין] שמברר המ״נ [המיין נוקבין] שכל ההעלאה שבימי החול הוא בחי׳ מ״נ [מיין נוקבין] ובשבת נמשך המ״ד [המיין דוכרין] באצי׳ בעולם התיקון שהוא מבחי׳ מ״ה [שם מ״ה]
And this is the mayin duchrin (masculine waters) that refine the mayin nukvin (feminine waters). For all the elevation of the weekdays is the level of mayin nukvin, and on Shabbos the mayin duchrin are drawn down into Atzilus, into the World of Tikkun, which is from the level of [the Name] Mah (45),
In Kabbalah, mayin nukvin (“feminine waters”) are the upward striving of a lower level, and mayin duchrin (“masculine waters”) the answering flow from above that refines it. The weekday elevations are mayin nukvin; on Shabbos the mayin duchrin descend into Atzilus, the World of Tikkun, which belongs to the Name Mah (45).


כי ההעלאות דמ״נ [דמיין נוקבין] הוא מבחי׳ ב״ן [שם ב״ן] והתיקון הוא המ״ד [המיין דוכרין] שנמשך ממ״ה [משם מ״ה] המברר הב״ן [השם ב״ן] וזהו אתעדל״ע [אתערותא דלעילא] שאחר אתעדל״ת [אתערותא דלתתא] מי שטרח בע״ש [בערב שבת]21 כו׳, ועיין מ״ש מזה ע״פ ראו22
for the elevations of the mayin nukvin are from the level of [the Name] Ban (52), and the rectification is the mayin duchrin that are drawn from Mah, which refines the Ban. And this is the arousal from above that follows the arousal from below: “One who toiled on Erev Shabbos,” etc. And see what is written about this on the verse “See
The Name Havayah spelled out one way totals 45 (Mah) and is the giving, rectifying power; spelled out another way it totals 52 (Ban) and is the side being refined. Shabbos is the arousal from above that answers the weekday arousal from below, as the Sages say: “one who toiled on Erev Shabbos will eat on Shabbos.”


כי23 ה׳ נתן לכם השבת והיינו שכפי ערך עליי׳ [עלייה] הב״ן [השם ב״ן] המתברר כך ערך המשכת המ״ד [המיין דוכרין] המברר וכמ״ש וירא אלקים את כל אשר עשה24
that G-d has given you the Shabbos.” That is: in proportion to the elevation of the Ban that is refined, so is the drawing-down of the mayin duchrin that refine [it]. As it is written, “And G-d saw all that He had made,
The Alter Rebbe refers to his discourse on the verse “See that G-d has given you the Shabbos.” The principle is that the light descending on Shabbos is proportional to the refinement achieved during the week.


והנה טוב מאד25 שהוכשר בעיניו מאד לכך ויכולו שנכללו בתענוג עליון וכלתה נפשם כו׳ ומזה נמשך להיות ויכל ביום השביעי, וזהו ענין כי בו שבת26 כאדם ששובת ממלאכתו שהיה ט רוד בה
and behold, it was very good”: that it was very fitting in His eyes. Therefore “Vaychulu (they were completed)”: that they were included in the supernal delight, and their soul was consumed with yearning, etc.; and from this was drawn [the state of] “And He completed (vaychal) on the seventh day.” And this is the meaning of “for on it He rested”: like a person who rests from his work, with which he had been occupied,
G-d saw that creation was “very good,” truly fitting, and so “vaychulu”: everything was gathered into the supernal delight and yearned toward it, bringing about “And He completed on the seventh day.” “He rested” is then explained by the image of a person who stops the work that occupied him.


כמו אם הוא מטריד שכלו לכתוב איזה דבר שאזי השכל מלובש במעשה הכתיבה וכששובת חוזר השכל למקורו כו׳, כך נכללו כל ההעלאות בעולם התיקון
as when he occupies his mind with writing something, so that his intellect is then invested in the act of writing, and when he rests, the intellect returns to its source, etc. So, too, all the elevations were included in the World of Tikkun.
While writing, a person’s mind is invested in the act; when he stops, his mind returns to itself. So on Shabbos all the elevations of the week are gathered back into the World of Tikkun, Atzilus.


ולכן אין בו מלאכה מפני שכבר נשלם הבירור מעבודת האדם ממטה למעלה אלא הוא המשכת המ״ד [המיין דוכרין] באצילות עולם התיקון וכל זה הוא ענין השבת:
Therefore there is no labor on it, because the refinement through man’s service, from below to above, has already been completed; rather, it is the drawing-down of the mayin duchrin into Atzilus, the World of Tikkun. And all this is the matter of Shabbos.
This is why labor is forbidden on Shabbos: the refining work from below is complete, and Shabbos is a time of receiving the flow from above into Atzilus. This completes the explanation of Shabbos against which the superiority of circumcision will be measured.




Section 3 · ¶6–7
Circumcision above Atzilus
6ב אבל מילה היא מדרגה הגבה מאד נעלה מבחי׳ אצילות שניתנה בשמיני דהנה כל הז׳ מלכים וימלוך וימת כו׳27
2. But circumcision is a level far, far loftier than the level of Atzilus, for it was given on the eighth. For of all the seven kings [it is said], “and he reigned … and he died,” etc.,
Section 2 turns to circumcision, which reaches higher than Atzilus, the source of Shabbos. The sign is the eighth day: in the Torah’s list of the kings of Edom, of each of the first seven it says “he reigned … and he died,” which in Kabbalah describes the seven attributes of the world of Tohu that “died” when their vessels shattered.


עד מלך השמיני הוא הדר28 שרש התיקון הוא יסוד דא״ק [דאדם קדמון] שמשם הארת מ״ה [שם מ״ה] שהוא ממצחא דא״ק [דאדם קדמון],29 (ויסוד דא״ק [דאדם קדמון] הוא המשפיע בחי׳ פנימי)30
until the eighth king, who is Hadar, the root of tikkun, which is the Yesod of Adam Kadmon; from there comes the light of Mah, which is from the forehead (Metzach) of Adam Kadmon. (And the Yesod of Adam Kadmon is what bestows the inner level.)
The eighth king, Hadar, is the root of tikkun, rectification. The Alter Rebbe identifies him with the Yesod of Adam Kadmon, from which issues the light of Mah that, in the Arizal’s teaching, comes forth from the forehead of Adam Kadmon; Yesod is the channel of the most inward bestowal.


שהוא למעלה מבחי׳ מ״ה [שם מ״ה] שבאצי׳ שכבר נמשך ונתלבש בעולם התיקון אבל שרש שם מ״ה [שם מ״ה] למעלה בא״ק [באדם קדמון] הוא גבוה מאד ונשא ממעלת מדרגת אצילות
This is higher than the level of Mah in Atzilus, which has already been drawn down and invested in the World of Tikkun; but the root of the Name Mah, above, in Adam Kadmon, is very high and exalted above the rank of the level of Atzilus.
The Mah that operates within Atzilus is already drawn down and “invested” in the ordered World of Tikkun. Its root in Adam Kadmon, above Atzilus, is far loftier, and circumcision draws from that root.


(וזהו כתר עליון31 כו׳ מלגאו32 איהו שם מ״ה דאיהו אורח אצי׳ כו׳ ועד״ז בא״ק [באדם קדמון] שהוא כתר דכללות וע׳ בד״ה ענין האבות הן הן המרכבה33 ומשם יובן למה נק׳ ז״א ג״כ שם מ״ה, ועמ״ש בביאור דמזוזה מימין34 בענין אויר שהוא ג״כ בכתר ובז״א)
(And this is [the meaning of] “Keser Elyon, etc.; within, it is the Name Mah, which is the path of Atzilus,” etc.; and in the same way in Adam Kadmon, which is the Keser of the whole (klalus). And see the discourse beginning “The matter of ‘the Patriarchs are the Chariot’”; from there it will be understood why Z’eir Anpin, too, is called the Name Mah. And see what is written in the explanation of “The mezuzah on the right,” on the matter of avir (air), which is also in Keser and in Z’eir Anpin.)
The parenthesis supports this from the Tikkunei Zohar: within Keser Elyon is the Name Havayah spelled out with alefs, whose value is 45 (Mah), “the path of Atzilus”; and Adam Kadmon is likewise the Keser of the entire scheme of worlds. The Alter Rebbe also refers to two discourses in Torah Ohr, on why Z’eir Anpin too is called Mah, and on avir (air), which is found both in Keser and in Z’eir Anpin.


ונק׳ רעוא דכל רעוין פי׳ מקור כל הרצונות קדמון לכל הקדומי׳ [הקדומים] כי בריאת העולמות הוא מפני שכשעלה ברצונו כו׳
And it is called “the Will of all wills” (raava dechol raavin), meaning the source of all wills, which precedes all that is primordial. For the creation of the worlds is because, when it arose in His will, etc.;
Adam Kadmon is called “the Will of all wills,” the source of every will, preceding everything primordial. G-d’s will to create the worlds, the will that “arose” in Him, is one particular will; this level is the source of willing itself.


אבל להיות רצון לרצון דלאו מכל מדות כו׳ הוא מבחי׳ רעוא דכל רעוין35 ונק׳ אדם קדמון לכל הקדומים,
but that there be a will to will, in [the One] who “is not of any of the attributes,” etc., is from the level of the Will of all wills. And it is called Adam Kadmon, primordial before all that is primordial,
Above the will to create is a “will to will” in G-d Himself, who in the Tikkunei Zohar’s words “is not of any of the attributes.” That root of will is called Adam Kadmon, “primordial before all that is primordial.”


שהוא לפני האצי׳ עד שאין ערוך אליו אפי׳ [אפילו] בחי׳ אצי׳ שהיא בחי׳ חכמה וכתיב כולם בחכמה עשית36 שחכמה ועשייה37 שוים שם
for it is before Atzilus, to the point that even the level of Atzilus, which is the level of Chochmah, has no comparison to it. And it is written, “You have made them all with wisdom (chochmah)”: Chochmah and Asiyah (making) are equal there.
Adam Kadmon precedes Atzilus so completely that Atzilus, which is Chochmah, bears no comparison to it. The verse “You have made them all with wisdom” is read to mean that before this level Chochmah, the highest of the faculties, and Asiyah, the lowest action, are equal.


(והיינו ע״ד שנתבאר בפ׳ וירא בד״ה אנת הוא חד38 ולא בחושבן דקאי על כתר עליון שאינו ערוך אליו כלל כי התהוות החכמה מהכתר הוא מאין ממש כו׳ ע״ש באריכות.
(This is along the lines of what is explained in Parshas Vayeira, in the discourse beginning “You are One, but not in number,” which refers to Keser Elyon, to which there is no comparison at all, for the coming-into-being of Chochmah from Keser is from absolute nothing, etc.; see there at length.
The Alter Rebbe compares this to his explanation in Torah Ohr, Vayeira, of “You are One, but not in number,” which speaks of Keser Elyon. Nothing that comes after Keser compares to it, because Chochmah comes into being from Keser as something from absolute nothing.


ומבואר בע״ח [בעץ חיים] שמ״א פ״ד ובשע״ק [ובשערי קדושה] ח״ג [חלק ג׳]39 שער א׳ שדרך כלל אצילות הוא חכמה וא״ק [ואדם קדמון] הוא כתר40 כו׳)
And it is explained in Etz Chaim, Sha’ar 41, chapter 4, and in Sha’arei Kedushah, Part III, Gate 1, that in general Atzilus is Chochmah and Adam Kadmon is Keser, etc.)
He also cites Etz Chaim and Sha’arei Kedushah for the general rule that in the overall scheme of the worlds Atzilus corresponds to Chochmah and Adam Kadmon to Keser. In Sha’arei Kedushah the five worlds form one Name Havayah, in which the tip of the yud is Adam Kadmon and the yud is Atzilus.


ולכן שבת נוהגת בכל מקום41 לפי שבחי׳ ומדרגת אצילות יכולה להתפשט ולהתלבש אפי׳ [אפילו] במקום שיש זה לעומת זה42 מפני שהאצילות היא עולם התיקון שכבר ניתקן ונתלבש ובהתלבשות
Therefore Shabbos applies in every place: because the level and rank of Atzilus can spread forth and invest itself even in a place where there is “this opposite that,” since Atzilus is the World of Tikkun, which has already been rectified and invested. And through investment,
Shabbos draws from Atzilus, which is already rectified and able to clothe itself in levels lower than itself. Therefore Shabbos applies everywhere, even in places where holiness and its opposite stand side by side, “this opposite that.”


הנה הע״ס [העשר ספירות] דאצילות מלובשים בבריאה ובריאה ביצירה ויצירה בעשייה עד שנמצא שיש התלבשות אצילות בעשייה43 ג״כ (וכמ״ש בספר הגלגולים פרק44 כ׳ הובא בסש״ב [בספר של בינונים]).45
the Ten Sefiros of Atzilus are invested in Beriah, and Beriah in Yetzirah, and Yetzirah in Asiyah, so that it turns out that there is an investment of Atzilus in Asiyah as well (as is written in Sefer HaGilgulim, chapter 20, quoted in Sefer Shel Beinonim [Tanya]).
The Ten Sefiros of Atzilus are clothed in Beriah, Beriah in Yetzirah and Yetzirah in Asiyah, so that Atzilus is present even in the lowest world. The Alter Rebbe cites Sefer HaGilgulim, as quoted in the Tanya, for this chain of investments.


ובהתלבשות זו נמצא שיש זה לעומת זה ואפילו כנגד עולם האצילות יש קליפות ויש אריך דקליפה דאצילות כו׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אברהם שיצא ממנו ישמעאל ויצחק שיצא ממנו עשו46 ורישי׳ [ורישיה] דעשו בעטפוי דיצחק47
And in this investment it turns out that there is “this opposite that”: even opposite the World of Atzilus there are kelipos, and there is an Arich of the kelipah of Atzilus, etc.; as our Sages, of blessed memory, said, “Avraham, from whom Yishmael came out, and Yitzchak, from whom Esav came out”; and “the head of Esav is in the bosom of Yitzchak,”
Because Atzilus descends by investment, it meets its opposite: there are kelipos corresponding even to Atzilus, including an “Arich” of kelipah. The Sages’ words about Yishmael issuing from Avraham and Esav from Yitzchak, and the tradition that Esav’s head rests in Yitzchak’s bosom, illustrate kelipah drawing from the very levels of the Patriarchs, who are the chariot of Atzilus.


כי עשו הוא ז״א דקליפה דאצילות כו׳ רק שמעמד ומצב קליפות דאצילות הם בבריאה ומ״מ יונקים החיות מאצילות כו׳
for Esav is the Z’eir Anpin of the kelipah of Atzilus, etc. Only, the station and position of the kelipos of Atzilus are in Beriah, and nevertheless they draw their life-force from Atzilus, etc.
Esav corresponds to Z’eir Anpin of the kelipah of Atzilus. These kelipos are stationed in Beriah, below Atzilus, yet they draw their life-force from Atzilus.


ולכן אפילו במקום הקליפות48 יכול להיות התפשטות הארת קדושת שבת לישראל49 ואין הקליפות מונעים ומעכבים כו׳ מאחר שהוא דרך התלבשות כנ״ל.
Therefore, even in the place of the kelipos, the light of the holiness of Shabbos can spread forth for Israel, and the kelipos do not prevent or hold it back, etc., since it comes by way of investment, as mentioned above.
Since the holiness of Shabbos comes by way of investment, it can spread for Israel even into the place of the kelipos, and they cannot block it. A light that does not clothe itself is different, as the next paragraph explains: a covering can block it, which is why circumcision must remove the foreskin.




7וזהו דוקא ענין שבת שהוא אתעדל״ע [אתערותא דלעילא] לפי האתעדל״ת [האתערותא דלתתא] שהיא מבחינת התיקון מ״ד [מיין דוכרין] דמ״ה [דשם מ״ה] לברר המ״ן [המיין נוקבין] דב״ן [דשם ב״ן].
And this is specifically the matter of Shabbos: it is an arousal from above in proportion to the arousal from below, and it is from the level of tikkun, the mayin duchrin of Mah, to refine the mayin nukvin of Ban.
Shabbos is an arousal from above that answers and matches the arousal from below: G-d’s response is proportioned to human effort. It belongs to the order of tikkun, in which the mayin duchrin of Mah refine the mayin nukvin of Ban.


אבל יש אתעדל״ע [אתערותא דלעילא] שהיא הגבה מאד נעלה מכפי אתעדל״ת [אתערותא דלתתא] שאין אתעדל״ת [אתערותא דלתתא] מגעת שם והיינו בחי׳ א״ק [אדם קדמון]
But there is an arousal from above that is far, far loftier than [what corresponds to] the arousal from below, for the arousal from below does not reach there; and this is the level of Adam Kadmon,
There is, however, a higher arousal from above, which human effort can neither reach nor earn. This is the level of Adam Kadmon.


שהוא לפני אצילות שאינו מתלבש כלל בעולמות ושם הוא מקום המילה שהערלה חופפת ומסתרת על גילוי זה שא״א לו להתגלות במקום שיש ערלה וקליפה ח״ו [חס ושלום]
which is before Atzilus and does not invest itself in the worlds at all. And there is the place of circumcision: for the foreskin covers over and conceals this revelation, since it cannot be revealed in a place where there is a foreskin and kelipah, G-d forbid.
Adam Kadmon precedes Atzilus and does not clothe itself in the worlds, and it is the source of circumcision. Because this light comes without any garment, a covering such as the foreskin, which stands for kelipah, can hide it; therefore the foreskin must be removed.


וזהו ואתה את בריתי תשמור50 אתה וזרעך אחריך לדרתם כו׳ וערל זכר אשר לא ימול51 כו׳
And this is [the meaning of] “And you shall keep My covenant, you and your seed after you throughout their generations,” etc., and “An uncircumcised male who will not be circumcised,” etc.,
The Torah’s command to Avraham to keep the covenant for all generations, and its warning about the uncircumcised male, show how essential this removal is.


ונכרתה הנפש ההיא52 כו׳, וצ״ל מילה מלשון כריתה כמו אמילם53 כו׳ ומלשון מוללין מלילות וגם מל מלשון גילוי
“that soul shall be cut off,” etc. And it must be said that milah is a term of cutting, as in “I will cut them off (amilam),” etc., and from the expression moleilin meililos (rubbing ears of grain); and mal is also a term of revealing,
The Alter Rebbe draws three meanings from the root of milah: cutting off (as in “I will cut them off”), rubbing the husks off grain (moleilin meililos), and revealing. Circumcision cuts away and peels off the covering in order to reveal what lies beneath.


דהיינו שיהא גילוי54 בחינת א״ק [אדם קדמון] שאע״פ [שאף על פי] שלא שייך בו התלבשות מ״מ הארת גילוי זה מוכרח להיות בישראל דוקא.
meaning that there be a revelation of the level of Adam Kadmon: although investment does not apply to it, nevertheless the light of this revelation must be in Israel specifically.
What circumcision reveals is the level of Adam Kadmon. Although that light clothes itself in nothing, its revelation must nevertheless be present in Israel, and circumcision is how it comes.


(וזהו ענין שארז״ל [שאמרו רבותינו זכרונם לברכה] בענין מילה בשמיני כדי שיעבור עליו שבת אחת5556 כי אחר שנמשך בחינת הגלוי דשבת שהיא האתעדל״ע [האתערותא דלעילא] שע״י האתעדל״ת [האתערותא דלתתא]
(And this is the meaning of what our Sages, of blessed memory, said concerning circumcision on the eighth [day]: “so that one Shabbos should pass over him.” For after the revelation of Shabbos has been drawn down, which is the arousal from above that comes through the arousal from below,
The Sages explain that circumcision waits for the eighth day so that a Shabbos will first pass over the child. The Alter Rebbe reads this as an order of revelation: first the Shabbos light, the arousal from above that answers the arousal from below.


אזי יכול להיות נמשך ומתגלה בו האתעדל״ע [האתערותא דלעילא] שהיא הגבה מאד נעלה מאתעדל״ת [מאתערותא דלתתא] שזהו ענין המילה ועמ״ש בענין פתחי לי57 כו׳ ואני אפתח לך כו׳ בד״ה אני ישנה).58
then the arousal from above that is far, far loftier than the arousal from below can be drawn down and revealed in him, which is the matter of circumcision. And see what is written on the matter of “Open for Me,” etc., “and I will open for you,” etc., in the discourse beginning “I am asleep.”)
Only after the Shabbos light can the higher arousal from above, which no human effort reaches, be revealed through circumcision. The Alter Rebbe refers to his discourse on “I am asleep,” on “Open for Me” and the answering “I will open for you.”


וראשונה לא נצטוו אלא במילה להסיר הערלה הגסה והקשה ואח״כ במדבר נצטוו על הפריעה5960 ג״כ להסיר עור הדק ג״כ שיהיה גילוי יותר כו׳
At first they were commanded only about milah, to remove the coarse and hard foreskin; afterward, in the wilderness, they were commanded about periah as well, to remove the thin skin too, so that there be a greater revelation, etc.
Milah removes the thick foreskin, and periah then uncovers the thin membrane beneath it. The Alter Rebbe states that at first only milah was commanded and periah came later, in the wilderness, for a fuller revelation; the Talmud records that periah was not given to Avraham.


משא״כ בגילוי בחינת אצילות שם מ״ה [שם מ״ה] שבעולם התיקון מאחר שהוא ע״י התלבשות אין הקליפות מונעים ומעכבים
This is not so with the revelation of the level of Atzilus, the Name Mah of the World of Tikkun: since it comes through investment, the kelipos do not prevent or hold it back.
A light that comes through investment, such as the Mah of Atzilus, is not blocked by the kelipos. That is why Shabbos, which comes from Atzilus, requires no such removal.


ולכן היה אברהם נביא61 גם קודם המילה וכמה נבואות דבר עמו הקב״ה קודם המילה ויאמר ה׳ אל אברם62 שהיה מרכבה לבחינת אצילות,
Therefore Avraham was a prophet even before the circumcision, and the Holy One, blessed be He, spoke many prophecies with him before the circumcision: “And G-d said to Avram”; for he was a chariot (merkavah) for the level of Atzilus.
This explains why Avraham received prophecy before he was circumcised, beginning with “And G-d said to Avram: Go forth”: he was a chariot for Atzilus, whose light clothes itself and is not blocked by the foreskin.


אבל כדי שיאיר עליו גילוי יסוד דא״ק [דאדם קדמון] נצטוה על המילה דוקא להכרית הערלה החופפת כו׳ שבהארה זו
But in order that the revelation of the Yesod of Adam Kadmon shine upon him, he was commanded specifically about circumcision, to cut off the foreskin that covers over, etc.; for with this light
To receive the higher light of the Yesod of Adam Kadmon, Avraham had to be commanded to circumcise himself, cutting away the foreskin that covered over it.


הנה הערלה מסתרת ומעלמת מלהאיר גילוי כזה שהוא בלי התלבשות כלל שהארה זו אינה מלובשת בגדר עלמין כלל מקום מלך השמיני כו׳.
the foreskin conceals and hides, so that such a revelation, which is entirely without investment, cannot shine; for this light is not invested within the bounds of the worlds at all: [it is] the place of the eighth king, etc.
This light does not clothe itself within the bounds of the worlds at all; it is “the place of the eighth king,” Hadar. Because it is unclothed, the foreskin can conceal it and keep it from shining.


וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בירושלמי ספ״ג [סוף פרק ג׳] דנדרים אמר רבי אלעזר בי רבי אבינא מצוות שבת מלא (בשני ווי״ן דכתיב ואת שבת קדשך להם הודעת ומצוות וחוקים וכ״ה ברבות בשלח ס״פ כ״ה) להודיעך שהיא
And this is what our Sages, of blessed memory, said in the Jerusalem Talmud, at the end of chapter 3 of Nedarim: “Rabbi Elazar son of Rabbi Avina said: ‘Mitzvos’ of Shabbos is written full” (with two vavs, as it is written, “And Your holy Shabbos You made known to them, and mitzvos and statutes”; and so it is in the Midrash Rabbah, Beshalach, end of section 25), “to teach you that it
The Jerusalem Talmud notes that the word mitzvos in the verse about Shabbos in Nechemiah is spelled “full,” with two vavs. The parenthesis gives the verse and notes that Shemos Rabbah says the same.


שקולה כנגד כל63 מצותיה של תורה (ועמ״ש מזה בד״ה ראו כי64 ה׳ נתן לכם השבת)
is equal to all the mitzvos of the Torah” (and see what is written about this in the discourse beginning “See that G-d has given you the Shabbos”);
From this spelling the Jerusalem Talmud learns that Shabbos is equal to all the mitzvos of the Torah. The Alter Rebbe refers to his discourse on “See that G-d has given you the Shabbos.”


והמילה דוחה אותה משל לשני מטרונות שהיו באות זו על גב זו ואין אתה יודע איזו גדולה מחברתה זו שהיא יורדת מפני חברתה את יודע שחברתה גדולה ממנה כו׳,
“and circumcision overrides it. A parable: two matrons were walking side by side, and you do not know which is greater than the other; the one that steps aside before the other — you know that the other is greater than she,” etc.
Yet circumcision overrides Shabbos. In the parable of the two matrons, when one steps aside for the other, she shows that the other is greater: so circumcision is greater than Shabbos.


ועיין כעין לשון זה ברבות ס״פ בא פ׳ י״ט והיינו שע״י המילה נמשך ומאיר בבחינת מל׳ מבחינה העליונה יותר (ועיין זח״א [זהר חלק א] פ״ט א׳ צ״ח א׳).
And see language similar to this in the Midrash Rabbah, end of Parshas Bo, section 19. That is, through circumcision [light] is drawn down and shines into the level of Malchus from a higher level (and see Zohar I, 89a and 98a).
The Alter Rebbe explains the parable: through circumcision a light from a level higher than that of Shabbos is drawn down and shines into Malchus, the “matron.” He refers to similar language in the Midrash, and to two passages of the Zohar on how, after Avraham’s circumcision, the higher levels came to rest upon him.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] במשנה ספ״ג [סוף פרק ג׳] דנדרים65 גדולה מילה שנכרתו עליה שלש עשרה בריתות ופי׳ במק״מ [במקדש מלך] פ׳ פנחס דרל״ג ע״ב
And this is the saying of our Sages, of blessed memory, in the Mishnah, at the end of chapter 3 of Nedarim: “Great is circumcision, for thirteen covenants were made over it.” And the Mikdash Melech on Parshas Pinchas, folio 233b, explains
The Mishnah praises circumcision because “thirteen covenants” were made over it, traditionally the thirteen times the word “covenant” appears in the Torah’s chapter on Avraham’s circumcision. The Mikdash Melech, a commentary on the Zohar, explains it in Kabbalistic terms.


דהיינו שנמשך מיסוד דא״א שיש בו י״ג ת״ד [תיקוני דיקנא] שהם י״ג מדות הרחמים שזהו למעלה מבחינת שבת
that it is drawn from the Yesod of Arich Anpin, in which are the thirteen tikkunei dikna (adornments of the beard), which are the Thirteen Attributes of Mercy; and this is above the level of Shabbos,
According to the Mikdash Melech, circumcision draws from the Yesod of Arich Anpin, where the thirteen “adornments of the beard” are found, which are the Thirteen Attributes of Mercy. That source is above Shabbos.


שהוא מבחינת חכמה מוחין דאבא ועמ״ש בד״ה שבת שבתון הוא לכם66 והמשכה זו נמשך בבחינת מלכות וע״כ נקראת עי״ז מטרוניתא יותר גדולה:676869
which is from the level of Chochmah, the mochin of Abba; and see what is written in the discourse beginning “It is a Shabbos of rest for you.” And this drawing-down is drawn into the level of Malchus; therefore through this she is called the greater matron.
Shabbos derives from Chochmah, the mochin of Abba, while the Thirteen Attributes are above Chochmah. When this higher light is drawn into Malchus, Malchus becomes “the greater matron,” and so circumcision overrides Shabbos.




Section 4 · ¶8–11
Where there is mal, there is Netzach
8ג וזהו ענין מ״ש בת״ז [בתיקוני זהר] תמן מל70 תמן נצח71 כי כל התפשטות אורות עליונות מריש כל דרגין הוא רק מבחינת נה״י [נצח הוד יסוד] דא״ק [דאדם קדמון] ולמעלה מנה״י [מנצח הוד יסוד] לית מחשבה תפיסא72 ביה ואין שם שום גילוי ולא
3. And this is the meaning of what is written in the Tikkunei Zohar: “Where there is mal, there is Netzach.” For all the spreading forth of the supernal lights from the Head of all levels is only from the level of Netzach, Hod and Yesod of Adam Kadmon; above Netzach, Hod and Yesod, no thought can grasp it, and there is no revelation there at all. And it is not
Section 3 explains the saying “Where there is mal, there is Netzach.” The flow from Adam Kadmon, “the Head of all levels,” is revealed only through its lowest Sefiros, Netzach, Hod and Yesod; what is above them is beyond any thought and is not revealed at all.


כמו שאר פרצופי אצילות עתיק וא״א ואו״א [ואבא ואימא] כו׳ שהז״ת [שהז׳ תחתונות] דעתיק הם מלובשים בא״א73 וכן ז״ת [ז׳ תחתונות] דא״א מלובשים באו״א [באבא ואימא] כו׳
like the other partzufim (configurations) of Atzilus, Atik, Arich Anpin, and Abba and Imma, etc., where the seven lower [Sefiros] of Atik are invested in Arich Anpin, and likewise the seven lower [Sefiros] of Arich Anpin are invested in Abba and Imma, etc.
The partzufim of Atzilus are different: each higher configuration clothes its seven lower Sefiros in the next one, Atik within Arich Anpin, Arich Anpin within Abba and Imma, and so on down.


וע״ז אמר74 אבא אחיד ותליא בחסד75 הוא חסד דא״א ואימא אחיד ותליא בגבורה הוא גבורה דא״א שאו״א [שאבא ואימא] הם המלבישים זרועות דא״א כו׳ אבל בא״ק [באדם קדמון] אינו כן רק הנה״י [הנצח הוד יסוד] לבד כו׳.
And of this it says: “Abba is attached to and hangs upon Chesed,” that is, the Chesed of Arich Anpin, “and Imma is attached to and hangs upon Gevurah,” that is, the Gevurah of Arich Anpin; for Abba and Imma are what clothe the arms of Arich Anpin, etc. But in Adam Kadmon it is not so; [there is] only Netzach, Hod and Yesod alone, etc.
So the Zohar says that Abba “hangs upon” Chesed and Imma upon Gevurah: these are the “arms” of Arich Anpin, which Abba and Imma clothe. In Adam Kadmon there is no such investment of the middle levels; only Netzach, Hod and Yesod reach outward, which is why revelation from Adam Kadmon must come through Netzach and Yesod.




9וזהו תמן נצח פי׳ נצח דא״ק [דאדם קדמון] דהיינו גילוי ההשפעה שההשפעה היא מצד החסד ונצח הוא ענף החסד,
And this is [the meaning of] “there is Netzach”: the Netzach of Adam Kadmon, meaning the revelation of the flow of bestowal. For bestowal comes from the side of Chesed, and Netzach is a branch of Chesed;
“There is Netzach” refers to the Netzach of Adam Kadmon, the actual revealing of the flow. Netzach belongs to the right-hand line of the Sefiros, the line of Chesed, and is a “branch” of it.


אלא שהחסד הוא ההשפעה מצד המדה עצמה שכך הטבע להיטיב ונצח הוא ההשפעה מצד שכך עלה במוסכם והוא ענין נתינת ההשפעה בלבד.
only, Chesed is bestowal on account of the attribute itself, for such is its nature, to do good, whereas Netzach is bestowal on account of its having been so decided and agreed upon; and it is the matter of the giving of the bestowal alone.
Chesed gives because giving is its nature; Netzach gives because it has been resolved to give, regardless of inclination. Netzach is therefore the act of giving itself, carried through.


כי הנה נודע שיש ג׳ פרקין בהשפעה חח״ן [חכמה חסד נצח] חכמה שבחסד שהאהבה היא מצד הדעת וחסד שבחסד היא האהבה מצד הטבע
For it is known that there are three joints (perakin) in bestowal: Chochmah, Chesed and Netzach. Chochmah within Chesed is when the love comes from Daas (knowledge); Chesed within Chesed is love that comes from nature;
The right-hand line has three “joints”: Chochmah, Chesed and Netzach. Applied to love, Chochmah within Chesed is love born of understanding (Daas), and Chesed within Chesed is love that flows from one’s nature.


אבל נצח שבחסד אינה מצד מדת האהבה רק כמו דרך עקשות שנותן שלא כמדתו רק אעפ״כ [אף על פי כן] כך עלה ונגמר אצלו לעשות חסד והוא גילוי הבא לבחינת מעשה בלבד.
but Netzach within Chesed is not from the attribute of love; it is rather like a way of stubbornness: he gives not in keeping with his attribute, but nevertheless it has so arisen and been settled with him to do kindness. And it is a revelation that comes into the level of action alone.
Netzach within Chesed is giving that does not come from love at all but from a kind of stubborn resolve: the giver acts against his own nature because he has decided to. It is the revelation that reaches all the way into action.


אך כדי להיות תמן גילוי הנצח דא״ק [דאדם קדמון] צ״ל תחלה תמן מל להיות גילוי בחינת יסוד דא״ק [דאדם קדמון] פנימית השפעה כי מל לשון גילוי ולשון כריתה ומלילה כנ״ל.
But in order that there be “there” a revelation of the Netzach of Adam Kadmon, there must first be “there is mal”: that there be a revelation of the level of the Yesod of Adam Kadmon, the inner dimension of bestowal. For mal is a term of revealing, and a term of cutting and of rubbing, as mentioned above.
For the Netzach of Adam Kadmon to be revealed, its Yesod, the inner core of the bestowal, must be revealed first: “mal” comes before “Netzach.” Mal means both revealing and cutting away, so circumcision removes the covering and reveals the Yesod.


(ועמ״ש בע״ח [בעץ חיים] שער האונאה פ״ג [פרק ג׳] שאין החסדים דנו״ה [דנצח והוד] דז״א יורדים במקומם כו׳ כל זמן שלא כרתו הערלה כו׳ ע״ש).
(And see what is written in Etz Chaim, Sha’ar HaOna’ah, chapter 3, that the chasadim of Netzach and Hod of Z’eir Anpin do not descend to their place, etc., as long as the foreskin has not been cut away, etc.; see there.)
The parenthesis cites Etz Chaim: the chasadim (flows of kindness) of Netzach and Hod of Z’eir Anpin cannot descend to their place until the foreskin is cut away. It is a Kabbalistic parallel to the idea that the revelation of Netzach depends on circumcision.


וגם מל בגימטריא שבעים להיות גילוי כל הז׳ עליונות ע״י מילה זו כי להיות גילוי נצח צ״ל הארה הבאה מלמעלה מעלה
Also, mal in gematria is seventy, so that there be a revelation of all the seven supernal [levels] through this circumcision. For in order that there be a revelation of Netzach, there must be a light that comes from very high above.
The letters of mal add up to seventy, which the Alter Rebbe connects with the revelation of all seven supernal levels through circumcision. Netzach, though a low level, needs a light from very high above to be revealed.


כי הגם שנצח הוא בחי׳ ומדרגה תחתונה בבחי׳ סוף המעשה מ״מ שרשה הוא ממדרגה יותר עליונה וכנודע ממ״ש
For although Netzach is a low level and rank, at the level of the end of action, nevertheless its root is from a higher level; as is known from what is written,
Netzach is the lowest stage of the flow, the “end of action,” yet its root is in a higher level. The verse that follows illustrates this.


כי עם קשה עורף הוא וסלחת76 כו׳ שבזה תלוי סליחת העון לפי שישראל יש להם בחי׳ מדת קשה עורף
“For it is a stiff-necked people, and You shall pardon,” etc.: the pardoning of sin depends on this, because Israel possess the trait of being stiff-necked.
Moshe asks for pardon precisely because Israel is “a stiff-necked people.” According to the Alter Rebbe, forgiveness depends on this very trait of Israel, a stubbornness whose root lies above reason.


כי להיות עקשות הוא ממה שכך עלה ברצונו שלא ניתן להשגת והבנת טעם המושג וה״ז [והרי זה] למעלה מן הדעת אלא כשבא וירד למטה מתלבש בבחי׳ שלמטה מן הדעת כו׳,
For stubbornness comes from its having so arisen in one’s will, which is not given over to grasping and understanding a comprehensible reason; and this is above Daas. Only, when it comes down below, it is invested in the level that is below Daas, etc.
Stubbornness is a will that does not depend on any reason one can grasp; in that sense it is above Daas, knowledge. When it descends it clothes itself in levels below knowledge.


ולכן אנו רואין בתינוק שההליכה ברגליו היא באה לו באחרונה אחר שנשלמו גמר מוחין דיניקה כו׳ הגם שמבין ויודע מקודם גם יודע קצת לדבר כו׳
Therefore we see in an infant that walking on his feet comes to him last, after the mochin of nursing (yenikah) have been fully completed, etc., even though he understands and knows beforehand, and also knows how to speak a little, etc.
An infant shows this: he walks last, after his development is complete, though he already understands and even speaks a little. The feet, like Netzach, are lowest in the body, yet their full strength comes only at the end.


(ועמ״ש בביאור ע״פ אלה מסעי77 גבי פי׳ אל עליון גומל חסדים טובים, ובמ״א נתבאר78 שהנצח נמשך מבחינת גדולה כי כל איש רחב לבב בגדולה יתירה כן לפי ערך תגדל ותתפשט מדת הניצוח אצלו להיות הדבר כרצונו דווקא שיהיה דידיה נצח.
(And see what is written in the explanation on the verse “These are the journeys,” regarding the meaning of “the supreme G-d, who bestows good kindnesses.” And elsewhere it is explained that Netzach is drawn from the level of greatness (gedulah): for whoever is broad of heart, with abundant greatness, in that measure does the trait of winning grow and spread in him, that the matter be specifically according to his will, that his own [side] should prevail.
The Alter Rebbe refers to his explanation of “These are the journeys,” and to another passage: Netzach comes from gedulah, greatness of heart. The broader and greater a person’s heart, the stronger his drive to see his will prevail.


משא״כ מי שהוא קטן בעיניו לא יתפעל בניצוח כ״כ [כל כך] שיהיה הדבר דוקא כרצונו אלא מיד ירך לבבו כו׳.
This is not so with one who is small in his own eyes: he will not be so stirred to win, that the matter be specifically according to his will; rather, his heart immediately softens, etc.
One who is small in his own eyes does not insist on winning; he gives way at once. The drive to prevail grows from a sense of greatness.


ועד״ז יובן ג״כ בעבודת ה׳ שבחי׳ הנצח להיות קשה עורף נגד היצה״ר [היצר הרע] הרוצה להחטיאו נמשך דוקא מהגדולה ורוממות הנשמה ע״ד ויגבה לבו בדרכי7980 ה׳ וכמ״ש
In the same way it will also be understood in the service of G-d: the level of Netzach, to be stiff-necked against the evil inclination that wants to make him sin, is drawn specifically from the greatness and exaltedness of the soul, in the manner of “His heart was lifted up in the ways of G-d”; and as it is written,
In serving G-d, the “stiff neck” that refuses the evil inclination comes from the soul’s greatness and exaltedness, like King Yehoshafat, whose “heart was lifted up in the ways of G-d.”


כי מי גוי גדול81 כו׳ וע״ז נאמר ואעשך לגוי גדול8283 כמ״ש ברבות ר״פ לך84 לך והיינו ששרש הנשמות מבחי׳ סוכ״ע אשר ולגדולתו אין חקר85 וכמ״ש וקרבתנו מלכנו86 לשמך הגדול וכמ״ש ומה תעשה לשמך הגדול)87
“For which is a great nation,” etc.; and of this it was said, “And I will make you a great nation,” as is written in the Midrash Rabbah at the beginning of Lech Lecha. That is, the root of the souls is from the level of the light that encompasses all worlds (sovev kol almin), of which [it is said], “and His greatness is unsearchable”; and as it is written, “And You have brought us near, our King, to Your great Name”; and as it is written, “And what will You do for Your great Name?”)
Israel is called “a great nation,” and G-d promised Avraham, “I will make you a great nation,” two verses the Midrash connects. The souls are rooted in the light that encompasses all worlds, whose “greatness is unsearchable,” and are bound to G-d’s “great Name,” as in the blessing before the Shema and in Yehoshua’s plea.


(ביהושע סי׳ ז׳) ועמ״ש בד״ה אני ה׳ אלקיכם דפ׳ ציצית גבי בשעה שישראל עונין אמן יהא שמיה רבא מברך כו׳ ע״ש.
(in Joshua, chapter 7). And see what is written in the discourse beginning “I am Havayah your G-d,” of the section of tzitzis, concerning “When Israel respond, ‘Amen, may His great Name be blessed,’” etc.; see there.
The parenthesis identifies the last verse as Joshua 7. The Alter Rebbe also refers to his discourse on “I am Havayah your G-d” in the passage of tzitzis, about Israel’s response, “Amen, may His great Name be blessed.”


וזהו לך ה׳ הגדולה כו׳. והנצח88 וזהו וגם נצח ישראל89 לא ישקר כו׳ כי לא אדם הוא90 שעיקר תוקף בחי׳ הנצח נמשך מבחי׳
And this is [the meaning of] “Yours, G-d, is the greatness,” etc., “and the Netzach.” And this is [the meaning of] “And also the Netzach (Eternal One) of Israel will not lie,” etc., “for He is not a man”: for the main strength of the level of Netzach is drawn from the level of
The verse lists G-d’s attributes, “greatness … and Netzach,” placing Netzach after greatness. “The Netzach of Israel will not lie, for He is not a man” teaches that the strength of Netzach comes from a level that is “not a man.”


כי לא אדם הוא שהוא בחינה שלמעלה מסדר ההשתלשלות כמ״ש במ״א,91 ועיין בזח״ג [בזהר חלק ג] נשא דקל״ו ע״ב92
“for He is not a man,” which is a level above the order of hishtalshelus, as is explained elsewhere. And see Zohar III, Naso, folio 136b,
“Not a man” means a level above hishtalshelus, above the “human” form of the Sefiros. The Alter Rebbe cites the Idra Rabba in the Zohar, which speaks of the revealed “forehead” of the Will of wills, in which the courts are called netzach.


וברבות אמור93 פ״ל ועמ״ש במ״א ע״פ מארז״ל [מאמר רבותינו זכרונם לברכה] והנצח זו ירושלים94 פ״ט דברכות דנ״ח סע״א [סוף עמוד א] וירושלים היינו יראה שלם יראת ה׳ אוצרו. היא נמשכה מבחי׳ הנצח.9596
and the Midrash Rabbah, Emor, section 30. And see what is explained elsewhere on the saying of our Sages, of blessed memory, “‘And the Netzach’: this is Jerusalem” (chapter 9 of Berachos, folio 58, end of side a). And Yerushalayim means yirah shalem (complete awe): “the fear of G-d is his treasure.” It is drawn from the level of Netzach.
He also cites the Midrash and the Talmud: “and the Netzach” in the verse is Jerusalem. Yerushalayim is read as yirah shalem, “complete awe,” “the fear of G-d is his treasure,” and this complete awe is drawn from Netzach.




10וזהו ג״כ מ״ש בשה״ש [בשיר השירים] רבה קרוב לסופו ע״פ אם חומה היא9798 אם מעמיד דבריו כחומה כו׳
This is also [the meaning of] what is said in Shir HaShirim Rabbah, near its end, on the verse “If she is a wall”: “If he stands his words firm like a wall,” etc.;
The Midrash applies “If she is a wall, we will build upon her a turret of silver” to Avraham: if he stands his words firm like a wall, G-d will build him up. Firmness like a wall is the quality of Netzach.


היינו ע״ד בחי׳ וגם נצח ישראל לא ישקר נבנה עליה הוא בנין ירושלים יראה שלם.
that is, along the lines of the level of “And also the Netzach of Israel will not lie.” “We will build upon her”: this is the building of Yerushalayim, yirah shalem (complete awe).
The Alter Rebbe links that firmness with “the Netzach of Israel will not lie.” “We will build upon her” is the building of Yerushalayim, read as yirah shalem, complete awe, which is drawn from Netzach.




11ועמ״ש בד״ה וכל בניך99 בענין בוניך. ופי׳ וכל בניך למודי100101 ה׳ היינו ע״י המילה כמ״ש בפ׳ אמור דף צ״א ע״ב והיינו כי תמן מל תמן נצח כנ״ל להיות אני חומה.102
And see what is written in the discourse beginning “And all your children,” on the matter of “your builders.” And the meaning of “And all your children shall be taught of G-d” is: through circumcision, as is written in Parshas Emor, folio 91b. And this is because “where there is mal, there is Netzach,” as mentioned above, so that there be “I am a wall.”
The Sages read “all your children (banayich)” as “your builders (bonayich).” The Zohar explains “all your children shall be taught of G-d” as referring to those who have entered the covenant of circumcision: through mal comes Netzach, the firmness of “I am a wall.”


ועי״ז יהיה בחי׳ בוניך שהוא ענין נבנה עליה ועמ״ש בד״ה לסוסתי103 ברכבי104 בשה״ש [בשיר השירים] בענין כי אמרתי עולם חסד יבנה.105
And through this there will be the level of “your builders,” which is the matter of “We will build upon her.” And see what is written in the discourse beginning “To My mare among the chariots,” in Shir HaShirim, on the matter of “For I said: The world shall be built with kindness.”
Through this firmness Israel become “builders,” the “We will build upon her” of the verse. The Alter Rebbe refers to his discourse on “To My mare” and to the verse “The world shall be built with kindness.”




Section 5 · ¶12–15
The whole world is His
12ובזה יובן מה דאיתא במדרש בראשית רבה פי״א [פרק י״א] ששאל מין106 א׳ מרבי עקיבא107 אם כדבריך שהקב״ה מכבד את השבת אל ישיב בה
Through this will be understood what is found in the Midrash, Bereishis Rabbah, chapter 11: a heretic (min) asked Rabbi Akiva, “If it is as you say, that the Holy One, blessed be He, honors the Shabbos, let Him not cause to blow on it
The Midrash tells that a heretic challenged Rabbi Akiva: if G-d honors Shabbos, why does He keep the world running on it, sending winds and rain and making grass grow?


רוחות אל יוריד בה גשמים אל יצמיח בה עשב, והשיב לו משל מעירוב והוצאה שברשות108 א׳ א״צ [אין צריך / אינו צריך] עירוב להוצאה כך כל העולם שלו הוא כו׳.
the winds; let Him not bring down rain on it; let Him not make grass grow on it.” And he answered him with a parable from eruv and carrying: in a single domain no eruv is needed for carrying; so, too, the whole world is His, etc.
Rabbi Akiva answered with the laws of eruv: where one person alone owns a courtyard, he may carry in it without an eruv. The whole world is G-d’s single domain, so the world’s continuing activity is like carrying within one’s own domain.


(ועיין מזה עוד בשמות רבה פ׳ משפטים פ״ל). ולכאורה אינו מובן109 שהרי כל שאר חילוקי מלאכות אינן תלויות בחילוק רשויות כלל כגון הזורע כו׳.
(And see more about this in Shemos Rabbah, Parshas Mishpatim, chapter 30.) At first glance this is not understood, for all the other categories of labor do not depend on the distinction of domains at all, such as sowing, etc.
The Alter Rebbe also refers to Shemos Rabbah for this. The answer seems puzzling, however: it explains only why carrying from one domain to another does not apply to G-d, while other labors, such as sowing, have nothing to do with domains.


אך ע״פ הנ״ל יובן שעיקר תכלית המלאכות הוא להיות בירור מרפ״ח ניצוצין שנפלו בשבה״כ [בשבירת הכלים] ולהעלותם מבי״ע לאצי׳ כנ״ל.110
But according to the above it will be understood: the main purpose of the labors is the refinement of the 288 sparks that fell in the shattering of the vessels, and raising them from Beriah, Yetzirah and Asiyah to Atzilus, as mentioned above.
The answer rests on what was said above: the essence of all labor is the refinement of the fallen sparks and their elevation from the lower worlds to Atzilus, from one level to another. The next paragraphs show how this movement between levels is like the movement between domains.




13והנה כל העליות הם בבחי׳ פנימית העולמות כנודע מעליית שבת שהרי גשמית הארץ לא נזדככה.
Now, all the ascents are in the inner dimension of the worlds, as is known regarding the ascent of Shabbos: for the physicality of the earth has not been refined.
Every ascent of the worlds, such as the ascent on Shabbos, takes place in their inner dimension. The physical earth itself is not refined on Shabbos; what rises is the spiritual life within it.


ואין עלי׳ [עליה] רק להרוחניות והחיות שבתוך העולם משא״כ בחיצוניות כו׳. אך להבין מאחר שעולה פנימית החיות מאין מקבלת החיצוניות ההארה להיות בבחי׳ חיצוניות.
There is ascent only for the spirituality and the life-force within the world, which is not so in the outer dimension, etc. But we must understand: since it is the inner life-force that ascends, from where does the outer dimension receive the light to exist at the level of the outer dimension?
Only the inner life-force ascends, not the outer dimension. This raises a question: if the inner life-force rises away, what sustains the outer, physical dimension meanwhile?


הענין הוא ע״פ מה שנודע שכל פרצופים ואורות עליונים מסתיימי׳ [מסתיימים] באצי׳ עד הפרסא שבין111 אצילות לבי״ע
The explanation is according to what is known: that all the partzufim and supernal lights end in Atzilus, at the parsa (partition) between Atzilus and Beriah, Yetzirah and Asiyah;
The answer begins from a known Kabbalistic principle: all the partzufim and lights of Atzilus end at the parsa, the partition that separates Atzilus from the three lower worlds.


רק שמתלבשים בבי״ע ע״י התלבשותם במל׳ שבוקעת המסך כו׳. אבל רגלי א״ק [אדם קדמון] הם בעשייה ממש112 תחתית העקב שלו הוא ראש העשי׳ [העשיה]113 כו׳.
only, they are invested in Beriah, Yetzirah and Asiyah through their investment in Malchus, which breaks through the masach (screen), etc. But the feet of Adam Kadmon are in Asiyah itself: the bottom of its heel is the head of Asiyah, etc.
Those lights reach Beriah, Yetzirah and Asiyah only by clothing themselves in Malchus, which breaks through the screen between the worlds. Adam Kadmon is different: its “feet” reach directly into Asiyah, so that the bottom of its “heel” is the very top of Asiyah.




14וביאור ענין זה הוא כי כל הפרצופים הם דרך השתלשלות חו״ב [חכמה ובינה] ומדות כו׳ ויש הפרש במקום משכנם כמו משכן המוחין הוא בראש דוקא כו׳
The explanation of this is that all the partzufim are by way of hishtalshelus (a chain of descent): Chochmah and Binah, and the emotive attributes, etc.; and there is a difference in the place where they dwell, as the dwelling of the intellect (mochin) is specifically in the head, etc.
Every partzuf in the chain of descent is ordered like a human form: Chochmah and Binah above, then the emotive attributes, each with its own “place,” just as the intellect dwells in the head.


אבל בחי׳ א״ק [אדם קדמון] שהוא למעלה מעלה מבחי׳ וגדר ההשתלשלות הכל שוה לפניו כחשכה כאורה.114 ועמ״ש מזה בביאור ע״פ יונתי בחגוי115116 גבי פי׳ כי לא מחשבותי מחשבותיכם.117
But the level of Adam Kadmon, which is far above the level and bounds of hishtalshelus: before it everything is equal, “the darkness is as the light.” And see what is written about this in the explanation on the verse “My dove, in the clefts,” regarding the meaning of “For My thoughts are not your thoughts.”
Adam Kadmon is above this order altogether, so before it there is no higher and lower: “the darkness is as the light.” The Alter Rebbe refers to his explanation of “My dove, in the clefts of the rock,” on “My thoughts are not your thoughts.”




15והנה מזה נמשך חיות להיות חיצוניות העולמות כולם בהשואה אחת וכמו העור המקיף את בשר האדם שאין הפרש בין עור המקיף את הראש לעור המקיף את הרגל שהכל בחי׳ עור א׳ ואין הפרש
Now, from this is drawn the life-force for the outer dimension of all the worlds, all on one equal footing; like the skin that surrounds a person’s flesh: there is no difference between the skin surrounding the head and the skin surrounding the foot, for it is all one skin, and there is no difference
From Adam Kadmon comes the life-force of the outer dimension of all the worlds, uniform throughout. The skin is an example: the skin of the head and the skin of the foot are the same skin.


אלא בבחי׳ פנימית החיות שבראש הן המוחין כו׳ ולכן העלייה היא בבחי׳ פנימית (ועמ״ש סד״ה ויאמר משה אכלוהו היום)118119 שנתעלו המדות והדבור להיות בבחי׳ חו״ב [חכמה ובינה]120
except in the inner life-force: in the head it is the intellect (mochin), etc. Therefore the ascent is in the inner dimension (and see what is written at the end of the discourse beginning “And Moshe said: Eat it today”): the emotive attributes and speech are elevated to be at the level of Chochmah and Binah.
The difference between head and foot lies only in the inner life within them, the intellect in the head and so on. So the ascents, as on Shabbos, are in the inner dimension: the attributes and speech rise to the level of Chochmah and Binah.


אבל בבחינת חיצוניות אין שם עלייה לפי שמקבל מבחי׳ שלמעלה מעלה המקיף את כולם בהשואה אחת (ע״ד מה שנת׳ [שנתבאר] בד״ה יביאו לבוש מלכות121122 שהתהוות הגשמי הוא מהארת הסוכ״ע כו׳ ע״ש).
But in the outer dimension there is no ascent, because it receives from the level that is far above, which encompasses them all equally (along the lines of what is explained in the discourse beginning “Let them bring royal apparel,” that the coming-into-being of the physical is from the light of the sovev kol almin, etc.; see there).
The outer dimension does not ascend, because it receives from a level far above, which encompasses all the worlds equally. As the Alter Rebbe explains elsewhere, physical existence itself comes from the light of the sovev kol almin.


וזהו שהשיב המשל מעירוב והוצאה לפי שכל העולם שלו הוא פי׳ שלא שייך שם עלייה ממדרגה למדרגה כמו בפנימית שיש שם מדרגות רבות והרי הם כמשל חילוק רשויות123
And this is why he answered with the parable of eruv and carrying, “because the whole world is His”: meaning that ascent from level to level does not apply there, as it does in the inner dimension, where there are many levels, which are like the parable of the division of domains;
This explains the Midrash: “the whole world is His” means that the outer dimension knows no ascent from level to level. In the inner dimension there are many levels, and they are like separate domains.


אבל בבחי׳ א״ק [אדם קדמון] המקיף את כולם בהשוואה אחת הרי כל העולם שלו הוא והכל בבחי׳ השוואה אחת לפניו כחשכה כאורה124 (ועמ״ש כה״ג [כהאי גוונא] סד״ה עד דלא ידעי125 בין126 כו׳ בענין הא דפורים מותר בעשיית מלאכה).
but at the level of Adam Kadmon, which encompasses them all equally, the whole world is His, and everything is in one equality before Him: “the darkness is as the light.” (And see what is written along these lines at the end of the discourse beginning “Until he does not know the difference between,” etc., on why doing labor is permitted on Purim.)
But from the vantage point of Adam Kadmon, which encompasses all equally, the whole world is one domain, His, and “the darkness is as the light.” The Alter Rebbe compares his explanation in Torah Ohr of why labor is permitted on Purim.


אך היינו בחיצוני׳ א״ק [אדם קדמון] תחתית העקב הוא ראש העשייה כנ״ל אבל בבחי׳ גילוי פנימיותו והוא בבחי׳ גילוי יסוד דא״ק [דאדם קדמון] אדרבה הערלה מכסה כו׳ כנ״ל.
But this is in the outer dimension of Adam Kadmon, the bottom of whose heel is the head of Asiyah, as mentioned above. As for the revelation of its inner dimension, which is the level of the revelation of the Yesod of Adam Kadmon, on the contrary, the foreskin covers [it], etc., as mentioned above.
This equality holds for the outer dimension of Adam Kadmon, whose “heel” reaches Asiyah. Its inner dimension, the revelation of its Yesod, is the opposite: the foreskin conceals it, which is why circumcision is needed.


(וקרוב לזה נת׳ [נתבאר] בענין עבדים היינו127 לפרעה128 האוחז בעורף דא״א אשר שם כחשכה כאורה אבל בגילוי הפנימיות אז ויוציאנו ה׳ אלקינו כו׳
(Something close to this was explained on the matter of “We were slaves to Pharaoh,” who grasps the nape (oref) of Arich Anpin, where “the darkness is as the light”; but with the revelation of the inner dimension, then “Havayah our G-d brought us out,” etc.;
A similar distinction is drawn on “We were slaves to Pharaoh”: Pharaoh grasps the nape, the back, of Arich Anpin, where darkness and light are equal. The Exodus came through the revelation of the inner dimension: “and Havayah our G-d brought us out.”


וכמ״ש יאר ה׳ פניו אליך129 ועמ״ש סד״ה יביאו לבוש מלכות הנ״ל החילוק בין בחי׳ לבוש מלכות לבחי׳ כתר מלכות שהוא בחי׳ בעטרה שעטרה לו אמו130 דוקא כו׳ וכעין זה יובן גם כאן):
and as it is written, “May G-d make His face shine upon you.” And see what is written at the end of the discourse beginning “Let them bring royal apparel,” mentioned above, on the difference between the level of the royal garment and the level of the royal crown, which is the level of “with the crown with which his mother crowned him” specifically, etc.; and something like this will be understood here too.)
The priestly blessing, “May G-d make His face shine upon you,” speaks of the face, the inner dimension. The Alter Rebbe also recalls his contrast between the “royal garment,” an outer level, and the “royal crown,” the inner level of “the crown with which his mother crowned him.”




Section 6 · ¶16–22
The harps of seven and eight strings
16וע״פ כל הנ״ל יובן הטעם שמילה דוחה שבת שכל מלאכת שבת שעושה חבורה ופורע ומוצץ אינן נחשבות למלאכה כלל לגבי בחינת א״ק [אדם קדמון] שהוא המקיף את כולם בהשוואה אחת וכל העולם שלו הוא כו׳ כנ״ל.131
In light of all the above, the reason that circumcision overrides Shabbos will be understood: all the Shabbos labor [in it], making a wound, uncovering (periah) and suction (metzitzah), is not considered labor at all relative to the level of Adam Kadmon, which encompasses them all equally, and “the whole world is His,” etc., as mentioned above.
Now the reason circumcision overrides Shabbos is clear. The acts of circumcision that would otherwise be Shabbos labor, wounding, periah and metzitzah, are not “labor” at all relative to Adam Kadmon, before which “the whole world is His.”


ומילה היא להיות בחי׳ גילוי יסוד דא״ק [דאדם קדמון] הדר מלך השמיני132 מילה שניתנה בשמיני ולגבי גילוי זה כל המלאכות בטלים ודו״ק [ודוק].
And circumcision is for there to be a revelation of the Yesod of Adam Kadmon, Hadar, the eighth king: circumcision, which was given on the eighth [day]; and relative to this revelation all the labors are nullified. Consider this carefully.
Circumcision reveals the Yesod of Adam Kadmon, Hadar, the eighth king, and so it was given on the eighth day. Before that revelation every category of labor is nullified.


וע״ד הנ״ל יש להבין ג״כ מארז״ל [מאמר רבותינו זכרונם לברכה] ס״פ שני דערכין די״ג ע״ב רבי יהודה אומר כנור של מקדש שבעת נימין הי׳ [היה] שנאמר שובע שמחות את פניך (תלים י״ו) אל תקרי שובע אלא שבע.
Along the lines of the above we can also understand the saying of our Sages, of blessed memory, at the end of the second chapter of Arachin, folio 13b: “Rabbi Yehudah says: The harp (kinor) of the Sanctuary had seven strings, as it is said, ‘Fullness (sova) of joys is in Your presence’ (Psalms 16): do not read sova (fullness) but sheva (seven);
The Talmud records that the harp in the Temple had seven strings, deriving it from “sova (fullness) of joys” read as “sheva (seven).”


(וכ״ה ברבות בהעלותך פט״ו [פרק ט״ו / פרשה ט״ו])133 ושל ימות המשיח שמונה שנאמר למנצח134 על השמינית.135 על נימא שמינית.
(and so it is in the Midrash Rabbah, Behaaloscha, chapter 15) and that of the days of Moshiach [has] eight, as it is said, ‘For the conductor, on the eighth’: on the eighth string.”
The harp of the days of Moshiach will have eight strings, as in “For the conductor, on the eighth”; the same is found in Bamidbar Rabbah.


ופי׳ מהרש״א [מהרש״א] שם שבע נימין כל הקדושות הולכים בשבע136 ע״ד שבת שהוא השביעי כו׳ ושל ימות המשיח נוסף בחי׳137 א׳ שמשם נמשך החירות כו׳ (ועיין מזה ג״כ בבחיי ר״פ נשא).
The Maharsha explains there: seven strings, [for] all holy things go by seven, like Shabbos, which is the seventh, etc.; and to that of the days of Moshiach one level is added, from which freedom is drawn, etc. (And see on this also in Rabbeinu Bachya, at the beginning of Parshas Naso.)
The Maharsha explains that holiness is ordered in sevens, like Shabbos, the seventh day, while the harp of Moshiach adds one more level, the source of freedom. The Alter Rebbe goes on to explain the seven and the eight differently.


אך עפמש״ל [על פי מה שכתוב לעיל] יש לפרש כי הנה פי׳ כנור פי׳ בת״ז [בתיקוני זהר] סוף תיקון כ׳138 וז״ל [וזה לשונו] כנור כ״ו נר139 הקב״ה דאיהו140 הוי׳ נהיר בנר דאיהי שכינתא דילי׳ [דיליה] כו׳ וע׳ בפרדס ערך כנור ובמא״א [ובמאורי אור] אות כ׳ סל״ה.141
But according to what was written above, it can be explained [thus]. The meaning of kinor is explained in the Tikkunei Zohar, at the end of Tikkun 20, in these words: “Kinor: kaf-vav (26), ner (lamp): the Holy One, blessed be He, who is Havayah, shines in the ner, which is His Shechinah,” etc. And see the Pardes, the entry “kinor,” and Me’orei Or, letter kaf, section 35.
The Tikkunei Zohar divides kinor (harp) into kaf-vav, 26, the numerical value of Havayah, and ner, a lamp: Havayah shining in the “lamp,” the Shechinah. The Alter Rebbe builds his reading of the seven- and eight-stringed harps on this.




17והנה ביאור ענין הארת שם הוי׳ בבחי׳ נר יובן ע״פ מ״ש בת״א [בתורה אור] פ׳ מקץ ע״פ
Now, the explanation of the light of the Name Havayah [shining] in the level of a lamp (ner) will be understood from what is written in Torah Ohr, Parshas Mikeitz, on the verse
To explain how Havayah shines in a “lamp,” the Alter Rebbe refers to his discourse in Torah Ohr, Mikeitz, on David’s words, “For You are my lamp, Havayah.”


כי אתה נרי142 הוי׳ כו׳ דהיינו מה שמאיר בחי׳ שם הוי׳ בנר הוי׳ נשמת אדם.143
“For You are my lamp, Havayah,” etc.: that is, the level of the Name Havayah shining in “the lamp of Havayah, the soul of man.”
The “lamp” is the human soul, as in “the soul of man is the lamp of G-d,” and the light of the Name Havayah shines in it.


והנה מבואר שם בפי׳ סיום הפסוק והוי׳ יגיה חשכי דהיינו שיש ב׳ שמות הוי״ה ופסיק טעמא בגווייהו.
And it is explained there, in the interpretation of the end of the verse, “and Havayah illuminates my darkness,” that there are two Names Havayah, and a pause (pesik) separates them.
The verse ends “and Havayah illuminates my darkness,” naming Havayah twice, with a pause between the two Names. They are two levels of Havayah, which the next paragraphs distinguish.




18וזהו ההפרש בין כנור של שבעת נימין שהוא ההמשכה משם הוי׳ הראשון בבחי׳ נר ונשמת אדם.144
And this is the difference between the harp of seven strings, which is the drawing-down from the first Name Havayah into the level of “lamp” and “soul of man,” [and the harp of eight].
The harp of seven strings is the light of the first Name Havayah, drawn into the “lamp,” the soul of man. The harp of eight, from the other Name, is explained next.


ולכן הוא של שבעת נימין היינו שמאיר מבחי׳ ז׳ מדות שבפסוק לך הוי׳ הגדולה והגבורה145 כו׳.
Therefore it is of seven strings: that is, it shines from the level of the seven attributes in the verse “Yours, Havayah, are the greatness and the might,” etc.
It has seven strings because this light shines from the seven attributes named in “Yours, Havayah, are the greatness and the might …,” the attributes from Chesed to Malchus.




19ועיין זח״א [זהר חלק א] ס״פ מקץ דף ר״ד ע״ב146 אבל לימוה״מ [לימות המשיח] שנאמר הנה ישכיל עבדי147 ירום ונשא כו׳
And see Zohar I, end of Parshas Mikeitz, folio 204b. But in the days of Moshiach, as it is said, “Behold, My servant shall prosper; he shall be exalted and lifted up,” etc.,
The Alter Rebbe refers to the end of Parshas Mikeitz in the Zohar. In the days of Moshiach, of whom Isaiah says “Behold, My servant shall prosper,” a higher light will shine.


יאיר ויתגלה בבחי׳ נר ונשמת אדם מבחי׳ שם הוי׳ שלמעלה מסדר ההשתלשלות שמשם שרש המשכות י״ג מדה״ר [מדות הרחמים] כו׳ ע״ש ועז״נ [ועל זה נאמר] ומל ה׳ את לבבך כו׳ והביאך כו׳ והטיבך והרבך מאבותיך148 כו׳.149
[light] will shine and be revealed in the level of “lamp” and “soul of man” from the level of the Name Havayah that is above the order of hishtalshelus, from which is the root of the drawing-down of the Thirteen Attributes of Mercy, etc.; see there. And of this it is said, “And Havayah will circumcise your heart,” etc., “and He will bring you,” etc., “and He will do you good and multiply you more than your fathers,” etc.
Then the soul, the “lamp,” will receive light from the Name Havayah that is above hishtalshelus, the source of the Thirteen Attributes of Mercy. To this he applies “And Havayah will circumcise your heart,” together with “He will bring you” to the Land and “He will do you good and multiply you more than your fathers”: a circumcision of the heart from above, in the future.




20ולכן יהי׳ [יהיה] כנור של שמונת נימין שיומשך הגילוי מלמעלה מבחי׳ זיי״ן מדות הנ״ל שהם הנק׳ ימי עולם כי אם יאיר הארה מבחי׳ ימי קדם כו׳.
Therefore there will be a harp of eight strings: the revelation will be drawn from above the level of the seven (zayin) attributes mentioned above, which are what is called “the days of the world (yemei olam)”; rather, a light will shine from the level of “the days of old (yemei kedem),” etc.
The harp of the days of Moshiach will have eight strings because its light will come from above the seven attributes, the “days of the world,” from the “days of old (kedem),” the level that precedes them.


ועמ״ש בד״ה ועשית ציץ150151 גבי קדש למ״ד מלמטה והוי׳ מלמעלה. דבחי׳ שם הוי׳ מלמעלה היינו מה שאין אתעדל״ת [אתערותא דלתתא] מגעת שם.
And see what is written in the discourse beginning “And you shall make a tzitz,” regarding “kodesh lamed” below and Havayah above. The level of the Name Havayah above is what the arousal from below does not reach.
On the High Priest’s tzitz, “Holy to G-d” was written with “kodesh” and the lamed below and the Name above. The Alter Rebbe explains that the Name “above” stands for the level that the arousal from below cannot reach.




21והוא כנז׳ [כנזכר] למעלה בענין הגילוי שע״י המילה כו׳. והיא ניתנה בשמיני דוקא. וכענין זה הוא הכנור של שמונת נימין כו׳ וע׳ עוד מענין למנצח על השמינית152153154 בזח״ג [בזהר חלק ג] פנחס דרכ״ג ע״ב.
And this is as mentioned above regarding the revelation that comes through circumcision, etc., and it was given specifically on the eighth [day]. And of this kind is the harp of eight strings, etc. And see further on the matter of “For the conductor, on the eighth” in Zohar III, Pinchas, folio 223b.
The eight-stringed harp corresponds to the revelation through circumcision, which was given on the eighth day. The Alter Rebbe refers to the Zohar on Pinchas, which also interprets “For the conductor, on the eighth.”


ויש לפרש דבריו עם מ״ש בת״ז [בתיקוני זהר] תיקון כ׳ דנ״א סע״א [סוף עמוד א]155 דפי׳ על השמינית הוא חיבור ד׳ אותיות הוי׳ עם ד׳ אותיות אד׳
And its words can be explained together with what is written in the Tikkunei Zohar, Tikkun 20, folio 51, end of side a, which explains “on the eighth” as the joining of the four letters of Havayah with the four letters of Ado-nai,
He reads the Zohar together with the Tikkunei Zohar, which explains “the eighth” as the union of the four letters of Havayah with the four letters of Ado-nai: eight letters in all.


כי איהו בנצח ואיהי בהוד156 ועד״ז פי׳ במ״ע [במצות עשה] אופן ס״ו ענין למנצח על השמינית על שמונת ימי חנוכה.
for He is in Netzach and She is in Hod. And along these lines the Megaleh Amukos, Ofan 66, explains “For the conductor, on the eighth” as referring to the eight days of Chanukah.
Havayah, “He,” is associated with Netzach, and Ado-nai, “She,” with Hod, which the Zohar calls the eighth Sefirah. The Megaleh Amukos similarly connects “on the eighth” with the eight days of Chanukah.


אך עוד אפשר לומר בזה ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ספ״ג [סוף פרק ג׳] דפסחים ע״פ ביום ההוא157 יהי׳ [יהיה] הוי׳ אחד ושמו אחד שיהי׳ [שיהיה] נק׳ כמו שנכתב כו׳ משא״כ עכשיו כו׳ ע״ש.
But it is possible to say something further about this, along the lines of the saying of our Sages, of blessed memory, at the end of chapter 3 of Pesachim, on the verse “On that day Havayah will be One and His Name One”: that it will be read as it is written, etc., which is not so now, etc.; see there.
A further explanation: the Talmud says that in this world G-d’s Name is written Havayah but read Ado-nai, while in the World to Come it will be read as it is written. This is “On that day Havayah will be One and His Name One.”


והנה הכתיב הוא בעולם ההעלם והקרי הוא עלמא דאתגלייא (וכמ״ש בביאור ע״פ וקבל היהודים בסופו).158
Now, the written form (kesiv) is in the hidden world, and the read form (kri) is the revealed world (alma de’isgalya) (as is explained in the explanation on the verse “And the Jews accepted,” at its end).
The written form (kesiv) belongs to the hidden world, the read form (kri) to the revealed world. The Alter Rebbe refers to his explanation of a written and read form in “And the Jews accepted,” in the Book of Esther.


ולע״ל [ולעתיד לבוא] שיהי׳ [שיהיה] נקרא כמו שנכתב א״כ יתחבר ההעלם עם הגילוי וזהו על השמינית שבחי׳ ד׳ אותיות הויה שבבחי׳ הכתיב וההעלם יהיו מאירים ומתגלים בבחי׳ ד׳ אותיות הקרי.
And in the Time to Come, when it will be read as it is written, the hidden will then be joined with the revealed. And this is “on the eighth”: that the four letters of Havayah, which are at the level of the written and the hidden, will shine and be revealed in the four letters of the reading.
When the Name is read as it is written, the hidden will be joined with the revealed. That is “on the eighth”: the four letters of the Name as written, Havayah, shining within the four letters as read.


ועז״נ [ועל זה נאמר] ולא יכנף עוד מוריך159 כו׳ וזהו ע״ד מ״ש ויקרא160 הוי׳ הוי׳ שקורא וממשיך מהוי׳ דלעילא שלמעלה מסדר ההשתלשלות להוי׳ דלתתא שבסדר ההשתלשלות. שהיה פסיק טעמא בגווייהו כו׳ ועתה נעשה להיות קישור וחיבור ב׳ הויות כנ״ל.161
And of this it is said, “Your Teacher will no longer hide Himself,” etc. And this is along the lines of what is written, “And He called: Havayah, Havayah”: He calls and draws down from the higher Havayah, which is above the order of hishtalshelus, to the lower Havayah, which is within the order of hishtalshelus. For there had been a pause between them, etc., and now there comes to be a bond and joining of the two [Names] Havayah, as mentioned above.
Then “your Teacher will no longer hide Himself.” In “And He called: Havayah, Havayah,” the higher Havayah, above hishtalshelus, is called and drawn into the lower Havayah within it, and the pause that separated the two Names gives way to a bond between them.




22ואזי הוא על השמינית כו׳ כנור של שמונת נימין ע״ש קישור וחיבור ב׳ שמות ההוי׳ ומזה נמשך שיהיה נקרא כמו שנכתב וזהו ושמו אחד.162
Then it is “on the eighth,” etc., a harp of eight strings, on account of the bond and joining of the two Names Havayah. From this it follows that it will be read as it is written; and this is “and His Name One.”
The bond between the two Names is the eight-stringed harp, “on the eighth.” From it follows the Name’s being read as it is written: “and His Name One.”


וזהו מ״ש מי יעלה לנו השמימה.163164 ר״ל [רוצה לומר] מילה וס״ת [וסופי תיבות]165 הוי׳ כלומר שע״י שמירת אות הברית ממשיך בחי׳ הוי׳ עד סוף כל דרגין
And this is [the meaning of] what is written, “Who will go up for us to heaven?”: its initial letters [spell] milah and its final letters Havayah. That is, through guarding the sign of the covenant one draws the level of Havayah down to the end of all levels,
The Tikkunei Zohar notes that the initial letters of “Mi ya’aleh lanu hashamaymah” (“Who will go up for us to heaven?”) spell milah, and the final letters spell the Name Havayah. Guarding the covenant of circumcision draws the Name Havayah down to the very lowest level.


דהיינו מה שלע״ל [שלעתיד לבוא] יהיה ולא יכנף עוד כו׳ שיהיה גילוי שם הוי׳ גם למטה כו׳:
which is what will be in the Time to Come, “[your Teacher] will no longer hide Himself,” etc.: there will be a revelation of the Name Havayah below too, etc.
This is the future revelation of “your Teacher will no longer hide Himself”: the Name Havayah revealed even below.




Section 7 · ¶23–28
Summary: Shabbos, the gift and the two vavs
23קיצור ענין.166 למנצח על השמינית. גם כנור של167 ימוה״מ [ימות המשיח]. של שמונת נימין. ויש להקדים ענין מילה שדוחה שבת.
A summary of the matter. “For the conductor, on the eighth.” Also, the harp of the days of Moshiach, of eight strings. We must first explain the matter of circumcision overriding Shabbos.
The summary restates the maamar’s two texts, “For the conductor, on the eighth” and the eight-stringed harp of Moshiach, and begins again from circumcision overriding Shabbos.


הנה כל ההעלאה שבימות החול נקרא אתעדל״ת [אתערותא דלתתא] והעלאת מ״ן [מיין נוקבין] מבי״ע. ועיקר גילוי האתעדל״ע [האתערותא דלעילא] הנק׳ מ״ד [מיין דוכרין] מבחינת אצילות הוא נמשך בשבת
All the elevation of the weekdays is called the arousal from below and the raising of mayin nukvin from Beriah, Yetzirah and Asiyah; and the main revelation of the arousal from above, called mayin duchrin, from the level of Atzilus, is drawn down on Shabbos.
Weekday service is the arousal from below, raising mayin nukvin from the three lower worlds; Shabbos is the arousal from above, the mayin duchrin drawn from Atzilus.


וזהו ענין חצר הפנימית הפונה קדים כו׳ וביום השבת יפתח168 ועמ״ש מענין גילוי זה שבשבת בד״ה והיה מדי חדש בחדשו.169170
And this is the matter of the inner court “that faces east,” etc., “and on the day of Shabbos it shall be opened.” And see what is written about this revelation on Shabbos in the discourse beginning “And it shall be, from one New Moon to the next.”
Ezekiel’s inner gate, closed the six working days and opened on Shabbos, pictures this Shabbos revelation. It “faces east (kadim)”: it faces toward the level of “before” (kedem), without being that level itself.


אבל מילה היא המשכה מלמעלה מאצילות. שלכן נכרתו עליה שלש עשרה בריתות171 שהן יג״מ [י״ג מדות] הרחמים שהן למעלה מהחכמה
But circumcision is a drawing-down from above Atzilus. That is why thirteen covenants were made over it, which are the Thirteen Attributes of Mercy, which are above Chochmah,
Circumcision is drawn from above Atzilus. Its “thirteen covenants” are the Thirteen Attributes of Mercy, which stand above Chochmah.


שהיא אצילות והוא מבחי׳ רעוא דכל רעוין ונק׳ אדם קדמון שלמעלה מהחכמה הנק׳ ראשית וחצר הפנימית היא רק הפונה קדים.
which is Atzilus. And it is from the level of the Will of all wills, called Adam Kadmon, which is above Chochmah, called “the beginning” (reishis); whereas the inner court is only “that which faces east (kadim).”
Chochmah is Atzilus, “the beginning”; above it is the Will of all wills, Adam Kadmon, the source of circumcision. The Shabbos gate only “faces” that level.




24ועמ״ש בד״ה בשעה שהקדימו ישראל נעשה.172 ובד״ה ששת ימים תאכל מצות173174 גבי ברוח קדים עזה.175
And see what is written in the discourse beginning “When Israel put ‘we will do’ first,” and in the discourse beginning “Six days you shall eat matzos,” regarding “with a strong east (kadim) wind.”
The Alter Rebbe adds two related discourses: on Israel’s putting “we will do” before “we will hear,” and on “Six days you shall eat matzos,” in connection with the “strong east (kadim) wind” that split the sea. Both connect with the theme of kadim, “east” and “before.”


ובכל נפש צ״ל176 גילוי מבחי׳ זו ועמ״ש בד״ה ולא אבה177178 הוי׳ אלקיך לשמוע אל בלעם בענין שם הוי׳ שיש בנפש ומהו בחי׳ קוצו של יו״ד ומ״ש בד״ה ענין ק״ש [קריאת שמע] בפ׳ ואתחנן.179
And in every soul there must be a revelation from this level. And see what is written in the discourse beginning “But Havayah your G-d would not listen to Bilam,” on the matter of the Name Havayah that is in the soul and what the level of the tip (kotz) of the yud is; and what is written in the discourse beginning “The matter of the reading of the Shema,” in Parshas Va’eschanan.
This higher level must be revealed in every Jewish soul. The Alter Rebbe refers to his discourse on G-d’s refusal to listen to Bilam, which discusses the Name Havayah in the soul and the “tip of the yud,” the level corresponding to Adam Kadmon, and to his discourse on the Shema in Va’eschanan.




25וזהו ענין אתעדל״ע [אתערותא דלעילא] שלמעלה מאתעדל״ת [מאתערותא דלתתא] ועמ״ש בד״ה הוי׳ לי בעוזרי180181 בפי׳ כל האזרח בישראל.182183
And this is the matter of the arousal from above that is above the arousal from below. And see what is written in the discourse beginning “Havayah is for me among my helpers,” on the meaning of “every citizen (ezrach) in Israel.”
Circumcision is the arousal from above that transcends the arousal from below. The Alter Rebbe refers to his discourse on “G-d is for me among my helpers,” which explains “every citizen (ezrach) in Israel.”


וזהו ג״כ ענין מ״ה [שם מ״ה] שנותנין לו ששרש המשכה זו הוא משם מ״ה [שם מ״ה] דא״ק [דאדם קדמון] ובמא״א [ובמאורי אור] אות מ׳ סעיף קי״א אורות דמ״ה [דשם מ״ה] באו בדרך מתנה.
And this is also the matter of the Mah that is given to him: the root of this drawing-down is from the Name Mah of Adam Kadmon; and in Me’orei Or, letter mem, section 111: “The lights of Mah came by way of a gift.”
This is also the “Mah that is given”: the light of circumcision comes from the Name Mah of Adam Kadmon, which, as Me’orei Or puts it, comes “by way of a gift,” not in response to anything earned.




26ופי׳ מתנה זהו אתעדל״ע [אתערותא דלעילא] מבחי׳ שאין אתעדל״ת [אתערותא דלתתא] מגעת שם ע״כ בא רק דרך מתנה וע״כניתנה בשמיני.
The meaning of “gift” is the arousal from above from a level that the arousal from below does not reach; therefore it comes only by way of a gift. And therefore it was given on the eighth.
A gift comes from a level that no effort from below can reach, so it can come only as a gift. That is why circumcision was given on the eighth day, beyond the seven.


כי שבה״כ [שבירת הכלים] היה רק בשבע מדות וזהו האתעדל״ת [האתערותא דלתתא] לברר שבע מדות הרעות ועי״ז נמשך האתדל״ע [האתערותא דלעילא] ביום השביעי שהוא שבת. משא״כ בחינת מלך השמיני הדר.
For the shattering of the vessels was only in the seven attributes, and this is the arousal from below: to refine the seven evil attributes; and through this the arousal from above is drawn down on the seventh day, which is Shabbos. This is not so with the level of the eighth king, Hadar:
The shattering of the vessels affected only the seven attributes; refining them is the week’s arousal from below, which the seventh day, Shabbos, answers. Hadar, the eighth king, is different.


זהו מבחי׳ שלמעלה מהאתעדל״ת [מהאתערותא דלתתא] של ז׳ המדות, ועמ״ש מענין פי׳ שבעה רועים ושמנה נסיכי אדם184 סד״ה ת״ר [תנו רבנן] נר חנוכה.185
this is from a level that is above the arousal from below of the seven attributes. And see what is written on the meaning of “seven shepherds and eight princes of men,” at the end of the discourse beginning “Our Rabbis taught: The Chanukah lamp.”
Hadar is above the arousal from below of the seven attributes. The Alter Rebbe refers to his discourse in Torah Ohr on “seven shepherds and eight princes of men,” at the end of “Our Rabbis taught: The Chanukah lamp.”


וזהו שאמרו בירושלמי186 מצוות שבת מלא187 בשני ווי״ן188 (בנחמי׳ [בנחמיה] סי׳ ט׳ י״ד) להודיעך שהיא שקולה כנגד כל מצותיה של תורה. ואעפ״כ [ואף על פי כן] מילה היא בחי׳ עליונה יותר.
And this is what they said in the Jerusalem Talmud: “mitzvos” of Shabbos is written full, with two vavs (in Nechemiah, chapter 9, [verse] 14), to teach you that it is equal to all the mitzvos of the Torah. And nevertheless circumcision is a higher level.
The Jerusalem Talmud’s teaching shows both sides: Shabbos, with its fully spelled “mitzvos,” equals all the mitzvos of the Torah, and yet circumcision overrides it, being higher still.


וענין שני ווי״ן תמצא בזח״ב [בזהר חלק ב׳] יתרו ס״ח189 א׳ שהן בחי׳ משה ויוסף190 וע״ש בהרמ״ז [בהרב משה זכות] גם בפ׳ תרומה קנ״ה בענין י״ב חלות דלחם הפנים
The matter of the two vavs you will find in Zohar II, Yisro, folio 68a, that they are the level of Moshe and Yosef; and see there in the Ramaz. Also in Parshas Terumah, [folio] 155, regarding the twelve loaves of the showbread,
The two vavs are discussed in the Zohar, where Moshe and Yosef together are “two vavs as one.” The twelve loaves of the showbread, set in two rows of six, are also two vavs.


שהם שני ווי״ן כמש״ש [כמה שכתוב שם] המק״מ [המקדש מלך] והרמ״ז [והרב משה זכות] ועיין בפרדס שער האותיות באות וא״ו ובמא״א [ובמאורי אור] תחלת אות וא״ו.
which are two vavs, as the Mikdash Melech and the Ramaz write there. And see the Pardes, Sha’ar HaOsiyos, on the letter vav, and Me’orei Or, at the beginning of the letter vav.
The Alter Rebbe refers to the commentaries of the Mikdash Melech and the Ramaz on the Zohar, and to the Kabbalistic works Pardes and Me’orei Or on the letter vav.




27ויש לפרש כי הוא״ו זהו המשכה בחי׳ ונהר יוצא מעדן191 להשקות. ובחי׳ וא״ו א׳ זהו כשמקור המשכה נמשך מבחי׳ בינה שממנה שורש הששה מדות כענין כונן שמים בתבונה.192
It may be explained that the vav is a drawing-down, the level of “And a river goes out of Eden to water.” And the level of one vav is when the source of the drawing-down flows from the level of Binah, from which is the root of the six attributes, as in “He established the heavens with understanding (tevunah).”
The letter vav stands for a drawing-down, like the river that “goes out of Eden to water the garden.” A single vav is a flow whose source is Binah, the root of the six emotive attributes, as in “He established the heavens with understanding.”


ולכן בכל מצוה יש ו״ה. המשכה בחי׳ ונהר יוצא מעדן כמ״ש ויניחהו בג״ע [בגן עדן] לעבדה193 ולשמרה. לעבדה זו רמ״ח מ״ע [מצות עשה].194
Therefore in every mitzvah there is vav-hei: a drawing-down, the level of “And a river goes out of Eden,” as it is written, “And He placed him in the Garden of Eden to work it and to guard it”: “to work it”: these are the 248 positive commandments.
So every mitzvah contains vav-hei, the last two letters of the Name: a flow (vav) into Malchus (hei). Adam was placed in Eden “to work it,” which the Zohar reads as the 248 positive commandments.


אבל בשבת נמשך עוד ו׳ והיא המשכה ממוחין דאבא וכמ״ש במ״א ע״פ מאמר הזח״ג [הזהר חלק ג]195 אמור
But on Shabbos another vav is drawn down, and it is a drawing-down from the mochin of Abba, as is explained elsewhere on the passage of Zohar III, Emor,
On Shabbos a second vav is added: a flow from the mochin of Abba, Chochmah, which is higher than Binah. The Alter Rebbe refers to his explanation of the Zohar’s words “at the time that she receives from the house of Abba.”


ד״ק ע״ב בענין בזמנא דנטלא מבי אבא196 כו׳, גם אפ״ל [אפשר לומר] שרש ב׳ ווי״ן זהו מה שאו״א [שאבא ואימא] יונקים מב׳ מזלות ונוצר ונקה197 כו׳.
folio 100b, on the matter of “at the time that she receives from the house of Abba,” etc. One can also say that the root of the two vavs is that Abba and Imma draw from the two mazalos, “Notzer” and “Venakeh,” etc.
Another possibility: the two vavs are rooted in the two mazalos of Arich Anpin, “Notzer” and “Venakeh,” two of the Thirteen Attributes of Mercy, from which Abba and Imma draw.




28ועכ״ז [ועם כל זה] מילה היא דוחה את השבת כי הוא המשכה מבחי׳ שלמעלה גם מהחכמה כנ״ל.
Nevertheless circumcision overrides Shabbos, because it is a drawing-down from a level that is above even Chochmah, as mentioned above.
Even though Shabbos has two vavs, circumcision overrides it, because circumcision draws from a level above Chochmah, the source of Shabbos’s second vav.


ושלש עשרה בריתות שנכרתו עליה198 זהו וא״ו שמילוי האל״ף שבתוך השני ווי״ן זהו בחי׳ פלא עליון בחי׳ כתר שלמעלה משני ווי״ן עצמן כמ״ש בזח״ג [בזהר חלק ג] פ׳ אחרי דס״ו ע״ב:199
And the thirteen covenants made over it are the vav [spelled in full], vav-alef-vav: the alef that fills [the space] within the two vavs is the level of the Supernal Wonder (Pele Elyon), the level of Keser, which is above the two vavs themselves, as is written in Zohar III, Parshas Acharei, folio 66b.
The “thirteen covenants” are the letter vav spelled out, vav-alef-vav, whose letters add up to thirteen. The alef between the two vavs is the “Supernal Wonder,” Keser, which is above both vavs; the Zohar likewise says that the spelled-out vav holds the thirteen measures.




Section 8 · ¶29–34
Summary: Netzach, domains and the two Names
29ג וזהו ענין למנצח על השמינית תמן נצח תמן מל.200 כי יש ג׳ פרקין חח״ן [חכמה חסד נצח] והנצח הוא בחי׳ היותר אחרונה.
3. And this is the meaning of “For the conductor (lamnatzei’ach), on the eighth”: “where there is Netzach, there is mal.” For there are three joints, Chochmah, Chesed and Netzach, and Netzach is the very last level.
Section 3 of the summary returns to the psalm’s heading: lamnatzei’ach contains the word netzach, and “where there is Netzach, there is mal.” Of the three “joints” of the right-hand line, Chochmah, Chesed and Netzach, Netzach is the last.


ומבחי׳ רעוא דכל רעוין א״א להיות הגילוי רק מבחינת נצח וכמ״ש סד״ה קול דודי בענין מדלג על ההרים.201
And from the level of the Will of all wills the revelation can come only from the level of Netzach, as is written at the end of the discourse beginning “The voice of my beloved,” on the matter of “leaping over the mountains.”
From the Will of all wills, Adam Kadmon, revelation comes only through its lowest point, Netzach. The Alter Rebbe refers to his discourse on “The voice of my beloved … leaping over the mountains.”




30וזהו ענין ועמדו רגליו202 דוקא. וכדי להיות גילוי הנצח צ״ל תחלה מל וזהו למנצח. וגם רומז שעי״ז ג״כ נמשך גילוי כל השבעה העליונות שלמעלה מנה״י [מנצח הוד יסוד].
And this is the meaning of “And His feet shall stand,” specifically. And for there to be a revelation of Netzach there must first be mal; and this is lamnatzei’ach. It also hints that through this, too, the revelation of all the seven supernal [levels] that are above Netzach, Hod and Yesod is drawn down.
“And His feet shall stand,” said of the future redemption, fits this: the feet, like Netzach, are where the revelation from above comes to rest. The word lamnatzei’ach itself shows the order, its first letters being those of mal followed by netzach; and mal, seventy, hints that the seven levels above Netzach, Hod and Yesod are revealed through it as well.


ונצח ומצח הכל אחד203 והרי מצח הוא גלגלתא דחפיא על מו״ס [מוחא סתימאה] בחי׳ שתוק כך עלה במחשבה.204
Netzach and metzach (the forehead) are all one. And the forehead is the gulgalta (skull) that covers the mocha stima’ah (hidden brain), the level of “Be silent; so it arose in thought,”
Netzach and metzach (forehead) differ by one letter and are “all one.” The forehead covers the hidden brain, the level of the primordial thought with which G-d answered Moshe, “Be silent; so it arose in My thought.”


שהיא מחשבה הקדומה רעוא דכל רעוין. ועמ״ש בד״ה ועשית ציץ.205 גם הנצח נמשך מהגדולה בחי׳ ולגדולתו אין חקר:206
which is the primordial thought, the Will of all wills. And see what is written in the discourse beginning “And you shall make a tzitz.” Also, Netzach is drawn from greatness (gedulah), the level of “and His greatness is unsearchable.”
That primordial thought is the Will of all wills. Netzach also draws from gedulah, greatness, as explained above: “His greatness is unsearchable.”




31ד וזהו מ״ש ברבות בראשית פי״א [פרק י״א] משפטים פ״ל משל מעירוב והוצאה שברשות אחד א״צ [אין צריך / אינו צריך] עירוב להוצאה כך כל העולם שלו הוא207208 המכוון שההשפעה באה מבחינה
4. And this is what is said in the Midrash Rabbah, Bereishis, chapter 11, [and] Mishpatim, chapter 30: the parable from eruv and carrying, that in a single domain no eruv is needed for carrying; so too, “the whole world is His.” The intent is that the flow comes from a level
Section 4 restates the explanation of the Midrash: “the whole world is His” means that the flow comes from a level above all “domains.”


שלמעלה מחילוק רשויות שבסדר ההשתלשלות שמקיף כל העולמות בהשואה אחת וא״כ זהו גבוה מעליות העולמות שבשבת. וכנ״ל שבחינת א״ק [אדם קדמון] רעוא דכל רעוין גבוה מהשבת209 שהוא רק הפונה קדים כנ״ל.
that is above the division of domains in the order of hishtalshelus, which encompasses all the worlds equally; if so, this is higher than the ascents of the worlds on Shabbos. And as mentioned above, the level of Adam Kadmon, the Will of all wills, is higher than Shabbos, which is only “that which faces east (kadim),” as mentioned above.
That level, which encompasses all the worlds equally, is higher than the ascents of the worlds on Shabbos. Adam Kadmon, the Will of all wills, is above Shabbos, which only “faces east (kadim).”


ולכן המילה שהיא להיות גילוי מבחינה זו היא דוחה שבת שכל מלאכות שבת אינן נחשבות למלאכה כלל לגבי גילוי בחי׳ זו שהיא למעלה מחילוק רשויות כו׳:
Therefore circumcision, which is for there to be a revelation from this level, overrides Shabbos: for all the labors of Shabbos are not considered labor at all relative to the revelation of this level, which is above the division of domains, etc.
Therefore circumcision, which reveals that level, overrides Shabbos: before it, the labors of Shabbos are not labor at all.




32ה ועפ״ז [ועל פי זה] י״ל [יש לומר] עוד בפי׳ על השמינית. שהם חיבור ויחוד ד׳ אותיות הוי׳ בארבעה אותיות שם אדני שהם היכל לשם הוי׳
5. According to this, one can further explain “on the eighth”: that they are the joining and union of the four letters of Havayah with the four letters of the Name Ado-nai, which are a sanctuary (heichal) for the Name Havayah.
Section 5 gives another explanation of “the eighth”: the union of the four letters of Havayah with the four letters of Ado-nai. Ado-nai, the Name associated with Malchus, is the “sanctuary” in which Havayah dwells.


וזהו ג״כ ענין שמנה בגדים של כה״ג [כהן גדול] ד׳ בגדי לבן שהם רחמים נמשכים מארבע אותיות שם הוי׳ וד׳ בגדי זהב נמשכים מד׳ אותיות שם אדני כו׳
And this is also the matter of the eight garments of the Kohen Gadol: the four white garments, which are mercy, drawn from the four letters of the Name Havayah, and the four golden garments, drawn from the four letters of the Name Ado-nai, etc.
The eight garments of the High Priest show the same pair: four white garments, of mercy, from Havayah, and four golden garments from Ado-nai.


כי צ״ל ב׳ הבחינות עמ״ש בת״א [בתורה אור] פ׳ לך לך210 בענין מגן אברהם ועמ״ש בביאור ע״פ וכל בניך.
For both levels are needed; see what is written in Torah Ohr, Parshas Lech Lecha, on the matter of “Shield of Avraham,” and see what is written in the explanation on the verse “And all your children.”
Both levels are needed, the light of Havayah and the “sanctuary” that receives it. The Alter Rebbe refers to his discourse on “Shield of Avraham” in Torah Ohr and to his explanation of “And all your children.”




33ולע״ל [ולעתיד לבוא] יהיה גילוי שם הוי׳ ממש וכמ״ש ולא יכנף עוד211 והיינו ע״י גילוי מבחי׳ שלמעלה מסדר ההשתלשלות דהיינו מה שיש ב׳ שמות הוי׳ ופסיק טעמא בגווייהו.
And in the Time to Come there will be a revelation of the actual Name Havayah, as it is written, “[your Teacher] will no longer hide Himself”; that is, through a revelation from the level that is above the order of hishtalshelus. That is: there are two Names Havayah, and a pause between them.
In the Time to Come the Name Havayah itself will be revealed, “your Teacher will no longer hide Himself,” through a revelation from above hishtalshelus. Now there are two Names Havayah, separated by a pause.


ולע״ל [ולעתיד לבוא] יהי׳ [יהיה] גילוי שם הוי׳ שלמעלה מסדר ההשתלשלות ואזי והי׳ [והיה] הוי׳ לי לאלקים212 וזהו למנצח על השמינית קשר וחיבור ב׳ שמות הוי׳.
And in the Time to Come there will be a revelation of the Name Havayah that is above the order of hishtalshelus, and then “Havayah will be my G-d (Elokim).” And this is “For the conductor, on the eighth”: the bond and joining of the two Names Havayah.
Then the higher Havayah will be revealed, and “Havayah will be my G-d (Elokim)”: Havayah, which transcends, will be revealed even within Elokim, the Name of G-d as concealed in nature. The bond of the two Names Havayah is “on the eighth.”




34וזהו ענין הכנור של שמונת נימין וכ״ז [וכל זה] נמשך ע״י המילה שהיא העברת המסך המבדיל כו׳ ועמ״ש בפ׳ לך לך בד״ה והבדילה הפרוכת.213214
And this is the matter of the harp of eight strings. And all this is drawn down through circumcision, which is the removal of the dividing screen, etc. And see what is written in Parshas Lech Lecha, in the discourse beginning “And the curtain shall divide.”
All this, the eight-stringed harp and the bond of the Names, comes through circumcision, which removes the “screen” that divides. The Alter Rebbe refers to his discourse in Torah Ohr, Lech Lecha, on “And the curtain shall divide.”


עוד יש להעיר לענין שני ווי״ן הנ״ל שהן תפארת ויסוד ממ״ש ברע״מ [ברעיא מהימנא] ר״פ תשא ע״פ העשיר לא ירבה215 מבואר שת״ת [שתפארת] נק׳ עשיר לפי שעולה עד הכתר וזהו אין עשיר אלא בדעת שת״ת [שתפארת] ודעת הכל אחד.
One may further note, regarding the two vavs mentioned above, which are Tiferes and Yesod, from what is written in the Raaya Mehemna at the beginning of Parshas Tisa, on the verse “The rich shall not give more”: it is explained that Tiferes is called “rich” because it rises up to Keser. And this is [the meaning of] “none is rich except in knowledge (daas),” for Tiferes and Daas are all one.
A further note on the two vavs, Tiferes and Yesod: the Raaya Mehemna reads “the rich shall not give more” as Tiferes, called “rich” because it rises to Keser, as in “none is rich except in knowledge,” Tiferes being one with Daas.


והדל לא ימעיט זהו צדיק היינו יסוד שנק׳ דל וזהו ענין יוסף יתום מאמו כי בינה רק עד הוד אתפשטת כו׳ א״כ מזה מובן מעלת מצוות דשבת בשני ווי״ן כו׳:
“And the poor shall not give less”: this is the Tzaddik, that is, Yesod, which is called “poor (dal).” And this is the matter of Yosef’s being “an orphan of his mother,” for Binah spreads forth only as far as Hod, etc. If so, from this is understood the superiority of the mitzvos of Shabbos, [spelled] with two vavs, etc.
“The poor shall not give less” is Yesod, the Tzaddik, called “poor” because Binah extends only as far as Hod and does not reach it; so Yosef, who is Yesod, is “an orphan of his mother.” From this the advantage of Shabbos’s “mitzvos” with two vavs is understood: it includes both Tiferes, which reaches Keser, and Yesod.



In one’s avodah
The maamar draws its lesson from Netzach: the stubborn firmness to stand against the evil inclination that wants a person to sin comes from the greatness and exaltedness of the soul, rooted in the light that encompasses all worlds, as with one whose “heart was lifted up in the ways of G-d.” And by guarding the sign of the covenant a Jew draws the Name Havayah down to the very lowest level; every soul must have a revelation from this level that is beyond effort.
Questions for discussion
	Why can the holiness of Shabbos spread even into places of kelipah, while the light of circumcision can be hidden by the foreskin?
	How can a revelation be greater precisely because human effort cannot reach it, and why must it still come only after a Shabbos has passed over the child?
	In what sense is Netzach, the last stage of giving, rooted in a level above the order of hishtalshelus, and how does this show itself in a person’s stand against the evil inclination?
	How does the parable of eruv and carrying explain why the acts of circumcision are not considered labor on Shabbos?
	What distinguishes the harp of seven strings from the harp of eight, and what will change when the Name is “read as it is written”?
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Paragraph 1
1“And on the eighth day the flesh of his foreskin shall be circumcised.” This verse of Parshas Tazria is the starting point of the whole maamar.
Leviticus 12:3ויקרא י״ב:ג׳
וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ:
And in the eighth day the flesh of his foreskin shall be circumcised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
2למנצח על השמינית
The note records that this maamar was said in 5567 (1806–07), on the evidence of the list of maamarim in Sefer HaMaamarim 5567, note 40.
Kehot’s noteנאמרה בשנת תקס״ז (ראה רשימת המאמרים בסה״מ תקס״ז הערה 40). הנחת אדהאמ״צ נדפס בסידור קלט, א. הגהות באוה״ת ויקרא-ב ע׳ תקב. הגהות על קיצורים שלקמן כא, ד באוה״ת ויקרא-ד ע׳ א׳מז. ראה תו״ח ס״פ לך. דרך מצותיך מצות מילה ט, ב ואילך.
3למנצח על השמינית
“For the conductor, on the eighth: a psalm of David.” The Sages read “the eighth” as the circumcision given on the eighth day.
Psalms 12:1תהילים י״ב:א׳
לַמְנַצֵּחַ עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יב, א.
4When David entered the bathhouse and saw himself standing naked, he said, “Woe is me, that I stand naked without a mitzvah!” When he remembered the circumcision in his flesh his mind was set at ease, and afterward he sang “For the conductor, on the eighth,” about the circumcision given on the eighth day.
Menachot 43b:11מנחות מ״ג ב:י״א
ובשעה שנכנס דוד לבית המרחץ וראה עצמו עומד ערום אמר אוי לי שאעמוד ערום בלא מצוה וכיון שנזכר במילה שבבשרו נתיישבה דעתו לאחר שיצא אמר עליה שירה שנאמר (תהלים יב, א) למנצח על השמינית מזמור לדוד על מילה שניתנה בשמיני
Wikisource Talmud Bavli (CC-BY-SA)
5The Jerusalem Talmud tells the same story: David entered the bathhouse, saw himself naked and lamented that he was bare of mitzvos; when he looked at his circumcision he began to praise G-d with “For the conductor, on the eighth: a psalm of David.”
Jerusalem Talmud Berakhot 9:5:21תלמוד ירושלמי ברכות ט׳:ה׳:כ״א
תַּנִּי בְשֵׁם רִבִּי מֵאִיר אֵין לְךָ אֶחָד מִיִּשְׂרָאֵל שֶׁאֵינוֹ עוֹשֶׂה מֵאָה מִצְוֹת בְּכָל יוֹם. קוֹרֵא אֶת שְׁמַע וּמְבָרֵךְ לְפָנֶיהָ וּלְאַחֲרֶיהָ וְאוֹכֵל אֶת פִּתּוֹ וּמְבָרֵךְ לְפָנֶיהָ וּלְאַחֲרֶיהָ וּמִתְפַּלֵּל שְׁלֹשָׁה פְעָמִים שֶׁל שְׁמוֹנֶה עֶשְׂרֵה וְחוֹזֵר וְעוֹשֶׂה שְׁאָר מִצְוֹת וּמְבָרֵךְ עֲלֵיהֶן. וְכֵן הָיָה רִבִּי מֵאִיר אוֹמֵר אֵין לְךָ אָדָם מִיִּשְׂרָאֵל שֶׁאֵין הַמִּצְוֹת מַקִּיפוֹת אוֹתוֹ תְּפִילִּין בְּרֹאשׁוֹ וּתְפִילִּין בִּזְרוֹעוֹ וּמְזוּזָּה בְּפִתְחוֹ מִילָה בִבְשָׂרוֹ אַרְבַּע צִיצִיּוֹת בְּטַלִּיתוֹ מַקִּיפִין אוֹתוֹ. הוּא שֶׁדָּוִד אָמַר שֶׁבַע בַּיּוֹם הִילַּלְתִּיךָ …
It was stated 43b) has the formulation that “every man in Israel is obliged to recite 100 benedictions every day.” In the Yerushalmi and the Tosephta, not only benedictions are counted but all religious deeds, and it is asserted that the number 100 is reached automatically. in the name of Rebbi Meïr: There is no one in Israel who does not perform 100 commandments every day. He recites the Shema‘ and benedictions before and after, eats his bread and recitesbenedictions before and after, prays 18 benedictions three times and then …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 3
6למה היתה השירה על שניתנה בשמיני דוקא
Derech Mitzvosecha sharpens this question, as the note quotes it: “And what would it matter to him had it been given on the seventh, since the main point of his song is the covenant that He sealed in our flesh, as is known.”
Kehot’s noteבדרך מצותיך מבאר הקושיא ”ומה לו אילו היתה ניתנה בשביעי מאחר שעיקר השירה שלו על הברית שחתם בבשרינו כידוע” ע״ש.
7וביום השמיני ימול
The verse commanding circumcision on the eighth day, which the Sages read as applying even on Shabbos.
Leviticus 12:3ויקרא י״ב:ג׳
וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ:
And in the eighth day the flesh of his foreskin shall be circumcised.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יב, ג.
8וביום השמיני ימול כו׳ ואפילו בשבת
The Gemara cites “And on the eighth day the flesh of his foreskin shall be circumcised” and adds, “and even on Shabbos”: the source of the rule that circumcision on its proper day overrides Shabbos.
Shabbat 132a:1–2שבת קל״ב א:א׳-ב׳
שֶׁכֵּן אִם עָבַר זְמַנָּהּ בָּטְלָה. אֶלָּא הַיְינוּ טַעְמָא דְּרַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עׇרְלָתוֹ״, וַאֲפִילּוּ בְּשַׁבָּת. וְלִיכְתּוֹב רַחֲמָנָא בְּמִילָה, וְלֵיתוֹ הָנָךְ וְלִיגְמְרוּ מִינֵּיהּ! מִשּׁוּם דְּאִיכָּא לְמִיפְרַךְ: מָה לְמִילָה שֶׁכֵּן נִכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְּרִיתוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
9כי בו שבת
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work.” The maamar goes on to explain what this rest is.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ג.
10ואפי׳ בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שבת קל-קלב.
Paragraph 4
11באחד ואהבת
“Hear, O Israel, G-d is our G-d, G-d is One. And you shall love G-d your G-d with all your heart.” The Alter Rebbe alludes to the Shema: the food’s life-force becomes part of a person’s acceptance of G-d’s oneness and his love of G-d.
Deuteronomy 6:4–5דברים ו׳:ד׳-ה׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד: וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE. And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
12האורג שני חוטין
The Mishnah’s list of the thirty-nine primary labors forbidden on Shabbos includes “one who weaves two threads.”
Shabbat 73a:7שבת ע״ג א:ז׳
הַגּוֹזֵז אֶת הַצֶּמֶר, הַמְלַבְּנוֹ, וְהַמְנַפְּצוֹ, וְהַצּוֹבְעוֹ, וְהַטּוֹוֶה, וְהַמֵּיסֵךְ, וְהָעוֹשֶׂה שְׁתֵּי בָתֵּי נִירִין, וְהָאוֹרֵג שְׁנֵי חוּטִין, וְהַפּוֹצֵעַ שְׁנֵי חוּטִין. הַקּוֹשֵׁר, וְהַמַּתִּיר, וְהַתּוֹפֵר שְׁתֵּי תְפִירוֹת, הַקּוֹרֵעַ עַל מְנָת לִתְפּוֹר [שְׁתֵּי תְפִירוֹת].
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, א.
13ויכולו
“And the heavens and the earth and all their host were completed (vaychulu).” Read here as “included” (nichlelu) in the supernal delight.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14בביאור ע״פ כי כאשר השמים
There the Alter Rebbe explains that Atzilus is the World of Tikkun, already rectified so that its lights and vessels are one, while Beriah, Yetzirah and Asiyah come from the shattering of the vessels of Tohu; therefore wholehearted service is needed to draw a new light from above into them, until Beriah is included in Atzilus itself.
Kehot’s noteתו״א ג, ב.
15“For as the new heavens and the new earth that I am making stand before Me...” The Alter Rebbe refers to his explanation of this verse in Torah Ohr.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16צדיק אוכל לשובע נפשו
“The righteous man eats to satisfy his soul, but the belly of the wicked shall want.” Shabbos eating is likened to the eating of the righteous.
Proverbs 13:25משלי י״ג:כ״ה
צַדִּיק אֹכֵל לְשֹׂבַע נַפְשׁוֹ וּבֶטֶן רְשָׁעִים תֶּחְסָר:
The righteous eateth to the satisfying of his desire; But the belly of the wicked shall want.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כה.
17בד״ה יגלה לן טעמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א טו, ג.
18ויכל לשון כלות הנפש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה במדב״ר פ״י, א.
19ויכל לשון כלות הנפש
The Midrash reads “Vaychulu” (Genesis 2:1) as an expression of longing, citing “My soul yearns, and even is consumed (kalsah).” The Kehot note points here for reading vaychal as kelos hanefesh.
Bamidbar Rabbah 10:1במדבר רבה י׳:א׳
20ויכל אלקים ביום השביעי
“And G-d completed on the seventh day His work that He had done, and He rested on the seventh day.”
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
21מי שטרח בע״ש
“One who toiled on Erev Shabbos will eat on Shabbos; one who did not toil on Erev Shabbos, from where will he eat on Shabbos?” The Alter Rebbe applies it to Shabbos as the arousal from above that answers the week’s labor.
Avodah Zarah 3a:10עבודה זרה ג׳ א:י׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, תְּנֶהָ לָנוּ מֵרֹאשׁ וְנַעֲשֶׂנָּה. אָמַר לָהֶן הַקָּדוֹשׁ בָּרוּךְ הוּא: שׁוֹטִים שֶׁבָּעוֹלָם! מִי שֶׁטָּרַח בְּעֶרֶב שַׁבָּת יֹאכַל בְּשַׁבָּת, מִי שֶׁלֹּא טָרַח בְּעֶרֶב שַׁבָּת מֵהֵיכָן יֹאכַל בְּשַׁבָּת? אֶלָּא אַף עַל פִּי כֵן, מִצְוָה קַלָּה יֵשׁ לִי וְסוּכָּה שְׁמָהּ, לְכוּ וַעֲשׂוּ אוֹתָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, א.
22ע״פ ראו
In that discourse the Alter Rebbe explains that each mitzvah draws its own particular delight, while their root is the “source of delights” above every particular pleasure; the mitzvos are “ways of pleasantness” through which the hidden supernal delight comes into revelation.
Kehot’s noteלקו״ת בשלח ב, א.
23ראו כי ה׳ נתן לכם השבת
“See that G-d has given you the Shabbos.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24וירא אלקים את כל אשר עשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית א, לג.
25וירא אלקים את כל אשר עשה והנה טוב מאד
“And G-d saw all that He had made, and behold, it was very good.” Read here as: creation was very fitting in G-d’s eyes, and so it could be gathered into the Shabbos delight.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26כי בו שבת
“For on it He rested from all His work.” Explained here by the image of a person who stops working and whose mind returns to itself.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
27וימלך וימת כו׳ מלך שמיני הדר
The words here quote Genesis 36:32; the passage is shown below.
Genesis 36:32בראשית ל״ו:ל״ב
וַיִּמְלֹךְ בֶּאֱדוֹם בֶּלַע בֶּן־בְּעוֹר וְשֵׁם עִירוֹ דִּנְהָבָה:
And Bela the son of Beor reigned in Edom; and the name of his city was Dinhabah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לו, לב-לט.
28וימלוך וימת כו׳ עד מלך השמיני הוא הדר
The kings who reigned in Edom: of each of the first seven the Torah says “and he died,” while of the eighth, Hadar, it records no death (verse 39). In Kabbalah the dying kings are the shattered vessels of Tohu, and Hadar is the root of tikkun.
Genesis 36:37–39בראשית ל״ו:ל״ז-ל״ט
וַיָּמׇת שַׂמְלָה וַיִּמְלֹךְ תַּחְתָּיו שָׁאוּל מֵרְחֹבוֹת הַנָּהָר: וַיָּמׇת שָׁאוּל וַיִּמְלֹךְ תַּחְתָּיו בַּעַל חָנָן בֶּן־עַכְבּוֹר: וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Samlah died, and Shaul of Rehoboth by the River reigned in his stead. And Shaul died, and Baal-hanan the son of Achbor reigned in his stead. And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29מ״ה שהוא ממצחא דא״ק
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteראה ע״ח שער התיקון פ״ב-ד.
30ממצחא . . פנימי
The Kehot note refers to a note by the Rebbe Rashab on these words, printed in the additions (Hosafos) earlier in this volume, 18c.
Kehot’s noteראה לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע. מובא בד״ה וה׳ אמר — תרע״ט ע׳ פג.
31כתר עליון
In Elijah’s opening prayer the Tikkunei Zohar says that Keser Elyon is Keser Malchus, and that “within” it is the Name Havayah spelled out with alefs (whose value is 45, Mah), “which is the path of Atzilus.”
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
32כתר עליון . . מלגאו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
33בד״ה ענין האבות הן הן המרכבה
That discourse explains that the Patriarchs are Chesed, Gevurah and Tiferes of Atzilus and asks what their being a “chariot” means.
Kehot’s noteתו״א עג, א.
34בביאור דמזוזה מימין
In the passage the note points to, the Alter Rebbe describes prayer being raised to its source in Keser, where there is simple mercy that “bears iniquity” and from which new letters are drawn, and applies the same to the mitzvos.
Kehot’s noteתו״א מג, ב.
35הוא מבחי׳ רעוא דכל רעוין
There the Alter Rebbe writes that Adam Kadmon is what is called “the Will of all wills,” referring back to this maamar on “For the conductor, on the eighth.” He adds that this is why, when a yud is written, its upper tip is made first: from the tip, Keser, which is Adam Kadmon, the body of the yud, Chochmah and Atzilus, is drawn.
Kehot’s noteומובא לקמן פ׳ מסעי צה, ב. ובאוה״ת ויקרא-ב ע׳ תקה.
36בחי׳ כולם בחכמה עשית
“How many are Your works, G-d! You have made them all with wisdom.” Read here: before Adam Kadmon, Chochmah itself is like “making” (Asiyah).
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
37שחכמה ועשי׳ שוין שם
The note sends the reader to the Chabad encyclopedia, vol. 4, p. 585, and the sources listed there, on Chochmah and Asiyah being equal before G-d.
Tanya, Likkutei Amarim 2:3תניא, חלק ראשון; ליקוטי אמרים ב׳:ג׳
הגהה וְהוֹדוּ לוֹ חַכְמֵי הַקַּבָּלָה, כְּמוֹ שֶׁכָּתוּב בַּפַּרְדֵּס מֵהָרַמַ״ק. וְגַם לְפִי קַבָּלַת הָאֲרִ״י זִכְרוֹנוֹ לִבְרָכָה יַצִּיבָא מִילְּתָא, בְּסוֹד הִתְלַבְּשׁוּת אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא, ﬠַל־יְדֵי צִמְצוּמִים רַבִּים, בְּכֵלִים דְּחָכְמָה־בִּינָה־דַּﬠַת דַּאֲצִילוּת, אַךְ לֹא לְמַﬠְלָה מֵהָאֲצִילוּת, וּכְמוֹ שֶׁכָּתוּב בְּמָקוֹם אַחֵר, שֶׁאֵין־סוֹף־בָּרוּךְ־הוּא מְרוֹמָם וּמִתְנַשֵּׂא רוֹמְמוּת אֵין קֵץ, לְמַﬠְלָה מַּﬠְלָה מִמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת, ﬠַד שֶׁמַּהוּת וּבְחִינַת חָכְמָה־בִּינָה־דַּﬠַת נֶחְשֶׁבֶת כַּﬠֲשִׂיָּיה גוּפָנִיִּית אֶצְלוֹ יִתְבָּרֵךְ, כְּמוֹ שֶׁכָּתוּב: …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה ספר הערכים-חב״ד כרך-ד ע׳ תקפה. וש״נ. וראה גם בדרך מצותיך נ, ב. נז, א. בלקו״ש-ה ע׳ 90 הערה 30 מציין ”ובפנים שמדובר במצות מילה גילוי א״ק, לכן השייך כאן — הוא שהחכ׳ ועשי׳ שוין (ראה דרמ״צ נב, א שמחלק ”קמי׳ ית׳ ואפילו לגבי אורו כו׳”). וראה תניא פ״ב בהגה״ה, שהיוה״א פ״ט (הובאו בדרמ״צ שם — מז, רע״א) עוד פי׳ בכולם בחכ׳ עשית, אשר רק ”נחשבת כעשי׳ גופנית”. ובשהיוה״א שם מפורש יותר: ”שנחשבת כאילו היא בחי׳ ומדרגת עשי׳” שמצד זה א) אפשר דקמי׳ עשי׳ — למטה מזה, למטה מעשי׳ גופנית ב) ג״ז שנחשבת כו׳ הרי הוא רק 1) נחשבת 2) כעשי׳: כאילו — כף הדמיון — שזה שייך גם בעו״ע — משא״כ האופן ששווין (ובפרט עפמש״כ בדרמ״צ שם נב, א:שוים ממש)”. עכ״ל בלקו״ש שם.
38בד״ה אנת הוא חד
There the Alter Rebbe explains that Chochmah of Atzilus is the “source of the source,” yet for the Infinite Light to be drawn into Chochmah, “wisdom comes from nothing”; this is G-d’s humility.
Kehot’s noteתו״א יד, א.
39ומבואר בע״ח שמ״א פ״ד ובשע״ק ח״ג
That passage explains that in the scheme of the worlds as a whole, Adam Kadmon is called the “Adam of Beriah,” Akudim, Nekudim or Atik and Arich the “Adam of Yetzirah,” and Atzilus as a whole the “Adam of Asiyah,” while the “Atzilus” of the whole scheme is the Infinite Light itself.
Kehot’s noteמובא לקמן פ׳ מסעי צה, א.
40אצילות הוא חכמה וא״ק הוא כתר
Rabbi Chaim Vital explains that the five worlds together form one Name Havayah: the tip of the yud is Adam Kadmon, the yud is Atzilus, the first hei Beriah, the vav Yetzirah and the last hei Asiyah.
Sha'arei Kedusha, Part 3 1:6–7שערי קדושה, חלק ג א׳:ו׳-ז׳
והאציל חמשה עולמות, זה נשמה לזה וזה לזה, והן, אדם הקדמון הנזכר בספר התקונים (בתקון י״ט ובריש תיקון ע׳ ובכמה מקומות) ובלשון הגאונים נקרא צחצחות, השני עולם האצילות, השלישי עולם הבריאה, הרביעי עולם היצירה, החמישי עולם העשיה. ואלו החמשה עולמות נקראו הוי״ה אחת, כי קוצו של יו״ד הוא א״ק [אדם קדמון], והיו״ד אצילות, וה״א ראשונה בריאה והוא״ו יצירה, וה״א אחרונה עשיה. ולפי שא״ק לרוב העלמו אין לו תמונת אות אלא קוצו של יו״ד כי האין סוף אפילו תמונת קוץ אין לו לכן אין אנו מזכירין לעולם אלא ארבעה עולמות אצילות …
He emanated five worlds, one world being the soul for the next, and the next world being the soul for the next. These are: Primordial Man-Adam Kadmon, as mentioned in Sefer Tikkunim, which in the nomenclature of the Ge’onim is called, “Exceedingly Brilliant-Tzachtzechoot.” The second is the world of Emanation-Atzilut. The third is the world of Creation-Briyah. The fourth is the world of Formation-Yetzirah. The fifth is the world of Action-Asiyah. These five worlds are considered as One Being-Havayah Achat-הוי״ה אחת. For, the thorn of the letter Yod-יו״ד (י) is …
Shaarei Kedusha (Public Domain) · Gates of Holiness, translated by Rabbi Amiram Markel, 2013 (CC-BY)
41ולכן שבת נוהגת בכל מקום
A manuscript variant: Bukh 4 reads “Therefore Shabbos applies even outside the Land, in a place of idolaters.” The note suggests that this explains the printed words “even in a place where there is ‘this opposite that’,” and that the wording was perhaps changed out of fear.
Kehot’s noteבבוך 4 ובאוה״ת ויקרא-ב ע׳ תקז: ”ולכן שבת נוהגת אפי׳ בחו״ל במקום עוכומ״ז” (באוה״ת שם ליתא תי׳ ”במקום עוכומ״ז”). וע״פ זה יובן מה שכתוב לקמן ”אפי׳ במקום שיש זה לעומת זה”. ואולי עשו השינוי מפני היראה.
42זה לעומת זה
“G-d has made this opposite that.” For each level of holiness there is a corresponding force of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43התלבשות אצילות בעשי׳
The note refers to a later passage of Likkutei Torah, Nitzavim, 49b, for the investment of Atzilus in Asiyah.
Kehot’s noteועל״ק בנצבים מט, ב. [כ].
44וכמ״ש בספר הגלגולים פרק ב
The wording of Sefer HaGilgulim, chapter 20, is copied out in Or HaTorah, Vayikra vol. 2, p. 507.
Kehot’s noteנעתק לשונו באוה״ת ויקרא-ב ע׳ תקז.
45הובא בסש״ב
There the Tanya writes that the Infinite Light fills even this lowest world through its investment in the Ten Sefiros of the four worlds, Atzilus, Beriah, Yetzirah and Asiyah, citing Etz Chaim and Sefer HaGilgulim, chapter 20.
Kehot’s noteפ״ו בהג״ה.
46אברהם שיצא ממנו ישמעאל ויצחק שיצא ממנו עשו
Before his death Yaakov feared that one of his sons was unworthy, “as with Avraham, from whom Yishmael came out, and my father Yitzchak, from whom Esav came out”; his sons answered with “Hear, O Israel.” The maamar cites it for kelipos that correspond even to the Patriarchs.
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נו, א.
47רישי׳ דעשו בעטפוי דיצחק
The note refers to a later passage of Likkutei Torah, Devarim, 96c, on “the head of Esav in the bosom of Yitzchak,” and notes that the phrase comes from Targum Yonasan on Parshas Vayechi.
Kehot’s noteועל״ק ח׳ דברים צו, ג והוא מת״י ויחי נ, ג. [כ]. ראה תו״א כ, ב.
48שו״ה בבריאה — במקום הקליפות
In Or HaTorah, Vayikra vol. 2, p. 508, the words “in the place of the kelipos” read “in the place of idolaters and kelipos.”
Kehot’s noteבאוה״ת שם ע׳ תקח: במקום עכומ״ז וקליפות.
49ולכן . . שבת לישראל
Chapter 46 of Tanya describes how G-d brought Israel out of Egypt, “the nakedness of the land, the place of filth and impurity,” and how He dwells in every Jewish soul engaged in Torah and mitzvos even when it does not feel it: a parallel to the holiness of Shabbos reaching Israel even in the place of the kelipos.
Kehot’s noteוע׳ בסש״ב סופמ״ו. [כ].
Paragraph 7
50ואתה את בריתי תשמור
“And G-d said to Avraham: And you shall keep My covenant, you and your seed after you throughout their generations.”
Genesis 17:9בראשית י״ז:ט׳
וַיֹּאמֶר אֱלֹקִים אֶל־אַבְרָהָם וְאַתָּה אֶת־בְּרִיתִי תִשְׁמֹר אַתָּה וְזַרְעֲךָ אַחֲרֶיךָ לְדֹרֹתָם:
And G-d said unto Abraham: ‘And as for thee, thou shalt keep My covenant, thou, and thy seed after thee throughout their generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יז, ט.
51וערל זכר אשר לא ימול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יז, יד.
52וערל זכר אשר לא ימול כו׳ ונכרתה הנפש ההיא
“And an uncircumcised male who will not circumcise the flesh of his foreskin, that soul shall be cut off from its people.”
Genesis 17:14בראשית י״ז:י״ד
וְעָרֵל זָכָר אֲשֶׁר לֹא־יִמּוֹל אֶת־בְּשַׂר עׇרְלָתוֹ וְנִכְרְתָה הַנֶּפֶשׁ הַהִוא מֵעַמֶּיהָ אֶת־בְּרִיתִי הֵפַר:
And the uncircumcised male who is not circumcised in the flesh of his foreskin, that soul shall be cut off from his people; he hath broken My covenant.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53אמילם
“They surrounded me like bees … in the Name of G-d I will cut them off (amilam).” Here the root of milah means cutting off.
Psalms 118:12תהילים קי״ח:י״ב
סַבּוּנִי כִדְבוֹרִים דֹּעֲכוּ כְּאֵשׁ קוֹצִים בְּשֵׁם ה׳ כִּי אֲמִילַם:
They compass me about like bees; They are quenched as the fire of thorns; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיח, יב.
54שיהא גילוי בחי׳ א״ק
There it is explained that this revelation of Adam Kadmon is in the self-sacrifice for the sanctification of G-d’s Name that is present in every Jew.
Kehot’s noteראה סה״מ תרע״ח ע׳ קצז ושם: שגילוי זה הוא בהמס״נ על קדה״ש שיש בכאו״א מישראל.
55כדי שיעבור עליו שבת אחת
A king entered a city and decreed that no guest would see his face before first seeing the face of the matron; so no offering is brought until a Shabbos has passed over it, “for there are no seven days without a Shabbos, and no circumcision without a Shabbos.”
Vayikra Rabbah 27:10ויקרא רבה כ״ז:י׳
Kehot’s noteראה זח״ג רע״מ מד, א. ויק״ר כז, י. ראה הביאור בדרך מצותיך ט, ב.
56כדי שיעבור עליו שבת אחת
The Raaya Mehemna on Tazria says that the child, like an offering, waits eight days so that one Shabbos passes over him, for then he is joined to that Shabbos, the secret of the holy covenant.
Zohar, Tazria 7:29–11:40ספר הזהר, תזריע ז׳:כ״ט-י״א:מ׳
57פתחי לי
“I am asleep, but my heart is awake; the voice of my beloved knocks: Open for me, my sister, my beloved.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה אני ישנה
The passage the note points to opens the discourse “To understand the explanation of ‘I am asleep, but my heart is awake’: the soul descended from above,” just after a list of Midrash and Zohar sources on that verse.
Kehot’s noteלקו״ת שה״ש לה, א.
59וראשונה לא נצטוו אלא במילה . . נצטוו על הפריעה
“Periah of circumcision was not given to Avraham our father,” as it says, “At that time G-d said to Yehoshua: Make for yourself sharp knives.”
Yevamot 71bיבמות ע״א ב
Kehot’s noteיבמות עא, ב. ראה אוה״ת לך לך כרך-ד דף תשכט, א שכאן מבואר כדברי המא״א דמילה במל׳ ופריעה ביסוד, דכתב כשאין הגילוי ממקום גבוה כ״כ א״צ להסיר רק הערלה והיינו כשהגילוי מהמל׳, אבל כשהגילוי נמשך מבחי׳ גבוה יותר אזי צריך להסיר גם עור הפריעה ע״י הפריעה . . אבל בסידור בדרוש חרבות צורים משמע כהפרדס [ערך מילה דהמילה ע״י יסוד וממילא הפריעה במל׳] דהא אמר אשר אברהם לפי שהי׳ גבוה יותר במדריגה לא הי׳ צריך לפריעה כי עור הפריעה אינו מסתיר לו, א״כ זה כנ״ל שמצד היסוד בא מצות מילה ומצד המל׳ שלמטה מיסוד צ״ל ג״כ פריעה, וע׳ כה״ג בלקו״ת פ׳ מטות בד״ה ושמע אבי׳ את נדרה, ע״ש. וראה גם בדרך מצותיך מצות מילה יא, ב.
60ואח״כ במדבר נצטוו על הפריעה
The command of periah is explained in Or HaTorah, Shavuos, p. 109.
Yevamot 71bיבמות ע״א ב
Kehot’s noteראה יבמות עא, ב ובתוס׳ שם. נתבאר באוה״ת שבועות ע׳ קט. וראה גם בדרך מצותיך י, ב ”בבואם לארץ ארץ אשר ה׳ דורש אותה ועיני ה׳ בה נצטוו גם על הפריעה”. וכ״ה בסידור קמד, ב. ובביאה״ז להצ״צ כרך-ב ע׳ תשמ ”ולכן דורו של יהושע נצטוו בפריעה” ע״ש.
61ולכן הי׳ אברהם נביא
There the Alter Rebbe explains that Avraham drew G-dliness only inwardly, so the mitzvos were not yet revealed in physical deed; at ninety-nine he was given circumcision as a gift, in actual deed, so that Yitzchak and then Yaakov would be born, whose sons would receive the Torah as mitzvos performed in physical action.
Kehot’s noteראה תו״א יא, ד. ביאוה״ז לצ״צ ע׳ רנג — ”י״ל שעד״ז לא היה [יכול] להיות המשכת התורה שהיא אצילות שתהי׳ נמשך למטה בעשי׳ עד שנכנע הרע . . ועיין בתו״א . . גבי ניתנה לו במתנה מצות מילה במעשה ממש בכדי כו׳ ויקבלו התורה בהתגלות חיצוניות מצוה מעשה ממש כו׳ וצ״ע בלק״ת פ׳ תזריע . . גבי ולכן הי׳ אברהם נביא גם קודם המילה כו׳ שהי׳ מרכבה לבחי׳ אצילות כו׳ אבל בכדי כו׳ וע׳ במדרש רבות פ׳ וירא בענין סוד ה׳ ליראיו”. באוה״ת יתרו ע׳ תתי מבאר דשם אלקים הי׳ מתגלה לו גם קודם שנימול, ע״ש.
62ויאמר ה׳ אל אברם
“And G-d said to Avram: Go forth from your land.” The first prophecy to Avraham, long before his circumcision.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, א.
63Rabbi Elazar son of Rabbi Avina: “mitzvos” of Shabbos is written full, to teach that Shabbos equals all the mitzvos of the Torah; yet circumcision overrides it, as in the parable of two matrons, where the one who steps aside shows that the other is greater.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
בְּיוֹם הַשְּׁמִינִי יִמּוֹל. אֲפִילוּ בְשַׁבָּת. מַה אֲנִי מְקַיֵים מְחַלְלֶיהָ מוֹת יוֹמָת. אַף בְּמִילָה. מַה אֲנִי מְקַיָים בַּשְּׁמִינִי יִמּוֹל. חוּץ מִן הַשַּׁבָּת. תַּלְמוּד לוֹמַר וּבַיּוֹם. אֲפִילוּ בְשַׁבָּת. בַּתּוֹרָה וּבַנְּבִיאִים וּבַכְּתוּבִּים מָצִינוּ שֶׁהַשַּׁבָּת שְׁקוּלָה כְּנֶגֶד כָּל הַמִּצְוֹת שֶׁבַּתּוֹרָה. בַּתּוֹרָה. דִּכְתִיב עַד אָנָה מֵאַנְתֶּם לִשְׁמוֹר מִצְווֹתַי וְתוֹרוֹתָיי. וּכְתִיב רְאוּ כִּי יי נָתַן לָכֶם אֶת הַשַּׁבָּת. בַּנְּבִיאִים. דִּכְתִיב וַיַּמְרוּ בִי הַבָּנִים בְּחוּקּוֹתַי לֹא הָלָכוּ וגו׳. וּכְתִיב וְאֶת שַׁבְּתוֹתַי חִילְּלוּ מְאוֹד. בַּכְּתוּבִּים. דִּכְתִיב …
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
64ראו כי ה׳ נתן לכם השבת
“See that G-d has given you the Shabbos.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65במשנה ספ״ג דנדרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלא, ב.
66“It is a Shabbos of rest for you.” The Alter Rebbe refers to his discourse on these words.
Leviticus 23:32ויקרא כ״ג:ל״ב
שַׁבַּת שַׁבָּתוֹן הוּא לָכֶם וְעִנִּיתֶם אֶת־נַפְשֹׁתֵיכֶם בְּתִשְׁעָה לַחֹדֶשׁ בָּעֶרֶב מֵעֶרֶב עַד־עֶרֶב תִּשְׁבְּתוּ שַׁבַּתְּכֶם:
It shall be unto you a sabbath of solemn rest, and ye shall afflict your souls; in the ninth day of the month at even, from even unto even, shall ye keep your sabbath.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בד״ה ראו
There the Alter Rebbe explains the Sages’ saying that Shabbos is equal to all the mitzvos: through the mitzvos the light remains hidden, and on Shabbos it is drawn into revelation.
Kehot’s noteלקו״ת בשלח ב, ב.
68“And Your holy Shabbos You made known to them, and commandments and statutes and Torah You commanded them.” Here the word mitzvos is spelled with two vavs.
Nehemiah 9:14נחמיה ט׳:י״ד
וְאֶת־שַׁבַּת קׇדְשְׁךָ הוֹדַעְתָּ לָהֶם וּמִצְווֹת וְחֻקִּים וְתוֹרָה צִוִּיתָ לָהֶם בְּיַד מֹשֶׁה עַבְדֶּךָ:
and madest known unto them Thy holy sabbath, and didst command them commandments, and statutes, and a law, by the hand of Moses Thy servant;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69Rabbi Yishmael says: “Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
קוֹנָם שֶׁאֵינִי נֶהֱנֶה לִבְנֵי נֹחַ, מֻתָּר בְּיִשְׂרָאֵל וְאָסוּר בְּאֻמּוֹת הָעוֹלָם. שֶׁאֵינִי נֶהֱנֶה לְזֶרַע אַבְרָהָם, אָסוּר בְּיִשְׂרָאֵל וּמֻתָּר בְּאֻמּוֹת הָעוֹלָם. שֶׁאֵינִי נֶהֱנֶה לְיִשְׂרָאֵל, לוֹקֵחַ בְּיוֹתֵר וּמוֹכֵר בְּפָחוֹת. שֶׁיִּשְׂרָאֵל נֶהֱנִין לִי, לוֹקֵחַ בְּפָחוֹת וּמוֹכֵר בְּיוֹתֵר, אִם שׁוֹמְעִין לוֹ. שֶׁאֵינִי נֶהֱנֶה לָהֶן וְהֵן לִי, יְהַנֶּה לַנָּכְרִים. קוֹנָם שֶׁאֵינִי נֶהֱנֶה לָעֲרֵלִים, מֻתָּר בְּעַרְלֵי יִשְׂרָאֵל וְאָסוּר בְּמוּלֵי הַגּוֹיִם. קוֹנָם שֶׁאֵינִי נֶהֱנֶה לַמּוּלִים, אָסוּר בְּעַרְלֵי יִשְׂרָאֵל וּמֻתָּר בְּמוּלֵי הַגּוֹיִם, שֶׁאֵין הָעָרְלָה קְרוּיָה אֶלָּא …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
70בת״ז תמן מל
the passage shares nothing with the note
Kehot’s noteע׳ רע״מ פנחס (רכג, ב). ומ״ש ת״ז אולי כוונתו לתי״ג כח, ב. ועל״ק (כא, ד) מביא הזח״ג פנחס. ושם פ״ג (כב, א). [כ]. בדרך מצותיך מצות מילה י, ב מציין לזהר.
71תמן מל תמן נצח
In the Raaya Mehemna on Pinchas the Zohar reads lamnatzei’ach as “there is Netzach” and speaks of “mal with Netzach”; it adds that mal (70) “has seventy names,” and that “on the eighth” means Netzach does not move away from Hod, the eighth Sefirah.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
72לית מחשבה תפיסא
In Elijah’s prayer: “You are higher than all the high, hidden from all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
73שהז״ת . . מלובשים באו״א
Kehot’s marei makom for these words (its note is below).
Kehot’s note[ע״ח] בש׳ הנסירה פ״ו. [כ].
74וע״ז אמר
The note refers to a later passage of Likkutei Torah, in the Derushim for Rosh Hashanah, end of 57b, and the sources noted there, for “Abba hangs upon Chesed and Imma upon Gevurah.”
Kehot’s noteזח״ג ר״פ במדבר קיח, ב. וע׳ ע״ח ש׳ עתיק רפ״א. ובש׳ או״א רפ״א. על״ק דרושים לר״ה נז, סע״ב וש״נ. [כ].
75אבא אחיד ותליא בחסד
“From the side of Abba hangs the supernal Chesed; from the side of Imma hangs Gevurah.”
Zohar, Bamidbar 3:27–38ספר הזהר, במדבר ג׳:כ״ז-ל״ח
Then the last He denotes the west. The south is thus interlinked with the east, which constitutes the starting-point of the sun. Hence we have learnt that it is the side of the Father to which is attached the supernal Hesed (Mercy), and the side of the Mother from which depends Geburah (Might).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 9
76כי עם קשה ערף הוא וסלחת
Moshe prays, “Let G-d go in our midst, for it is a stiff-necked people, and You shall pardon our iniquity and our sin.” The Alter Rebbe reads “for” as a reason: pardon comes because of the stiff neck.
Exodus 34:9שמות ל״ד:ט׳
וַיֹּאמֶר אִם־נָא מָצָאתִי חֵן בְּעֵינֶיךָ אֲדֹ־נָי יֵלֶךְ־נָא אֲדֹ־נָי בְּקִרְבֵּנוּ כִּי עַם־קְשֵׁה־עֹרֶף הוּא וְסָלַחְתָּ לַעֲוֺנֵנוּ וּלְחַטָּאתֵנוּ וּנְחַלְתָּנוּ:
And he said: ‘If now I have found grace in Thy sight, O L-rd, let the L-rd, I pray Thee, go in the midst of us; for it is a stiffnecked people; and pardon our iniquity and our sin, and take us for Thine inheritance.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ט.
77בביאור ע״פ אלה מסעי
There the Alter Rebbe explains that Netzach, Hod and Yesod, the “legs” that hold up the head, are drawn from Keser, the supernal will revealed in the Oral Torah, which is why redemption comes through “the supreme G-d”; he refers back to this maamar on “For the conductor, on the eighth” for the matter of Netzach, and adds that Netzach is a branch of Chesed.
Kehot’s noteלקמן פ׳ מסעי צ, ד.
78ובמ״א נתבאר
There the Alter Rebbe explains that kindness that comes from greatness belongs to the Infinite One alone, “whose greatness is unsearchable”; created beings, who are truly as nothing before Him, cannot have the trait of greatness, and so in holiness there is self-nullification, the opposite of greatness.
Kehot’s noteראה לקו״ת פ׳ עקב יז, ד. וראה גם סה״מ תרס״ח ע׳ כז.
79ויגבה לבו בדרכי ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-ב יז, ו.
80Said of King Yehoshafat: “His heart was lifted up in the ways of G-d.” Here, a holy self-esteem that strengthens a person against the evil inclination.
II Chronicles 17:6דברי הימים ב י״ז:ו׳
וַיִּגְבַּהּ לִבּוֹ בְּדַרְכֵי ה׳ וְעוֹד הֵסִיר אֶת־הַבָּמוֹת וְאֶת־הָאֲשֵׁרִים מִיהוּדָה:
And his heart was lifted up in the ways of the L-RD; and furthermore he took away the high places and the Asherim out of Judah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81כי מי גוי גדול
“For which is a great nation that has G-d so near to it, as G-d our G-d is whenever we call upon Him?”
Deuteronomy 4:7דברים ד׳:ז׳
כִּי מִי־גוֹי גָּדוֹל אֲשֶׁר־לוֹ אֱלֹקִים קְרֹבִים אֵלָיו כַּה׳ אֱלֹקֵינוּ בְּכׇל־קׇרְאֵנוּ אֵלָיו:
For what great nation is there, that hath G-d so nigh unto them, as the L-RD our G-d is whensoever we call upon Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, ז.
82ואעשך לגוי גדול
G-d’s promise to Avraham: “And I will make you a great nation.”
Genesis 12:2בראשית י״ב:ב׳
וְאֶעֶשְׂךָ לְגוֹי גָּדוֹל וַאֲבָרֶכְךָ וַאֲגַדְּלָה שְׁמֶךָ וֶהְיֵה בְּרָכָה:
And I will make of thee a great nation, and I will bless thee, and make thy name great; and be thou a blessing.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ב.
83ואעשך לגוי גדול
Avraham objected that seventy nations had already come from Noach; G-d answered that from him He would raise “that nation of which it is written, ‘For which is a great nation.’”
Bereshit Rabbah 39:11בראשית רבה ל״ט:י״א
”ואעשך לגוי גדול” אמר לו ומנֹח לא העמדת שבעים אומות אמר לו אותה אומה שכתוב בה (דברים ד, ז ): ”כי מי גוי גדול”. אני מעמיד ממך אמר רבי ברכיה אתנך ואשימך אין כתיב כאן אלא ”ואעשך” משאני עושה אותך בריה חדשה את פרה ורבה. רבי לוי בר חויית ורבי אבא בריה דרבי חייא בר אבא אמרו שלשה גדולות וארבע ברכות כתיב כאן בישרו שהן שלש אבות וארבע אמהות אמר רבי חייא לפי שהדרך מגרמת לשלשה דברים: ממעטת פריה ורביה וממעטת את היציאה וממעטת את השם. ממעטת פריה ורביה - …
“I will make you a great nation, I will bless you [vaavarekhekha], I will render your name great, and you shall be a blessing” (Genesis 12:2). “I will make you a great nation” – he said to Him: ‘Did you not [already] produce seventy nations from Noah?’ He said to him: ‘That nation in whose regard it is written: “For who is a great nation [to whom G-d is so close]?” (Deuteronomy 4:7), I will produce from you.’ Rabbi Berekhya said: “I will give you” and “I will place you” …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
84כמ״ש ברבות ר״פ לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלט, יד.
85ולגדולתו אין חקר
“Great is G-d and very much praised, and His greatness is unsearchable.” Applied to the sovev kol almin, the root of the souls.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
86וקרבתנו מלכנו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש.
87ומה תעשה לשמך הגדול
Yehoshua’s plea after the defeat at Ai: “And what will You do for Your great Name?”
Joshua 7:9יהושע ז׳:ט׳
וְיִשְׁמְעוּ הַכְּנַעֲנִי וְכֹל יֹשְׁבֵי הָאָרֶץ וְנָסַבּוּ עָלֵינוּ וְהִכְרִיתוּ אֶת־שְׁמֵנוּ מִן־הָאָרֶץ וּמַה־תַּעֲשֵׂה לְשִׁמְךָ הַגָּדוֹל:
For when the Canaanites and all the inhabitants of the land hear of it, they will compass us round, and cut off our name from the earth; and what wilt Thou do for Thy great name?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88לך ה׳ הגדולה כו׳. והנצח
“Yours, G-d, are the greatness, the might, the beauty, the victory (netzach) and the splendor.” Netzach follows greatness in the list.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וגם נצח ישראל
“And also the Eternal One (Netzach) of Israel will not lie or relent, for He is not a man, that He should relent.”
I Samuel 15:29שמואל א ט״ו:כ״ט
וְגַם נֵצַח יִשְׂרָאֵל לֹא יְשַׁקֵּר וְלֹא יִנָּחֵם כִּי לֹא אָדָם הוּא לְהִנָּחֵם:
And also the Glory of Israel will not lie nor repent; for He is not a man, that He should repent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א טו, כט. [כ].
90כי לא אדם הוא
In the Idra Rabba the twenty-four courts in the “forehead of the Will of wills” are all called netzach. The Zohar reads “for He is not a man” of the Netzach revealed in that forehead, where no face is revealed and so it is not called “man.”
Zohar, Idra Rabba 28:199–29:209ספר הזהר, האדרא רבא כ״ח:קצ״ט-כ״ט:ר״ט
91כי לא אדם הוא שהוא בחינה . . כמ״ש במ״א
There the Alter Rebbe explains that the “form of man” above is the Sefiros in their three lines, whereas Keser is above division and hishtalshelus, so of it is said “for He is not a man”; the forehead, the vessel for revealing the will, is therefore above the level of “man,” just as in a person the face proper begins from the nose down.
Kehot’s noteראה לקו״ת שה״ש כג, ג.
92בזח״ג דקל״ו ע״ב
The wording of this Zohar passage is copied in Or HaTorah, Bereishis, 82b.
Kehot’s noteראה לעיל פ׳ ויקרא ג, ב. הלשון נעתק באוה״ת בראשית פב, ב.
93וברבות אמור פ׳ ל׳
This Midrash is quoted in Or HaTorah, Beshalach, p. 675.
Kehot’s noteמובא באוה״ת פ׳ בשלח ע׳ תרעה.
94In a baraita in Rabbi Akiva’s name expounding “Yours, G-d, is the greatness …”: “And the Netzach: this is Jerusalem.”
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
95לך ה׳ הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
96יראת ה׳ אוצרו
“The fear of G-d is his treasure.” Applied to Yerushalayim as yirah shalem, complete awe.
Isaiah 33:6ישעיהו ל״ג:ו׳
וְהָיָה אֱמוּנַת עִתֶּיךָ חֹסֶן יְשׁוּעֹת חׇכְמַת וָדָעַת יִרְאַת ה׳ הִיא אוֹצָרוֹ:
And the stability of thy times shall be a hoard of salvation—wisdom and knowledge, And the fear of the L-RD which is His treasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לג, ו.
Paragraph 10
97“If she is a wall”: this is Avraham. The Holy One said: if he stands his words firm like a wall, “we will build upon her a turret of silver”: We will save him and build him up in the world.
Shir HaShirim Rabbah 8:9:1שיר השירים רבה ח׳:ט׳:א׳
אִם חוֹמָה הִיא נִבְנֶה עָלֶיהָ טִירַת כָּסֶף, אִם חוֹמָה הִיא, זֶה אַבְרָהָם, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא אִם מַעֲמִיד הוּא דְּבָרִים כַּחוֹמָה, נִבְנֶה עָלֶיהָ טִירַת כָּסֶף, נַצִּילֶנּוּ וְנִבְנֶה אוֹתוֹ בָּעוֹלָם. וְאִם דֶּלֶת הִיא נָצוּר עָלֶיהָ לוּחַ אָרֶז, אִם דַּל הוּא מִמִּצְווֹת וּמְטַלְטֵל מַעֲשָׂיו כְּדֶלֶת, נָצוּר עָלֶיהָ לוּחַ אָרֶז, מַה צּוּרָה זוֹ אֵינָהּ מִתְקַיֶּמֶת אֶלָּא לְשָׁעָה אַחַת, כָּךְ אֵינִי מִתְקַיֵּם עָלָיו אֶלָּא לְשָׁעָה אַחַת. אֲנִי חוֹמָה, אָמַר אַבְרָהָם לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: אֲנִי חוֹמָה, וְאַעֲמִיד מַעֲשִׂים טוֹבִים כַּחוֹמָה, וְשָׁדַי כַּמִּגְדָּלוֹת, שֶׁאֲנִי …
“If she is a wall, we will build upon her a silver turret; and if she is a door, we will affix upon her a cedar panel. I am a wall, and my breasts are like towers; then I was in his eyes as one who finds peace” (Song of Songs 8:9–10). “If she is a wall, we will build upon her a silver turret”; “if she is a wall” – this is Abraham. The Holy One blessed be He said: If he stands firm in his convictions like a …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
98אם חומה היא
“If she is a wall, we will build upon her a turret of silver; if she is a door, we will enclose her with cedar boards.”
Song of Songs 8:9שיר השירים ח׳:ט׳
אִם־חוֹמָה הִיא נִבְנֶה עָלֶיהָ טִירַת כָּסֶף וְאִם־דֶּלֶת הִיא נָצוּר עָלֶיהָ לוּחַ אָרֶז:
If she be a wall, We will build upon her a turret of silver; And if she be a door, We will enclose her with boards of cedar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
99בד״ה וכל בניך
That discourse teaches that one cannot reach the level of the Oral Torah without first being “all your children,” for “whoever says ‘I have only Torah’ does not even have Torah,” and explains why a groom must be gladdened: at first he is like a son who must leave his father and mother.
Kehot’s noteלקו״ת ראה ל, א.
100וכל בניך למודי ה׳
“And all your children shall be taught of G-d, and great shall be the peace of your children.”
Isaiah 54:13ישעיהו נ״ד:י״ג
וְכׇל־בָּנַיִךְ לִמּוּדֵי ה׳ וְרַב שְׁלוֹם בָּנָיִךְ:
And all thy children shall be taught of the L-RD; and great shall be the peace of thy children.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נד, יג.
101וכל בניך למודי ה׳
Rabbi Abba cites “And all your children shall be taught of G-d”: they and no others; the passage goes on to speak of one who has not been circumcised and has not entered the covenant.
Zohar, Emor 15:54–17:63ספר הזהר, אמור ט״ו:נ״ד-י״ז:ס״ג
R. Hiya said: ‘Israel from the eighth day cleave to G-d and are impressed with His name and become His, but the other peoples do not cleave to Him nor conform to His rules, and they remove from themselves the holy impress until they cleave to the other side which is not holy. When G-d came to give the Law to Israel, before doing so He summoned the children of Esau and said to them: Do you desire to accept the Law?1v. T. B. Abodah Zara, 2b. At that moment …
The Zohar; London, Soncino Press, 1933 (Public Domain)
102אני חומה
“I am a wall, and my breasts are like towers.”
Song of Songs 8:10שיר השירים ח׳:י׳
אֲנִי חוֹמָה וְשָׁדַי כַּמִּגְדָּלוֹת אָז הָיִיתִי בְעֵינָיו כְּמוֹצְאֵת שָׁלוֹם:
I am a wall, And my breasts like the towers thereof; Then was I in his eyes As one that found peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103בד״ה לסוסתי
There the Alter Rebbe distinguishes the “mares,” the arousal from below, from the “stallions,” the arousal from above, and adds that there is an arousal from above that comes with no arousal from below at all, drawn from Atika, which gives the strength for the arousal from below to rise.
Kehot’s noteלקו״ת שה״ש יא, ד.
104לסוסתי ברכבי
“To My mare among Pharaoh’s chariots I have likened you, My beloved.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כי אמרתי עולם חסד יבנה
“For I said: The world shall be built with kindness.”
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
106מה דאיתא במדרש . . שאל מין אחד
The note refers to the Siddur, 141b, for a discussion of this Midrash.
Kehot’s noteראה סידור קמא, ב. ד״ה מצה זו-תר״מ פרק נז. ד״ה ברוך שעשה ניסים תש״כ-הנחה.
107A heretic asked Rabbi Akiva: “If it is as you say, that the Holy One honors the Shabbos, let Him not blow winds on it, bring down rain on it or make grass grow on it.” Rabbi Akiva answered: two who live in one courtyard may not carry there without an eruv, but one who lives alone may carry in the whole courtyard; so with G-d, since there is no other domain with Him and the whole world is His.
Bereshit Rabbah 11:5בראשית רבה י״א:ה׳
טורנוסרופוס הרשע שאל את רבי עקיבא, אמר: מה יום מיומים? אמר ליה: ומה גבר מן גוברין, אמר מה אמרית לך, ומה אמרת לי, א״ל אמרת לי מה יום מיומים, מאי שנא יומא דשבתא מכל יומא, ואמרית לך ומן גבר מגוברין, מאי שנא טורנוסרופוס מכל גוברין, א״ל שרצה המלך לכבדני, א״ל אף זו שרצה הקב״ה לכבדה, א״ל מנאן את מודע לי, א״ל הרי נהר סמבטיון יוכיח שמושך אבנים כל ימות השבת, ובשבת הוא נח, א״ל לנגדא את נגיד לי, אתמהא, א״ל והרי המעלה את המת בזכורו יוכיח, שהוא עולה כל ימות …
The wicked [governor] Tinneus Rufus asked Rabbi Akiva: ‘How is this day [Shabbat] different from the other days of the week?’ He said to him: ‘How is this man [Tinneus Rufus] different from other men?’ He said: ‘What did I say to you and what did you say to me?’ He said to him: ‘You said to me: How is this day different from the other days of the week, meaning, in what way is Shabbat different from every day? And I said to you: How is this man different …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
108משל מעירוב והוצאה שברשות א׳ א״צ עירוב להוצאה כך כל העולם שלו הוא
A heretic asked why G-d does not keep Shabbos. The Sages answered that a person may carry within his own courtyard on Shabbos, and the upper and lower worlds are all the courtyard of the Holy One, as it says, “The whole earth is full of His glory.”
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
… כתיב (ירמיה כג) הלא את השמים ואת הארץ אני מלא. דבר אחר: מגיד דבריו ליעקב אמר רבי אבהו בשם רבי יוסי ב״ר חנינא: משל למלך, שהיה לו פרדס והיה נוטע בו כל מיני אילנות, ולא היה נכנס לתוכו אלא הוא שהיה משמרו, משעמדו בניו על פרקן, אמר לו: בני, הפרדס הזה אני הייתי משמרו, ולא הנחתי אדם להכנס בתוכו, אתם תהיו משמרין אותו כדרך שהייתי אני משמרו. כך אמר האלקים לישראל: עד שלא בראתי את העולם הזה, התקנתי את התורה, שנאמר (משלי ח): ואהיה אצלו אמון. מהו אמון? אומן, …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
109ולכאורה אינו מובן
There the Alter Rebbe asks the same question: the other thirty-eight primary labors besides carrying do not depend on domains at all, since plowing and sowing are forbidden in a private domain as in a public one.
Kehot’s noteראה תו״א צט, ד. לקו״ש חי״א ע׳ 68 — ולכאו׳ תמוה בתשובתו של ר״ע מתורצת רק הקושי׳ בענין מלאכת ההוצאה מרשות לרשות — והלא כל שאר המלאכות אינן תלויות בהוצאה מרשות לרשות. [וכן הקשה ביפ״ת (שמו״ר שם), מהרז״ו לב״ר שם, ומה שתירצו צע״ג — שהרי לא נזכר כלל בהמענה דר״ע]. ועכצ״ל שמלאכת ההוצאה היא הנקודה העיקרית בכל מלאכות שבת, והיא היסוד והשורש שממנה מסתעפים כל אבות מלאכות, תולדותיהן, ושבותים דרבנן. [ועפ״ז מובן מה שהשיב לו משל מעירוב והוצאה למטה, כי זה שהוצאה היא כללות מלאכת שבת היא לא רק לגבי הקב״ה (כביפ״ת ובמהרז״ו שם) כ״א גם במלאכת שבת בהאדם למטה]. ולכן, מכיון שלגבי הקב״ה לא יתכן הענין דהוצאה מרשות לרשות (כי כל העולם כולו שלו), במילא בטל היסוד ונתינת מקום גם לשארי המלאכות שאינן אלא הסתעפות ממלאכת הוצאה, ע״ש בארוכה.
110מר׳ עקיבא
Bereishis Rabbah has Rabbi Akiva, as here; in the parallel passage of Torah Ohr the answer is attributed to Rabbi Yehoshua.
Kehot’s noteוכ״ה בב״ר שם. בתו״א שם הגי׳ לר׳ יהושע. וראה הערת כ״ק אדמו״ר במ״מ לתו״א צט, ד. ראה סה״מ תרע״ח ע׳ כו.
Paragraph 13
111עד הפרסא שבין אצי׳ לבי״ע
The note refers to the Alter Rebbe’s Sefer HaMaamarim 5565 (1804–05), p. 326, on the parsa between Atzilus and the lower worlds.
Kehot’s noteראה סה״מ תקס״ה ע׳ שכו. וביאה״ז להצ״צ כרך-א ע׳ רס. ובליקוט פי׳ לאגה״ק סי׳ כ.
112רגלי׳ א״ק הם בעשי׳ ממש
The note refers to a later passage of Likkutei Torah, Masei, 95c, on the feet of Adam Kadmon reaching into Asiyah.
Kehot’s noteעל״ק מסעי צה, ג. ב׳ ע״ח. [כ].
113תחתית העקב שלו הוא ראש העשי׳
Or HaTorah, Vayikra vol. 2, p. 513, refers both to this passage and to Iggeres HaKodesh 20.
Kehot’s noteראה באוה״ת ויקרא-ב ע׳ תקיג שמציין לכאן ולאגה״ק סי׳ כ.
Paragraph 14
114כחשכה כאורה
“Even darkness is not dark for You, and the night shines like the day: the darkness is as the light.”
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
115בביאור ע״פ יונת בחגוי
There the Alter Rebbe reads “My dove in the clefts of the rock” as the G-dly soul caught in the “clefts” so that it cannot arouse love and awe, and the counsel “Show Me your appearance” as remembering that it descended only in order to rise again, and so arousing great compassion and returning; he adds that where penitents stand, the perfectly righteous cannot stand.
Kehot’s noteלקו״ת שה״ש יז, ג.
116יונתי בחגוי
“My dove, in the clefts of the rock, in the covert of the cliff, show Me your appearance, let Me hear your voice.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways, says G-d.”
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
118סד״ה ויאמר משה אכלוהו היום
That discourse asks why the Grace after Meals concludes with “food,” and explains the inner intent of eating: “by everything that comes from the mouth of G-d,” the G-dly spark from the utterance “Let the earth sprout” that is clothed in bread through countless levels; it asks why man, also created by an utterance, needs bread.
Kehot’s noteתו״א סה, ד.
119ויאמר משה אכלוהו היום
“And Moshe said: Eat it today, for today is a Shabbos to G-d.” The Alter Rebbe refers to his discourse on this verse.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120שנתעלו . . בבחי׳ חו״ב
Or HaTorah marks these words as coming from the Maharil, who, as the note explains, was the Alter Rebbe’s brother.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תקיג מציין כאן: מהרי״ל [שזה הוא מאחי כ״ק אדה״ז].
121בד״ה יביאו לבוש מלכות
As the note quotes it, the coming into being of the physical, from nothing to something, is from the Infinite Light, the sovev kol almin, which encompasses all equally; the passage speaks of the trait of majesty in which G-d clothes Himself to draw down His kingship, from which the existence of the physical world derives.
Kehot’s noteתו״א צ, ג: שהתהוות מאין ליש הגשמי שבהם הוא מאוא״ס ב״ה הסוכ״ע ומקיף כולו בהשוואה אחת.
122יביאו לבוש מלכות
“Let them bring royal apparel that the king has worn, and a horse that the king has ridden, on whose head a royal crown has been placed.”
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כמשל חילוק רשויות
The note refers to Or HaTorah, Shemos vol. 8, in the discourse beginning “And G-d knew,” for the parable of the division of domains.
Kehot’s noteראה אוה״ת שמות-ח ד״ה וידע אלקים.
124כחשכה כאורה
“The darkness is as the light”: before the level that encompasses all, there is no difference between levels.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125סד״ה עד דלא ידעי
There, after explaining the parable of eruv and carrying, the Alter Rebbe applies it to why labor is permitted on Purim: when the revelation comes from a higher level, the prohibition of labor does not apply.
Kehot’s noteתו״א ק, א.
126עד דלא ידעי בין
“A person is obligated to become intoxicated on Purim until he does not know the difference between ‘cursed is Haman’ and ‘blessed is Mordechai.’” The Alter Rebbe refers to his discourse on these words.
Megillah 7b:7–8מגילה ז׳ ב:ז׳-ח׳
אָמַר רָבָא: מִיחַיַּיב אִינִישׁ לְבַסּוֹמֵי בְּפוּרַיָּא עַד דְּלָא יָדַע בֵּין אָרוּר הָמָן לְבָרוּךְ מָרְדֳּכַי. רַבָּה וְרַבִּי זֵירָא עֲבַדוּ סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אִיבַּסּוּם. קָם רַבָּה שַׁחְטֵיהּ לְרַבִּי זֵירָא. לְמָחָר, בָּעֵי רַחֲמֵי וְאַחֲיֵיהּ. לְשָׁנָה, אֲמַר לֵקהּ: נֵיתֵי מָר וְנַעֲבֵיד סְעוּדַת פּוּרִים בַּהֲדֵי הֲדָדֵי. אֲמַר לֵקהּ: לָא בְּכֹל שַׁעְתָּא וְשַׁעְתָּא מִתְרְחִישׁ נִיסָּא.
Rava said: One is obligated to become inebriated [with wine] on Purim until he cannot tell the difference between cursed be Haman and blessed be Mordecai. Rabbah and R. Zera joined together in a Purim feast. They became inebriated, and Rabbah arose and cut R. Zera’s throat. The next day he prayed on his behalf and revived him. Next year he said: Will the master come and we will have the Purim feast together. He replied: A miracle does not take place on every occasion.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
127וקרוב לזה נת׳ בענין עבדים היינו
The note locates this explanation of “We were slaves to Pharaoh” in the Siddur, 294c and on.
Kehot’s noteסידור רצד, ג ואילך.
128עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and G-d brought us out of Egypt with a strong hand.”
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129יאר ה׳ פניו אליך
The priestly blessing: “May G-d make His face shine upon you and be gracious to you.”
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
130בעטרה שעטרה לו אמו
“Go out and gaze, daughters of Zion, upon King Shlomo, with the crown with which his mother crowned him on the day of his wedding.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
Paragraph 16
131לגבי בחי׳ א״ק שהוא המקיף
Likkutei Sichos notes that this, Shabbos labor not counting as labor relative to Adam Kadmon, applies also with regard to the outer dimension of Adam Kadmon.
Kehot’s noteהוא גם בנוגע לבחי׳ חיצוניות א״ק — לקו״ש ח״ט ע׳ 223. וראה גם המשך תער״ב סעי׳ סא וסעי׳ רמז.
132הדר מלך השמיני
“And Baal Chanan son of Achbor died, and Hadar reigned in his place”: the eighth king of Edom.
Genesis 36:39בראשית ל״ו:ל״ט
וַיָּמׇת בַּעַל חָנָן בֶּן־עַכְבּוֹר וַיִּמְלֹךְ תַּחְתָּיו הֲדַר וְשֵׁם עִירוֹ פָּעוּ וְשֵׁם אִשְׁתּוֹ מְהֵיטַבְאֵל בַּת־מַטְרֵד בַּת מֵי זָהָב:
And Baal-hanan the son of Achbor died, and Hadar reigned in his stead; and the name of the city was Pau; and his wife’s name was Mehetabel, the daughter of Matred, the daughter of Me-zahab.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית לו, לט.
133וכ״ה ברבות בהעלותך פט״ו
The Midrash is copied in Or HaTorah, Nach vol. 2, p. 919.
Kehot’s noteנעתק באוה״ת נ״ך-ב ע׳ תתקיט.
134Rabbi Yehudah: the harp of the Temple had seven strings, as it says “sova (fullness) of joys,” read as sheva (seven); that of the days of Moshiach will have eight; and that of the World to Come, ten.
Arakhin 13b:11–13ערכין י״ג ב:י״א-י״ג
וְשֶׁל יְמוֹת הַמָּשִׁיחַ שְׁמוֹנָה, שֶׁנֶּאֱמַר: ״לִמְנַצֵּחַ עַל הַשְּׁמִינִית״, עַל נִימָא שְׁמִינִית. שֶׁל עוֹלָם הַבָּא עֶשֶׂר, שֶׁנֶּאֱמַר: ״עֲלֵי עָשׂוֹר וַעֲלֵי נָבֶל עֲלֵי הִגָּיוֹן בְּכִנּוֹר״. וְאוֹמֵר: ״הוֹדוּ לַה׳ בְּכִנּוֹר בְּנֵבֶל עָשׂוֹר זַמְּרוּ לוֹ שִׁירוּ לוֹ שִׁיר חָדָשׁ״!
William Davidson, Vocalized Aramaic (CC-BY-NC)
135למנצח על השמינית
Read by Rabbi Yehudah as “on the eighth string” of the harp of the days of Moshiach.
Psalms 12:1תהילים י״ב:א׳
לַמְנַצֵּחַ עַל־הַשְּׁמִינִית מִזְמוֹר לְדָוִד:
For the Leader; on the Sheminith. A Psalm of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
136ופי׳ מהרש״א . . כל הקדושות הולכים בשבע
Yahel Or cites the Gemara in Arachin and lists several places on the theme of seven.
Kehot’s noteביהל אור ע׳ מט מביא הגמרא דערכין, ומציין כמה מקומות לענין שבע ע״ש.
137ופי׳ מהרש״א . . ושל ימות המשיח נוסף בחי׳ א׳
The Rebbe notes that the Maharsha’s own words are “one song (one string) is added, according to what is said, There is no difference between this world and the days of Moshiach except subjugation to the kingdoms”: the matter of freedom; Likkutei Torah adds and explains “from which freedom is drawn.”
Kehot’s note”ולהעיר שלשון המהרש״א שם: ”נוסף שיר א׳ (נימא אחת), ע״פ מ״ש אין בין עוה״ז לימות המשיח אלא שעבוד מלכיות” — ענין החירות. ובלקו״ת מוסיף ומפרש ”שמשם נמשך החירות”. — משיחת ש״פ לך לך תנש״א (סה״ש תנש״א ח״א ע׳ 92) הערה 32.
138בת״ז סוף תיקון כ׳
The note also refers to Or HaTorah, Vayikra vol. 2, p. 430, for this passage of the Tikkunei Zohar.
Kehot’s noteראה גם אוה״ת ויקרא-ב ע׳ תל.
139כנור כ״ו נר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteוע׳ לעיל כא ריש ג וש״נ. [כ].
140כנור כ״ו נר הקב״ה דאיהו הוי׳ נהיר בנר דאיהי שכינתא
“Kinor: kaf-vav (26), ner. The Holy One, blessed be He, who is Havayah, shines in the ner, which is the Shechinah, His mitzvah, and rejoices in her.”
Tikkunei Zohar 52a:8–10תקוני הזהר נ״ב א:ח׳-י׳
כנור כ״ו נ״ר. קב״ה דאיהו יקו״ק דאתמר ביה יי׳ אורי וישעי. נהיר בנ״ר דאיהו שכינתא מצוה דיליה וחדי בה. צלצלי שמע חסד גבורה. צלצלי תרועה נצח והוד. ובכלהו כל הנשמה תהלל יק דאיהו חכמה ובינה. די בהון יהא פורקנא ל״ו ול״ה דאינון בן ובת. ובהון יתמחון עמלקים מעלמא ודא איהו סו״ף פסו״ק.
Constantinople, 1740 (CC-BY-NC)
141“You make known to me the path of life; fullness of joys is in Your presence.”
Psalms 16:11תהילים ט״ז:י״א
תּוֹדִיעֵנִי אֹרַח חַיִּים שֹׂבַע שְׂמָחוֹת אֶת־פָּנֶיךָ נְעִמוֹת בִּימִינְךָ נֶצַח:
Thou makest me to know the path of life; In Thy presence is fulness of joy, In Thy right hand bliss for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
142כי אתה נרי הוי׳
David’s song: “For You are my lamp, Havayah, and Havayah illuminates my darkness”; the Name appears twice.
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143נר הוי׳ נשמת אדם
“The soul of man is the lamp of G-d, searching all the inner chambers.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
144נר ה׳ נשמת אדם
“The soul of man is the lamp of G-d.”
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
145לך הוי׳ הגדולה והגבורה
“Yours, G-d, are the greatness and the might and the beauty and the victory and the splendor, for all in heaven and on earth; Yours, G-d, is the kingdom”: read in Kabbalah as the seven attributes from Chesed to Malchus.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
146ועיין זח״א ס״פ מקץ דף ר״ד ע״ב
At the end of Parshas Mikeitz the Zohar speaks of seven supernal levels, “the secret of the completeness of faith,” and seven levels below them, all forming one connection, as in “seven days and seven days, fourteen days.”
Zohar, Miketz 15:261–269ספר הזהר, מקץ ט״ו:רס״א-רס״ט
147הנה ישכיל עבדי
“Behold, My servant shall prosper; he shall be exalted and lifted up and be very high”: applied to Moshiach.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
148והטיבך והרבך מאבותיך
“And Havayah your G-d will bring you to the land that your fathers possessed … and He will do you good and multiply you more than your fathers.”
Deuteronomy 30:5דברים ל׳:ה׳
וֶהֱבִיאֲךָ ה׳ אֱלֹקֶיךָ אֶל־הָאָרֶץ אֲשֶׁר־יָרְשׁוּ אֲבֹתֶיךָ וִירִשְׁתָּהּ וְהֵיטִבְךָ וְהִרְבְּךָ מֵאֲבֹתֶיךָ:
And the L-RD thy G-d will bring thee into the land which thy fathers possessed, and thou shalt possess it; and He will do thee good, and multiply thee above thy fathers. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
149ומל ה״א את לבבך
“And Havayah your G-d will circumcise your heart and the heart of your seed, to love Havayah your G-d with all your heart.”
Deuteronomy 30:6דברים ל׳:ו׳
וּמָל ה׳ אֱלֹקֶיךָ אֶת־לְבָבְךָ וְאֶת־לְבַב זַרְעֶךָ לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ לְמַעַן חַיֶּיךָ:
And the L-RD thy G-d will circumcise thy heart, and the heart of thy seed, to love the L-RD thy G-d with all thy heart, and with all thy soul, that thou mayest live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ו.
Paragraph 20
150בד״ה ועשית ציץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פג, א.
151ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave on it, like the engravings of a seal, Holy to G-d.” The Alter Rebbe refers to his discourse on this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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152למנצח על השמינית
In the Raaya Mehemna on Pinchas: “For the conductor, on the eighth”: that Netzach should not move away from Hod, which is the eighth Sefirah.
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
153על השמינית
“David therefore fashioned an instrument of eight strings and praised the Holy One with eight, as it says, ‘For the conductor, on the eighth’”; the passage links this with the eight letters of the combined Names Havayah and Ado-nai.
Tikkunei Zohar 51b:10–11תקוני הזהר נ״א ב:י׳-י״א
ודוד בגין דא תקין מנא בתמניא נימין ושבח לקב״ה בתמניא הה״ד למנצח על השמינית. ותמניא אתוון לכל חד תמניא. סלקין כלהו ע״ב. יאקדונק״י תמניא. ותליין מנייהו ס״ד. תמניא לכל חד סלקין כלהו ע״ב. דא איהו רזא דחשמל. ואית נגונא דסלקא בעשר. ודא איהו יו״ד קא ואו קא ועלייהו אתמר ידיו גלילי זהב. ואית נגונא דסליק בשית הה״ד שוקיו עמודי שש
Constantinople, 1740 (CC-BY-NC)
154למנצח על השמינית
“For the conductor, on the eighth: what is the eighth? Hod; and He is Netzach over her.” The Kehot note gives Tikkun 13 as the source of “He is in Netzach and She is in Hod.”
Tikkunei Zohar 28b:21–22תקוני הזהר כ״ח ב:כ״א-כ״ב
שביעאה בנצוח דאיהו נצח ישראל. ועליה אתמר וגם נצח ישראל לא ישקר. ועליה אתמר למנצח על אילת השחר. למנצח על השמינית מאן שמינית הוד. ואיהו נצח עליה. תמינאה בהודאה וביה הוה משבח דוד הודו ליי׳. ודא הוד ודאי. למנצח הודו. בהון רמיזין נצח והוד. ואינון נסין.
Constantinople, 1740 (CC-BY-NC)
155דנ״א סע״א
The note corrects the reference to side b (folio 51b) and says that this passage of the Tikkunei Zohar is cited in Yahel Or, p. 31.
Kehot’s noteע״ב [כ]. מובא ביהל אור ע׳ לא ע״ש.
156איהו בנצח ואיהי בהוד
The note refers to a later passage of Likkutei Torah, Shir HaShirim, 28b, and the sources noted there, for “He is in Netzach and She is in Hod.”
Kehot’s noteהוא ב[ת״ז] תי״ג כח, ב. כט, א. ועל״ק שה״ש כח, ב וש״נ. [כ].
157ביום ההוא יהי׳ הוי׳ אחד ושמו אחד
“And G-d will be King over all the earth; on that day G-d will be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158בביאור ע״פ וקבל היהודים בסופו
There the Alter Rebbe explains that a later verse is written vekibel (“he accepted,” singular) but read vekiblu (“they accepted”): at the time of the decree, when their self-sacrifice was revealed, they were as one; afterward each accepted according to his own grasp and vessels; yet the written form remains singular.
Kehot’s noteתו״א צח, א.
159ולא יכנף עוד מורך
“Your Teacher will no longer hide Himself, and your eyes shall see your Teacher.”
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כ.
160ויקרא ה׳ ה׳
“And G-d passed before him and called: Havayah, Havayah, G-d, merciful and gracious”: the opening of the Thirteen Attributes of Mercy, with the Name twice.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
161On “On that day G-d will be One and His Name One” the Talmud says that the World to Come is not like this world: in this world the Name is written with yud-hei and read with alef-dalet, but in the World to Come it will be read as it is written.
Pesachim 50a:21פסחים נ׳ א:כ״א
רַבִּי אֲבִינָא רָמֵי: כְּתִיב ״זֶה שְּׁמִי לְעֹלָם״ — ״וְזֶה זִכְרִי לְדוֹר דּוֹר״. אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: לֹא כְּשֶׁאֲנִי נִכְתָּב, אֲנִי נִקְרָא. נִכְתָּב אֲנִי בְּיוֹד הֵא, וְנִקְרָא אֲנִי בְּאָלֶף דָּלֶת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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162ושמו אחד
“On that day G-d will be One and His Name One.”
Zechariah 14:9זכריה י״ד:ט׳
וְהָיָה ה׳ לְמֶלֶךְ עַל־כׇּל־הָאָרֶץ בַּיּוֹם הַהוּא יִהְיֶה ה׳ אֶחָד וּשְׁמוֹ אֶחָד:
And the L-RD shall be King over all the earth; In that day shall the L-RD be One, and His name one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163מי יעלה לנו השמימה
“It is not in heaven, that you should say: Who will go up for us to heaven and bring it to us?”
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, יב.
164מי יעלה לנו השמימה
The Tikkunei Zohar: the secret of circumcision is in “Who will go up for us to heaven”: its initial letters are milah, and its final letters are the Name Havayah.
Tikkunei Zohar 2b:2תקוני הזהר ב׳ ב:ב׳
… עוֹלָם הוּא, וּבְגִין דָּא אוֹת תְּפִלִּין נוּקְבָא, אוֹת בְּרִית דְּכוּרָא, וְרָזָא דְמִילָה (דברים ל יב) מִ"י יַ"עֲלֶה לָּ"נוּ הַ"שָּׁמַיְמָה, בְּרֵישֵׁי תֵּיבִין מִילָ"ה וּבְסוֹפֵי תֵּיבִין יהו״ה, בִּתְּפִלִּין נוּקְבָא הֲדָא הוּא דִכְתִיב (שמות יג טז) וְהָיָה לְאוֹת עַל יָדְכָה יַד כֵּהָה
Tikkunei Zohar - Vocalized (Public Domain)
165ר״ת מילה וס״ת הוי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהקדמת ת״ז ב, ב. סה, ב. סו, א. קלא, א [כ].
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166קיצור ענין
Glosses on this summary, with variations in wording, appear in Or HaTorah, Vayikra vol. 4, p. 1047.
Kehot’s noteבאוה״ת ויקרא כרך ד ע׳ א׳מז הגהות ובשינוים.
167כנור של ימוה״ש
The harp of the Temple had seven strings, and that of the days of Moshiach will have eight.
Arakhin 13b:10ערכין י״ג ב:י׳
לֹא הָיוּ אוֹמְרִים לֹא בְּנֵבֶל וְלֹא בְּכִנּוֹר, אֶלָּא בַּפֶּה כּוּ׳. לְמֵימְרָא דְּנֵבֶל לְחוּד וְכִנּוֹר לְחוּד? לֵימָא מַתְנִיתִין דְּלָא כְּרַבִּי יְהוּדָה, דְּתַנְיָא: רַבִּי יְהוּדָה אוֹמֵר: כִּנּוֹר שֶׁל מִקְדָּשׁ שֶׁל שִׁבְעַת נִימִין הָיָה, שֶׁנֶּאֱמַר: ״שׂבַע שְׂמָחוֹת פָּנֶיךָ״, אַל תִּיקְרֵי ״שׂוֹבַע״ אֶלָּא ״שֶׁבַע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין יג, ב.
168חצר הפנימית הפונה קדים כו׳ וביום השבת יפתח
“The gate of the inner court that faces east shall be closed the six working days, and on the day of Shabbos it shall be opened, and on the day of the New Moon it shall be opened.”
Ezekiel 46:1יחזקאל מ״ו:א׳
כֹּה־אָמַר אֲדֹ־נָי ה׳ שַׁעַר הֶחָצֵר הַפְּנִימִית הַפֹּנֶה קָדִים יִהְיֶה סָגוּר שֵׁשֶׁת יְמֵי הַמַּעֲשֶׂה וּבְיוֹם הַשַּׁבָּת יִפָּתֵחַ וּבְיוֹם הַחֹדֶשׁ יִפָּתֵחַ:
Thus saith the L-rd GOD: The gate of the inner court that looketh toward the east shall be shut the six working days; but on the sabbath day it shall be opened, and in the day of the new moon it shall be opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169בד״ה והיה מדי חדש בחדשו
There the Alter Rebbe explains that on Rosh Chodesh speech receives from Chochmah itself, which is called “the gate of the inner court that faces east (kadim),” that is, before (kodem) the work of creation; Chochmah as it is clothed in the attributes is hidden within them, unlike the revelation of Chochmah itself, which is far above them.
Kehot’s noteלקו״ת ברכה צז, ג בענין ומדי שבת בשבתו. (כן מצויין באוה״ת ויקרא-ד ע׳ א׳מז).
170והיה מדי חדש בחדשו
“And it shall be, from one New Moon to the next and from one Shabbos to the next, all flesh shall come to bow before Me.” The Alter Rebbe refers to his discourse on this verse.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
171נכרתו עליה שלש עשרה בריתות
“Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
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172בשעה שהקדימו ישראל נעשה
“When Israel put ‘we will do’ before ‘we will hear,’ six hundred thousand ministering angels came and tied two crowns on each Jew.”
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
173ובד״ה ששת ימים תאכל מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלעיל ד, ד.
174ששת ימים תאכל מצות
“Six days you shall eat matzos, and on the seventh day is an assembly to G-d your G-d.”
Deuteronomy 16:8דברים ט״ז:ח׳
שֵׁשֶׁת יָמִים תֹּאכַל מַצּוֹת וּבַיּוֹם הַשְּׁבִיעִי עֲצֶרֶת לַHavayah אֱלֹקֶיךָ לֹא תַעֲשֶׂה מְלָאכָה:
Six days thou shalt eat unleavened bread; and on the seventh day shall be a solemn assembly to the L-RD thy G-d; thou shalt do no work therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ברוח קדים עזה
“And G-d drove back the sea with a strong east wind all night, and made the sea dry land.”
Exodus 14:21שמות י״ד:כ״א
וַיֵּט מֹשֶׁה אֶת־יָדוֹ עַל־הַיָּם וַיּוֹלֶךְ ה׳ אֶת־הַיָּם בְּרוּחַ קָדִים עַזָּה כׇּל־הַלַּיְלָה וַיָּשֶׂם אֶת־הַיָּם לֶחָרָבָה וַיִּבָּקְעוּ הַמָּיִם:
And Moses stretched out his hand over the sea; and the L-RD caused the sea to go back by a strong east wind all the night, and made the sea dry land, and the waters were divided.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
176ובכל נפש צ״ל
Or HaTorah, Vayikra vol. 4, p. 1047, refers here to section 2 of the summary.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳מז מציין כאן לקיצור סעי׳ ב.
177בד״ה ולא אבה
That discourse asks what is so wondrous in G-d’s refusing to listen to Bilam, and explains Bilam as the accuser who searches out Israel’s sins, as the shofar of Rosh Hashanah confounds the accuser; the praise is that although he came with a claim, G-d would not listen.
Kehot’s noteלקו״ת תצא לח, ג.
178ולא אבה הוי׳ אלקיך לשמוע אל בלעם
“But Havayah your G-d would not listen to Bilam, and Havayah your G-d turned the curse into a blessing for you, because Havayah your G-d loves you.”
Deuteronomy 23:6דברים כ״ג:ו׳
וְלֹא־אָבָה ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ אֶל־בִּלְעָם וַיַּהֲפֹךְ ה׳ אֱלֹקֶיךָ לְּךָ אֶת־הַקְּלָלָה לִבְרָכָה כִּי אֲהֵבְךָ ה׳ אֱלֹקֶיךָ:
Nevertheless the L-RD thy G-d would not hearken unto Balaam; but the L-RD thy G-d turned the curse into a blessing unto thee, because the L-RD thy G-d loved thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179בד״ה ענין ק״ש בפ׳ ואתחנן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ואתחנן יב, א.
Paragraph 25
180בד״ה הוי׳ לי בעוזרי
There the Alter Rebbe explains that G-d as sovev kol almin is holy and separate from the worlds, while the life-force within them is from His Malchus alone, like a name, which exists only for others; this is the meaning of “Hear, O Israel … G-d is One,” and of all the worlds being nullified before “His glorious kingdom.”
Kehot’s noteלקו״ת שמע״צ פח, ג. וסה״מ תקס״ד ע׳ רלא.
181הוי׳ לי בעוזרי
“G-d is for me among my helpers, and I shall see [the downfall of] my enemies.” The Alter Rebbe refers to his discourse on this verse.
Psalms 118:7תהילים קי״ח:ז׳
ה׳ לִי בְּעֹזְרָי וַאֲנִי אֶרְאֶה בְשֹׂנְאָי:
The L-RD is for me as my helper; And I shall gaze upon them that hate me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182כל האזרח בישראל
A gloss in Or HaTorah, Vayikra vol. 4, p. 1047, explains the meaning of ezrach (citizen) here.
Kehot’s noteראה הגה״ה באוה״ת ויקרא-ד ע׳ א׳מז בפי׳ אזרח ע״ש.
183כל האזרח בישראל
“You shall dwell in sukkos seven days; every citizen in Israel shall dwell in sukkos.”
Leviticus 23:42ויקרא כ״ג:מ״ב
בַּסֻּכֹּת תֵּשְׁבוּ שִׁבְעַת יָמִים כׇּל־הָאֶזְרָח בְּיִשְׂרָאֵל יֵשְׁבוּ בַּסֻּכֹּת:
Ye shall dwell in booths seven days; all that are home-born in Israel shall dwell in booths;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
184שבעה רועים ושמנה נסיכי אדם
“And we will raise against him seven shepherds and eight princes of men.”
Micah 5:4מיכה ה׳:ד׳
וְהָיָה זֶה שָׁלוֹם אַשּׁוּר כִּי־יָבוֹא בְאַרְצֵנוּ וְכִי יִדְרֹךְ בְּאַרְמְנוֹתֵינוּ וַהֲקֵמֹנוּ עָלָיו שִׁבְעָה רֹעִים וּשְׁמֹנָה נְסִיכֵי אָדָם:
And this shall be peace: When the Assyrian shall come into our land, And when he shall tread in our palaces, Then shall we raise against him seven shepherds, And eight princes among men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
185סד״ה ת״ר נר חנוכה
There the Alter Rebbe distinguishes the “shepherds,” from the inner dimension, from the “princes of men,” from an outer though lofty level; because on Chanukah the defilement reached Chochmah and Binah, the repair had to come through encompassing lights above the root of Chochmah, and he relates the thirteen bulls of Sukkos to the thirteen adornments of the beard.
Kehot’s noteתו״א לד, ג. ”ולהעיר מלקו״ת [כאן] כב, א שמציין לסד״ה נר חנוכה בענין שמונה נסיכי אדם. וכן בתו״א דס״ה ת״ר נ״ח (לד, ג): ועמ״ש ע״פ למנצח על השמינית, שמקשר ענין ח׳ נרות חנוכה עם כנור של ח׳ נימין” — לקו״ש ח״כ ע׳ 346.
186וזהו שאמרו בירושלמי
The note gives the place in the Jerusalem Talmud (end of chapter 3 of Nedarim) and notes that Or HaTorah, Nach vol. 1, p. 276, refers to this passage.
Kehot’s noteספ״ג דנדרים. באוה״ת נ״ך כרך א ע׳ רעו מציין לכאן.
187מצוות שבת מלא
The Jerusalem Talmud: “mitzvos” of Shabbos is written full, to teach that Shabbos equals all the mitzvos of the Torah, and yet circumcision overrides it.
Jerusalem Talmud Nedarim 3:9:3תלמוד ירושלמי נדרים ג׳:ט׳:ג׳
… דִּכְתִיב וְעַל הַר סִינַי יָרַדְתָּ וּכְתִיב וְאֶת שַׁבָּת קָדְשְׁךָ הוֹדַעְתָּ לָהֶם וגו׳. אָמַר רִבִּי אֶלְעָזָר בֵּירִבִּי אַבּוּנָא. מִצְווֹת שַׁבָּת מָלֵא. לְהוֹדִיעָךְ שֶׁהִיא שְׁקוּלָה כְּנֶגֶד כָּל מִצְווֹתֵיהָ שֶׁלַּתּוֹרָה וְהַמִּילָה דוֹחָה אוֹתָהּ. מָשָׁל לִשְׁנֵי מַטְרֹנִיּוֹת שֶׁהָיוּ בָאוֹת זוֹ עַל גַּב זוֹ וְאֵין אַתְּ יוֹדֵעַ אֵי זוֹ גְדוֹלָה מֵחֲבֵירָתָהּ. זוֹ שֶׁהִיא יוֹרֶדֶת מִפְּנֵי חֲבֵירָתָהּ אַתְּ יוֹדֵעַ שֶׁחֲבֵירָתָהּ גְּדוֹלָה מִמֶּנָּהּ.
“On the eighth day one shall circumcize. 12:2.,” even on the Sabbath. How can I confirm “its desecrator shall certainly die. 31:14.?” Even for circumcision? How can I confirm “on the eighth day one shall circumcize”? Even on the Sabbath? The verse says “. 12:2.But on the eighth day one shall circumcize,” even on the Sabbath 132a, Sifra Tazria‘ Pereq 1(4)] the argument for performing circumcision on the Sabbath is based on the expression “on the Sabbath day” and not simply “on the Sabbath”.. In Torah, Prophets, and Hagiographs we …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
188מצוות שבת מלא בשני ווי״ן
“And Your holy Shabbos You made known to them, and commandments and statutes”: mitzvos spelled with two vavs.
Nehemiah 9:14נחמיה ט׳:י״ד
וְאֶת־שַׁבַּת קׇדְשְׁךָ הוֹדַעְתָּ לָהֶם וּמִצְווֹת וְחֻקִּים וְתוֹרָה צִוִּיתָ לָהֶם בְּיַד מֹשֶׁה עַבְדֶּךָ:
and madest known unto them Thy holy sabbath, and didst command them commandments, and statutes, and a law, by the hand of Moses Thy servant;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189בזח״ב יתרו ס״ח א׳ שהן בחי׳ משה ויוסף
Or HaTorah, Shir HaShirim, p. 689, says that they are “the level of vav, two vavs as one, which is the meaning of ‘And Moshe took the bones of Yosef with him’”; see also Or HaTorah, Bamidbar, p. 17.
Kehot’s noteראה לקמן פ׳ חקת נח, א. ובאוה״ת שה״ש ע׳ תרפט ”שהן בחי׳ וי״ו תרין ווי״ן כחדא והיינו מ״ש ויקח משה את עצמות יוסף עמו”. ובאוה״ת במדבר ע׳ יז.
190שהן בחי׳ משה ויוסף
The Zohar says that Moshe and Yosef stand in one secret, the secret of the letter vav-vav, “two vavs as one.”
Zohar, Yitro 1:18–28ספר הזהר, יתרו א׳:י״ח-כ״ח
Paragraph 27
191ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides.”
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
192כונן שמים בתבונה
“G-d founded the earth with wisdom; He established the heavens with understanding.”
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
193ויניחהו בג״ע לעבדה
“And G-d took the man and placed him in the Garden of Eden, to work it and to guard it.”
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
194זו רמ״ח מ״ע
“To work it”: these are the 248 upper limbs; “and to guard it”: the 365 lower limbs; the upper are of “remember” and the lower of “keep.” The Kehot note points here for “to work it” as the positive commandments.
Zohar II, 165bזח״ב קסה, ב
Kehot’s noteראה זח״ב קסה, ב.
195ע״פ מאמר הזח״ג
The note identifies the explanation of this Zohar passage in the Mitteler Rebbe’s Biurei HaZohar, 80c and on.
Kehot’s noteביאה״ז לאדה״א פ, ג. ואילך.
196בזמנא דנטלא מבי אבא
Speaking of Yom Kippur, the Zohar says that the union is “at the time that she receives from the house of Abba, and not at the time that she receives from the house of Imma.”
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
197ונוצר ונקה
“Preserving (notzer) kindness for thousands … and cleansing (venakeh)”: two of the Thirteen Attributes of Mercy, which in Kabbalah are the two mazalos.
Exodus 34:7שמות ל״ד:ז׳
נֹצֵר חֶסֶד לָאֲלָפִים נֹשֵׂא עָוֺן וָפֶשַׁע וְחַטָּאָה וְנַקֵּה לֹא יְנַקֶּה פֹּקֵד עֲוֺן אָבוֹת עַל־בָּנִים וְעַל־בְּנֵי בָנִים עַל־שִׁלֵּשִׁים וְעַל־רִבֵּעִים:
keeping mercy unto the thousandth generation, forgiving iniquity and transgression and sin; and that will by no means clear the guilty; visiting the iniquity of the fathers upon the children, and upon the children’s children, unto the third and unto the fourth generation.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ז.
Paragraph 28
198ושלש עשרה בריתות שנכרתו עליה
“Great is circumcision, for thirteen covenants were made over it.”
Mishnah Nedarim 3:11משנה נדרים ג׳:י״א
… רַבִּי אֶלְעָזָר בֶּן עֲזַרְיָה אוֹמֵר, מְאוּסָה עָרְלָה שֶׁנִּתְגַּנּוּ בָהּ הָרְשָׁעִים, שֶׁנֶּאֱמַר, כִּי כָל הַגּוֹיִם עֲרֵלִים. רַבִּי יִשְׁמָעֵאל אוֹמֵר, גְּדוֹלָה מִילָה שֶׁנִּכְרְתוּ עָלֶיהָ שְׁלֹשׁ עֶשְׂרֵה בְרִיתוֹת. רַבִּי יוֹסֵי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַשַּׁבָּת הַחֲמוּרָה. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁלֹּא נִתְלָה לוֹ לְמֹשֶׁה הַצַדִּיק עָלֶיהָ מְלֹא שָׁעָה. רַבִּי נְחֶמְיָה אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁדּוֹחָה אֶת הַנְּגָעִים. רַבִּי אוֹמֵר, גְּדוֹלָה מִילָה, שֶׁכָּל הַמִּצְוֹת שֶׁעָשָׂה אַבְרָהָם אָבִינוּ לֹא נִקְרָא שָׁלֵם, עַד שֶׁמָּל, …
[If one says,] “Konam that I do not benefit from the Children of Noah,” he may benefit from Israelites, and he is forbidden to benefit from the nations of the world. [If one says, “Konam] that I do not benefit from the seed of Abraham,” he is forbidden [to benefit] from Israelites, but permitted [to benefit] from the nations of the world. [If one says, “Konam] that I do not benefit from Israelites”, he may buy things from them for more [than their worth] and sell them for less. [If …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
199כמ״ש בזח״ג פ׳ אחרי דס״ו ע״ב
Rabbi Yitzchak says that the vav, spelled in its letters, holds thirteen measures, inheriting the thirteen springs of the hidden, holy Source.
Zohar, Achrei Mot 29:182–31:193ספר הזהר, אחרי מות כ״ט:קפ״ב-ל״א:קצ״ג
Paragraph 29
200תמן נצח תמן מל
In the Raaya Mehemna on Pinchas the Zohar reads lamnatzei’ach as “there is Netzach” and speaks of “mal with Netzach.”
Zohar, Pinchas 35:189–37:202ספר הזהר, פנחס ל״ה:קפ״ט-ל״ז:ר״ב
201מדלג על ההרים
“The voice of my beloved! Behold, he comes, leaping over the mountains, skipping over the hills.” The Alter Rebbe refers to his discourse on this verse.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
202ועמדו רגליו
“And His feet shall stand on that day upon the Mount of Olives, which faces Jerusalem on the east.”
Zechariah 14:4זכריה י״ד:ד׳
וְעָמְדוּ רַגְלָיו בַּיּוֹם־הַהוּא עַל־הַר הַזֵּיתִים אֲשֶׁר עַל־פְּנֵי יְרוּשָׁלַ͏ִם מִקֶּדֶם וְנִבְקַע הַר הַזֵּיתִים מֵחֶצְיוֹ מִזְרָחָה וָיָמָּה גֵּיא גְּדוֹלָה מְאֹד וּמָשׁ חֲצִי הָהָר צָפוֹנָה וְחֶצְיוֹ־נֶגְבָּה:
And His feet shall stand in that day upon the mount of Olives, Which is before Jerusalem on the east, And the mount of Olives shall cleft in the midst thereof Toward the east and toward the west, So that there shall be a very great valley; And half of the mountain shall remove toward the north, And half of it toward the south.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ד.
203נצח ומצח הכל אחד
The Idra Rabba says that the twenty-four courts in the “forehead” (metzach) are all called netzach.
Zohar III, 136bזח״ג קלו, ב
Kehot’s noteעי׳ זח״ג קלו, ב. רחג, א [כ].
204שתוק כך עלה במחשבה
When Moshe was shown Rabbi Akiva’s Torah and then his martyrdom and asked, “This is Torah, and this its reward?”, G-d answered: “Be silent; so it arose in My thought.”
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות כט, ב.
205ועשית ציץ
“And you shall make a tzitz of pure gold.” The Alter Rebbe refers to his discourse on this verse.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206ולגדולתו אין חקר
“Great is G-d and very much praised, and His greatness is unsearchable.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
207משל מעירוב והוצאה שברשות אחד א״צ עירוב להוצאה כך כל העולם שלו הוא
Rabbi Akiva’s answer: one who lives alone in a courtyard may carry in all of it without an eruv; so with G-d, since there is no other domain with Him and the whole world is His.
Bereshit Rabbah 11:5בראשית רבה י״א:ה׳
טורנוסרופוס הרשע שאל את רבי עקיבא, אמר: מה יום מיומים? אמר ליה: ומה גבר מן גוברין, אמר מה אמרית לך, ומה אמרת לי, א״ל אמרת לי מה יום מיומים, מאי שנא יומא דשבתא מכל יומא, ואמרית לך ומן גבר מגוברין, מאי שנא טורנוסרופוס מכל גוברין, א״ל שרצה המלך לכבדני, א״ל אף זו שרצה הקב״ה לכבדה, א״ל מנאן את מודע לי, א״ל הרי נהר סמבטיון יוכיח שמושך אבנים כל ימות השבת, ובשבת הוא נח, א״ל לנגדא את נגיד לי, אתמהא, א״ל והרי המעלה את המת בזכורו יוכיח, שהוא עולה כל ימות …
The wicked [governor] Tinneus Rufus asked Rabbi Akiva: ‘How is this day [Shabbat] different from the other days of the week?’ He said to him: ‘How is this man [Tinneus Rufus] different from other men?’ He said: ‘What did I say to you and what did you say to me?’ He said to him: ‘You said to me: How is this day different from the other days of the week, meaning, in what way is Shabbat different from every day? And I said to you: How is this man different …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
208משל מעירוב והוצאה שברשות אחד א״צ עירוב להוצאה כך כל העולם שלו הוא
The Sages answered a heretic that the upper and lower worlds are all the courtyard of the Holy One, so His activity on Shabbos is like carrying within one’s own courtyard.
Shemot Rabbah 30:9שמות רבה ל׳:ט׳
… כתיב (ירמיה כג) הלא את השמים ואת הארץ אני מלא. דבר אחר: מגיד דבריו ליעקב אמר רבי אבהו בשם רבי יוסי ב״ר חנינא: משל למלך, שהיה לו פרדס והיה נוטע בו כל מיני אילנות, ולא היה נכנס לתוכו אלא הוא שהיה משמרו, משעמדו בניו על פרקן, אמר לו: בני, הפרדס הזה אני הייתי משמרו, ולא הנחתי אדם להכנס בתוכו, אתם תהיו משמרין אותו כדרך שהייתי אני משמרו. כך אמר האלקים לישראל: עד שלא בראתי את העולם הזה, התקנתי את התורה, שנאמר (משלי ח): ואהיה אצלו אמון. מהו אמון? אומן, …
Another matter, “these are the ordinances” (Exodus 21:1), that is what is written: “He declares His words to Jacob” (Psalms 147:19); these are the commandments, “His statutes and ordinances to Israel” (Psalms 147:19); these are the ordinances. Because the attributes of the Holy One blessed be He are unlike the attributes of flesh and blood. The attribute of flesh and blood is that he instructs others to perform, but he does not perform anything. The Holy One blessed be He is not so. What He performs, He says to Israel …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
209שבחי׳ א״ק רעוא דכל רעוין גבוה מהשבת
There the Alter Rebbe explains that the souls are rooted in Adam Kadmon, and that the “higher Shabbos” of the Time to Come is an ascent in which even Adam Kadmon, called the “Adam of Beriah,” rises into Atzilus, the revelation of the Infinite Light itself.
Kehot’s noteראה לקמן מד, ג דשם מבאר דעליית שבת הוא אפילו בא״ק.
Paragraph 32
210בת״א פ׳ לך לך
The note locates the discussion of “Shield of Avraham” in Torah Ohr, Lech Lecha, 12a.
Kehot’s noteיב, א.
Paragraph 33
211ולא יכנף עוד
“Your Teacher will no longer hide Himself, and your eyes shall see your Teacher.”
Isaiah 30:20ישעיהו ל׳:כ׳
וְנָתַן לָכֶם אֲדֹ־נָי לֶחֶם צָר וּמַיִם לָחַץ וְלֹא־יִכָּנֵף עוֹד מוֹרֶיךָ וְהָיוּ עֵינֶיךָ רֹאוֹת אֶת־מוֹרֶיךָ:
And though the L-rd give you sparing bread and scant water, Yet shall not thy Teacher hide Himself any more, But thine eyes shall see thy Teacher;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212והי׳ הוי׳ לי לאלקים
Yaakov’s vow: “and I return in peace to my father’s house, and Havayah will be my G-d.”
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 34
213בד״ה והבדילה הפרוכת
That discourse starts from Etz Chaim’s teaching that there is a parsa (partition) and from the Talmud’s account of thirteen curtains in the Second Temple, made for modesty: at night the gates were locked, and even by day, when they stood open, each gate had a curtain; it relates the Temple court and its chambers to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
214והבדילה הפרוכת
“And the curtain shall divide for you between the Holy and the Holy of Holies.” The Alter Rebbe refers to his discourse on these words.
Exodus 26:33שמות כ״ו:ל״ג
וְנָתַתָּה אֶת־הַפָּרֹכֶת תַּחַת הַקְּרָסִים וְהֵבֵאתָ שָׁמָּה מִבֵּית לַפָּרֹכֶת אֵת אֲרוֹן הָעֵדוּת וְהִבְדִּילָה הַפָּרֹכֶת לָכֶם בֵּין הַקֹּדֶשׁ וּבֵין קֹדֶשׁ הַקֳּדָשִׁים:
And thou shalt hang up the veil under the clasps, and shalt bring in thither within the veil the ark of the testimony; and the veil shall divide unto you between the holy place and the most holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
215העשיר לא ירבה
“The rich shall not give more, and the poor shall not give less, than half a shekel.”
Exodus 30:15שמות ל׳:ט״ו
הֶעָשִׁיר לֹא־יַרְבֶּה וְהַדַּל לֹא יַמְעִיט מִמַּחֲצִית הַשָּׁקֶל לָתֵת אֶת־תְּרוּמַת ה׳ לְכַפֵּר עַל־נַפְשֹׁתֵיכֶם:
The rich shall not give more, and the poor shall not give less, than the half shekel, when they give the offering of the L-RD, to make atonement for your souls.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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אדם כי יהיה בעור בשרו
“When a Man Shall Have in the Skin of His Flesh”
Nega’im, the Torah’s skin afflictions, are not ordinary impurity but supernal lights, harsh judgments of holiness: they appear only on adam, the complete person who has refined everything within him except the outermost dross, and through the kohen, who embodies supernal Chesed, they can be sweetened into complete good.
The maamar in brief
The Torah introduces the laws of nega’im with the word adam, the highest name for a person. Adam is “the completeness of all”: he contains Chesed, Gevurah and compassion and every quality that a ruler of the world needs, whereas one bound to a single quality or two is called ish, as Moshe is called “the man (ish) of G-d”; and through his deeds adam can raise things up or bring them down, so that the whole world depends on him. Such a person may have rectified all his higher levels while evil and dross remain in “the skin of his flesh,” his lowest level, and these surface as nega’im, signs that come about not by nature but miraculously. Nega’im are also lofty in themselves: a person is impure only once the kohen calls him impure, and until then the nega is a supernal light, a harsh judgment of holiness. Brought to Aharon the kohen, supernal Chesed, nega’im are sweetened and turned to complete good, though some cannot be. Nega’im no longer appear, because they require that evil be cleared from the inner dimension, while today a little evil remains within even the righteous.

Outline
	1Adam, the completeness of allAdam contains Chesed, Gevurah, compassion and every quality of a ruler; one bound to one or two qualities, like Moshe the ish, is not called adam; adam raises and lowers, and the world depends on him (the Zohar on Mishpatim; the Midrash on “one adam out of a thousand”).¶1
	2Dross in the skin of his fleshOne who has rectified all his higher levels may still have unsifted dross at the end of his garments, his outermost layer; it surfaces as nega’im, which do not come from bodily fluids (as the Rambam writes, such a change no longer occurs in our time) but are miraculous.¶1
	3Supernal lights sweetened by the kohenA nega is not impurity until the kohen calls it impure; before that it is a supernal light, a harsh judgment of holiness (Etz Chaim; the Ramaz). The kohen, supernal Chesed, the right arm, sweetens it, and when he says “pure” it turns to complete good; some nega’im he cannot sweeten.¶1
	4Why nega’im are absent todayNega’im show that evil has been cleared from the inner dimension of body and soul and remains only outside; among us even the tzaddik still has a little evil within (Torah Ohr, Miketz, “For You are my lamp”; Tanya, chapter 10).¶1


Key concepts
	Adamאדם
	The highest name for a human being, “the completeness of all”: one who includes every quality, Chesed, Gevurah and compassion, and every mode of conduct needed to rule the world, as against ish, one bound to a single quality.

	Nega (affliction)נגע
	The skin affliction of Leviticus 13. Here it is a sign, not of natural origin, that dross remains in the outermost layer of one who has refined everything else; in itself it is a supernal light, impure only once the kohen declares it so.

	Harsh judgment of holinessדינא קשיא דקדושה
	A severity that belongs to holiness itself. Following Etz Chaim, the nega is not impurity but a holy, harsh judgment, from which the impure external forces can draw nourishment.

	Supernal Chesed, the right armחסד עילאה דרועא ימינא
	The kohen embodies the supernal kindness that the Tikkunei Zohar calls “the right arm”; kindness sweetens severities, so the kohen’s word “pure” turns the nega into complete good.

	Sifting (beirur)בירור
	Separating the evil and the dross from the good through one’s service of G-d. Nega’im appear only when this work is complete in the inner dimension and only the outermost dross remains.

	Inner and outer dimensionפנימיות וחיצוניות
	The inner core and the external layer of body and soul. Nega’im indicate evil remaining only in the outer dimension; in our times a little evil remains in the inner dimension even of the righteous.


Section 1 · ¶1
Adam, the completeness of all
Section 2 · ¶1
Dross in the skin of his flesh
Section 3 · ¶1
Supernal lights sweetened by the kohen
Section 4 · ¶1
Why nega’im are absent today
1אדם כי12 יהיה בעור בשרו. אדם הוא במדרגה גדולה לפי שהוא שלימו דכולא.3 פי׳ מפני שהוא כלול מכל הבחי׳ חו״ג [חסד וגבורה] ורחמים וכל המדות והנהגות השייכות במי
“When a man (adam) shall have in the skin of his flesh.” Adam is at a great level, for he is “the completeness of all” (shleimu dechola). That is, because he is comprised of all the aspects, Chesed (kindness), Gevurah (restraint) and compassion, and all the emotive attributes (middos) and modes of conduct that pertain to one
The maamar opens with the verse that begins the laws of nega’im, the skin afflictions of the Torah, where the afflicted person is called adam. Adam is the highest name for a human being because it means “the completeness of all”: one who contains every quality, Chesed (kindness), Gevurah (restraint) and compassion, and every trait and mode of conduct a ruler needs.


שהוא שליט ומושל בעולם משא״כ מי שהוא דבוק לבחי׳ א׳ בלבד או שתים אינו נק׳ אדם
who is ruler and sovereign in the world; whereas one who cleaves to one aspect alone, or to two, is not called adam,
A ruler must be able to answer every situation with kindness, severity or compassion as each is called for. One who is bound to only one or two of these qualities, however lofty, lacks that completeness, and so is not called adam.


כמו משה האיש4 איש האלקים5 אע״פ [אף על פי] שבחי׳ משה למעלה מעלה מ״מ בחי׳ אדם למעלה הימנו כמ״ש בזהר פ׳ תזריע דמ״ח ע״א67 והיינו מפני היות בו כל הדברים כו׳ ויוכל להעלות למעלה בעניניו ומעשיו.
such as “Moshe the man (ish),” “the man (ish) of G-d.” Although the level of Moshe is exceedingly high, nevertheless the level of adam is above him, as is written in the Zohar, Parshas Tazria, folio 48, side a. That is, because all things are within him, etc., and he can raise [things] up on high through his affairs and his deeds,
Moshe is called ish (“Moshe the man,” “the man of G-d”), not adam; the Zohar on Parshas Tazria explains that he is called ish because he is called the King’s servant, while adam is “the completeness of all.” So although Moshe’s level is exceedingly high, the level of adam, which contains all things, is higher, and through his affairs and deeds such a person can raise everything upward.


ולהשפיל למטה וכל העולם תלוי בו (וע׳ ר״פ משפטים דצ״ד סע״ב [סוף עמוד ב].8 ובמדרש ויקרא רבה ר״פ ב׳9 ובקהלת ע״פ אדם אחד מאלף מצאתי1011 אדם זה משה12 שבא לאלף דור13 כו׳)
and bring down below, and the whole world depends on him. (And see [the Zohar,] the beginning of Parshas Mishpatim, folio 94, end of side b; and in the Midrash, Vayikra Rabbah, beginning of chapter 2; and in [the Midrash on] Koheles, on the verse “One man (adam) out of a thousand I have found”: “Adam — this is Moshe, who came for a thousand generations,” etc.)
Because adam contains everything, he can both raise things up and bring them down, and the whole world depends on him. The parenthesis points to the Zohar at the start of Parshas Mishpatim, where one who merits most is called adam “in the manner of Atzilus” and has dominion over all the hosts above and below, and to the Midrash on “One adam out of a thousand I have found,” which reads this adam as Moshe.


והנה אדם הזה כשמוכשרין מעשיו ותיקן כל הדברים והבחי׳ שלמעלה יוכל להיות עדיין בעור בשרו14 בחי׳ התחתונה שבו לא נתברר הרע והפסולת ממנו ונולדים סימנים בגשמיות בבשרו שלא כדרך
Now, this adam, when his deeds are worthy and he has rectified all the matters and levels that are above, it can be that still, in “the skin of his flesh,” the lowest level in him, the evil and the dross have not been sifted out of it, and signs arise physically in his flesh, not in the way of
Now the maamar turns to the nega’im themselves. A person on the level of adam may have refined all his higher faculties, yet in “the skin of his flesh,” his lowest and outermost layer, evil and dross may remain unsifted; that residue then shows itself as physical signs in his flesh that do not come about naturally.


הטבע והם הנגעים שאינם מליחות המצויים כמ״ש הרמב״ם [הרבי משה בן מימון]15 שמצות נגעים אינו נהוג בזמננו זה אחר החורבן מפני שאינו מצויין כלל16 שיהי׳ [שיהיה] שינוי בבשר עצמו בלא שום ליחה שהרי הוא כמראה החמה עמוקה מן הצל17 וכו׳
nature; and these are the nega’im (afflictions), which are not from the common fluids, as the Rambam writes, that the mitzvah of nega’im does not apply in this time of ours, after the Destruction [of the Temple], because it is not found at all that there should be a change in the flesh itself without any fluid, for it is “like the appearance of the sun, deeper than the shade,” etc.
Ordinary skin ailments were understood to come from the body’s fluids (the “humors” of the old medicine), but nega’im do not. The Alter Rebbe cites the Rambam that the mitzvah of nega’im no longer applies after the Destruction because such a change in the flesh itself, with no fluid behind it, whose white looks deeper than the skin as sunlight looks deeper than the shade, no longer occurs.


אך מעשה נסים הם מפני שברוחניות בעבודת ה׳ תיקן במעשיו ובירר הרע מן הטוב בכל הדברים רק פסולת שבסוף לבושיו עדיין לא נתברר
Rather, they are miraculous occurrences, because spiritually, in the service of G-d, he has made rectification through his deeds and sifted the evil from the good in all matters; only the dross at the end of his garments has not yet been sifted.
So nega’im are miraculous. They come to one who, in his spiritual service of G-d, has already sifted the evil from the good in everything, leaving unsifted only the dross at the very end of his “garments,” the outermost layers that clothe his inner self.


לכן נולדו בבשרו וגם נגעים דברים גבוהים18 הן שאינו נק׳ טמא עד שיקראנו הכהן טמא1920 וכשעדיין לא קרא לו שם טמא אין הנגעים בכלל טומאה
Therefore they arose in his flesh. Moreover, nega’im are lofty things, for he is not called impure until the kohen calls him impure; and as long as [the kohen] has not yet called him by the name “impure,” the nega’im are not within the category of impurity,
Because the inner work is complete, the last residue surfaces outwardly, in his flesh. A second point follows: nega’im are lofty in themselves, since by law a nega makes a person impure only when the kohen declares it (as Rashi on the verse puts it, citing the Sifra, the impurity and purity of nega’im depend only on the word of a kohen), so until then it is not impurity at all.


אלא אדרבה הם אורות עליונים21 רק שהם דינא קשיא דקדושה22 כדאיתא בע״ח [בעץ חיים]23 ע״ש (ועיין בהרמ״ז [בהרב משה זכות] ס״פ תזריע במ״ש והבן ענין גדול שאין טומאות הצרעת ככל שאר טומאות כו׳ ע״ש)
but on the contrary, they are supernal lights; only they are a harsh judgment (dina kashya) of holiness, as is found in Etz Chaim; see there. (And see the Ramaz [on the Zohar], at the end of Parshas Tazria, on what he writes: “And understand a great matter: that the impurities of tzaraas are not like all the other impurities,” etc.; see there.)
Before the kohen speaks, the nega is a supernal light, a “harsh judgment of holiness”: a severity that belongs to the side of holiness. Etz Chaim says that the nega is not impurity itself but harsh, holy judgments from which the impure forces draw nourishment, and the Ramaz on the Zohar likewise stresses that the impurity of tzaraas is unlike all other impurities.


והובא אל אהרן הכהן24 שנתעלים ע״י הכהן שהוא חסד עילאה דרועא ימינא2526 ויוכל להמתיק דינים כשאומר טהור27 מתטהרים הנגעים ונהפכו לטוב גמור ויש נגעים שלא יוכל הכהן להעלותם ולהמתיק׳ [ולהמתיקם]
“And he shall be brought to Aharon the kohen”: for they are elevated through the kohen, who is the supernal Chesed, “the right arm,” and he can sweeten the severities (dinim). When he says “pure,” the nega’im become pure and are transformed into complete good. And there are nega’im that the kohen cannot elevate and sweeten.
The verse continues, “And he shall be brought to Aharon the kohen.” The kohen embodies supernal Chesed, which the Tikkunei Zohar calls “the right arm,” and kindness can sweeten severe judgments: when he pronounces the person pure, the nega itself is purified and turned into complete good. Some nega’im, however, are beyond the kohen’s power to raise and sweeten.


ולכן אין נגעים נהוג בזמננו זה דהיינו שאין מצויים בבני אדם מפני שהם מורים על התבררות הרע מן פנימיות הגוף ונפש רק בחיצוניות
Therefore nega’im do not apply in this time of ours, that is, they are not found among people, because they indicate that the evil has been sifted out of the inner dimension (pnimiyus) of body and soul, [so that it remains] only in the outer dimension (chitzoniyus).
This explains why nega’im are not found in our times. A nega can appear only when the evil has already been cleared from the inner dimension of body and soul and remains only on the outside, where it can surface on the skin.


וזהו אינו בנמצא אצלנו שאף הצדיק והטוב עדיין הרע קצת בפנימיות וד״ל [ודי למבין] (וע׳ מ״ש בפ׳ מקץ סד״ה כי אתה נרי ועיין בסש״ב [בספר של בינונים] ח״א [חלק א׳] פרק יו״ד):2829
And this is not to be found among us, for even [in] the tzaddik and the good person, the evil is still [present] slightly in the inner dimension. This suffices for one who understands. (And see what is written in Parshas Miketz, at the end of the discourse beginning “For You are my lamp”; and see Sefer Shel Beinonim [Tanya], Part I, chapter 10.)
In our times even one who is righteous and good still has a little evil in his inner dimension, so the condition for nega’im is missing. The text points to the end of Torah Ohr’s discourse “For You are my lamp” (Miketz), which contrasts the lofty souls of earlier generations, who could master the evil in themselves, with the later generations of the “footsteps of Moshiach,” who need great toil; and to Tanya, chapter 10, on the tzaddik who is not complete, in whom a tiny measure of evil remains, subdued by the good.



In one’s avodah
The service the maamar describes is to rectify through one’s deeds and to sift the evil from the good in all matters, in the service of G-d, down to the outermost layer of one’s “garments.”
Questions for discussion
	Why is adam, rather than ish, the higher title, and how can the level of adam be above that of Moshe, whom the Midrash itself calls adam?
	How can nega’im be both unsifted dross and supernal lights, a “harsh judgment of holiness”?
	Why does the kohen’s word decide whether a nega is impurity, and what does it mean that the kohen is supernal Chesed, the right arm?
	Why does the absence of nega’im in our times point to evil within, rather than to greater purity?

Sources and references
Notes
Paragraph 1
1אדם כי יהי׳ בעור בשרו
The note says that Or HaTorah on Vayikra (vol. 1, p. 252) has notes and glosses on this maamar, and points to further discussions in the same volume, pp. 516 and 531.
Kehot’s noteהערות והגהות באוה״ת ויקרא-א ע׳ רנב. וראה שם ע׳ תקטז. תקלא. נתבאר בשיחת ש״פ תזריע תנש״א כרך-ב ע׳ 492 ואילך.
2אדם כי יהי׳ בעור בשרו
“When a man (adam) has in the skin of his flesh a swelling, a scab or a bright spot, and it becomes in the skin of his flesh a nega of tzaraas, he shall be brought to Aharon the kohen or to one of his sons the kohanim.” The maamar reads the verse’s word adam as the highest name for a person.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ב.
3אדם . . שלימו דכולא
Sefer HaErchim Chabad is an encyclopedia of concepts in Chabad Chassidus; the note points to its first volume, p. 124, and the sources listed there, for adam as “the completeness of all.”
Kehot’s noteראה ספרי הערכים-חב״ד כרך-א ע׳ קכד. וש״נ.
4משה האיש
The people said to Aharon, “for this Moshe, the man who brought us up out of the land of Egypt, we do not know what has become of him.” One of the verses where Moshe is called ish, “the man.”
Exodus 32:1שמות ל״ב:א׳
וַיַּרְא הָעָם כִּי־בֹשֵׁשׁ מֹשֶׁה לָרֶדֶת מִן־הָהָר וַיִּקָּהֵל הָעָם עַל־אַהֲרֹן וַיֹּאמְרוּ אֵלָיו קוּם עֲשֵׂה־לָנוּ אֱלֹקִים אֲשֶׁר יֵלְכוּ לְפָנֵינוּ כִּי־זֶה מֹשֶׁה הָאִישׁ אֲשֶׁר הֶעֱלָנוּ מֵאֶרֶץ מִצְרַיִם לֹא יָדַעְנוּ מֶה־הָיָה לוֹ:
And when the people saw that Moses delayed to come down from the mount, the people gathered themselves together unto Aaron, and said unto him: ‘Up, make us a god who shall go before us; for as for this Moses, the man that brought us up out of the land of Egypt, we know not what is become of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, א.
5איש האלקים
“And this is the blessing with which Moshe, the man of G-d, blessed the children of Israel before his death.” Moshe is called “the man (ish) of G-d.”
Deuteronomy 33:1דברים ל״ג:א׳
וְזֹאת הַבְּרָכָה אֲשֶׁר בֵּרַךְ מֹשֶׁה אִישׁ הָאֱלֹקִים אֶת־בְּנֵי יִשְׂרָאֵל לִפְנֵי מוֹתוֹ:
And this is the blessing wherewith Moses the man of G-d blessed the children of Israel before his death.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Psalms 90:1תהילים צ׳:א׳
תְּפִלָּה לְמֹשֶׁה אִישׁ־הָאֱלֹקִים אֲדֹ־נָי מָעוֹן אַתָּה הָיִיתָ לָּנוּ בְּדֹר וָדֹר:
A Prayer of Moses the man of G-d. L-rd, Thou hast been our dwelling-place in all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, א. תהלים צ, א.
6כמ״ש בזהר פ׳ תזריע דמ״ח ע״א
The note points to Or HaTorah on Vayikra (vol. 4, p. 1049) in connection with the Zohar on Tazria (48a) that the maamar cites for adam being above Moshe’s level.
Kehot’s noteראה אוה״ת ויקרא-ד ע׳ א׳מט.
7בחי׳ אדם למעלה הימנו כמ״ש בזהר פ׳ תזריע דמ״ח ע״א
The Zohar teaches that of the names for a human being (adam, gever, enosh, ish) the greatest is adam, “the completeness of all and the inclusion of all,” and that Moshe is called “the man (ish)” because he is called the King’s servant. The Alter Rebbe cites it for the level of adam being above that of Moshe as ish.
Zohar, Tazria 22:105–23:115ספר הזהר, תזריע כ״ב:ק״ה-כ״ג:קט״ו
So the benefit of light is only felt from its contrast with darkness, and similarly white is only known and valued from its contrast with black.’ R. Isaac said: ‘It is the same with sweet and bitter: a man does not know what sweet is until he tastes bitter.’ We have learnt: Man in the Scripture has four names- adam, geber, enosh, ish-and the highest of them is adam.’ Said R. Judah: ‘But is it not written, “When a man (adam) shall bring from you an offering” (Lev. 1, 2), …
The Zohar; London, Soncino Press, 1933 (Public Domain)
8וע׳ ר״פ משפטים דצ״ד סע״ב
Or HaTorah on Vayikra (vol. 1, p. 252) sums up the Zohar: “adam is higher than ish… implying that he has a neshamah of Atzilus,” above the level of “He blew into his nostrils the breath of life.” Or HaTorah on Nach (vol. 1, p. 380) quotes the Zohar, “if he merits more… he is adam in the manner of Atzilus,” adds, “and this is ‘One adam out of a thousand I have found,’” and refers to Likkutei Torah, Tazria.
Kehot’s noteבזהר ח״ב ”אדם גבוה מאיש . . משמע שיש לו נשמה דאצי׳ ולמעלה מבחי׳ ויפח באפיו נשמת חיים” — אוה״ת ויקרא-א ע׳ רנב. ובאוה״ת נ״ך-א ע׳ שפ מעתיק מהזהר ”זכה יתיר כו׳ דאיהו אדם בארח דאצילות כו׳ וזהו אדם אחד מאלף מצאתי. וע׳ מזה בלקו״ת פ׳ תזריע”.
9ובמדרש ויקרא רבה ר״פ ב׳
Yahel Or quotes this Midrash on “One adam out of a thousand I have found”: of a thousand people who begin the study of Scripture, a hundred go on to Mishnah, ten to Talmud, and one to rendering halachic decisions.
Kehot’s note”ע״פ אדם אחד מאלף מצאתי בנוהג שבעולם אלף בני אדם נכנסים למקרא יוצאים מהם מאה למשנה יוצאים מהם עשרה לתלמוד יוצא מהן אחד להוראה הה״ד אדם אחד מאלף מצאתי כו׳ עכ״ל” — יהל אור ע׳ שכא. ראה אוה״ת אוה״ת נ״ך-א ע׳ שעט-פ ושם ”י״ל כי הנה אדם אחד מאלף מצאתי זהו שנשמתו מאצי׳”. ושם ע׳ תט ”דקאי על משה”.
10ובקהלת ע״פ אדם אחד מאלף מצאתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteז, כח ”כהדא דתנן במנחות פרק כל קרבנות הצבור אלפא ליין, ור״ל דכמ״כ אחד מאלף היינו היותר חשוב ומשובח כו׳”.
11Koheles says, “One man (adam) out of a thousand I have found.” The Midrashim cited in the parenthesis expound this verse.
Ecclesiastes 7:28קהלת ז׳:כ״ח
אֲשֶׁר עוֹד־בִּקְשָׁה נַפְשִׁי וְלֹא מָצָאתִי אָדָם אֶחָד מֵאֶלֶף מָצָאתִי וְאִשָּׁה בְכׇל־אֵלֶּה לֹא מָצָאתִי:
which yet my soul sought, but I found not; one man among a thousand have I found; but a woman among all those have I not found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12אדם אחד מאלף מצאתי אדם זה משה
On this verse the Midrash says that ordinarily a thousand people begin the study of Scripture, a hundred of them go on to Mishnah, ten to Talmud, and of those ten one emerges; it then reads “one adam out of a thousand” as Avraham, as Amram, and as Moshe.
Vayikra Rabbah 2:1ויקרא רבה ב׳:א׳
13אדם זה משה שבא לאלף דור
The Midrash on Koheles brings the same teaching, and among its readings: “adam — this is Moshe, who came for a thousand generations,” while the Torah given through him was given “for a thousand generations” (Psalms 105:8).
Kohelet Rabbah 7:28:1קוהלת רבה ז׳:כ״ח:א׳
… וְאִשָּׁה, זוֹ יוֹכֶבֶד. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה. וְאִשָּׁה, אֵלּוּ נְשֵׁי הַמִּדְבָּר. דָּבָר אַחֵר, אָדָם, זֶה משֶׁה, שֶׁבָּא לְאֶלֶף דּוֹר. וְאִשָּׁה, זוֹ הִיא הַתּוֹרָה שֶׁנִּתְּנָה לְאֶלֶף דּוֹר, הֲדָא הוּא דִכְתִיב (תהלים קה, ח): דָּבָר צִוָּה לְאֶלֶף דּוֹר, מְלַמֵּד שֶׁצָּפָה הַקָּדוֹשׁ בָּרוּךְ הוּא בְּכָל הַקַּנְקַנִּים וְלֹא מָצָא קַנְקַן זָפוּת מִקַּנְקַנּוֹ שֶׁל משֶׁה, שֶׁפָּשַׁט יָדוֹ וְקִבֵּל אֶת הַתּוֹרָה.
“What my soul sought further, I did not find; one man from one thousand I have found; but a woman among all these I did not find” (Ecclesiastes 7:28). “What my soul sought further, I did not find; one man from one thousand I have found.” According to the way of the world, one thousand people enter to study Bible, one hundred of them emerge to study Mishna, ten of them emerge to study Talmud, and one of them emerges to issue rulings; that is what is written: “One man …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14יכול להיות עדיין בעור בשרו
The note says that the point made here, that a person may still have unsifted evil “in the skin of his flesh,” is explained in the talk of Shabbos Parshas Tazria-Metzora 5751, printed in Sefer HaSichos 5751, vol. 2.
Kehot’s noteנתבאר בשיחת ש״פ תו״מ תנש״א (סה״ש תנש״א ח״ב).
15כמ״ש הרמב״ם
Besides the Rambam (Laws of Tumas Tzaraas 16:10), the note points to two notes in Likkutei Sichos, vol. 22 (p. 72, note 36, and p. 65, note 9), for this citation of the Rambam.
Kehot’s noteהל׳ טו״צ טז, י. ראה בלקו״ש חכ״ב ע׳ 72 הערה 36. שם ע׳ 65 הערה 9.
16מפני שאינו מצויין כלל
The note quotes Likkutei Sichos: it requires study whether this is the only reason, since the laws of nega’im apply even when the Temple is not standing (Rambam, Laws of Tumas Tzaraas 11:6), and there are no obstacles, such as [the need for] a kohen of established lineage, etc.
Kehot’s noteצ״ע אם הכוונה רק מפני זה (כי דינם שנוהגים גם שלא בזמן הבית (רמב״ם הל׳ טו״צ פי״א ה״ו)) — ואין כל מניעות, כהן מיוחס וכו׳. וראה תו״ש (שמות מילואים סח״י) הדעות אם נגעים נוהגין בזה״ז והטעמים. — לקו״ש חכ״ב ע׳ 75 הערה 53.
17כמראה החמה עמוקה מן הצל
A baraisa defines the bright spot (bahares) as “deep,” for it says “its appearance is deeper than the skin,” “like the appearance of the sun, which is deeper than the shade.” The Alter Rebbe quotes this description of a nega’s appearance.
Shevuot 6b:4שבועות ו׳ ב:ד׳
תָּנוּ רַבָּנַן: ״בַּהֶרֶת״ – עֲמוּקָּה, וְכֵן הוּא אוֹמֵר: ״וּמַרְאֶהָ עָמֹק מִן הָעוֹר״; כְּמַרְאֵה חַמָּה הָעֲמוּקָּה מִן הַצֵּל. ״שְׂאֵת״ – אֵין שְׂאֵת אֶלָּא גָּבוֹהַּ, וְכֵן הוּא אוֹמֵר: ״עַל כׇּל הֶהָרִים הָרָמִים וְעַל כׇּל הַגְּבָעוֹת הַנִּשָּׂאוֹת״. ״סַפַּחַת״ – אֵין סַפַּחַת אֶלָּא טְפֵילָה, וְכֵן הוּא אוֹמֵר: ״וְאָמַר סְפָחֵנִי נָא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18נגעים דברים גבוהים
The note says that the idea that nega’im are lofty things is explained in section 3 of the Likkutei Sichos talk on this parsha from 5751.
Kehot’s noteנתבאר בלקו״ש לפ׳ זו תנש״א סעיף ג. ובשיחת ש״פ תזריע תנש״א סעיף ד.
19שאינו נק׳ טמא עד שיקראנו הכהן טמא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנגעים רפ״ג. רמב״ם הל׳ טומאת צרעת פ״ב ה״ב. וראה תו״כ ורש״י פרשתינו יג, ב. תו״כ ר״פ מצורע.
20שאינו נק׳ טמא עד שיקראנו הכהן טמא
“Everyone is fit to inspect nega’im, but the impurity and the purity are in the hands of a kohen: they tell him, ‘Say impure,’ and he says ‘impure’; ‘Say pure,’ and he says ‘pure.’” Hence a nega makes a person impure only once the kohen pronounces it.
Mishnah Negaim 3:1משנה נגעים ג׳:א׳
הַכֹּל מִטַּמְּאִין בַּנְּגָעִים, חוּץ מִן הַנָּכְרִים וְגֵר תּוֹשָׁב. הַכֹּל כְּשֵׁרִים לִרְאוֹת אֶת הַנְּגָעִים, אֶלָּא שֶׁהַטֻּמְאָה וְהַטָּהֳרָה בִידֵי כֹהֵן. אוֹמְרִים לוֹ אֱמֹר טָמֵא, וְהוּא אוֹמֵר טָמֵא. אֱמֹר טָהוֹר, וְהוּא אוֹמֵר טָהוֹר. אֵין רוֹאִים שְׁנֵי נְגָעִים כְּאֶחָד, בֵּין בְּאִישׁ אֶחָד וּבֵין בִּשְׁנֵי אֲנָשִׁים, אֶלָּא רוֹאֶה אֶת הָאֶחָד וּמַסְגִּירוֹ וּמַחְלִיטוֹ וּפוֹטְרוֹ, וְחוֹזֵר לַשֵּׁנִי. אֵין מַסְגִּירִין אֶת הַמֻּסְגָּר וְלֹא מַחְלִיטִין אֶת הַמֻּחְלָט. אֵין מַסְגִּירִין אֶת הַמֻּחְלָט, וְלֹא מַחְלִיטִין אֶת הַמֻּסְגָּר. אֲבָל בַּתְּחִלָּה, בְּסוֹף שָׁבוּעַ, הַמַּסְגִּיר מַסְגִּיר, …
Everyone can become impure from negaim, except for a non-Jew and a resident alien. All are qualified to inspect negaim, but only a priest may declare them unclean or clean. He is told, "Say: 'unclean,'" and he repeats "unclean," or "Say: 'clean,'" and he repeats "clean." Two negaim may not be inspected simultaneously whether in one man or in two men; rather he inspects one first and isolates him, certifies him as unclean or pronounces him clean, and then he inspects the second. One who is isolated may not be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
21אורות עליונים
The talk’s note 34 remarks that נגע (nega) has the letters of ענג (oneg, delight), as the Zohar notes, and suggests that the “supernal lights” of nega’im are the supernal delight.
Kehot’s note”להעיר ש”נגע” אותיות ”ענג” (זהר ח״א כו, ריש ע״ב. ח״ב סה, ב. ח״ג רעג, א ועוד). ועפ״ז י״ל שה”אורות עליונים” ד”נגעים” קאי על בחי׳ ”עונג העליון” — שיחת ש״פ תו״מ תנש״א (סה״ש תנש״א ח״ב) הערה 34. ושם בהשיחה מבאר בארוכה ב׳ ענינים הא׳ שהנגעים הם רק פסולת שעדיין לא נתברר, והב׳ שהם דברים גבוהים אורות עליונים, שלכאורה הם ענינים הפכיים, וביאר שם שייכותם ושתלויים זה בזה. ע״ש.
22דינא קשיא דקדושה
Expounding “When a man shall have in the skin of his flesh,” Etz Chaim writes: “Do not wonder at this, for the nega is not the impurity itself, only holy, harsh judgments from which the impure external forces draw nourishment, and it is rectified only through Aharon the kohen, the supernal Abba.” This is the Etz Chaim the Alter Rebbe cites for the nega as a harsh judgment of holiness.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… והנה כאשר יש סגירו דנהורא עלאה שהם מוחין מצד אבא ואין שם מוחין רק מצד אמא אז נקרא נגע והוא מ״ש בזוהר שהוא כח הדינין קשים דקדושה עלאה הגרשת את החיצונים ואת הקלי׳ כנודע כי בחי׳ בינה דוחה את החיצונים בסוד התכלת אלא שאין כח הזה בבינה רק ע״י היותה יחד עם החכמה אבל עתה שהיא לבדה בלתי חכמה אינו כך ולסבה זאת ג״כ היא עתה דינא קשיא להיותה נפרדת מן החכמה לכן נגע גימטריא קכ״ג כמנין מילוי של אהי״ה דאלפי״ן כי הוא קמ״ג והמילוי לבדו הם גימטריא קכ״ג …
Sefer Etz Chaim (Public Domain)
23כדאיתא בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ לאה ורחל פ״ז [כ]. וראה לקמן כד, ג.
24והובא אל אהרן הכהן
The words here quote Leviticus 13:2; the passage is shown below.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ב.
25חסד עילאה דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
26חסד עילאה דרועא ימינא
In Elijah’s opening prayer (Patach Eliyahu) the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm.” The kohen is identified with this supernal Chesed.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
27שנתעלים ע״י הכהן . . כשאמר טהור
The note quotes Likkutei Sichos: this means that the very object of the nega, before the kohen calls it impure, is not a matter of impurity but, on the contrary, a matter of holiness.
Kehot’s note”זאת אומרת שעצם החפצא ד”נגע” (קודם קריאת שם טמא ע״י הכהן) אינו ענין של טומאה, אלא אדרבה ענין של קדושה” בלקו״ש שם.
28ועיין הרמ״ז . . והבן ענין גדול
In the next maamar the Alter Rebbe returns to this, citing Etz Chaim that “the nega is not impurity in itself, only a harsh judgment,” and explaining that from the nega nourishment is later drawn to kelipas nogah (the “glowing husk,” in which good and evil are mixed) of Atzilus, which is the impurity when the nega is declared impure; he refers again to the Ramaz at the end of Tazria, and a little further on quotes his words, that the impurity of tzaraas is not like all other impurities.
Kehot’s noteראה לקמן כד, א שמעתיק לשון הרמ״ז.
29ועיין בסש״ב ח״א פרק יו״ד
Tanya, chapter 10: one who drives the evil out but has not turned it into good is “a tzaddik who is not complete,” in whom a tiny measure of evil remains, bent and nullified before the good because it is so small; the complete tzaddik, who has turned his evil to good, is rare. The text points here for the evil that remains even in the tzaddik.
Tanya, Likkutei Amarim 10תניא, חלק ראשון; ליקוטי אמרים י׳
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בגמרא דב״מ פרק הפועלים קא מפלגי במתיבתא דרקיע…
In the Gemara, Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of the Firmament…”
G-d is “the Holy One, blessed be He”: “holy,” the encompassing light of Keser, and “blessed,” the indwelling light of Chochmah. The Academy of the Firmament, whose understanding comes from Binah, heard G-d’s ruling “pure” only as a hidden glimmer of the encompassing light, while Rabbah bar Nachmani, whose soul came from that very radiance, could find its reason in the Torah itself.
The maamar in brief
The maamar explains the Talmud’s account of a dispute in the heavenly academy over a doubtful case of tzara’as, in which G-d said “pure,” the academy said “impure,” and Rabbah bar Nachmani was called up to decide. It first defines the Name “the Holy One, blessed be He”: “holy” is Keser, the light that encompasses all worlds, and “blessed” is Chochmah, the source of the light that fills them. The “firmament” is Binah, the level of comprehension, which shines in the Higher Gan Eden. Torah study, spoken aloud, draws down a light from above the order of the worlds, which is how the Sages worked miracles. The Alter Rebbe then explains, following the Maggid, that the attributes unite only through the Infinite Light, which shines constantly in Tiferes (hence the Name Havayah) but is absent from kelipas nogah. Tzara’as is the closing off of Chochmah, which lets nogah draw from the “skin”; a doubtful case is pure because this impurity depends on being known. The academy, rooted in Binah, knew G-d’s ruling but not its reason; Rabbah bar Nachmani, with a spark of Moshe, did. The maamar ends with the halachic question of “it is not in heaven.”

Outline
	1The dispute in heaven and the Name “the Holy One, blessed be He”The Talmud’s story; how the Sages worked wonders; “holy” is Keser, sovev, and “blessed” is Chochmah, memalei; baruch as receiver (Malchus) and as source (Chochmah).¶1–4
	2The Academy of the FirmamentThe firmament above the upper chayos is Binah, comprehension “frozen” like ice; it shines in the Higher Gan Eden; Torah study for its own sake adds light there, and prayer prepares for it.¶5–8
	3Torah, speech and miraclesTorah gladdens the heart because it is one with G-d; spoken Torah draws out its hidden light; the Sages drew a light above the order of the worlds, so a river could divide; the mitzvos exist in Atzilus, and the souls learn them in Gan Eden.¶9–15
	4Kelipas nogah of Atzilus and the Name HavayahHow can there be a kelipah in Atzilus? Following the Maggid, the attributes unite only through the Infinite Light, which Tiferes always has and so bears the Name Havayah; nogah lacks this union and true self-nullification, so it is a “husk,” half good and half evil.¶16–22
	5The affliction and the law of the white hairWhen the light of Abba withdraws, nogah draws from the “skin” of Z’eir Anpin; the kohen draws Abba down again; white hair first means nogah draws only from the “hairs,” and a doubt is pure because this impurity depends on being known.¶23–26
	6Why the Academy did not know the reasonThe encompassing light shines in Gan Eden only hiddenly, so the Academy, rooted in Binah, knew G-d’s ruling but not its reason; Rabbah bar Nachmani’s soul, like Moshe’s, came from that radiance, so he found the reason in the Torah.¶27–30
	7G-d’s delight in Gan Eden and the halachic rulingG-d’s delight with the righteous comes from Eden, above the firmament, earned by drawing down the Crown through Torah; the Rambam rules “impure” because the Torah “is not in heaven,” though here, where G-d Himself said “pure,” the case may differ.¶31–33


Key concepts
	Holy and blessed (kadosh, baruch)קדוש ברוך
	The two words of the Name “the Holy One, blessed be He”: “holy” is Keser, set apart above the chain of descent and encompassing the worlds; “blessed” is Chochmah, the source from which light flows down to fill them.

	The Academy of the Firmamentמתיבתא דרקיע
	The Higher Gan Eden, named for the “firmament” above the upper chayos, which is Binah: the level at which insight becomes fixed comprehension, like water frozen into ice.

	Encompassing and inner lightאור מקיף ואור פנימי
	Light too great to enter a vessel surrounds it, yet shines into it in a hidden way. The Academy perceived G-d’s ruling only as this hidden glimmer.

	Inter-inclusion of the attributesהתכללות המדות
	Opposite attributes such as Chesed and Gevurah can unite only through the Infinite Light shining in them; Tiferes, which always has it, bears the Name Havayah.

	Kelipas nogah of Atzilusקליפת נוגה דאצילות
	A “husk” at the level of Atzilus, from the shattered vessels of Tohu: it receives some G-dly light, but its attributes stay separate, so the Infinite Light only surrounds it.

	Segiru, “closing”סגירו
	The Targum’s word for tzara’as: the closing off of the light of Abba, Chochmah, from Z’eir Anpin, which lets nogah draw nurture from the “skin.”

	“It is not in heaven”לא בשמים היא
	The law is decided by the sages below, by the Torah as it has come down into the inner light, not by the encompassing levels, “heaven.”


Section 1 · ¶1–4
The dispute in heaven and the Name “the Holy One, blessed be He”
1בגמרא דב״מ [דבבא מציעא] פרק הפועלים1 קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור2 ספק הקב״ה אמר טהור וכולהו מתיבתא דרקיע אמרי טמא ואמרי מאן נוכח.3
In the Gemara, [tractate] Bava Metzia, chapter HaPoalim: “They were disputing in the Academy of the Firmament (Mesivta deRakia): If the bright spot (baheres) preceded the white hair, [it is] impure; and if the white hair preceded the bright spot, pure. [In a case of] doubt, the Holy One, blessed be He, said, ‘Pure,’ and the whole Academy of the Firmament said, ‘Impure.’ And they said, ‘Who will decide?’
The maamar opens with a story from the Talmud (Bava Metzia 86a) about a law of tzara’as. A white spot (baheres) with white hairs in it is impure if the spot came first and pure if the hairs came first; in a case of doubt, G-d ruled “pure” while the whole heavenly academy ruled “impure,” and they looked for someone to decide between them.


נוכח רבה בר נחמני דאמר רבה בר נחמני אני יחיד בנגעים אני יחיד באהלות כו׳
‘Rabbah bar Nachmani will decide,’ for Rabbah bar Nachmani said, ‘I am unique in [the laws of] leprous afflictions (nega’im); I am unique in [the laws of] tent-impurity (ohalos),’” etc.,
They chose Rabbah bar Nachmani, the Amora who called himself unique in the laws of leprous afflictions and of tent-impurity. The Talmud goes on to tell that a messenger was sent to bring him up, but the Angel of Death could not approach him while he did not stop learning.


עד אמר טהור טהור, ובגמ׳ [ובגמרא] במסכת נזיר (דס״ה ע״ב) פי׳ הטעם דאמר קרא לטהרו או לטמאו4 הואיל5 ופתח בו הכתוב בטהרה תחלה (והובא בהר״ש [בהרבי שמעון] ספ״ד [סוף פרק ד׳] דנגעים).
up to “he said, ‘Pure, pure.’” And in the Gemara, in tractate Nazir (65b), the reason is explained: for the verse says, “to pronounce it pure or to pronounce it impure”: since Scripture opened with purity first. (This is cited by Rabbeinu Shimshon at the end of chapter 4 of Negaim.)
As his soul departed he said, “Pure, pure,” agreeing with G-d’s ruling. The Talmud in Nazir gives the reason: the verse (Leviticus 13:59) says “to pronounce it pure or to pronounce it impure,” mentioning purity first, which teaches that the doubtful case is pure.


וצריך להבין ענין התנאים ואמוראים שאנו רואים את המופתים העצומים6 שהיו יכולים לעשות כמו בר׳ [ברבי] פנחס בן יאיר
Now, we need to understand the matter of the Tannaim and Amoraim: we see the tremendous wonders they were able to perform, as with Rabbi Pinchas ben Yair
With the story stated, the Alter Rebbe raises a wider question: how could the Tannaim (the Sages of the Mishnah) and the Amoraim (the Sages of the Talmud) perform such tremendous wonders? His first example is Rabbi Pinchas ben Yair.


פ״ק [פרק קמא] דחולין7 שאמר גינאי נהרא חלוק לי8 מימיך ומיד נתקיים מה שבהתאסף יחד משה רבינו וששים רבוא ישראל גבי קריעת ים סוף היה זה פלא.
in the first chapter of Chullin, who said, “Ginai, river, divide your waters for me,” and at once it was fulfilled: something that, when Moshe our teacher and the six hundred thousand of Israel were gathered together, at the splitting of the Sea of Reeds, was a marvel.
On his way to redeem captives, Rabbi Pinchas ben Yair told the river Ginai to divide for him, and it did (Chullin 7a). The splitting of the sea, a marvel that came about for Moshe together with all six hundred thousand of Israel, happened at once for this one man.


וכן אמרו זוטרא דבכו מחיה מתים9 וזכו לכ״ז [לכל זה] ע״י עסק תורתם.10 וצריך לבאר תחלה פי׳ קריאת שם הקב״ה שקראו בו חז״ל [חכמינו זכרונם לברכה] את הבורא ית׳,11 וענין פי׳ מתיבתא דרקיע.
Likewise they said, “The least among you revives the dead.” And they merited all this through their occupation with their Torah. We must first explain the meaning of the name “the Holy One, blessed be He” (HaKadosh Baruch Hu), by which our Sages, of blessed memory, called the Creator, may He be blessed, and the meaning of “the Academy of the Firmament.”
A second example: the Roman ruler Antoninus told Rebbi, “I know that the least among you revives the dead” (Avodah Zarah 10b). The Alter Rebbe says the Sages earned these powers through their Torah study, and announces two things to explain first: the name “the Holy One, blessed be He,” and the term “the Academy of the Firmament.”


והענין כי הנה קדוש הוא בחי׳ כתר12 (וכנודע מענין קדוש יהי׳ [יהיה] גדל פרע13 כו׳ שנאמר גבי נזיר14 וע״ש בלק״ת [בלקוטי תורה (להאריז״ל)]).
The explanation is this: “holy” (kadosh) is the level of Keser (the Crown) (as is known from the matter of “he shall be holy; he shall let the locks grow long,” etc., which is said of the nazirite; and see there in the Likkutei Torah of the Arizal).
The explanation starts with the two words of the Name. “Holy” belongs to Keser, the Crown, which stands above the ordered levels; the proof is the nazirite, whom the Torah calls “holy” in the same verse that tells him to let the hair of his head grow (Numbers 6:5), and the reader is referred to the Arizal’s Likkutei Torah there.


ואע״פ [ואף על פי] שלפעמים בחי׳ תפארת דאצילות נק׳ קדוש. זה הוא להיות כי שרש הת״ת [התפארת] הוא מבחי׳ כתר
And although the level of Tiferes (beauty) of the World of Atzilus (Emanation) is sometimes called “holy,” that is because the root of Tiferes is from the level of Keser
An objection: Tiferes of Atzilus, the attribute of harmony, is also sometimes called “holy.” The answer is that Tiferes is itself rooted in Keser, so the holiness it has comes from there.


(כי הוא מקו האמצעי15 ולכן מת״ת [מתפארת] דאימא נעשה כתר לז״א.16 ומת״ת [ומתפארת] דז״א נעשה כתר לנוק׳ [לנוקבא]17 הרי כי התפארת שייך לבחי׳כתר) (ועיין ברבות פ׳ בלק18 ע״פ אשר בך אתפאר19 כו׳ עטרה ונתנה בראשו20 כו׳ ע״ש).
(for it is of the middle line; therefore the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the Tiferes of Z’eir Anpin becomes the Keser of Nukva; thus Tiferes is connected with the level of Keser) (and see the Midrash Rabbah, Parshas Balak, on the verse “in whom I take glory,” etc.: “a crown, and He placed it on his head,” etc.; see there).
Tiferes stands on the middle line of the Sefiros, the central column that reaches straight up to Keser. In the Arizal’s system this shows in how levels pass on: the Tiferes of Imma becomes the Keser of Z’eir Anpin, and the Tiferes of Z’eir Anpin becomes the Keser of Nukva. The Midrash likewise links Israel, “in whom I take glory (espa’er),” the root of the word tiferes, with a crown that the king placed on his head.


ועמ״ש מזה בביאור ע״פ הראיני את מראיך21 וגם כמו שיתבאר לקמן שבתפארת יש הארה גדולה מא״ס ב״ה יותר מבמדות חו״ג [חסד וגבורה] ועי״ז הוא הפועל התכללות מדות חו״ג [חסד וגבורה] כו׳
See what is written about this in the explanation of the verse “Let me see your countenance”; and also, as will be explained below, in Tiferes there is a great radiance from the Infinite One (Ein Sof), blessed be He, more than in the attributes of Chesed and Gevurah, and through this it is what brings about the inter-inclusion of the attributes of Chesed and Gevurah, etc.
The Alter Rebbe refers to his explanation of “Let me see your countenance” (Song of Songs 2:14) and anticipates a point developed later in this maamar: Tiferes receives a greater radiance of the Infinite One than Chesed and Gevurah do, and that radiance is what lets those two opposite attributes merge into one.


והארה זו זהו מבחי׳ הכתר. (וכמ״ש בזהר ס״פ תרומה דקע״ה ב׳ ע״פ והבריח התיכון22 כו׳).
And this radiance is from the level of Keser. (As is written in the Zohar at the end of Parshas Terumah, 175b, on the verse “and the middle bar,” etc.)
That added radiance in Tiferes comes from Keser. The Zohar reads “the middle bar” of the Tabernacle, which ran “from end to end” through all the boards, as Yaakov, the attribute of Tiferes, who holds both sides together.


וכתר נק׳ קדוש דהיינו שהוא בחי׳ קדוש ומובדל ולמעלה מגדר ההשתלשלות. וברוך הוא בחי׳ חכמה23 שהוא ראשית ההשתלשלות וראשית הגילוי.24
Keser is called “holy,” meaning that it is the level of what is holy and set apart, above the bounds of the chain of descending worlds (hishtalshelus). And “blessed” (baruch) is the level of Chochmah (wisdom), which is the beginning of the hishtalshelus and the beginning of revelation.
Now the two words are defined. “Holy” means set apart: Keser is above the bounds of the ordered chain of levels. “Blessed” is Chochmah, the first point at which G-dliness begins to be revealed and from which the orderly chain of descent begins.


נמצא קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע [ממלא כל עלמין].25 וע״כ קראו חז״ל [חכמינו זכרונם לברכה] בשם זה הקב״ה שהוא ית׳ סוכ״ע וממכ״ע [וממלא כל עלמין].262728
It follows that “holy” is the level of the light that encompasses all worlds (sovev kol almin), and “blessed” is the level of the light that fills all worlds (memalei kol almin). This is why our Sages, of blessed memory, called [Him] by this name, the Holy One, blessed be He: for He, may He be blessed, is sovev kol almin and memalei kol almin.
So the name “the Holy One, blessed be He” joins both ways in which G-d relates to the worlds: as “holy” He transcends and encompasses them all (sovev), and as “blessed” He fills them and gives them life from within (memalei). That is why the Sages chose this name for the Creator.




2והנה בתיבת ברוך29 יש ג״כ שני פירושים. הא׳ מלשון והמלך שלמה ברוך30 שהפי׳ שהוא נתברך והיינו שמקבל הברכה עד שנעשה ברוך.
Now, the word baruch (“blessed”) also has two meanings. The first is in the sense of “and King Shlomo shall be blessed,” the meaning being that he has been blessed: that is, he receives the blessing until he becomes blessed.
The Alter Rebbe now shows that baruch itself has two senses. In “and King Shlomo shall be blessed” (I Kings 2:45) it is passive: one who has received blessing and so become blessed.


והפי׳ הב׳ היינו שהוא ברוך ר״ל [רוצה לומר] מקור הברכות שמברך את הכל וכמ״ש מזה ע״פ לבבתני אחותי כלה.31
The second meaning is that He is baruch in the sense of the source of blessings, who blesses everything; as is explained about this on the verse “You have captured my heart, my sister, [my] bride.”
In the second sense, said of G-d, baruch means the source of all blessings, the One who blesses everything. For more, the Alter Rebbe refers to his discourse on “You have captured my heart, my sister, bride” (Song of Songs 4:9).


ושני הפי׳ אמת כי הנה אע״פ [אף על פי] שנת׳ [שנתבאר] דחכמה נק׳ ברוך וכמ״ש בפע״ח [בפרי עץ חיים]32 שיסוד אבא נק׳ ברוך33 מ״מ לפעמים נקרא המלכות ברוך
Both meanings are true. For although it was explained that Chochmah (wisdom) is called baruch, as is written in Pri Etz Chaim that Yesod of Abba is called baruch, nevertheless Malchus (sovereignty) is sometimes called baruch,
Both senses are true, of different levels. Chochmah is called baruch, and Pri Etz Chaim names Yesod of Abba, the channel through which Chochmah flows, as baruch; yet Malchus, the last of the Sefiros, is also sometimes called baruch.


וזהו ענין והמלך שלמה ברוך (ועיין בזהר ר״פ בראשית ד״ג סע״א [סוף עמוד א] בענין אות ב׳ דהוא סימן ברכה34 ובזהר הרקיע שם שהיא בחי׳ מלכות כו׳. וכ״מ [וכן משמע] בזהר ר״פ ויגש דר״ה [דראש השנה] ע״ב35 ע״פ כי אתה אבינו)3637
and this is the meaning of “and King Shlomo shall be blessed.” (See the Zohar at the beginning of Parshas Bereishis, end of 3a, on the letter beis, that it is a sign of blessing; and Zohar HaRakia there, that it is the level of Malchus, etc. So it is also implied in the Zohar at the beginning of Parshas Vayigash, 205b, on the verse “For You are our Father.”)
Malchus is the “King Shlomo” who is blessed. The parenthesis gathers support from the Zohar: at the beginning of Bereishis the world is created with the letter beis, the letter of blessing, and the commentary Zohar HaRakia identifies it with Malchus; the Zohar’s opening of Vayigash, on “For You are our Father” (Isaiah 63:16), implies the same.


(ועיין במא״א [במאורי אור] אות ב׳ סל״ט38 וסל״ה39 ועיין בפ׳ פקודי דרס״א ע״א ובמק״מ [ובמקדש מלך] שם גבי ברוך).40
(See Me’orei Or, the letter beis, sections 39 and 35; and see Parshas Pekudei, 261a, and the Mikdash Melech there, concerning baruch.)
More references follow: Me’orei Or, a lexicon of Kabbalistic terms, under the letter beis, and the Zohar on Parshas Pekudei with the commentary Mikdash Melech, all on the meaning of baruch.


והוא כפי׳ הא׳ דברוך היינו שהוא מתברך ומקבל הברכה וכך המלכות היא מקבלת הברכה וההמשכה מלמעלה
This accords with the first meaning of baruch, namely that it is blessed and receives the blessing: so too, Malchus receives the blessing and the flow drawn down from above,
Malchus is baruch in the first, receiving sense: it receives blessing and the flow drawn down from above.


והיינו מבחי׳ חכמה שהוא נק׳ ברוך כפי׳ הב׳ מקור הברכה והיינו ר״ת [ראשי תיבות] ברוך41 ר אש ומקור כל ברכה42 כמ״ש בפרדס43 בערך ברוך.4445
that is, from the level of Chochmah, which is called baruch in the second meaning, the source of blessing. And this is the acronym of baruch: rosh u’mekor kol berachah, “the head and source of every blessing,” as is written in the Pardes, in the entry baruch.
What Malchus receives comes from Chochmah, which is baruch in the second sense, the source of blessing. The Pardes, quoting the Tikkunei Zohar, reads the letters of baruch as an acronym for “the head and source of every blessing.”




3וכמו בריכה שממשיכים ממנה מים לכל אלא שהבריכה היינו ההמשכה שכבר נמשך מבחי׳ חכמה שנק׳ ברוך מקור הבריכה. וז״ש [וזהו שכתוב] בזהר איהו ברוך ואיהי ברכה.4647
It is like a pool (berechah), from which water is drawn for everyone; only, the pool is the flow that has already been drawn down from the level of Chochmah, which is called baruch, the source of the pool. This is [the meaning of] what is written in the Zohar: “He is baruch, and She is berachah.”
A pool (berechah) is a reservoir from which water is drawn for all. Malchus is such a pool: it holds a flow that has already come down from Chochmah, the pool’s source. So the Zohar says, “He is baruch and She is berachah”: the masculine giver and the feminine receiver.


פי׳ איהי המל׳ נקרא ברכה שהיא בחי׳ ממכ״ע [ממלא כל עלמין] מלכותך מלכות כל עולמים48 איהו היינו יסוד אבא נק׳ ברוך כי הוא מקור המשפיע בבחי׳ ממכ״ע [ממלא כל עלמין].
That is: “She,” Malchus, is called berachah (“blessing”), for she is the level of the light that fills all worlds (memalei kol almin): “Your kingship (malchus) is a kingship over all worlds.” “He,” that is, Yesod of Abba, is called baruch, for it is the source of what bestows at the level of memalei kol almin.
The Alter Rebbe reads the Zohar this way: “She,” Malchus, is the blessing that fills and enlivens all worlds, as in “Your kingship is a kingship over all worlds” (Psalms 145:13); “He,” Yesod of Abba, is the source from which that indwelling light flows.


אכן למעלה מהחכמה אין יכול לבוא כלל בבחי׳ ממכ״ע [ממלא כל עלמין] רק סוכ״ע כי אינו יכול לבוא בהתגלות כלל להיות בבחי׳ ממלא
But what is above Chochmah cannot come at all at the level of memalei kol almin, only as the light that encompasses all worlds (sovev kol almin), for it cannot come into revelation at all so as to be at the level of “filling”;
Above Chochmah, in Keser, the light cannot enter the worlds as an indwelling, “filling” light at all. It can relate to them only as an encompassing light (sovev), because it cannot be openly revealed within them.


רק הוא סובב ומקיף והארתו זורחת בהעלם כידוע שאור הפנימי ואור המקיף דבקים זה בזה.
rather, it encompasses and surrounds, and its radiance shines in concealment; as is known, the inner light and the surrounding light are joined to each other.
Such light surrounds rather than enters, and its effect inside is hidden. This is possible because, as Kabbalah teaches, the inner light and the surrounding light are bound to each other.


אך כי אור המקיף אינו מאיר בתוך הכלי בבחי׳ פנימי׳ [פנימיות / פנימית] וגילוי כי אורו גדול ואין הכלי מגביל אורו כלל
Only, the surrounding light does not shine inside the vessel in an inward and revealed manner, for its light is great and the vessel does not bound its light at all;
The surrounding light cannot shine openly inside a vessel, because it is too great for any vessel to hold or define.


אך אעפ״כ [אף על פי כן] הארה מאור המקיף זורח בתוך הכלי בהעלם שהרי המקיף מצחצח חצי הכלי מבחוץ49 כמ״ש במ״א.
yet even so, a radiance from the surrounding light shines inside the vessel in concealment, for the surrounding [light] burnishes half of the vessel from outside, as is explained elsewhere.
Still, something of it enters in a hidden way: the Arizal’s writings, cited in the notes, describe the surrounding light as burnishing the outer half of the vessel from outside. This idea, that the encompassing light is present within in concealment, becomes central later in the maamar.




4וז״ש [וזהו שכתוב] והחכמה מאין תמצא50 כי חכמה הוא ראשית הגילוי ולכן מחכמה ואילך שייך בחי׳ השתלשלות.
This is [the meaning of] what is written, “And Chochmah (wisdom) is found from ayin (nothing)”: for Chochmah is the beginning of revelation, and therefore from Chochmah onward the aspect of the chain of descending worlds (hishtalshelus) applies.
The verse in Job (28:12), usually read as a question, “Where is wisdom found?”, is read here as a statement: Chochmah is found “from ayin,” from nothing. Chochmah is the first point of revelation, so the orderly chain of descent begins with it.


שהבינה מקבלת מהחכמה ומבינה נמשך במדות דרך עילה ועלול ולכן נק׳ חכמה ברוך אבל החכמה מהכתר כתיב מאין תמצא שלא כדרך השתלשלות
For Binah (understanding) receives from Chochmah, and from Binah [the flow] is drawn into the emotive attributes (middos) by way of cause and effect; therefore Chochmah is called “blessed.” But of Chochmah [as it comes] from Keser it is written, “it is found from ayin,” not in the manner of hishtalshelus;
From Chochmah downward everything follows as cause and effect: Binah receives from Chochmah, and the emotive attributes from Binah; that is why Chochmah is called “blessed,” the source of the flow. But Chochmah itself does not come out of Keser by such a step; it emerges “from nothing,” without proportion between them.


ולכן נאמר תמצא כו׳ וגם הכתר נמשך ממל׳ דא״ס שהוא רק בחי׳ אור וזיו מהמאציל עצמו51 וכמשל הזיו שאינו פועל שינוי בהעצמיות כו׳
therefore it says “is found,” etc. And Keser (the Crown), too, is drawn from the Malchus of the Infinite One (Ein Sof), which is only a level of light and radiance from the Emanator Himself, as in the analogy of radiance, which effects no change in the essence, etc.
The word “found” suggests something that appears rather than something produced by a cause. Keser in turn comes from the Malchus, the lowest aspect, of the Infinite One, which is only a light and radiance of the Emanator; and a radiance, like light shining from its source, makes no change in the essence it comes from.


(ולכן קראוהו חז״ל [חכמינו זכרונם לברכה] הקב״ה שהוא בחי׳ סוכ״ע מה שלמעלה מההשתלשלות וע״כ נק׳ קדוש ועל זה נזכר לשון הודאה מודים אנחנו לך5253 וכמ״ש מענין ברכה והודאה בביאור ע״פ אתה הצבת54 כל גבולות ארץ55 ובד״ה יהודה אתה56 ובחי׳ ממכ״ע [ממלא כל עלמין] הוא מה שנמשך ע״ד ההשתלשלות ונק׳ ברוך.
(Therefore our Sages, of blessed memory, called Him the Holy One, blessed be He: He is the level of the light that encompasses all worlds (sovev kol almin), that which is above hishtalshelus, and therefore He is called “holy”; and concerning this the language of acknowledgment is used, “We acknowledge You” (modim anachnu lach), as is explained concerning blessing and acknowledgment in the explanation of the verse “You have set all the borders of the earth,” and in the discourse beginning “Yehudah, you….” And the level of the light that fills all worlds (memalei kol almin) is what is drawn down in the manner of hishtalshelus, and it is called “blessed.”
This parenthesis applies the point to the Name. “Holy” is the level of sovev, above the chain of descent, and the response to it is acknowledgment, “We acknowledge You” (I Chronicles 29:13), which in Chassidus is the response to what lies beyond understanding; “blessed” is memalei, the light that comes down through the chain. The Alter Rebbe refers to two discourses for the difference between blessing and acknowledgment.


ולפי שהסובב מאיר בממלא רק שהארתו זורחת בהעלם ע״כ ב׳ הבחי׳ קדוש ברוך הכל שם א׳ שהוא ית׳ סוכ״ע וממכ״ע [וממלא כל עלמין]. ועמ״ש סד״ה את שבתותי תשמרו57 בפי׳ אני הוי׳ דכולא חד ע״ש.
And because the encompassing [light] shines into the filling [light], only that its radiance shines in concealment, therefore the two levels, “holy” [and] “blessed,” are all one name: that He, may He be blessed, is sovev kol almin and memalei kol almin. See what is written at the end of the discourse beginning “Keep My Shabbosos,” on the meaning of “I am Havayah,” that all is one; see there.
Because the encompassing light does shine into the indwelling light, though hidden, “holy” and “blessed” are not two names but one: G-d is at once sovev and memalei. The Alter Rebbe cites his explanation of “I am Havayah” in the discourse “Keep My Shabbosos,” that all is one.


ולכאורה י״ל [יש לומר] שזהו ענין ג׳ בחי׳ שבקדושה קדוש ברוך ימלוך. קדוש בחי׳ כתר וממנו נמשך בחכמה וזהו ברוך ואח״כ נמשך לבחי׳ מל׳ כענין והמלך שלמה ברוך58 וזהו ימלוך.
Seemingly, it could be said that this is the matter of the three levels in the Kedushah: “Holy,” “Blessed,” “He shall reign.” “Holy” is the level of Keser; from it [the flow] is drawn into Chochmah, and this is “Blessed”; and afterwards it is drawn to the level of Malchus (sovereignty), as in “and King Shlomo shall be blessed,” and this is “He shall reign.”
A tentative suggestion: the three phrases of the Kedushah prayer, “Holy, holy, holy,” “Blessed is the glory,” and “He shall reign,” could stand for Keser, Chochmah and Malchus, as the light descends from Keser into Chochmah and then into Malchus, which is called “blessed” in the verse about King Shlomo.


אך בזהר הרקיע בפ׳ בראשית שם פי׳ ענין ימלוך שהוא בחי׳ המשכה עליונה בפ״ע [בפני עצמו] מלבד בחי׳ המשכה דברוך כו׳. וב׳ בחי׳ ברוך הנ״ל זהו ג״כ ענין פותח בברוך וחותם בברוך המבואר במ״א בד״ה להבין ענין הברכות):59
However, Zohar HaRakia, in Parshas Bereishis there, explains “He shall reign” as a supernal drawing-down of its own, apart from the drawing-down of “Blessed,” etc. And the two aspects of baruch mentioned above are also the matter of “opening with baruch and closing with baruch,” which is explained elsewhere, in the discourse beginning “To understand the matter of the blessings.”)
But Zohar HaRakia explains “He shall reign” as a separate supernal drawing-down, not simply the receiving sense of “blessed,” so the suggestion is left open. The two senses of baruch do explain why many blessings both open and close with baruch, as the Alter Rebbe explains in his discourse “To understand the matter of the blessings.”




Section 2 · ¶5–8
The Academy of the Firmament
5ב וענין מתיבתא דרקיע הוא כי הנה כתיב ודמות על ראשי החיה60 רקיע כעין הקרח כו׳
2. The meaning of “the Academy of the Firmament” is this: it is written, “And there was the likeness of a firmament over the heads of the living creature (chayah), like the color of the ice,” etc.
Section 2 explains the term “the Academy of the Firmament.” The key is Ezekiel’s vision of the Chariot: above the heads of the living creatures (chayos) was the likeness of a firmament, like awesome ice (Ezekiel 1:22).


ויש חיוון תתאין וחיוון עילאין חיוון תתאין הם המרכבה דבי״ע מחנה מיכאל מחנה גבריאל והרקיע שעל ראשיהם זהו מבחי׳ מלכות דאצילות וחיוון עילאין הם האבות
There are lower chayos and upper chayos. The lower chayos are the chariot of [the worlds of] Beriah, Yetzirah and Asiyah, the camp of Michael [and] the camp of Gavriel, and the firmament above their heads is from the level of Malchus (sovereignty) of the World of Atzilus (Emanation). The upper chayos are the Patriarchs,
There are two sets of chayos. The lower chayos are the angels of the Chariot in the worlds of Beriah, Yetzirah and Asiyah, the camps of the angels Michael and Gavriel, and the firmament above them is Malchus of Atzilus. The upper chayos are the Patriarchs.


אברהם יצחק ויעקב חג״ת [חסד גבורה תפארת] דאצי׳ והרקיע שעל ראשם הוא בחי׳ בינה וכמ״ש בזהר בפ׳ ויקהל דרי״ג סע״א [סוף עמוד א] ע״פ השמים שמים6162 ב׳ בחי׳ שמים היינו שמים עילאין ושמים תתאין והוא ב׳ בחי׳ רקיע הנ״ל.63
Avraham, Yitzchak and Yaakov, [who are] Chesed, Gevurah and Tiferes of Atzilus, and the firmament above their heads is the level of Binah (understanding). As is written in the Zohar, Parshas Vayakhel, at the end of 213a, on the verse “The heavens, the heavens”: two levels of heavens, namely the upper heavens and the lower heavens, and these are the two levels of firmament mentioned above.
Avraham, Yitzchak and Yaakov embody Chesed, Gevurah and Tiferes of Atzilus, and the firmament above them is Binah. The Zohar finds two heavens in “The heavens, the heavens” (Psalms 115:16), upper heavens and lower heavens, which match these two firmaments.




6וכמ״ש בפרדס ערך רקיע ועמ״ש מענין זה ע״פ הנותן שלג כצמר6465 והטעם שנק׳ הבינה רקיע66 הוא כמבואר במ״א ע״פ הללוהו ברקיע עוזו6768 ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב [כתר חכמה בינה]69
As is written in the Pardes, in the entry rakia (“firmament”); and see what is written on this subject on the verse “He gives snow like wool.” The reason Binah (understanding) is called “firmament” is as explained elsewhere, on the verse “Praise Him in the firmament of His strength”: the matter of the three levels, light, water [and] firmament, which are the three levels Keser, Chochmah and Binah.
The Pardes, Rabbi Moshe Cordovero’s Kabbalistic encyclopedia, discusses the term rakia. Elsewhere, on “Praise Him in the firmament of His strength” (Psalms 150:1), the Alter Rebbe explains that light, water and firmament, made on the first two days of creation, correspond to Keser, Chochmah and Binah, which is why Binah is called “firmament.”


כי עד״מ באדם האור הוא בחי׳ מקור החכמה ונק׳ משכיל שהוא מקור השכל ומה שאח״כ נמשך ממנו גילוי השכל נק׳ מים ואח״כ כשבא השכל לידי השגה ממש נק׳ רקיע.
For, by way of analogy, in a person the “light” is the level of the source of wisdom, and it is called maskil, which is the source of the intellect; what is afterwards drawn from it, the revelation of the intellect, is called “water”; and afterwards, when the intellect comes to actual comprehension, it is called “firmament.”
The analogy is the human mind. The “light” is the source of insight, the maskil, the faculty that conceives ideas; the first flow of insight from it is “water”; and when that insight becomes something fully grasped, it is “firmament.”


כי רקיע הוא כמ״ש רקיע כעין הקרח70 שהקרח היינו מה שנגלדו המים כי הנה מים ניידי. משא״כ הקרח א״א לשנותו ולהטותו.
For “firmament” is as it is written, “a firmament like the color of the ice”: ice is water that has congealed. For water moves, whereas ice cannot be changed or diverted.
Why “firmament”? Because Ezekiel’s firmament is “like ice,” water that has congealed. Water flows and can be turned in any direction, while ice is fixed, as an idea once comprehended is firm and settled.




7וכך כשכבר נמשך השכל בבחי׳ ההשגה נק׳ קרח כו׳. ועמ״ש בד״ה ביום השמיני שלח7172 בענין משליך קרחו כפתים.73
So too, when the intellect has already been drawn into the level of comprehension, it is called “ice,” etc. See what is written in the discourse beginning “On the eighth day he sent,” on “He casts forth His ice like crumbs.”
Comprehended intellect is like ice, congealed and fixed. The Alter Rebbe refers to his Shemini Atzeres discourse on “He casts forth His ice like crumbs” (Psalms 147:17), where supernal kindness, likened to water, “freezes” as it comes down so that each person can grasp it in his own measure.


ולכן בינה מקננא בכורסייא7475 שהוא המאיר בג״ע [בגן עדן] העליון וע״ז נאמר ונהר יוצא מעדן76 להשקות את הגן כי דוקא לאחר שנמשך בבחי׳ בינה והשגה אז יוכל להאיר לנשמות בג״ע [בגן עדן].
Therefore “Binah (understanding) nests in the Throne,” which is what shines in the Higher Gan Eden. Of this it is said, “And a river goes out from Eden to water the garden”: for only after [the light] has been drawn into the level of Binah and comprehension can it shine for the souls in Gan Eden.
Hence the phrase of the Tikkunei Zohar, “Binah nests in the Throne”: Binah is what shines in the Higher Gan Eden. “A river goes out from Eden to water the garden” (Genesis 2:10): only once the light has passed into Binah and comprehension can it reach the souls in the garden.


משא״כ בחי׳ חכמה הוא עדיין למעלה מההשגה (ועיין מזה בביאור ע״פ וידבר כו׳ אנכי77 כו׳ ובד״ה ראה אנכי נותן)7879
Whereas the level of Chochmah (wisdom) is still above comprehension (see on this in the explanation of the verse “And [G-d] spoke…, ‘I am…,’” and in the discourse beginning “See, I give”).
Chochmah, by contrast, is still above comprehension: a flash of insight not yet grasped. The Alter Rebbe refers to his explanations of the Giving of the Torah (“And G-d spoke… I am”) and of “See, I give” (Deuteronomy 11:26).


ולכן נק׳ ג״ע [גן עדן] העליון מתיבתא דרקיע כי רקיע נק׳ בחי׳ בינה שהוא הרקיע שע״ג [שעל גבי] חיוון עילאין כנ״ל והתפשטותה והמשכתה להאיר בג״ע [בגן עדן] העליון נק׳ מתיבתא דרקיע ודוקא מבחי׳ בינה שהוא בחי׳ רקיע
Therefore the Higher Gan Eden is called “the Academy of the Firmament”: for the level of Binah is called “firmament,” being the firmament upon the upper chayos, as mentioned above, and its spreading forth and being drawn down to shine in the Higher Gan Eden is called “the Academy of the Firmament.” And specifically from the level of Binah, which is the level of “firmament,”
This is why the Higher Gan Eden is called “the Academy of the Firmament”: its light comes from Binah, the firmament above the upper chayos, as Binah spreads forth and is drawn down to illuminate Gan Eden.


דהיינו כשנמשך האור בגדר השגה מזה יוכל להיות נמשך הג״ע [הגן עדן] שיהיו נהנין מזיו השכינה80 בבחי׳ השגה ממש
that is, when the light is drawn into the bounds of comprehension, from this Gan Eden can be drawn forth, so that [the souls] will delight in the radiance of the Shechinah (Divine Presence) in actual comprehension
Gan Eden exists only where light has entered the bounds of comprehension, for its reward is that souls “delight in the radiance of the Shechinah” (Berachos 17a) by actually understanding G-dliness.


(ועמ״ש בד״ה לך לך81 ועיין בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] ספ״ה ועיין בזהר הרקיע פ׳ ויקהל בדף רי״ב א׳).
(see what is written in the discourse beginning “Go forth” (Lech lecha); see Sefer Shel Beinonim (Tanya), Part II, end of chapter 5; and see Zohar HaRakia, Parshas Vayakhel, on folio 212a).
The parenthesis gives further references: the discourse “Go forth” (Lech lecha), Tanya, Part II (Shaar HaYichud VehaEmunah), end of chapter 5, and Zohar HaRakia on Parshas Vayakhel.


והנה הזוכים למדרגה זו דמתיבתא דרקיע שהוא בחי׳ גבוה מאד ששרשו רקיע דע״ג חיוון עילאין היינו בינה דאצי׳ המאיר בג״ע [בגן עדן] העליון וקב״ה [וקודשא בריך הוא] אתי לאשתעשע עמהן בג״ע [בגן עדן] שהוא הארת כתר וחכמה דאצילות.
Now, those who merit this rank of the Academy of the Firmament, which is a very high level, whose root is the firmament upon the upper chayos, that is, Binah of Atzilus, which shines in the Higher Gan Eden, and [for whom] “the Holy One, blessed be He, comes to delight with them” in Gan Eden, which is the radiance of Keser and Chochmah of Atzilus:
Those who reach the Academy of the Firmament stand very high: their root is Binah of Atzilus. Higher still is what is described as the Holy One, blessed be He, coming to delight with the righteous in Gan Eden; that is a radiance of Keser and Chochmah of Atzilus, above Binah.


כ״ז [כל זה] הוא בחי׳ עליונה מאד והיינו ע״י עסק התורה לשמה. שעי״ז ממשיכים תוספת אור בג״ע [בגן עדן] כמ״ש דרכיה דרכי נועם82 וכמ״ש בד״ה ראו כו׳.83
all this is a very lofty level, and it is through occupation with Torah for its own sake, through which one draws down added light in Gan Eden; as it is written, “Its ways are ways of pleasantness,” and as is explained in the discourse beginning “See…,” etc.
All this is reached through Torah study for its own sake, which adds light in Gan Eden. Torah is called a “way” (“Its ways are ways of pleasantness,” Proverbs 3:17), and the Alter Rebbe refers to his discourse “See that G-d has given you the Shabbos,” which explains why Torah and mitzvos are called ways.




8וזה היה כל עסק התנאים והאמוראים ורב יהודה הי׳ [היה] מצלי מתלתין יום84 לתלתין יום, כי הנה ענין התורה והתפלה85 היינו שהתפלה היא
This was the entire occupation of the Tannaim and the Amoraim; and Rav Yehudah would pray [only] once every thirty days. For the matter of Torah and prayer is that prayer is,
Torah study of this kind was the whole occupation of the Tannaim and Amoraim. The Talmud records that Rav Yehudah prayed only once every thirty days (Rosh HaShanah 35a); the Alter Rebbe now explains how Torah and prayer relate.


כמו עד״מ הקדמה והכנה לעסק התורה שהתפלה היא להתבונן בגדולת א״ס ב״ה איך שלגדולתו אין חקר86 ואיך שכל השתלשלות העולמות מריש כל דרגין עד סוף כל דרגין מקור התהוותם וחיותם הוא
like, by way of analogy, a preface and preparation for occupation with Torah. For prayer is to contemplate the greatness of the Infinite One (Ein Sof), blessed be He: how “His greatness is unsearchable,” and how the whole chain of descending worlds (hishtalshelus), from the head of all levels to the end of all levels, the source of their coming into being and of their life-force is
Prayer is the preface and preparation for Torah study. Its substance is contemplation of G-d’s infinite greatness (“His greatness is unsearchable,” Psalms 145:3), and of how all the worlds, from the highest level to the lowest, come into being and live from a single radiance of His light.


רק מהארה אחת לבד שהיא רק עד״מ כטפה נגד הים ויותר מזה אין ערוך כו׳,
only from a single radiance alone, which is, by way of analogy, only like a drop compared with the sea, and more than this, [for] there is no comparison, etc.;
That radiance compares to Him like a drop to the sea, and even this falls short, for in truth there is no comparison at all.


ולכן כל הקרוב יותר קמי׳ [קמיה] ית׳ הוא יותר בבחי׳ ביטול מפני דקמיה דייקא כולא כלא חשיב ולית מחשבה תפיסא ביה כלל.
and therefore, whatever is closer before Him, may He be blessed, is more in a state of self-nullification (bittul), because it is specifically “before Him” that “all is considered as nothing,” and “no thought can grasp Him at all.”
So the closer a level stands to G-d, the more it is nullified (bittul) before Him, for it is precisely “before Him” that “all is considered as nothing,” and no thought can grasp Him at all.




Section 3 · ¶9–15
Torah, speech and miracles
9ומהתבוננות זו יומשך הדאגה והמרירות ע״ד משארז״ל [מה שאמרו רבותינו זכרונם לברכה] אין מוסרין רזי תורה87 אלא למי שלבו דואג בקרבו. דבודאי אין ר״ל [רוצה לומר] עצבות ח״ו [חס ושלום] שהעצבות הרחיקו מאד חכמי האמת.8889
From this contemplation there will follow worry and bitterness, along the lines of what our Sages, of blessed memory, said: “The secrets of the Torah are transmitted only to one whose heart worries within him.” Certainly this does not mean sadness, G-d forbid, for the masters of the truth kept very far from sadness.
The contemplation of prayer brings worry and bitterness, and the Talmud (Chagigah 13a) makes such a heart a condition: the Torah’s mysteries are passed on only to one “whose heart worries within him.” The Alter Rebbe stresses that this is not sadness, which the Kabbalists, “the masters of the truth,” rejected entirely.


אלא ר״ל [רוצה לומר] מה שידאוג לבו ויתמרמר ממה שא״א להשיג גילוי עצמיות אלקותו ית׳ כי גם הגילוי שבעולמות עליונים הוא רק כטפה א׳ לבד כו׳
Rather, it means that his heart will worry and be embittered because it is impossible to grasp a revelation of the essence of His G-dliness, may He be blessed; for even the revelation in the higher worlds is only like a single drop, etc.,
The worry is a longing: the heart is pained that it cannot grasp a revelation of G-d’s own essence, since even all the revelation in the higher worlds is only a drop compared with Him.


כנ״ל. משא״כ בחי׳ א״ס ב״ה ממש לית מחשבה תפיסא ביה כלל. וכ״ז [וכל זה] הוא ענין התפלה.
as mentioned above; whereas the level of the Infinite One (Ein Sof), blessed be He, Himself: “no thought can grasp Him at all.” All this is the matter of prayer.
The Infinite One Himself is beyond any thought. Contemplating this, together with the bitterness it brings, is the work of prayer.


וכמ״ש מזה בד״ה והיה מדי חדש בחדשו9091 כו׳ בפי׳ וענין חולת אהבה. והנה בעסק התורה נאמר פקודי הוי׳ ישרים משמחי לב.
As is explained on this in the discourse beginning “And it shall be, from one New Moon to the next,” etc., in the explanation of the matter of “lovesick.” Now, concerning occupation with Torah it is said, “The precepts of G-d are upright, gladdening the heart.”
The Alter Rebbe refers to his discourse on “from one New Moon to the next” (Isaiah 66:23), which describes the Community of Israel on weekdays as “lovesick,” longing for G-d. Torah study, by contrast, is described by the verse “The precepts of G-d are upright, gladdening the heart” (Psalms 19:9).


(ועמ״ש בד״ה צו כו׳ את קרבני92 בפ׳ פנחס) ומדקאמר משמחי משמע שמתחלה לא היה כן והיינו מפני שלבו דואג בקרבו ע״ד הנ״ל.
(See what is written in the discourse beginning “Command… My offering,” in Parshas Pinchas.) And since it says “gladdening,” it implies that at first it was not so, namely because his heart worries within him, in the manner mentioned above.
“Gladdening” implies that the heart was not glad before: it came to Torah study worried and bitter from the contemplation of prayer. The parenthesis refers to the discourse “Command… My offering” in Likkutei Torah, Pinchas.


ואעפ״כ [ואף על פי כן] ע״י עסק התורה ישמח לבו והיינו כי אע״ג [אף על גב] דלגדולתו אין חקר93 ולית מחשבה תפיסא ביה כלל.
Nevertheless, through occupation with Torah his heart will rejoice. That is: although “His greatness is unsearchable” and “no thought can grasp Him at all,”
Yet Torah study makes that same heart rejoice, even though G-d’s greatness is unsearchable and no thought can grasp Him.


אבל ע״י עסק התורה שהנפש היא תפיסא בה אזי עי״ז היא תפיסא ומתלבשת בהקב״ה ממש דאורייתא וקב״ה [וקודשא בריך הוא] כולא חד9495 וכמ״ש בבינונים ח״א [חלק א׳] פ׳ ד׳ ה׳ ע״ש.9697
yet through occupation with Torah, which the soul does grasp, through this it grasps and is enclothed in the Holy One, blessed be He, Himself; for “the Torah and the Holy One, blessed be He, are all one,” as is written in [Sefer Shel] Beinonim, Part I, chapters 4 [and] 5; see there.
The reason: the soul can grasp Torah, and since the Torah and G-d are one, by grasping Torah it grasps, and is enclothed in, G-d Himself. Tanya, chapters 4 and 5, explains how a mind that grasps a teaching of Torah is united with G-d’s will and wisdom.




10ועמ״ש מזה בפ׳ אחרי ע״פ כי ביום הזה יכפר9899 כו׳. וזהו ענין ישראל מתקשראן באורייתא100 ואורייתא בקוב״ה [בקודשא בריך הוא]
See what is written on this in Parshas Acharei, on the verse “For on this day He shall atone,” etc. And this is the meaning of “Israel is bound to the Torah, and the Torah to the Holy One, blessed be He”:
The Alter Rebbe refers to his discourse on “For on this day He shall atone” (Leviticus 16:30). Torah binds the Jew to G-d, as the Zohar says: Israel is bound to the Torah, and the Torah to the Holy One, blessed be He.


וכמו הקשר שמחבר שני דברים נפרדים להיות קשורים ומיוחדים יחד בקשר אמיץ וחזק כמו ונפש יהונתן נקשרה101 בנפש דוד.
like a knot, which joins two separate things so that they are tied and united together in a firm and strong bond, as in “And the soul of Yehonasan was bound up with the soul of David.”
A knot joins two separate things firmly into one, like the bond between the souls of Yehonasan and David (I Samuel 18:1). So the Torah ties the soul and G-d together.


והנה מצות הקריאה בדבור בד״ת [בדברי תורה] הוא כי הנה מבואר בס״י [בספר יצירה] שעשר ספירות בלי מה102 כשלהבת קשורה בגחלת103 ועד״מ השלהבת כשהיא בתוך הגחלת היא בבחי׳ העלם
Now, [the reason for] the mitzvah of reading words of Torah aloud, in speech, is this. It is explained in Sefer Yetzirah that “the ten Sefiros of nothingness (beli mah) are like a flame bound to a coal.” By way of analogy, the flame, while it is within the coal, is in a state of concealment
Now the maamar explains why Torah must be spoken aloud. Sefer Yetzirah (1:7) compares the ten Sefiros to “a flame bound to a coal”: a flame within a glowing coal is present but hidden.


(ועמ״ש סד״ה כי ביום הזה יכפר104 בענין בחי׳ צור עליון צור חיינו שהוא מקור ההויות כו׳) וכדי להמשיך השלהבת מההעלם אל הגילוי הוא ע״י רוח הנופח בכח.105
(see what is written at the end of the discourse beginning “For on this day He shall atone,” on the level of the Supernal Rock, “the Rock of our lives,” which is the source of all that comes into being, etc.), and to draw the flame out of concealment into revelation is done by a wind (ruach) blowing with force.
The parenthesis refers to the Yom Kippur discourse on the Supernal Rock, the source of all existence. Blowing on a coal with force is what draws the hidden flame out into the open.


וכך עד״מ ע״י הבל פה של המדבר ד״ת [דברי תורה] שהוא בחי׳ לרוח ממללא106107 עי״ז ממשיך אור התורה ממקורה מההעלם אל הגילוי
So too, by way of analogy, through the breath of the mouth of one who speaks words of Torah, which is the level of “a speaking spirit” (ruach memalela), he thereby draws the light of the Torah from its source, out of concealment into revelation
In the same way, the breath of one who speaks words of Torah, the “speaking spirit” that Onkelos says G-d gave man (Genesis 2:7), draws the light of the Torah out of its hidden source into revelation.


(ועיין באגה״ק [באגרת הקודש] סד״ה ויעש דוד שם גבי ובאורייתא מתקיים עלמא כו׳ כי בדבורם ממשיכים כו׳).
(see Iggeres HaKodesh, at the end of the section beginning “And David made a name,” on “and through the Torah the world is sustained,” etc.: for through their speech they draw down, etc.).
The parenthesis cites Iggeres HaKodesh on “through the Torah the world is sustained”: those who learn draw down G-dly light through their speech.


וזהו שמברכים נותן התורה לשון הוה.108 כי רוח שרשו גבוה מאד כמ״ש עד יערה עלינו רוח ממרום,109 וכמ״ש בס״י [בספר יצירה] עשר ספירות כו׳
This is why we bless [G-d as] “Who gives the Torah,” in the present tense. For the root of ruach (breath) is very high, as it is written, “until a spirit (ruach) is poured upon us from on high”; and as is written in Sefer Yetzirah, “the ten Sefiros,” etc.,
This is why the blessing over the Torah says “Who gives the Torah,” in the present tense: the giving goes on whenever the Torah is spoken. Ruach (breath, spirit) has a very high root, as in “until a spirit is poured upon us from on high” (Isaiah 32:15).


כשלהבת קשורה בגחלת כו׳ אחת רוח אלקים חיים110 כו׳ שע״י הרוח נמשך אח״כ גם בחי׳ אש שהוא גילוי בחי׳ השלהבת כו׳ ע״ש.
“like a flame bound to a coal,” etc., “One: the spirit of the living G-d,” etc.; for through the spirit the level of fire is afterwards drawn forth as well, which is the revelation of the flame, etc.; see there.
In Sefer Yetzirah, after comparing the Sefiros to a flame bound to a coal, the first of the elements is “the spirit of the living G-d” (1:9), and fire comes after it: spirit draws out fire, the revealed flame. So the breath of speech reveals the light hidden in the Torah.




11ועמ״ש סד״ה ביום השמע״צ [השמיני עצרת]111 גבי ואשים דברי בפיך112 כו׳ מוצא פי113 ה׳ כו׳ ועמ״ש סד״ה ענין ק״ש [קריאת שמע] בפי׳ קורא בתורה.114 אך רוח זה הכל לפי מה שהוא אדם.
See what is written at the end of the discourse beginning “On the eighth day, Atzeres,” on “And I have put My words in your mouth,” etc., [and] “what comes forth from the mouth of G-d,” etc.; and see what is written at the end of the discourse beginning “The matter of the recital of the Shema,” on the meaning of “one who reads in the Torah.” But this breath (ruach) all depends on what the person is.
Further references: the Shemini Atzeres discourse on “And I have put My words in your mouth” (Isaiah 51:16) and “what comes forth from the mouth of G-d” (Deuteronomy 8:3), and the discourse on the Shema, on “one who reads in the Torah.” But how much light the breath of speech brings out depends on who is speaking.


והתנאים ואמוראים115 שהיו מבחי׳ מוחין דגדלות היה בכחם להמשיך בדיבורם בחי׳ גילוי אור התורה והשלהבת כו׳ שהוא בחי׳ שם הוי׳ כמ״ש כי הוי׳ אלקיך אש אוכלה הוא.116
And the Tannaim and Amoraim, who were of the level of the mature intellect (mochin degadlus), had the power to draw down through their speech the revelation of the light of the Torah and the flame, etc., which is the level of the Name Havayah, as it is written, “For Havayah your G-d is a consuming fire.”
The Tannaim and Amoraim, whose minds were of “mature intellect” (mochin degadlus), could draw out through their speech the very flame of the Torah, the Name Havayah, of which it is said, “Havayah your G-d is a consuming fire” (Deuteronomy 4:24).




12וע״כ היו יכולים לעשות נסים ומופתים גדולים. וזהו דאמר רפב״י [רבי פנחס בן יאיר]117 גינאי חלוק לי מימיך. והיינו כי ים ויבשה הוא עלמא דאתכסיא ועלמא דאתגליא והיינו ההעלם והגילוי שבסדר ההשתלשלות.
Therefore they were able to perform great miracles and wonders. This is [the meaning of] what Rabbi Pinchas ben Yair said, “Ginai, divide your waters for me.” That is: sea and dry land are the concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), namely the concealment and the revelation within the order of the chain of descending worlds (hishtalshelus).
This is how the Sages could work miracles, and the river Ginai shows how. In Kabbalah, sea and dry land stand for the concealed world (alma de’iskasya) and the revealed world (alma de’isgalya), the hidden and the revealed levels within the chain of descent.


אבל גילוי אור א״ס שנמשך ע״י התורה הוא מלמעלה מסדר ההשתלשלות וקמי׳ [וקמיה] שוין ההעלם והגילוי שבהשתלשלות העולמות כו׳ שהוא בחי׳ למקצה השמים ועד קצה118 כו׳.
But the revelation of the Infinite Light (Or Ein Sof) that is drawn down through the Torah is from above the order of hishtalshelus, and before it the concealment and the revelation in the chain of the worlds are equal, etc.; and this is the level of “from one end of the heavens to the other end,” etc.
The Infinite Light that Torah draws down comes from above the whole chain, and before it the hidden and the revealed are alike. This is the level the verse calls “from one end of the heavens to the other” (Deuteronomy 4:32).




13וכמ״ש בזהר פ׳ תרומה דקל״ז סע״א [סוף עמוד א] קצה השמים דא עלמא עילאה119 והוא בחי׳ עלמא דאתכסיא כו׳.
As is written in the Zohar, Parshas Terumah, end of 137a: “The end of the heavens: this is the upper world,” and it is the level of the concealed world, etc.
The Zohar (2:137a) reads “the end of the heavens” as “the upper world,” which is the concealed world: even the hidden realm has an “end,” a boundary.


משא״כ אור א״ס ב״ה אין שייך בו בחי׳ קצה ח״ו [חס ושלום] שאינו בבחי׳ גבול ח״ו [חס ושלום]. ולכן ע״י המשכת האור שע״י התורה פעל שהנהר חלק לו מימיו כו׳
Whereas to the Infinite Light (Or Ein Sof), blessed be He, the notion of an “end” does not apply, G-d forbid, for it is not bounded, G-d forbid. Therefore, through the drawing down of the light that comes through the Torah, he caused the river to divide its waters for him, etc.,
The Infinite Light has no “end” at all. So the light drawn down through Torah could make the river divide.


כענין הפך ים ליבשה120 שעלמא דאתכסיא ועלמא דאתגליא שוין נגד המשכה זו שמלמעלה מסדר ההשתלשלות וכמ״ש במ״א ע״פ
as in “He turned the sea into dry land”: for the concealed world and the revealed world are equal relative to this drawing-down, which is from above the order of the chain of descending worlds (hishtalshelus); as is explained elsewhere on the verse
As in “He turned the sea into dry land” (Psalms 66:6): before this light, which is above the order of the worlds, concealed and revealed are equal, so sea can become land.


כי טובים דודיך מיין121 כו׳ (ועמ״ש סד״ה ואלה שמות122 ובד״ה באתי לגני123124 בענין עמקו מחשבותיך125 ובד״ה ואהיה אצלו אמון126 בענין זמירות היו לי חקיך127 כו׳).128
“For your love is better than wine,” etc. (See what is written at the end of the discourse beginning “And these are the names,” and in the discourse beginning “I have come into My garden,” on “Your thoughts are very deep,” and in the discourse beginning “And I was with Him as a nursling (amon),” on “Your statutes have been songs to me,” etc.)
The Alter Rebbe refers to his discourses on “For your love is better than wine” (Song of Songs 1:2), “And these are the names,” “I have come into My garden” (on “Your thoughts are very deep”), and “And I was with Him as a nursling” (on “Your statutes have been songs to me”).


והנה הנשמות האלו הם הזוכים ללמוד במתיבתא דרקיע כי הנה התורה ישנה ג״כ באצי׳ ובבי״ע
Now, these souls are the ones who merit to learn in the Academy of the Firmament. For the Torah exists also in the World of Atzilus (Emanation) and in Beriah, Yetzirah and Asiyah,
The maamar returns to the Academy: the souls who draw down such light through Torah are the ones who learn in the Academy of the Firmament. The Torah exists not only in this world but in every world, from Atzilus down through Beriah, Yetzirah and Asiyah.


כמו עד״מ מצות ציצית שהיא מצמר הכבשים וענין זה באצי׳129 היינו כמ״ש והכשבים הפריד יעקב130 וכתיב ושער רישי׳ [רישיה] כעמר נקא131 וכמ״ש במ״א, וכן ד׳ פרשיות דתפילין הם באצי׳ ד׳ מוחין כו׳
as, for example, the mitzvah of tzitzis, which is of sheep’s wool; and this matter in Atzilus is as it is written, “And Yaakov separated the lambs,” and it is written, “and the hair of His head like clean wool,” and as is explained elsewhere. Likewise, the four sections of the tefillin are, in Atzilus, the four mochin, etc.,
Tzitzis are made of sheep’s wool; in Atzilus this corresponds to the “lambs” that Yaakov separated (Genesis 30:40) and to the “hair like clean wool” of the Ancient of Days (Daniel 7:9). The four sections in the tefillin correspond in Atzilus to the four mochin: Chochmah, Binah, and the two sides of Daas.


וקשר של תפלין שהוא ד׳ הוא למעלה בחי׳ חיצוניות מל׳ דתבונה והוא שכמו למטה הרצועות עושין מעור החיצון. משא״כ הקלף שכותבין עליו הפרשיות נעשה ע״י גרירה ותיקון של העור כו׳.
and the knot of the tefillin, which is [shaped as the letter] dalet, is, on high, the level of the outer dimension (chitzoniyus) of Malchus of Tevunah. This is like below: the straps are made from the outer skin, whereas the parchment on which the sections are written is made by scraping and preparing the hide, etc.
The knot of the head-tefillin, shaped like the letter dalet, corresponds above to the outer dimension of Malchus of Tevunah, a lower aspect of Binah. Below, too, the straps are made from the outer hide, while the parchment for the sections is made by scraping and refining the skin.




14וכך למעלה הקשר היא בחי׳ הלבוש החיצון שבמל׳ דתבונה שהיא בחי׳ לבוש המחשבה. ויש כמה בחי׳ בלבושים דמחשבה132 עד״מ באדם כשמחשבתו היא בדבר חכמה בחכמה אלקית
So too above, the knot is the level of the outer garment in Malchus (sovereignty) of Tevunah, which is the level of the garment of thought. There are several levels in the garments of thought. By way of analogy, in a person: when his thought is on a matter of wisdom, in G-dly wisdom,
Above, the knot is the outer garment of Malchus of Tevunah, called “the garment of thought.” To explain this, the Alter Rebbe turns to the garments of thought in a person, which differ according to what one thinks about.


שהיא התורה ה״ז [הרי זה] בחי׳ לבוש פנימי שבמחשבה שנפשו מלובשת במחשבה זו שהיא מאד נעלה, ופעמים חושב חכמות אחרים הנצרכים לחכמת התורה133
which is the Torah, this is the level of an inner garment of thought, for his soul is enclothed in this thought, which is very lofty. At times he thinks about other branches of wisdom that are needed for the wisdom of the Torah,
Thinking G-dly wisdom, the Torah, is the inner garment of thought, in which the soul is enclothed in something very lofty. Thinking other branches of knowledge that the Torah needs is a lower garment.


כמו תכונה או דקדוק וכה״ג [וכהאי גוונא] והם לבושים בינונים ופעמים חושב בענינים גשמיים שהם לבושים גסים שבמחשבה כו׳.
such as astronomy or grammar and the like, and these are intermediate garments; and at times he thinks about physical matters, which are the coarse garments of thought, etc.
Astronomy and grammar, which serve the Torah, are intermediate garments; thoughts about physical matters are the coarse, outermost garments of thought.




15וכמ״כ [וכמו כן] עד״ז יובן למעלה שבמל׳ דתבונה יש ג׳ עורות פנימי׳ [פנימיות / פנימית] אמצעי׳ וחיצוניות. והיינו ג׳ בחי׳ לבושים לאור הבינה
Likewise, in the same way it will be understood above: in Malchus (sovereignty) of Tevunah there are three skins, inner, intermediate and outer, that is, three levels of garments for the light of Binah (understanding),
The same structure exists above: Malchus of Tevunah, the lowest aspect of Binah, has three “skins,” inner, intermediate and outer, which are three garments for the light of Binah.


וכמו שבמחשבה יש ג״כ בחי׳ מחדומ״ע [מחשבה דיבור ומעשה] כמ״ש במ״א ובחי׳ לבוש החיצון זהו הנק׳ קשר של ד׳ שבתפלין שהוא עד״מ עור החיצון כו׳ והוא בחי׳ לבוש החשמ״ל134 שמחיצוניות בינה כו׳.
just as in thought, too, there are the levels of thought, speech and action, as is explained elsewhere. And the level of the outer garment is what is called the knot of the dalet in the tefillin, which is, by way of analogy, the outer skin, etc.; and it is the level of the garment of the Chashmal, which is from the outer dimension (chitzoniyus) of Binah, etc.
This parallels a person’s thought, which itself has aspects of thought, speech and action. The outermost garment is the knot of the head-tefillin, the “outer skin”; in Kabbalistic terms it is the garment called Chashmal, a word from Ezekiel’s vision, which comes from the outer dimension of Binah.


והנה אמרז״ל [אמרו רבותינו זכרונם לברכה] אשרי מי שבא לכאן135 ותלמודו בידו (ועמ״ש בפי׳ ענין זה ע״פ כי תבואו136 אל הארץ137 בפ׳ בהר) שעי״ז זוכה ללמוד ג״כ בג״ע [בגן עדן] מהו ענין ציצית ותפילין באצילות כו׳ וכן בכל המצות.
Now, our Sages, of blessed memory, said, “Fortunate is he who comes here with his learning in his hand” (and see what is written in explanation of this on the verse “When you come into the land,” in Parshas Behar): through this he merits to learn in Gan Eden as well what tzitzis and tefillin are in Atzilus, etc., and likewise all the mitzvos.
The Sages said, “Fortunate is he who comes here with his learning in his hand” (Pesachim 50a). The Alter Rebbe explains that one who learned the laws of tzitzis and tefillin in this world merits to learn in Gan Eden what they are in Atzilus, and so with every mitzvah; he refers to his discourse on “When you come into the land” (Likkutei Torah, Behar).


אך יש כמה מקומות למעלה שלומדים שם וכמ״ש בזהר ועמ״ש בפ׳ מקץ בד״ה מזוזה מימין138 ונ״ח משמאל139 בענין וידבר שלשת אלפים משל140 כו׳ ומתיבתא דרקיע הם הנשמות שבג״ע [שבגן עדן] העליון אשר שם מאיר חב״ד [חכמה בינה ודעת] דאצילות כנ״ל:
However, there are several places above where they learn, as is written in the Zohar; and see what is written in Parshas Mikeitz, in the discourse beginning “The mezuzah on the right and the Chanukah lamp on the left,” on “And he spoke three thousand parables,” etc. And the Academy of the Firmament is the souls in the Higher Gan Eden, where Chochmah, Binah and Daas of the World of Atzilus (Emanation) shine, as mentioned above.
There are several places of learning above, as the Zohar describes. The Academy of the Firmament is the souls of the Higher Gan Eden, where Chochmah, Binah and Daas of Atzilus shine; the Alter Rebbe also refers to his Chanukah discourse in Torah Ohr on Shlomo’s “three thousand parables” (I Kings 5:12).




Section 4 · ¶16–22
Kelipas nogah of Atzilus and the Name Havayah
16ג ומעתה נחזור לעניננו להבין ענין לימוד זה דבהרת איך שייך למעלה בג״ע [בגן עדן].141 אך הנה מתחלה צ״ל מה דאיתא בע״ח [בעץ חיים] שמ״ח ושמ״ט פ״ג [פרק ג׳] שקליפת נוגה דאצי׳ היא טו״ר [טוב ורע] חציה טוב וחציה כלפי חוץ רע.
3. Now let us return to our subject, to understand the matter of this study of the baheres: how does it apply above, in Gan Eden? But first we must understand what is stated in Etz Chaim, Shaar 48 and Shaar 49, chapter 3: that kelipas nogah (the glowing husk) of Atzilus is good and evil, half of it good, and the half facing outward evil.
Section 3 returns to the main question: how can the laws of the baheres, a bodily affliction, be studied in Gan Eden? First a Kabbalistic puzzle: the Arizal’s Etz Chaim speaks of kelipas nogah, the “glowing husk,” even in Atzilus, half of it good and the half facing outward evil.


דלכאורה אין זה מובן כלל איך שייך כלל לומר קליפת נוגה דאצילות הלא נודע פי׳ אצי׳ שהוא בחי׳ אלקות כמבואר במ״א142 שהוא מלשון ויאצל מן הרוח143 דגבי משה.
For seemingly this is not understood at all: how can one speak at all of a kelipas nogah of the World of Atzilus (Emanation)? The meaning of Atzilus is known to be the level of G-dliness, as is explained elsewhere, that it is from the term “and He drew (vaya’etzel) from the spirit,” said of Moshe.
This is hard to understand, since Atzilus means G-dliness itself. The word comes from “and He drew (vaya’etzel) from the spirit” (Numbers 11:25), said of the spirit drawn from Moshe to the elders, an emanation that remains close to and one with its source.




17וא״כ איך שייך לומר קליפות דאצי׳. ומכ״ש [ומכל שכן] ענין חציה רע. עוד צ״ל מה דאיתא בזהר144 ובע״ח [ובעץ חיים] שער לאה ורחל פ״ז [פרק ז׳]. שסיבת הנגעים הוא מחמת הסתלקות אור אבא.
If so, how can one speak of kelipos (husks) of Atzilus? And all the more so, that half of it is evil! We must also understand what is stated in the Zohar and in Etz Chaim, Shaar Leah and Rachel, chapter 7: that the cause of the afflictions (nega’im) is the withdrawal of the light of Abba.
The difficulty is sharpened: kelipos in Atzilus, and half of them evil! A second puzzle follows: the Zohar and the Arizal (Shaar Leah and Rachel, ch. 7) say that tzara’as afflictions are caused by the withdrawal of the light of Abba, that is, of Chochmah.


וזהו דתרגום צרעת סגירותא145146 שכאשר נעלם ונסגר אור אבא ואינו מאיר בז״א אז נמשך ובא בחי׳ הנגע.
This is why the Targum of tzara’as is segiruta (“closing”): when the light of Abba is hidden and closed off and does not shine in Z’eir Anpin (the emotive attributes), the affliction is drawn forth and comes.
This is why the Targum translates tzara’as as segiru, “closing”: the affliction comes when the light of Abba is closed off and does not shine into Z’eir Anpin, the emotive attributes.


ולכן נאמר והובא אל הכהן147 כי כהן שרשו מחכמה שתיקון הנגע הוא ע״י שממשיכים בחי׳ אור אבא
Therefore it says, “and he shall be brought to the kohen,” for the root of the kohen is in Chochmah (wisdom): the remedy of the affliction is by drawing down the light of Abba,
So the Torah says the afflicted person “shall be brought to the kohen” (Leviticus 13:2): the kohen is rooted in Chochmah, and the remedy is to draw the light of Abba down again.


וזהו ע״י הכהן (וע׳ בזח״א [בזהר חלק א] בראשית ל״א א׳ ע״פ לעומת המסגרת. דא הוא אתר סגיר דלא פתיחא148 היינו חכ״ע [חכמה עילאה] שנק׳ עדן עין לא ראתה.149
and this is through the kohen. (See the Zohar, Part I, Bereishis, 31a, on the verse “opposite the frame (misgeres)”: “This is a closed place that is not open,” that is, Supernal Chochmah, which is called Eden, [of which it is said,] “no eye has seen”;
The long parenthesis gathers support. The Zohar (1:31a) reads “the frame” (misgeres) as “a closed place that is not open,” Supernal Chochmah, which is called Eden, of which it is said, “no eye has seen” (Isaiah 64:3).


בר בשביל חד דקיק פי׳ בסה״מ [בספר הדרת מלך] סי׳ קט״ז דהיינו יסוד דאבא דאתיידע בגניזו לגביה דהיינו שמאיר בבינה ובזו״נ [ובזעיר אנפין ונוקבא]. וכמ״ש בע״ח [בעץ חיים] שמ״ז פ״ג [פרק ג׳] בפי׳ כולם בחכמה עשית.150
“except through one narrow path,” which is explained in Sefer Hadras Melech, section 116, [as] Yesod of Abba, “which is known in concealment toward it,” that is, it shines into Binah and into Z’eir Anpin and Nukva. And as is written in Etz Chaim, Shaar 47, chapter 3, on the meaning of “You have made them all with Chochmah”:
It opens only through “one narrow path,” which Sefer Hadras Melech explains as Yesod of Abba, through which Chochmah shines into Binah and into Z’eir Anpin and Nukva. The Arizal explains “You have made them all with Chochmah” (Psalms 104:24) in the same way.


כי באצילות אור א״ס מתלבש בחכמה ועל ידו מאיר בכל האצי׳ כו׳. אכן פי׳ סגירותא היינו שנסגר אור אבא לגמרי ואינו מאיר גם ע״י שביל דקיק הנ״ל.
that in Atzilus the Infinite Light (Or Ein Sof) is enclothed in Chochmah, and through it shines in all of Atzilus, etc. But the meaning of segiruta is that the light of Abba is closed off completely and does not shine even through the narrow path mentioned above.
In Atzilus the Infinite Light is enclothed in Chochmah and shines through it into everything else. Segiru, “closing,” means that the light of Abba is shut off entirely and does not shine even through that narrow path.


וע״דמש״ש בע״ח [בעץ חיים] שהבריאה אינה מקבלת רק מהבינה לבד כו׳ ע״ש וכשנסגר אור אבא עד״ז מבחי׳ ז״א דאצי׳ מזה נמשך בחי׳ הנגע ועיין במא״א [במאורי אור] אות נון סעיף ז׳.
This is along the lines of what is written there in Etz Chaim, that Beriah receives only from Binah, etc.; see there. And when the light of Abba is closed off in this way from the level of Z’eir Anpin of Atzilus, from this the affliction is drawn forth. And see Me’orei Or, the letter nun, section 7.
Just as the Arizal says that the World of Beriah receives only from Binah, so when the light of Abba is closed off from Z’eir Anpin of Atzilus, Z’eir Anpin is left with Binah alone, and from this the affliction comes about. The reader is also referred to Me’orei Or.


והתיקון לזה הוא ע״י הכהן י״ל [יש לומר] ע״ד מ״ש בזח״ב [בזהר חלק ב׳] יתרו ס״ז ב׳ שהכהן משמש וממשיך מבחי׳ קדש הקדשים151 שהם ג״ר [ג׳ ראשונות] כח״ב [כתר חכמה בינה] ובפ׳ עקב דף רע״א סע״א [סוף עמוד א] גבי ברוך אתה.
The remedy for this through the kohen can be explained along the lines of what is written in the Zohar, Part II, Yisro, 67b: that the kohen serves and draws down from the level of the Holy of Holies, which are the first three [Sefiros], Keser, Chochmah and Binah; and in Parshas Eikev, folio 271a, end, on “Blessed are You”:
Why the kohen is the remedy: following the Zohar (2:67b), the kohen serves and draws down from the Holy of Holies, which the Alter Rebbe identifies with the first three Sefiros, Keser, Chochmah and Binah.


אתה כהן לעולם152153 שבחי׳ הכהן הנק׳ אתה ממשיך מבחי׳ ברוך חכמה עילאה כו׳ ועיין עוד בפ׳ בלק דקצ״ג ע״ב).
“You (Atah) are a kohen forever”: the level of the kohen, which is called Atah (“You”), draws down from the level of Baruch (“Blessed”), Supernal Chochmah, etc. And see further in Parshas Balak, 193b.)
The Zohar on Eikev (3:271a) reads the blessing formula “Blessed are You” with “You are a kohen forever” (Psalms 110:4): the kohen, called atah (“You”), draws down from baruch (“Blessed”), Supernal Chochmah. So the kohen draws down from Chochmah.


אבל כאשר נסגר ונעלם אור אבא שהוא בחי׳ חכמה עילאה אזי אע״פ [אף על פי] שיאיר אור הבינה בז״א עכ״ז [עם כל זה] יכול להיות התהוות הנגעים
But when the light of Abba, which is the level of Supernal Chochmah, is closed off and hidden, then, even though the light of Binah shines in Z’eir Anpin, nevertheless afflictions can come into being
When the light of Abba, Supernal Chochmah, is closed off, afflictions can arise even though the light of Binah still shines in Z’eir Anpin.


(כי בינה דינין מתערין מינה154 יען שהוא מקור ליש כו׳) וגם זה לכאורה תמוה איך יכול להיות שאע״פ [שאף על פי] שיאיר אור הבינה אעפ״כ [אף על פי כן] יוכל להיות הנגע.
(for “from Binah judgments are aroused,” since it is the source of yesh (existence), etc.). This too is seemingly puzzling: how can it be that although the light of Binah shines, the affliction can nevertheless occur?
Binah alone is not enough, for “from Binah judgments are aroused” (Zohar 3:10b): it is the source of yesh, of separate existence. Still the Alter Rebbe asks how an affliction can arise while the light of Binah is shining.


ונקדים מ״ש בע״ח [בעץ חיים]155 דשם אל בחסד ושם אלקים בגבורה ושם156 הוי׳ בתפארת והרי שם הוי׳ הוא ראשון וגדול מכל השמות ולמה תפארת
Let us first preface what is written in Etz Chaim: that the Name Kel is in Chesed, the Name Elokim in Gevurah, and the Name Havayah in Tiferes. Now, the Name Havayah is the first and greatest of all the Names; why then is Tiferes,
To answer, he first brings the Arizal’s teaching that the Name Kel is in Chesed, Elokim in Gevurah, and Havayah in Tiferes. But Havayah is the first and greatest of the Names.


שהוא שלישי בסדר המשכת המדות עליונות שסדרן חג״ת [חסד גבורה תפארת] הנה הוא נק׳ בשם עליון וגבוה מספירת חסד שהוא ראשון בהמדות.
which is third in the order of the drawing-down of the supernal attributes, whose order is Chesed, Gevurah, Tiferes, called by a name loftier and higher than the Sefirah of Chesed, which is first among the attributes?
So why does Tiferes, third in the order Chesed, Gevurah, Tiferes, bear a higher Name than Chesed, the first of the attributes? The answer will explain the affliction.




18ותירץ ע״ז המגיד זצוק״ל [זכר צדיק וקדוש לברכה]157 כי הלא ידוע שענין שבה״כ [שבירת הכלים] שהיה בעולם התהו הוא מחמת שהיה כל מדה בפני עצמה
The Maggid, may the memory of the righteous and holy be a blessing, answered this: as is known, the shattering of the vessels (sheviras hakeilim) that took place in the World of Tohu (Chaos) was because each attribute stood by itself,
The answer comes from the Maggid of Mezritch, the Alter Rebbe’s teacher. The shattering of the vessels in the World of Tohu (“Chaos”) happened because each attribute stood alone.


ולא היה התכללות המדות זה עם זה וענין עולם התיקון הוא שנעשה התכללות המדות שזה צריך לזה חסד כלול עם גבורה וגבורה עם חסד וע״י מה נעשה ההתכללות
and there was no inter-inclusion of the attributes with one another. And the matter of the World of Tikkun (Rectification) is that the inter-inclusion of the attributes came about, so that one needs the other: Chesed included with Gevurah, and Gevurah with Chesed. And through what does the inter-inclusion come about?
In the World of Tikkun (“Rectification”) the attributes are inter-included: each needs the other, so that Chesed contains Gevurah and Gevurah contains Chesed. But how can opposites merge?


שהרי התכללות זו הוא ענין חיבור ב׳ הפכים חו״ג [חסד וגבורה] אש ומים הנה זהו ע״י הארת אור א״ס המאיר בהן שעי״ז הם בבחי׳ ביטול לאור א״ס ב״ה המאיר בהן ועי״ז יוכלו להתחבר יחדיו.
For this inter-inclusion is the joining of two opposites, Chesed (kindness) and Gevurah (restraint), fire and water. This comes about through the radiance of the Infinite Light (Or Ein Sof) that shines in them: through this they are in a state of self-nullification (bittul) to the Infinite Light, blessed be He, that shines in them, and thereby they can join together.
Chesed and Gevurah are opposites, like water and fire. They can join only through the Infinite Light shining in them, before which both are nullified (bittul); in that shared self-nullification they can unite.


וזהו ענין עושה שלום במרומיו158 והיינו שלא תהיה כל מדה בתגבורת עד שלא תוכל להתחבר עם מדה שכנגדה כמו שהיה בעולם התהו כ״א שתתכלל ג״כ עם הפכה מחמת הביטול כו׳.
This is the meaning of “He makes peace in His heights”: that no attribute should be so dominant that it cannot join with the attribute opposite it, as it was in the World of Tohu; but rather that it be included also with its opposite, because of the self-nullification, etc.
This is “He makes peace in His heights” (Job 25:2): no attribute dominates so as to shut out its opposite, as happened in Tohu, but through self-nullification each includes its opposite.




19והנה עם היות כי מדות חו״ג [חסד וגבורה] דאצי׳ מאיר בהן אור א״ס ב״ה כי איהו וגרמוהי חד159160 אעפ״כ [אף על פי כן] נק׳ כל מדה בשם בפ״ע [בפני עצמו] היינו זה בחי׳ חסד
Now, although the Infinite Light (Or Ein Sof), blessed be He, shines in the attributes of Chesed and Gevurah of Atzilus, for “He and His vessels are one” (ihu vegarmohi chad), nevertheless each attribute is called by a name of its own: this one is the level of Chesed,
Even in Atzilus, where the Infinite Light shines in the attributes (as the Tikkunei Zohar says, “He and His vessels are one”), each attribute still has its own Name and identity. One of them is the attribute of Chesed.


ולכן הוא שם אל כדכתיב חסד אל כל היום וזה הוא בחי׳ גבורה ונק׳ שם אלקים הרי מ״מ הם ב׳ בחי׳ הפכיים161
and therefore it is the Name Kel, as it is written, “The kindness of Kel is all day long”; and this one is the level of Gevurah and is called the Name Elokim. Thus they are, after all, two opposite levels.
Chesed bears the Name Kel, as in “The kindness of Kel is all day long” (Psalms 52:3), and Gevurah bears the Name Elokim. So they remain two opposite qualities.


והיינו משום דכאשר מאיר אור א״ס ב״ה בהמדות עליונות בבחי׳ גילוי רב אזי דוקא נעשה ההתכללות ויחוד המדות להיות לאחדים ממש.
That is because only when the Infinite Light, blessed be He, shines in the supernal attributes in great revelation does the inter-inclusion and unification of the attributes come about, so that they become truly one.
The reason: only when the Infinite Light shines in the attributes in great revelation are they inter-included and united so as to become truly one; otherwise each keeps its own character.




20וזהו פי׳ הוי׳ אחד162 שהוא ענין להיות יחוד המדות ממש שלא יהיו ענפין מתפרדין והיינו ע״י המשכת אור א״ס ב״ה בהם דלאו מכל אינון מדות163 איהו כלל164
This is the meaning of “Havayah is One”: that the attributes be truly united, so that they are not “separated branches”; and this comes about through the drawing down into them of the Infinite Light (Or Ein Sof), blessed be He, for “He is not any of these attributes at all.”
This is the meaning of “Havayah is One” (Deuteronomy 6:4): the attributes become truly one, not “separated branches,” through the Infinite Light drawn into them; for, as the Tikkunei Zohar says, He Himself is none of these attributes.


כי החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳ הוא ד׳ רוחות העולם165 מזרח מערב צפון ודרום
For the ches [of echad] signifies the seven firmaments and the earth, which is the dimension of above and below, and the dalet is the four directions of the world, east, west, north and south;
The laws of reciting the Shema explain the letters of echad, “one”: the ches, whose value is eight, stands for the seven firmaments and the earth, above and below, and the dalet, four, for the four directions of the world.


והיינו בחי׳ ששה קצוות ששרשן מששה מדות עליונות וע״י גילוי אור א״ס ב״ה בהן שזהו ענין אלף אלופו של עולם מתייחדי׳ [מתייחדים] באחד ממש
that is, the six extremities, whose root is in the six supernal attributes. And through the revelation of the Infinite Light, blessed be He, in them, which is the matter of the alef, the Master (Aluf) of the world, they are united as truly one.
Together these are the six extremities, rooted in the six supernal attributes. The alef, read as aluf, “Master” of the world, stands for the Infinite Light revealed in them, which unites them as truly “one.”


אמנם כאשר אין מאיר בהן א״ס ב״ה בגילוי רב רק כפי בחי׳ האור השייך להמדה ההיא בפרט אזי הן המדות חסד בחי׳ בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו].
However, when the Infinite One, blessed be He, does not shine in them in great revelation, but only according to the level of light that belongs to that particular attribute, then the attributes are Chesed, a level by itself, and Gevurah, by itself.
Ordinarily each attribute receives only the light that belongs to it, and then Chesed and Gevurah remain separate, each by itself.


רק כאשר נצרך שיהיה התכללות אז מאיר בהן אור א״ס בגילוי רב יותר מכפי מדתם166 ועי״ז תוכלל המדה בהפכה להיות לאחדים ממש
Only when inter-inclusion is needed does the Infinite Light shine in them in great revelation, beyond their own measure, and through this the attribute is included in its opposite, so that they become truly one.
When inter-inclusion is needed, the Infinite Light shines in them beyond their own measure, and then each attribute is included in its opposite and they become truly one.


נמצא אור א״ס ב״ה אין מאיר בהם בתמידות (ר״ל [רוצה לומר] בגילוי רב) רק לפרקים בעת רצון כאשר נצרך שיתכללו זה בזה ביחוד גמור.
It follows that the Infinite Light, blessed be He, does not shine in them constantly (that is, in great revelation), but only at times, at a time of favor, when they need to be included in each other in complete unity.
So in Chesed and Gevurah this great revelation is not constant. It comes only at times, at “a time of favor,” when they must be joined in complete unity.


והנה יחוד והתכללות זו בין המדות חו״ג [חסד וגבורה] הוא ע״י התפארת שמדתו הוא שהוא ממוצע בין חו״ג [חסד וגבורה]
Now, this unity and inter-inclusion between the attributes of Chesed (kindness) and Gevurah (restraint) is through Tiferes (beauty), whose attribute is that it mediates between Chesed and Gevurah,
The union of Chesed and Gevurah comes about through Tiferes, whose very nature is to mediate between them.


והוא בחי׳ התכללות ובו הוא שנמשך ומאיר ההארה מא״ס ב״ה בגילוי רב וכמשנ״ת [וכמו שנתבאר] למעלה דת״ת [דתפארת] נק׳ קדוש ע״ש [על שם] שנמשך בו מבחי׳ כתר שהוא למעלה מסדר ההשתלשלות
and it is the level of inter-inclusion; and it is into it that the radiance from the Infinite One, blessed be He, is drawn and shines in great revelation. As was explained above, Tiferes is called “holy” because there is drawn into it from the level of Keser (the Crown), which is above the order of the chain of descending worlds (hishtalshelus)
Tiferes is inter-inclusion itself, and into it the radiance of the Infinite One is drawn in great revelation. As explained at the start of the maamar, Tiferes is called “holy” because it receives from Keser, which is above the order of descent.


(וע׳ באג״ה [באגרת הקודש] בד״ה והיה מעשה הצדקה שלום167168 ובזח״ב [ובזהר חלק ב׳] תרומה קע״ה ב׳ ע״פ והבריח התיכון)169 וע״י גילוי זה נעשה התכללות ההפכיים דהיינו שהוא המחבר חו״ג [חסד וגבורה] וממשיך בהם גילוי זה.
(see Iggeres HaKodesh, in the section beginning “And the work of tzedakah shall be peace,” and the Zohar, Part II, Terumah, 175b, on the verse “and the middle bar”). And through this revelation the inter-inclusion of the opposites comes about: that is, it is what joins Chesed and Gevurah and draws this revelation into them.
The references are to Iggeres HaKodesh, on “And the work of tzedakah shall be peace” (Isaiah 32:17), and to the Zohar on “the middle bar.” This revelation is what joins the opposites, Chesed and Gevurah, and draws the light into them.


ונמצא א״כ מאחר שכל בחי׳ ומהות מדת התפארת הוא ענין התכללות המדות ביחוד גמור ממש מוכרח שיהיה בו הארת אור א״ס בתמידות מאחר שזהו מדת ת״ת [תפארת]
It follows, then, that since the entire nature and essence of the attribute of Tiferes is the inter-inclusion of the attributes in complete, true unity, there must necessarily be in it the radiance of the Infinite Light constantly, since this is the attribute of Tiferes,
Since the whole essence of Tiferes is the union of the attributes, it must have the radiance of the Infinite Light constantly, not only at times.


היינו ההתכללות (ועי׳ [ועיין] בהרמ״ז [בהרב משה זכות] פ׳ יתרו בדף ע״ח והנה בכל תפארת יש כללות חו״ג [חסד וגבורה] כאחד כו׳).
namely, inter-inclusion (and see the Ramaz, Parshas Yisro, on folio 78: “Now, in every Tiferes Chesed and Gevurah are encompassed together as one,” etc.).
The attribute of Tiferes simply is inter-inclusion. The Ramaz (Rabbi Moshe Zacuto) notes in his commentary on the Zohar that in every Tiferes Chesed and Gevurah are encompassed together as one.


וההתכללות אין יכול להיות בלתי הארת אור א״ס ולכן נק׳ תפארת בשם עליון וגבוה מכל המדות היינו שם הוי׳ מאחר שמוכרח שיהיה בו גילוי אור א״ס בתמידות (ועמ״ש בד״ה החלצו)170
And inter-inclusion cannot exist without the radiance of the Infinite Light. Therefore Tiferes is called by a Name loftier and higher than all the attributes, namely the Name Havayah, since there must necessarily be in it a revelation of the Infinite Light constantly (and see what is written in the discourse beginning “Arm yourselves”).
Inter-inclusion is impossible without the Infinite Light, and Tiferes always has it; therefore Tiferes bears the highest Name, Havayah. This answers the question why Tiferes, and not Chesed, carries that Name.


משא״כ בחו״ג [בחסד וגבורה] שאין בהם הארת אור א״ס עד״ז שבת״ת [שבתפארת] רק בעת שנמשך היחוד שזהו ענין אמליכתיה למעלה ולמטה ולד׳ רוחות שאזי נעשה התכללות המדות שיתכללו זב״ז [זה בזה] ביחוד גמור ולא בתמידות כנ״ל:171172173
Whereas in Chesed and Gevurah there is no radiance of the Infinite Light in the way there is in Tiferes, except at the time when the unity is drawn down, which is the matter of “You have made Him King above and below and to the four directions”: for then the inter-inclusion of the attributes comes about, so that they are included in each other in complete unity; but not constantly, as mentioned above.
Chesed and Gevurah receive the Infinite Light in this way only when unity is drawn down, as when one proclaims G-d King “above and below and to the four directions” in the Shema (Berachos 13b). Then they are united, but not constantly.




21והנה עפ״ז [על פי זה] יובן ענין ק״נ [קליפת נוגה] דאצילות שנק׳ בשם קליפה הגם שהוא174175 בבחי׳ אצילות ומאחר שהוא בבחי׳ אצילות הרי עכצ״ל [על כרחך צריך לומר] שהיא מקבלת הארת אלקות ואעפ״כ [ואף על פי כן] נק׳ בשם ק״נ [קליפת נוגה].
Now, according to this, the matter of kelipas nogah (the glowing husk) of the World of Atzilus (Emanation) will be understood: it is called by the name kelipah although it is on the level of Atzilus; and since it is on the level of Atzilus, you are compelled to say that it receives a radiance of G-dliness, and nevertheless it is called kelipas nogah.
With this, kelipas nogah of Atzilus can be understood. It belongs to Atzilus and so must receive some G-dly radiance, yet it is still called a kelipah, a husk.


והענין כי בחי׳ התכללות שיש בע״ס [בעשר ספירות] דאצילות שמאיר הארת אור א״ס ועי״ז הם מתכללים זע״ז [זה עם זה / זה על זה] כנ״ל זו הבחינה אינה כלל בנוגה דאצילות.
The explanation is this: the inter-inclusion that exists in the Ten Sefiros of Atzilus, in which the radiance of the Infinite Light (Or Ein Sof) shines so that they are included in one another, as mentioned above, is a level that is not present at all in the nogah of Atzilus.
What makes the Sefiros of holy Atzilus what they are is their inter-inclusion, brought about by the radiance of the Infinite Light shining in them. That quality is entirely absent from the nogah of Atzilus.


אלא שהמדות שבק״נ [שבקליפת נוגה] דאצי׳ הם ענפין מתפרדין שהחסד אינו מתכלל עם הגבורה ואינן מתייחדין כלל זה עם זה.
Rather, the attributes in kelipas nogah of Atzilus are “separated branches”: the Chesed is not included with the Gevurah, and they do not unite with each other at all.
In nogah the attributes are “separated branches”: its Chesed does not include Gevurah, and the two do not unite at all.




22וכנודע שהפסולת משבה״כ [משבירת הכלים] דעולם התהו נפל בק״נ [בקליפת נוגה] וראשיתם ק״נ [קליפת נוגה] דאצילות והרי בעולם התהו לא היה בחי׳ התכללות וכ״ש [וכל שכן] אחר שבה״כ [שבירת הכלים] כו׳.
As is known, the waste from the shattering of the vessels (sheviras hakeilim) of the World of Tohu fell into kelipas nogah, and the first of them is kelipas nogah of Atzilus; and in the World of Tohu there was no inter-inclusion, and all the more so after the shattering of the vessels, etc.
As the Arizal teaches, the debris of the shattered vessels of Tohu fell into kelipas nogah, the highest of it being the nogah of Atzilus. Tohu had no inter-inclusion to begin with, and still less after its vessels shattered.


ולכן אין אור א״ס נמשך ומתלבש בהן כלל ע״ד התלבשותו באצי׳ דקדושה מחמת שאינן כלי לגילוי אור א״ס שאינו שורה אלא במקום הביטול ובמקום ההתכללות כו׳
Therefore the Infinite Light (Or Ein Sof) is not drawn into them and enclothed in them at all in the way it is enclothed in the Atzilus of holiness, since they are not a vessel for the revelation of the Infinite Light, which rests only in a place of self-nullification (bittul) and a place of inter-inclusion, etc.;
So the Infinite Light is not enclothed in these kelipos as it is in holy Atzilus. They are not vessels for it, since it rests only where there is self-nullification and inter-inclusion.


רק שהוא מאיר עליהם בבחי׳ מקיף לבד וכמ״ש במ״א ע״פ ראה ריח בני176 כו׳ וע״כ נקראו קליפות שהקליפה היא שאין לה טעם ולחלוחית כו׳
it only shines upon them as an encompassing light (makif), as is explained elsewhere on the verse “See, the fragrance of my son,” etc. Therefore they are called kelipos, for a kelipah (husk) is something that has no taste and no moisture, etc.,
It only shines on them from outside, as an encompassing light, as explained on “See, the fragrance of my son” (Genesis 27:27). That is why they are called kelipos: like the husk of a fruit, they have no taste and no moisture.


כמו בהפרי (וי״ל [ויש לומר] כי שם מ״ה [שם מ״ה] נק׳ שקיו דאילנא177178 בחי׳ לחלוחית והמשכת אור א״ס שעי״ז נעשה התכללות אמיתי׳ [אמיתית] להיות לאחדים עד״מ טבע המים לדבק שחלקי הקמח נעשים גוש אחד ע״י המים.
as with the fruit. (It may be said that the Name Mah is called “the watering of the tree,” the level of moisture and the drawing down of the Infinite Light, through which true inter-inclusion comes about, so that they become one; by way of analogy, it is the nature of water to bind, for the particles of flour become one mass through the water.
The parenthesis adds a Kabbalistic image: the Name Mah is called “the watering of the tree” in the Tikkunei Zohar, the moisture of the Infinite Light that brings true union. As water binds particles of flour into one dough, this moisture binds the attributes into one.


וגילוי זה היינו ע״י שמתחלה הם בבחי׳ תיקון ע״ד רך כקנה179 כו׳ שעי״ז אח״כ קוב״ה [קודשא בריך הוא] שרי באתר שלים והוא גילוי שם מ״ה [שם מ״ה] מלגיו דאיהואורח אצילות ואיהו שקיו דאילנא כו׳
And this revelation comes about because they are first in a state of rectification (tikkun), in the manner of “soft as a reed,” etc., so that afterwards “the Holy One, blessed be He, dwells in a complete place”; and this is the revelation of the Name Mah within, “which is the path of Atzilus and is the watering of the tree,” etc.
This revelation comes when the attributes are first rectified, “soft as a reed” (Taanis 20b), yielding rather than rigid. Then “the Holy One, blessed be He, dwells in a complete place,” and the Name Mah, “the path of Atzilus,” is revealed within them.


משא״כ בק״נ [בקליפת נוגה] דאצי׳ שהוא מבחי׳ עולם התוהו מבחי׳ שבה״כ [שבירת הכלים] שאין בהם ההתכללות כלל וגם הביטול הוא בבחי׳ יש כנודע מענין ראו מ״ה [שם מ״ה]180 שעושה יש ודבר מהביטול שלו כו׳.
Whereas kelipas nogah of Atzilus derives from the World of Tohu, from the shattering of the vessels, in which there is no inter-inclusion at all; and even its self-nullification is in the mode of yesh (self-existence), as is known from the matter of “See: mah (‘what’)!”, which makes a yesh and a ‘something’ out of its own self-nullification, etc.
Nogah of Atzilus comes from Tohu and the shattering, where there is no inter-inclusion at all, and even its self-nullification is a form of self-assertion: it makes a “something” out of its own being “nothing.”


ע״כ אין נמשך בהם כלל בחי׳ שם מ״ה [שם מ״ה] מלגיו ולכן נק׳ קליפות שאין בהם לחלוחית מבחי׳ שקיו דאילנא כו׳)
Therefore the level of the Name Mah within is not drawn into them at all, and so they are called kelipos, for they have no moisture from the level of “the watering of the tree,” etc.)
So the Name Mah, the inner moisture, does not reach these kelipos at all, and they are called husks: they lack the moisture of “the watering of the tree.”


ומק״נ [ומקליפת נוגה] דאצי׳ נמשך אח״כ בבי״ע בחי׳ יש ממש וצבא השמים כו׳. ובזה יובן ג״כ מה דאיתא שק״נ [שקליפת נוגה] חצי׳ [חציה] טוב וחצי׳ [וחציה] רע.181
From kelipas nogah of Atzilus there is afterwards drawn into Beriah, Yetzirah and Asiyah the level of actual yesh, and “the host of heaven,” etc. With this, what is stated, that kelipas nogah is half good and half evil, will also be understood.
From nogah of Atzilus there comes, in the lower worlds, real separate existence (yesh) and “the host of heaven,” the heavenly powers. This also explains how nogah can be half good and half evil.


והענין כנודע שהתהוות הרע הוא מחמת שבה״כ [שבירת הכלים] שהי׳ [שהיה] בעולם התהו והשבירה הי׳ [היה] מחמת שהיו ענפין מתפרדין ומזה נתהווה אח״כ בהשתלשלות בחי׳ הרע.
The explanation, as is known: evil came into being because of the shattering of the vessels in the World of Tohu, and the shattering came about because they were “separated branches”; and from this the level of evil afterwards came into being in the chain of descent (hishtalshelus).
Evil came into being through the shattering of the vessels of Tohu, and they shattered because their attributes were “separated branches.” From this, evil later emerged in the chain of descent.


והנה משבה״כ [משבירת הכלים] דעולם התהו נפלו בנוגה דאצילות ולכן אף שמקבלת מאצילות וע״כ חציה דכלפי פנים הוא טוב
Now, from the shattering of the vessels of the World of Tohu [fragments] fell into the nogah of Atzilus. Therefore, although it receives from Atzilus, and therefore its half that faces inward is good,
Fragments of the shattered vessels fell into the nogah of Atzilus. Because it receives from Atzilus, its inner half is good.


אך מחמת שגם בחציה זו אין בה בחי׳ ההתכללות כלל וממילא אין מאיר בה גילוי אור א״ס בבחינת פנימי כנ״ל
yet because even in this half there is no inter-inclusion at all, and consequently the revelation of the Infinite Light does not shine in it in an inward manner, as mentioned above,
But even that inner half lacks inter-inclusion, so the Infinite Light does not shine within it in an inward way.


לכן יכול להיות שחציה כלפי חוץ רע (וכמו שמעולם התהו נתהוו הקליפות כו׳. ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] ברבות ס״פ נשא ס״פ י״ד ע״פ ולא קם נביא עוד בישראל כמשה.182
therefore it can be that its outward-facing half is evil (just as the kelipos came into being from the World of Tohu, etc. With this will be understood the saying of our Sages, of blessed memory, in the Midrash Rabbah at the end of Parshas Naso, end of section 14, on the verse “And there has not arisen another prophet in Israel like Moshe”:
Therefore its outward-facing half can be evil, just as the kelipos arose from Tohu. The parenthesis then turns to the Midrash on “There has not arisen another prophet in Israel like Moshe” (Deuteronomy 34:10).


בישראל לא קם אבל באו״ה [באיסור והיתר] קם כו׳ זה בלעם בן בעור183 כו׳ והנה נבואת משה היה מאצילות. וא״כ איך באו״ה [באיסור והיתר] קם נביא כמשה. אלא הענין שנבואת בלעם היה מק״נ [מקליפת נוגה] דאצילות כו׳):
“In Israel none arose, but among the nations of the world one did arise,” etc., “this is Bilaam son of Beor,” etc. Now, Moshe’s prophecy was from Atzilus; if so, how did a prophet like Moshe arise among the nations of the world? Rather, the explanation is that Bilaam’s prophecy was from kelipas nogah of Atzilus, etc.)
The Midrash says that among the nations one did arise: Bilaam. Since Moshe’s prophecy came from Atzilus, how could Bilaam equal it? The answer: Bilaam’s prophecy came from kelipas nogah of Atzilus, at the height of Atzilus yet outside holiness.




Section 5 · ¶23–26
The affliction and the law of the white hair
23ד ועפ״ז [ועל פי זה] יובן ג״כ מש״ל [מה שכתוב לעיל] בשם הזהר וע״ח [ועץ חיים] שבהסתלקות אור אבא מז״א הוא סיבת התהוות הנגע,
4. According to this, what was said above in the name of the Zohar and Etz Chaim will also be understood: that the withdrawal of the light of Abba from Z’eir Anpin (the emotive attributes) is the cause of the coming into being of the affliction.
Section 4 resolves the second puzzle: why the withdrawal of the light of Abba from Z’eir Anpin causes tzara’as, as the Zohar and Etz Chaim say.


והענין כי התלבשות אור א״ס הוא בחכמה דוקא כמ״ש בסש״ב [בספר של בינונים] פרק ל״ה בהג״ה [בהגהה] ולכן כדי שיהי׳ [שיהיה] התכללות גמור בז״א הוא ע״י גילוי אור אבא
The explanation is this: the Infinite Light (Or Ein Sof) is enclothed specifically in Chochmah (wisdom), as is written in Sefer Shel Beinonim (Tanya), chapter 35, in the gloss; therefore, for there to be complete inter-inclusion in Z’eir Anpin, this comes about through the revelation of the light of Abba.
The Infinite Light is enclothed specifically in Chochmah (Tanya, chapter 35, in the gloss). So the complete union of the attributes in Z’eir Anpin, which depends on the Infinite Light, comes about through the revelation of Abba, which is Chochmah.


(והגם שהוא ע״י תפארת היינו כמ״ש בפע״ח [בפרי עץ חיים]184 גבי קדוש דיוצר דפי׳ שת״ת [שתפארת] הנק׳ וי״ו עולה ומקבל הארה מחכמה עילאה הנק׳ קדש ועי״ז נק׳ קדוש. ועמ״ש מזה בביאור ע״פ ונקדשתי בתוך בנ״י [בני ישראל]185186 בפ׳ אמור.
(And although it comes about through Tiferes, this is as is written in Pri Etz Chaim concerning the kadosh of the Yotzer blessing: the meaning is that Tiferes, which is called vav, ascends and receives a radiance from Supernal Chochmah, which is called kodesh, and through this it is called kadosh. See what is written on this in the explanation of the verse “And I shall be sanctified among the children of Israel,” in Parshas Emor.
An objection: earlier the union was credited to Tiferes. The answer comes from Pri Etz Chaim on the word kadosh in the Yotzer blessing: Tiferes, the letter vav, rises to receive from Supernal Chochmah, called kodesh, and so becomes kadosh, kodesh with a vav; even Tiferes unites the attributes by virtue of Chochmah.


והגם דלעיל אמרנו דקדוש נק׳ הת״ת [התפארת] ע״ש [על שם] שמקבל מבחי׳ כתר היינו כי אור הכתר מאיר באצי׳ ע״י חכמה עילאה כמ״ש בע״ח [בעץ חיים] דאור א״ס מתלבש באצי׳ בחכמה187 לבדו כו׳)
And although we said above that Tiferes is called “holy” because it receives from the level of Keser, that is because the light of Keser shines in Atzilus through Supernal Chochmah, as is written in Etz Chaim that the Infinite Light is enclothed in Atzilus in Chochmah alone, etc.)
And earlier Tiferes was called “holy” because it receives from Keser; but the light of Keser itself shines in Atzilus only through Supernal Chochmah, for, as Etz Chaim says, the Infinite Light is enclothed in Atzilus in Chochmah alone.


ולכן כאשר מאיר אור אבא שבו מלובש אור א״ס ב״ה ועי״ז נעשה ההתכללות ויחוד ע״ס [עשר ספירות] דאצי׳ אזי עי״ז לא תוכל קליפת נוגה דאצי׳ להיות לה יניקה מבחי׳ עור אדם העליון
Therefore, when the light of Abba shines, in which the Infinite Light, blessed be He, is enclothed, and through this the inter-inclusion and unity of the Ten Sefiros of Atzilus come about, then kelipas nogah of Atzilus cannot draw nurture from the level of the skin of the Supernal Man,
So when the light of Abba shines, carrying the Infinite Light, and the Ten Sefiros of Atzilus are united, nogah of Atzilus cannot draw nurture from the “skin” of the Supernal Man, the outer layer of Z’eir Anpin.


דהיינו בחי׳ ז״א לפי שבה אין מאיר שום הארת אור א״ס שיתכללו יחד כי שרש נוגה הוא משבה״כ [משבירת הכלים] מעולם התהו שאין בה התכללות.
that is, the level of Z’eir Anpin; since in it [nogah] no radiance of the Infinite Light shines so that [its attributes] would be included together, for the root of nogah is from the shattering of the vessels of the World of Tohu, in which there is no inter-inclusion.
Nogah has no hold on a united Z’eir Anpin because nogah itself, rooted in the shattered vessels of Tohu, has no inter-inclusion and no radiance of the Infinite Light to unite it.


אמנם בהסתלקות אור אבא מז״א ואזי לא יש בחי׳ התכללות במדות דאצילות וכנ״ל שעיקר ההתכללות הוא ע״י הארת אור א״ס שמאיר ע״י החכמה.
However, when the light of Abba withdraws from Z’eir Anpin, then there is no inter-inclusion in the attributes of Atzilus, as mentioned above, for inter-inclusion comes chiefly through the radiance of the Infinite Light that shines through Chochmah.
But when the light of Abba withdraws from Z’eir Anpin, the attributes of Atzilus lose their inter-inclusion, which depends on the Infinite Light shining through Chochmah.




24ואזי מחמת שאין בה התכללות זו אזי יוכל להיות יניקה לק״נ [לקליפת נוגה] דאצי׳ מעור המל׳ או מז״א. וזהו ענין הנגע שהוא מה שיונקים ק״נ [קליפת נוגה] דאצילות יניקה מעור זו״נ [זעיר אנפין ונוקבא] דאצילות.
And then, because this inter-inclusion is not there, kelipas nogah (the glowing husk) of Atzilus can draw nurture from the skin of Malchus or of Z’eir Anpin. This is the matter of the affliction: that kelipas nogah of Atzilus draws nurture from the skin of Z’eir Anpin and Nukva of Atzilus.
When Z’eir Anpin lacks this union, nogah of Atzilus can draw nurture from the “skin” of Malchus or of Z’eir Anpin. That is the affliction above: nogah feeding on the skin of Z’eir Anpin and Nukva of Atzilus.


ולכן התיקון לזה הוא והובא אל הכהן188 שהוא המשכת אור אבא שהוא דוחה החיצונים והיינו שלא יהיה יניקת הקליפות רק משערות דנוק׳ [דנוקבא]189 ולא מהעור עצמו.
Therefore the remedy for this is “and he shall be brought to the kohen,” which is the drawing down of the light of Abba, which repels the external forces, so that the kelipos draw nurture only from the hairs of Nukva and not from the skin itself.
So the remedy is “he shall be brought to the kohen” (Leviticus 13:2): drawing down the light of Abba, which repels the external forces, so that the kelipos draw only from the “hairs” of Nukva and not from the skin itself.




25והנה הנגע הוא בהרת לבנה190 ועד״מ למטה באדם הוא ענין הסתלקות הדם מאותו מקום כי הדם הוא הנפש.191
Now, the affliction is a white baheres. By way of analogy, below, in a person, it is the withdrawal of the blood from that place, for “the blood is the soul.”
The affliction is a white spot (Leviticus 13:4). In a human body, whiteness means the blood has withdrawn from that place, and “the blood is the soul” (Deuteronomy 12:23), the carrier of life.


ועמ״ש בביאור בשעה שהקדימו192 נעשה193 ובד״ה לסוסתי194 וכך למעלה בחי׳ החכמה תחיה והוא בחי׳ אדם א׳ דם ובהסתלקות אור אבא הוא ענין הסתלקות בחי׳ והחכמה תחי׳ מאותו בחי׳ עור.
See what is written in the explanation of “When they put ‘we will do’ first,” and in the discourse beginning “To My mare.” So too above: the level of Chochmah is “and Chochmah gives life,” and this is the level of Adam, alef [and] dam (“blood”); and the withdrawal of the light of Abba is the withdrawal of the level of “and Chochmah gives life” from that level of skin.
Above, Chochmah is what “gives life” (Ecclesiastes 7:12), and adam, “man,” is alef joined to dam, “blood”: Chochmah within the blood. The withdrawal of Abba is the withdrawal of this life-giving Chochmah from that “skin.” The Alter Rebbe refers to two discourses for more.


וזהו ענין הבהרת ועמ״ש מזה ג״כ סד״ה ביום השמע״צ [השמיני עצרת]195 שהבהרת הוא ענין שמעכב ההשפעה והמשכת החיות וע׳ במא״א [במאורי אור] אות ב׳ ס״ח.
And this is the matter of the baheres. See what is written on this also at the end of the discourse beginning “On the eighth day, Atzeres”: that the baheres is what holds back the flow of influence and the drawing down of life-force. And see Me’orei Or, the letter beis, section 8.
That is the baheres: it holds back the flow of influence and of life-force, as explained at the end of the Shemini Atzeres discourse.


ואח״כ כשיש שער לבן יונקי׳ [יונקים] ק״נ [קליפת נוגה] מהעור ע״י השער לבן כו׳ ולכן צריך הסגר (ופי׳ וענין עור יובן ע״ד שנת׳ [שנתבאר] למעלה בענין פי׳ קשר של תפילין למעלה שהוא מבחי׳ עור כו׳.
Afterwards, when there is white hair, kelipas nogah draws nurture from the skin through the white hair, etc., and therefore quarantine is needed. (The meaning and matter of “skin” will be understood in the way explained above on the meaning of the knot of the tefillin above, which is from the level of skin, etc.
Then, when white hair appears, nogah draws from the skin through the hair, which is why the afflicted person must be quarantined. The “skin” above is to be understood like the knot of the tefillin explained earlier, which is of the level of skin.


ועד״ז יובן גם כאן פי׳ וענין יניקת ק״נ [קליפת נוגה] דאצילות מעור דז״א. ועיין בע״ח [בעץ חיים] בדרוש הנגעים שם196 ולכן תמורת ג׳ אורות אשר197 יוצאין ומתקנין את לאה ורחל כו׳
In the same way, here too will be understood the meaning and matter of kelipas nogah of Atzilus drawing nurture from the skin of Z’eir Anpin. And see Etz Chaim, in the discourse on the afflictions, there: “And therefore, in place of three lights that go out and rectify Leah and Rachel,” etc.,
In the same way nogah of Atzilus draws from the “skin” of Z’eir Anpin. The Arizal’s discussion of afflictions in Etz Chaim speaks of lights that go out to rectify Leah and Rachel, two configurations of the feminine Malchus.


ואל תתמה בזה כי הנגע אינו טומאה בעצמה רק בחי׳ דינא קשיא כו׳ ע״ש והיינו שמהנגע נמשך אח״כ יניקה לק״נ [לקליפת נוגה] דאצילות כו׳ וזהו הטומאה כשמטמאים הנגע ועיין בהרמ״ז [בהרב משה זכות] ס״פ תזריע).
“and do not wonder at this, for the affliction is not impurity in itself, but only a level of harsh judgment,” etc.; see there. That is: from the affliction nurture is afterwards drawn for kelipas nogah of Atzilus, etc., and this is the impurity when the affliction is pronounced impure. And see the Ramaz at the end of Parshas Tazria.)
Etz Chaim adds that the affliction is not impurity in itself, only harsh judgment. The impurity is the nurture that nogah afterwards draws from it, and that is what is meant when the affliction is pronounced impure.


ובזה יובן ענין אם שער לבן קודם לבהרת טהור כי כך הוא הדבר שיש יניקה לק״נ [לקליפת נוגה] דאצי׳ משערות דנוק׳ [דנוקבא]
With this, the matter of “if the white hair preceded the baheres, it is pure” will be understood. For this is how things are: kelipas nogah of Atzilus does draw nurture from the hairs of Nukva,
Now the law can be explained: if the white hair came before the spot, it is pure. For nogah of Atzilus always draws some nurture from the “hairs” of Nukva.


כי מאחר שהקב״ה ברא אותן ממילא מוכרח להיות להם יניקה והיינו מבחי׳ השפעה אחרונה דאצי׳.
for since the Holy One, blessed be He, created them, they must necessarily have nurture, namely from the last flow of influence of Atzilus,
Since G-d created the kelipos, they must have some sustenance, and it comes from the very last flow of influence of Atzilus.


דהיינו בחי׳ שערות שהן גדילי׳ [גדילים] מהעור והשערות הוא בחי׳ היותר אחרונה ולמטה מטה מהעור שהרי מהעור יצא דם ע״י נקב
that is, the level of hairs, which grow from the skin. The hairs are the very last level, lower even than the skin; for from the skin blood comes out through a puncture
That last flow is the “hair,” which grows out of the skin and is lower than it. The skin still holds life: puncture it, and blood comes out.


(וא״כ מלובש בו עצמיות האור והחיות מבחי׳ ח״ע [חכמה עילאה] המלובש בהדם ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא198 גבי ענין הדפק כו׳) משא״כ השערות
(and if so, the very essence of the light and life-force from the level of Supernal Chochmah, which is enclothed in the blood, is enclothed in it; and see the Likkutei Torah of the Arizal, Parshas Vayera, on the matter of the pulse, etc.), which is not so with the hairs.
So the skin contains the very essence of the light and life of Supernal Chochmah, which is enclothed in the blood; the Arizal’s Likkutei Torah on Vayera discusses this in connection with the pulse. The hair contains no such life.


ולכן מהשערות ניתן להם יניקה וכיון ששער לבן קדמה לבהרת אין להם יניקה בהעור רק מהשערות ולכן הוא טהור.
Therefore they are given nurture from the hairs; and since the white hair came before the baheres, they have no nurture in the skin, only from the hairs, and therefore it is pure.
So the kelipos are allowed nurture from the hair. If the white hair came first, they draw only from the hair and not from the skin, and the person is pure.


אבל אם בהרת קדמה לשער לבן היינו שיש יניקה לנוגה דאצי׳ מעור הנוק׳ [הנוקבא] כי תרגום צרעת סגירו.199 סגירו דנהורא200 שהן מוחין דאבא שלא נתגלו בזו״נ [בזעיר אנפין ונוקבא].201
But if the baheres came before the white hair, this means that nogah of Atzilus has nurture from the skin of Nukva; for the Targum of tzara’as is segiru: “the closing of the light,” which is the mochin of Abba that have not been revealed in Z’eir Anpin and Nukva.
But if the spot came first, nogah is drawing from the “skin” of Nukva itself. The Targum calls tzara’as segiru, and the Zohar calls it “the closing of the light”: the mochin of Abba that have not been revealed in Z’eir Anpin and Nukva.




26וזהו ענין הבהרת שהיא המעכבת סיבוב והילוך והתפשטות הנפש והחיות במקום זה. וברוחניות למעלה זהו ענין עיכוב ומניעת התגלות המוחין דאבא כו׳ וכן ענין כל הד׳ מראות נגעים.202
This is the matter of the baheres: it holds back the circulation, flow and spreading of the soul and the life-force in that place. And spiritually, above, this is the holding back and prevention of the revelation of the intellect (mochin) of Abba, etc.; and so with all four appearances of afflictions.
The baheres, a white spot, holds back the flow of life to that place. Above, it is the holding back of the revelation of the mochin, the intellect, of Abba; the same applies to all four appearances of afflictions that the Mishnah lists.


ולכן כשהבהרת קדמה לשער לבן אזי יונק ק״נ [קליפת נוגה] דאצי׳ מעצמיות עור הנוק׳ [הנוקבא] ע״י השער לבן כו׳ שהיניקה נק׳ ע״ש [על שם] שער לבן
Therefore, when the baheres preceded the white hair, kelipas nogah (the glowing husk) of Atzilus draws nurture from the very essence of the skin of Nukva through the white hair, etc., the nurture being named after the white hair
So when the spot came before the white hair, nogah of Atzilus draws nurture from the very substance of the “skin” of Nukva. It does so through the white hair, which gives this nurture its name.


(כי זה לעומ״ז [לעומת זה] עשה203 וכנודע מענין לבן ויעקב שיש לובן העליון בקדושה בגדי לבן ושער רישי׳ [רישיה] כעמר נקא.204 ולעומת זה ג״כ לבן דקליפה כו׳ וכמ״ש בפרדס ש״ג פ״ז [פרק ז׳] וכמ״ש ג״כ במ״א ע״פ עד הגל205 כו׳)
(for “He made one opposite the other,” as is known from the matter of Lavan and Yaakov: there is the supernal whiteness in holiness, the white garments and “the hair of His head like clean wool,” and opposite it there is also the “white” (lavan) of kelipah, etc.; as is written in the Pardes, Shaar 3, chapter 7, and as is also explained elsewhere on the verse “The mound is witness,” etc.).
Holiness and kelipah mirror each other: “G-d made one opposite the other” (Ecclesiastes 7:14). There is a holy whiteness, the white garments of the Kohen Gadol and the hair “like clean wool” of the Ancient of Days (Daniel 7:9), and opposite it the “white” of kelipah, embodied by Lavan (“white”) against Yaakov.


והנה מק״נ [מקליפת נוגה] דאצי׳ נמשך אח״כ גם בעשיי׳ [בעשייה] ששם הם עומקי׳ [עומקים] הקליפות. ולכן אם בהרת קודמת לשער לבן הוא טמא וצריך תיקון ע״י הסגר כו׳.
Now, from kelipas nogah of Atzilus [nurture] is afterwards drawn also into Asiyah, where the depths of the kelipos are. Therefore, if the baheres preceded the white hair, it is impure and requires rectification through quarantine, etc.
From nogah of Atzilus this nurture extends down into Asiyah, where the kelipos are deepest. So if the spot came first, the person is impure and needs the remedy of quarantine.


ספק קוב״ה [קודשא בריך הוא] אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא.206 כי ע״פ ההשגה של המתיבתא הרי כך הוא דין תורה דכל ספיקא דאורייתא לחומרא.207
[In a case of] doubt, “the Holy One, blessed be He, said, ‘Pure,’ and the whole Academy of the Firmament said, ‘Impure.’” For according to the comprehension of the Academy, this is the law of the Torah: every doubt in a Torah law is [resolved] stringently.
Now the dispute itself: in the doubtful case G-d said “pure” and the Academy said “impure.” The Academy reasoned by the general rule that a doubt in a Torah law is resolved stringently (Beitzah 3b).


אבל הקב״ה אמר טהור היינו שכאן אין מטמא אא״כ [אלא אם כן] ודאי הבהרת קדמה אבל אם הוא ספק שאין נודע לנו אם הבהרת קדמה טהור הוא.
But the Holy One, blessed be He, said, “Pure”: that is, here it does not make impure unless the baheres certainly came first; but if it is a doubt, and it is not known to us whether the baheres came first, it is pure.
G-d’s ruling means that here a person becomes impure only if it is certain that the spot came first; if that is not known, he is pure.


אף שיוכל להיות שהבהרת קדמה מ״מ כאן הוא גזה״כ [גזירת הכתוב] שכל שהוא ספק אצלנו ולא נודע לנו שהבהרת קדמה אינו טמא.
Even though it may be that the baheres came first, nevertheless here it is a decree of Scripture that whatever is a doubt to us, where it is not known to us that the baheres came first, is not impure.
Even though the spot may in fact have come first, Scripture decrees that in this case a doubt does not make impure.


והיינו או משום שכל שלא נודע שהבהרת קדמה אין נמשך להם יניקה יותר מהראוי או שלא יהיה מיניקה זו התעוררות דינים
This is either because, as long as it is not known that the baheres came first, no more nurture than is proper is drawn to them, or because no arousal of judgments will come from this nurture.
Two reasons are suggested: as long as it is not known, the kelipos draw no more nurture than they are allotted; or the nurture they draw does not arouse judgments.


(ויש למצוא קצת טעם לזה בהא דבידיעה תליא מילתא בספק זה שבטומאת צרעת, והוא ע״פ מ״ש הרמ״ז [הרב משה זכות] ס״פ תזריע וז״ל [וזה לשונו] והבן ענין גדול שאין טומאת הצרעת ככל שאר טומאות שזו אין טומאתה נודעת ולא מטמאה עד שיבוא הכהן כנודע כו׳ עכ״ל [עד כאן לשונו].
(Some reason can be found for this, that in this doubt concerning the impurity of tzara’as the matter depends on knowledge, based on what the Ramaz writes at the end of Parshas Tazria. These are his words: “Understand a great matter: the impurity of tzara’as is not like all other impurities, for its impurity is not known, and it does not make impure, until the kohen comes, as is known,” etc. End of quotation.
Support comes from the Ramaz (Rabbi Moshe Zacuto): tzara’as is unlike all other impurities, for it is not impure until the kohen comes and its impurity becomes known. Its impurity depends on knowledge.


וע״ש הטעם ע״פ הע״ח [העץ חיים]. וא״כ הרי אפי׳ [אפילו] בצרעת שהיא ראויה להיות ודאי טמא עכ״ז [עם כל זה] גזה״כ [גזירת הכתוב] הוא שאינה מטמא עד שיבוא הכהן ויוודע טומאתה מהכהן כו׳,
See there the reason, according to Etz Chaim. If so, even with tzara’as that is fit to be certainly impure, it is nevertheless a decree of Scripture that it does not make impure until the kohen comes and its impurity becomes known from the kohen, etc.;
So even a case that ought to be certainly impure is not impure until the kohen knows and declares it, by a decree of Scripture; the Ramaz explains why on the basis of Etz Chaim.


לכן שפיר י״ל [יש לומר] הטעם דספק זה טהור משום דכל שהוא ספק ולא נודע שהבהרת קדמה טהור), וכה״ג [וכהאי גוונא] הוא ענין ספק ממזר208 דארז״ל [דאמרו רבותינו זכרונם לברכה] ממזר ודאי לא יבא209 אבל ספק ממזר כשר מדאורייתא לבוא בקהל:
therefore it may well be said that the reason this doubt is pure is that whatever is a doubt, where it is not known that the baheres came first, is pure.) And similar to this is the matter of a doubtful mamzer, as our Sages, of blessed memory, said: a certain mamzer may not enter [the congregation], but a doubtful mamzer is fit by Torah law to enter the congregation.
It follows that an unknown case, a doubt, is pure. The same principle appears with a doubtful mamzer: the Torah bars only a certain mamzer from entering the congregation, while by Torah law a doubtful one may enter (Kiddushin 73a).




Section 6 · ¶27–30
Why the Academy did not know the reason
27ה אך להבין הענין שהמתיבתא דרקיעא אע״פ [אף על פי] שזכו לגילוי זה דקוב״ה [דקודשא בריך הוא] אמר טהור. עכ״ז [עם כל זה] הטעם לא ידעו210 עד שאמרו מאן נוכח כו׳.
5. But we must understand: although the Academy of the Firmament merited this revelation, that the Holy One, blessed be He, said “Pure,” they nevertheless did not know the reason, so that they said, “Who will decide?” etc.
Section 5 asks: if the Academy was granted to hear G-d say “pure,” why did they not know the reason, so that they needed someone to decide?


והענין כי הנה מבואר למעלה כי התנאים ואמוראים היו תורתם אומנתם הכל להמשיך מכתר עליון מלמעלה למטה מבחי׳ סוכ״ע לבחי׳ מל׳ שהוא בחי׳ ממכ״ע [ממלא כל עלמין].
The explanation is this. It was explained above that for the Tannaim and Amoraim, whose Torah was their occupation, it was all to draw down from the Supernal Keser (Crown), from above to below, from the level of the light that encompasses all worlds (sovev kol almin) to the level of Malchus (sovereignty), which is the level of the light that fills all worlds (memalei kol almin).
As explained earlier, the Tannaim and Amoraim, whose whole occupation was Torah, drew light down from the Supernal Crown, the encompassing level (sovev), into Malchus, the indwelling level (memalei).


והנה בחי׳ סוכ״ע א״א שיאיר בהכלי בהתגלות ממש בהשגה אפילו בג״ע [בגן עדן] עד תח״ה [תחיית המתים] (וכמ״ש באגה״ק [באגרת הקודש] ד״ה נודע דבאתעדל״ת [דבאתערותא דלתתא] כו׳ ע״ש), רק הארתו מאיר בהעלם
Now, the level of sovev kol almin cannot shine in the vessel in actual revelation, in comprehension, even in Gan Eden, until the Resurrection of the Dead (as is written in Iggeres HaKodesh, in the section beginning “It is known that through an arousal from below,” etc.; see there); only its radiance shines in concealment,
But the encompassing light cannot be openly revealed in a vessel, in comprehension, even in Gan Eden, until the Resurrection of the Dead (as Iggeres HaKodesh explains). Only its radiance shines there, in a hidden way.


כי מחמת שהאור פנימי והאור מקיף הם דבקים יחד זה עם זה לכן הארה מן המקיף זורח בפנימי בהעלם וכמש״ל [וכמה שכתוב לעיל]
for since the inner light and the encompassing light are joined together with each other, a radiance from the encompassing [light] shines into the inner [light] in concealment, as was written above
This is possible because the inner and encompassing lights are joined to each other, so the encompassing light shines into the inner light in concealment, as explained at the beginning.


(ועמ״ש בביאור ע״פ יביאו לבוש מלכות211212 בענין שהמקיף מצחצח חצי הכלי כו׳. ועי׳ [ועיין] בפע״ח [בפרי עץ חיים] בשער השבת פי״ב בענין סכך הסוכה שצ״ל לכתחלה בענין שיהיו כוכבים נראים מתוכו שהם ניצוצי החסדים המאירים ממקומם דרך הנקבים כו׳
(see what is written in the explanation of the verse “Let them bring a royal garment,” on how the encompassing [light] burnishes half of the vessel, etc. And see Pri Etz Chaim, Shaar HaShabbos, chapter 12, on the covering (sechach) of the sukkah, which ideally should be such that stars are visible through it: these are sparks of the chasadim (kindnesses) that shine from their place through the openings, etc.;
The parenthesis cites the discourse on “Let them bring a royal garment” (Esther 6:8) on how the encompassing light burnishes half the vessel. Pri Etz Chaim says that the sukkah’s covering, which stands for the encompassing lights, should ideally let the stars be seen through it; the stars are sparks of kindness shining through the gaps.


והסכך הוא בחי׳ מקיפים כנודע אלא שמ״מ הארת המקיף מאיר בהא״פ [בהאור פנימי] וזהו ענין הנקבים כו׳ ועמ״ש באגה״ק [באגרת הקודש] ע״פ וילבש צדקה כשריון)213 וידוע כי היום לעשותם214 ולמחר לקבל שכרם.215
and the sechach is the level of the encompassing lights, as is known, but the radiance of the encompassing [light] nevertheless shines into the inner light, and this is the matter of the openings, etc. And see what is written in Iggeres HaKodesh on the verse “And He donned tzedakah like armor.”) Now, it is known that “today [is] to do them, and tomorrow to receive their reward.”
The gaps in the covering show that the encompassing light still shines into the inner light. Then comes the key principle: “Today to do them, and tomorrow to receive their reward” (Eruvin 22a): this world is for doing the mitzvos, the next for receiving their reward.


ולכן בג״ע [בגן עדן] כשלמדו התורה שם ע״ד קיבול שכר הנה עם היות כי אע״פ [אף על פי] שאור המתגלה בג״ע [בגן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין].
Therefore in Gan Eden, when they learned the Torah there by way of receiving reward, then, although the light revealed in Gan Eden is from the level of memalei kol almin,
In Gan Eden, where the Torah is learned as reward, the light that is revealed is of the indwelling level (memalei).


אעפ״כ [אף על פי כן] מחמת שהא״מ [שהאור מקיף] שהוא סוכ״ע זורח בהא״פ [בהאור פנימי] לכן ראו אור הזורח מסוכ״ע והיינו קוב״ה [קודשא בריך הוא] אומר טהור.
nevertheless, because the encompassing light, which is sovev kol almin, shines into the inner light, they saw the light shining from sovev kol almin; and this is “the Holy One, blessed be He, says, ‘Pure.’”
Yet because the encompassing light shines hiddenly into the inner light, the souls there perceived the light of sovev as well; that is what is meant by “the Holy One, blessed be He, says ‘pure.’”




28וכנ״ל שקדוש הוא בחי׳ כתר סוכ״ע אשר ע״פ הארת הכתר והחכמה שמאיר בג״ע [בגן עדן] דין הוא שספק זה טהור אכן לא השיגו
As mentioned above, “holy” is the level of Keser (the Crown), sovev kol almin; and according to the radiance of Keser and Chochmah that shines in Gan Eden, the law is that this doubt is pure. However, they comprehended
As said at the start, “holy” is Keser, the encompassing light. By the radiance of Keser and Chochmah that shines in Gan Eden, the doubtful case is pure, but the Academy grasped only part of this.


רק גילוי הרצון שכך טהור אבל האור והפנימי׳ [והפנימיות / והפנימית] והטעם של הרצון מדוע ספק זה הוא טהור לא השיגו.
only the revelation of the will, that it is pure; but the light, the inner dimension and the reason of the will, why this doubt is pure, they did not comprehend.
They grasped only the revealed will, that it is pure, but not the inner light and reason of that will.


והיינו מחמת כי התגלות הנ״ל הוא מבחי׳ מקיף וסוכ״ע שאינו זורח בהא״פ [בהאור פנימי] רק בהעלם ולא בהתגלות ממש
That is because this revelation is from the level of the encompassing [light] and sovev kol almin, which shines into the inner light only in concealment, and not in actual revelation
This is because the revelation came from the encompassing level, which shines into the inner light only in a hidden way, not openly.


(ולכן השיגו הפסק דין שספק זה טהור אכן הטעם שהוא הפנימיות לא השיגו וכמו ע״ד גולגלת׳ [גולגלתא] דחפיא על מוחא.
(and therefore they comprehended the ruling that this doubt is pure, but the reason, which is the inner dimension, they did not comprehend; as in the manner of “the skull (Gulgalta) that covers the brain.”
So they knew the ruling but not its inner reason. The image is “the skull that covers the brain”: the outer level of the Crown, the Gulgalta, covers its inner, hidden wisdom.


שמו״ס [שמוחא סתימאה] שהוא פנימי׳ [פנימיות / פנימית] הכתר לא יכול לבא בגילוי כלל עד לע״ל [לעתיד לבוא] שיתגלו טעמי תורה216 והגילוי שבתורה שלפנינו הוא מבחי׳ גלגלתא שהוא הרצון בחי׳ חיצוניות כו׳ אלא שזהו בהיום לעשותם
For the hidden brain (Mocha Stima’ah), which is the inner dimension of Keser, cannot come into revelation at all until the Time to Come, when the reasons of the Torah will be revealed; and the revelation in the Torah as we have it is from the level of the Gulgalta, which is the will, the level of the outer dimension (chitzoniyus), etc. But this is in “today, to do them.”
The Mocha Stima’ah, the hidden brain and inner dimension of the Crown, will be revealed only in the Time to Come, when the reasons of the Torah are revealed. The Torah revealed to us now comes from the Gulgalta, G-d’s will, the outer level: it tells us what to do, the task of “today.”


אך כמ״כ [כמו כן] בג״ע [בגן עדן] הגם שהוא בחי׳ לקבל שכרם אבל להיות ששם הגילוי מבחי׳ ממכ״ע [ממלא כל עלמין] ומבחינת סוכ״ע אינו מאיר כ״א בבחי׳ העלם מה שהמקיף זורח הארה בא״פ [באור פנימי].
So too in Gan Eden: although it is the level of “to receive their reward,” since the revelation there is from the level of memalei kol almin, and from the level of sovev kol almin there shines only, in concealment, the radiance that the encompassing [light] shines into the inner light,
Gan Eden is the place of “receiving reward,” yet its revelation is of the indwelling level, and the encompassing light shines there only hiddenly, through what it radiates into the inner light.


לכן ענין גילוי זה שאינו גילוי גמור היינו ע״ד הגילוי מבחי׳ גלגלתא דחפיא על מו״ס [מוחא סתימאה] שידעו הפסק דין שכך טהור והטעם שמבחי׳ מו״ס [מוחא סתימאה] לא השיגו כלל)
therefore this revelation, which is not a complete revelation, is like the revelation from the level of the Gulgalta that covers the Mocha Stima’ah: they knew the ruling that it is pure, but the reason, which is from the level of the Mocha Stima’ah, they did not comprehend at all.)
So the revelation there was incomplete, like the Gulgalta covering the Mocha Stima’ah: they knew the ruling, “pure,” but not its reason, which belongs to the hidden brain.


ואדרבה ע״פ ההשגה שבמתיבתא דרקיעא שהוא מבחי׳ ממכ״ע [ממלא כל עלמין] כנ״ל שהרקיע הוא מבחי׳ בינה כו׳. הנה ע״פ השגה זו אמרו כלהו טמא כדין ספיקא דאורייתא לחומרא.
On the contrary: according to the comprehension in the Academy of the Firmament, which is from the level of memalei kol almin, as mentioned above, for the firmament is from the level of Binah (understanding), etc., according to this comprehension they all said “impure,” in accordance with the law that a doubt in a Torah law is [resolved] stringently.
Their own comprehension, drawn from Binah, the “firmament,” at the level of memalei, led them the other way, to “impure,” by the rule that a doubt in a Torah law is treated stringently.


אמרו מאן נוכח נוכח רבה בר נחמני217 דאמר רב״נ [רבה בר נחמני] אני יחיד בנגעים כו׳ ולכן ידע הדין על מקורו.
They said, “Who will decide? Rabbah bar Nachmani will decide,” for Rabbah bar Nachmani said, “I am unique in [the laws of] leprous afflictions,” etc.; and therefore he knew the law at its source.
So they asked who would decide, and the answer was Rabbah bar Nachmani, “unique in nega’im,” who knew the law at its source, as the next paragraph explains.




29ומצא פסוק ודרש שגם בתורה כתוב שאין טמא אא״כ [אלא אם כן] ודאי בהרת קדמה אבל ספיקו טהור.
And he found a verse and expounded it: that it is also written in the Torah that it is not impure unless the baheres certainly came first, but its doubt is pure.
Rabbah bar Nachmani found a verse and expounded it: the Torah itself teaches that the person is impure only when it is certain that the spot came first, while a doubt is pure. This is the derivation from “to pronounce it pure or to pronounce it impure” cited at the start of the maamar.


משא״כ לפי השגת המתיבתא דרקיעא לא מצאו זה בתורה שיהיה ספיקו טהור רק ששמעו ע״ד קיבול שכר בג״ע [בגן עדן] שקוב״ה [שקודשא בריך הוא] אמר טהור.
Whereas according to the comprehension of the Academy of the Firmament, they did not find this in the Torah, that its doubt should be pure; they only heard, by way of receiving reward in Gan Eden, that the Holy One, blessed be He, said, “Pure.”
The Academy found no such teaching in the Torah. They only heard, as part of their reward in Gan Eden, that G-d said “pure.”


אבל לפי השגתם בתורה נראה להם שהוא טמא והיינו לפי שהשגתם בג״ע [בגן עדן] הוא מבחי׳ ממכ״ע [ממלא כל עלמין] כו׳.
But according to their comprehension of the Torah, it seemed to them that it is impure; that is because their comprehension in Gan Eden is from the level of the light that fills all worlds (memalei kol almin), etc.
By their own understanding of the Torah the case seemed impure, because their comprehension in Gan Eden comes from the indwelling level, memalei kol almin.




30ועפ״ז [ועל פי זה] נראה להם שספק זה צ״ל טמא כנ״ל. ומה שלמעלה מבחי׳ השגה נק׳ עדן שע״ז ארז״ל [אמרו רבותינו זכרונם לברכה] עין לא ראתה218 כו׳ והיא בחי׳ המקיף רק מ״מ מה שזורח המקיף בבחי׳ פנימי בהעלם זה ראו בג״ע [בגן עדן]
According to this, it seemed to them that this doubt must be impure, as mentioned above. And what is above the level of comprehension is called Eden, of which our Sages, of blessed memory, said, “No eye has seen,” etc., and it is the level of the encompassing [light]; but nevertheless, what the encompassing [light] shines inwardly, in concealment, this they saw in Gan Eden;
What is above comprehension is called Eden, of which it is said, “No eye has seen” (Isaiah 64:3; Berachos 34b): the encompassing level. What the Academy saw in Gan Eden was only the hidden glimmer of that encompassing light within the inner light.


לכן השיגו שקוב״ה [שקודשא בריך הוא] אמר טהור אבל טעם ע״ז לא השיגו כי המקיף אין זורח בהא״פ [בהאור פנימי] והכלי רק בבחי׳ העלם.
therefore they grasped that the Holy One, blessed be He, said “Pure,” but they did not grasp the reason for it, for the encompassing [light] shines into the inner light and the vessel only in concealment.
So they grasped that G-d said “pure,” but not why, since the encompassing light shines into the inner light and the vessel only in concealment.


אכן רב״נ [רבה בר נחמני] שהוא יחיד בנגעים פי׳ שמדרגתו הוא מבחי׳ הארה זו עצמה ממש מה שהמקיף זורח בהא״פ [בהאור פנימי] וע״כ נק׳ יחיד
But Rabbah bar Nachmani, who was “unique in nega’im”: that is, his rank was from the level of this very radiance itself, what the encompassing [light] shines into the inner light; and therefore he is called “unique,”
Rabbah bar Nachmani was “unique in nega’im” because his very soul came from that radiance itself, the shining of the encompassing light into the inner light.


שהוא למעלה ממדרגת שאר כל החכמים שהם מבחי׳ הא״פ [האור פנימי] ומה שהמקיף זורח בהא״פ [בהאור פנימי] הוא בבחי׳ העלם מהם,
for he is above the rank of all the other sages, who are from the level of the inner light, and for whom what the encompassing [light] shines into the inner light is hidden;
That set him above all the other sages, whose souls came from the inner light and from whom the radiance of the encompassing light was hidden.


אבל רב״נ [רבה בר נחמני] הוא עצמו מבחי׳ הארה זו דהא״מ [דהאור מקיף] מה שזורח בהא״פ [בהאור פנימי] כו׳ וע״כ מצא טעמו ממש219 שע״פ הדין הכתוב ומפורש בתורה צ״ל ספק זה טהור הואיל ופתח בו הכתוב בטהרה תחלה220 כו׳.
but Rabbah bar Nachmani is himself from the level of this radiance of the encompassing light, what shines into the inner light, etc. Therefore he found its actual reason: that according to the law written and stated explicitly in the Torah, this doubt must be pure, “since Scripture opened with purity first,” etc.
Since he himself belonged to that radiance, he could find the actual reason in the written Torah: the doubt is pure “since Scripture opened with purity first” (Nazir 65b).


(וענין בחי׳ זו שנשמתו הוא מהארת המקיף י״ל [יש לומר] ע״ד מ״ש ע״פ אז ישיר משה221 בענין מן המים משיתיהו222 דגבי משה דהיינו מבחי׳ עלמא דאתכסייא שהוא בחי׳ סוכ״ע משם נמשך נשמת משה
(The matter of this level, that his soul is from the radiance of the encompassing [light], may be explained along the lines of what is written on the verse “Then Moshe sang,” on “for I drew him out of the water,” said of Moshe: that is, from the level of the concealed world, which is the level of the light that encompasses all worlds (sovev kol almin), from there the soul of Moshe was drawn;
Such a soul can be understood from Moshe. The discourse on “Then Moshe sang” explains “for I drew him out of the water” (Exodus 2:10): Moshe’s soul came from the “water,” the concealed world, sovev kol almin.


והיינו מה שהמקיף זורח בפנימי שהרי מן המים משיתיהו ליבשה כו׳. ועמ״ש ג״כ ע״פ ואלה המשפטים223224 שמשה שרשו מבחי׳ עגולים ומקיפים סוכ״ע כו׳.
and this is what the encompassing [light] shines into the inner, for “out of the water I drew him” onto dry land, etc. And see also what is written on the verse “And these are the ordinances,” that Moshe’s root is from the level of the circles and encompassing lights, sovev kol almin, etc.
Being drawn out of the water onto dry land is the encompassing light shining into the inner light. The discourse on “And these are the ordinances” (Exodus 21:1) likewise says that Moshe’s root is in the “circles” and encompassing lights.


ועמ״ש בפ׳ יתרו סד״ה מראיהם ומעשיהם225226 בפי׳ ענין משה שפיר קאמרת227 ומשם יובן שיכול להיות בחי׳ המשכת ניצוץ משה ממש ברבה בר נחמני וזהו שהי׳ [שהיה] ג״כ יחיד בבחי׳ זו דהיינו שהוא מבחי׳ הארת המקיף כו׳.)
And see what is written in Parshas Yisro, at the end of the discourse beginning “Their appearance and their deeds,” on the meaning of “Moshe, you have spoken well”; and from there it will be understood that there can be a drawing of an actual spark of Moshe in Rabbah bar Nachmani, and this is why he too was “unique” in this level, namely that he was from the level of the radiance of the encompassing [light], etc.)
The Amoraim would say to a colleague, “Moshe, you have spoken well” (Shabbos 101b), and the discourse “Their appearance and their deeds” shows that an actual spark of Moshe can be drawn into a sage. So Rabbah bar Nachmani, with Moshe’s spark, was “unique” in this level of the encompassing light.


(ועיין מ״ש מענין עדן בביאור ענין קי״ס [קריעת ים סוף] גבי והניף ידו על הנהר).228229 והנה לתוספת ביאור בענין קוב״ה [קודשא בריך הוא] אומר טהור י״ל [יש לומר] עפמ״ש [על פי מה שכתוב] בזהר פ׳ בא דל״ו ע״ב230 בשעתא דקוב״ה [דקודשא בריך הוא] אתחזי על גנתא231 כו׳ עד ולא מתפרש מעדן.
(And see what is written about Eden in the explanation of the splitting of the Sea of Reeds, on “and He shall wave His hand over the river.”) Now, for further explanation of “the Holy One, blessed be He, says ‘Pure,’” it may be said according to what is written in the Zohar, Parshas Bo, 36b: “When the Holy One, blessed be He, appears over the garden,” etc., up to “and it does not separate from Eden.”
For more on Eden the Alter Rebbe refers to his explanation of the splitting of the sea and of the future “He shall wave His hand over the river” (Isaiah 11:15). He then adds a further explanation from the Zohar: “When the Holy One, blessed be He, appears over the garden… it does not separate from Eden.”


נמצא שהתגלו׳ [שהתגלות] זו הוא מבחי׳ עדן שהוא בחי׳ חכמה וכתר משא״כ השגת המתיבתא דרקיעא בעצמם בג״ע [בגן עדן] הוא נמשך מבחי׳ בינה דאצי׳ שהיא בחי׳ רקיע העליון כו׳.
It follows that this revelation is from the level of Eden, which is the level of Chochmah (wisdom) and Keser (the Crown); whereas the comprehension of the Academy of the Firmament itself in Gan Eden is drawn from the level of Binah of Atzilus, which is the level of the upper firmament, etc.
So G-d’s appearance in the garden comes from Eden, which is Chochmah and Keser, while the Academy’s own comprehension in Gan Eden comes from Binah of Atzilus, the upper firmament.


אבל בחי׳ הגילוי דקב״ה [דקודשא בריך הוא] אתי לאשתעשע עם צדיקייא בג״ע [בגן עדן] זהו הגילוי מלמעלה מעלה מבחי׳ בינה.232
But the level of the revelation of “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden” is a revelation from far above the level of Binah.
The revelation of “the Holy One, blessed be He, comes to delight with the righteous in Gan Eden” is therefore far higher than Binah. That is why the Academy heard G-d’s ruling without grasping its reason.




Section 7 · ¶31–33
G-d’s delight in Gan Eden and the halachic ruling
31ועמ״ש ע״פ באתי לגני233 כו׳ וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב234 אעשה לו עזר235 בענין מעלת גילוי זה דקב״ה [דקודשא בריך הוא] אתי כו׳.
See what is written on the verse “I have come into My garden,” etc., and on the Zohar in Parshas Bereishis, 27b, [on] “I will make him a helper,” concerning the superiority of this revelation, that “the Holy One, blessed be He, comes,” etc.
The superiority of this revelation, G-d coming to delight with the righteous, is discussed in the discourse “I have come into My garden” (Song of Songs 5:1) and in the Zohar on “I will make him a helper” (Genesis 2:18).


וזהו ג״כ כענין המבואר במ״א ע״פ ויהי קול מעל לרקיע.236237 דפי׳ קול ר״ל [רוצה לומר] המשכה וגילוי מלמעלה מבחי׳ הרקיע והפרסא והוא מבחי׳ סכ״ע [סובב כל עלמין].
And this is also like the matter explained elsewhere on the verse “And there was a voice from above the firmament”: “voice” means a drawing-down and revelation from above the level of the firmament and the partition (parsa), and it is from the level of the light that encompasses all worlds (sovev kol almin).
It is like “a voice from above the firmament” (Ezekiel 1:25): the “voice” is a revelation from above the firmament and the partition (parsa) between levels, from sovev kol almin.




32וכך ענין גילוי זה היא מלמעלה משרש השגת המתיבתא דרקיע ששרש השגתם מבחי׳ רקיע העליון דבינה.
So too, this revelation is from above the root of the comprehension of the Academy of the Firmament, whose comprehension is rooted in the level of the upper firmament of Binah (understanding).
This revelation is above the root of the Academy’s comprehension, which lies in the upper firmament, Binah.


אבל המשכה זו מבחי׳ עדן זהו מעל לרקיע כו׳ וכ״ז [וכל זה] נמשך להם ע״י שבעסק תורתם בהיום לעשותם המשיכו ג״כ מבחי׳ כתר עליון מבחי׳ סוכ״ע ועי״ז זוכים ג״כ בג״ע [בגן עדן] לגילוי הארה זו להיות קב״ה [קודשא בריך הוא] אתי לאשתעשעא כו׳.
But this drawing-down from the level of Eden is “above the firmament,” etc. And all this is drawn to them because, in their Torah study during “today, to do them,” they also drew down from the level of the Supernal Keser (Crown), the level of the light that encompasses all worlds (sovev kol almin); and through this they merit in Gan Eden as well the revelation of this radiance, that “the Holy One, blessed be He, comes to delight,” etc.
The drawing-down from Eden is “above the firmament.” The Sages earn it because in their Torah study in this world, the time “to do them,” they drew down from the Supernal Crown, sovev, and so in Gan Eden they merit that G-d “comes to delight” with them.


(ועמ״ש בד״ה כי כאשר השמים238 החדשים239 בענין ויניחהו בג״ע [בגן עדן] לעבדה240 כו׳) עוי״ל [עוד יש לומר] עפמ״ש [על פי מה שכתוב] במ״א בד״ה צאינה וראינה241242 בפי׳ שאו ידיכם קדש וברכו את243 הוי׳ כו׳.
(See what is written in the discourse beginning “For as the new heavens,” on “and He placed him in Gan Eden to work it,” etc.) One may further explain according to what is written elsewhere, in the discourse beginning “Go out and see,” on the meaning of “Lift up your hands [in] holiness and bless Havayah,” etc.
Further references: the discourse “For as the new heavens” (Isaiah 66:22), on “and He placed him in Gan Eden to work it” (Genesis 2:15). Another explanation draws on the discourse “Go out and see” (Song of Songs 3:11), on “Lift up your hands in holiness and bless G-d” (Psalms 134:2).


וזהו שנק׳ הקב״ה ע״ש באריכות וברכה זו הוא ע״י עסק התורה כמ״ש בזהר ויקרא די״ג א׳ ולכן מברכתם יבורכו גם הם אשר לכן הקב״ה אתי לאשתעשעא עם צדיקייא בג״ע [בגן עדן] כו׳.
And this is why He is called “the Holy One, blessed be He”; see there at length. And this blessing comes through occupation with Torah, as is written in the Zohar, Vayikra, 13a; and therefore “from their blessing they too will be blessed,” which is why the Holy One, blessed be He, comes to delight with the righteous in Gan Eden, etc.
There it is explained that the “holy” must be blessed, that is, drawn down, which is why G-d is called “the Holy One, blessed be He.” This blessing comes through Torah study, and those who bless are themselves blessed; so G-d comes to delight with the righteous in Gan Eden.


וע׳ בהרמ״ז [בהרב משה זכות] פ׳ כי תצא בד׳ רע״ח א׳ כ׳ [כתב] מתיבתא דקב״ה [דקודשא בריך הוא] הוא בבריאה ששם ג״ע [גן עדן] העליון ומתיבתא דרקיע הוא ביצירה. (ועיין בזהר בפ׳ בלק דר״ג ע״ב).
And see the Ramaz, Parshas Ki Seitzei, on folio 278a; he writes: the Academy of the Holy One, blessed be He, is in Beriah, where the Higher Gan Eden is, and the Academy of the Firmament is in Yetzirah. (And see the Zohar, Parshas Balak, 203b.)
The Ramaz places the Academy of the Holy One, blessed be He, in Beriah, where the Higher Gan Eden is, and the Academy of the Firmament in Yetzirah.


והנה הרמב״ם [הרבי משה בן מימון] ספ״ב [סוף פרק ב׳] מהט״צ [מהלכות טומאת צרעת] פסק כהמתיבתא דספיקו טמא244 וכ׳ [וכתב] הכ״מ משום דת״ק ור׳ [ורבי] יהושע פליגי בזה ספ״ד [סוף פרק ד׳] דנגעים245 והלכה כת״ק ואע״ג [ואף על גב] דקוב״ה [דקודשא בריך הוא] אמר טהור לא בשמים היא246 כו׳.
Now, the Rambam, at the end of chapter 2 of the Laws of the Impurity of Tzara’as, ruled like the Academy, that its doubt is impure; and the Kesef Mishneh writes that this is because the Tanna Kamma and Rabbi Yehoshua disagree about this at the end of chapter 4 of Negaim, and the law follows the Tanna Kamma; and although the Holy One, blessed be He, said “Pure,” “it is not in heaven,” etc.
Now to the practical law. The Rambam (Laws of Tzara’as 2:9) rules like the Academy that the doubt is impure; the Kesef Mishneh explains that the Mishnah (Negaim 4:11) records a dispute between the first Tanna and Rabbi Yehoshua, that the law follows the first Tanna, and that G-d’s “pure” does not decide the law, since the Torah “is not in heaven” (Deuteronomy 30:12).


אמנם בהר״ש [בהרבי שמעון] ספ״ד [סוף פרק ד׳] דנגעים משמע דהל׳ [דהלכות / דהלכה] כר׳ [כרבי] יהושע משום דקוב״ה [דקודשא בריך הוא] אמר טהור כו׳ הענין י״ל [יש לומר] ע״פ מ״ש במ״א בענין שארז״ל [שאמרו רבותינו זכרונם לברכה] על ר״מ [רבי מאיר]247 שהיה אומר על טמא טהור ומראה לו פנים כו׳
However, from Rabbeinu Shimshon, at the end of chapter 4 of Negaim, it is implied that the law follows Rabbi Yehoshua, because the Holy One, blessed be He, said “Pure,” etc. The explanation may be given according to what is written elsewhere concerning what our Sages, of blessed memory, said about Rabbi Meir, that he would say of the impure, “pure,” and show a face (panim) for it, etc.;
Rabbeinu Shimshon, however, implies that the law follows Rabbi Yehoshua, because G-d said “pure.” To explain the two views, the Alter Rebbe cites what the Sages said of Rabbi Meir: he could declare the impure pure and “show a face” for it (Eruvin 13b).


כי החכמה היא נמשכת מלמעלה דרך שערות שהם י״ג ת״ד [תיקוני דיקנא] זקן שקנה חכמה.248 שרש י״ג מדות שהתורה נדרשת249 בהם והשערות הם צמצומים.
for wisdom is drawn from above through hairs, which are the thirteen tikkunim of the beard: zaken, “one who has acquired wisdom,” the root of the thirteen principles by which the Torah is expounded; and the hairs are contractions (tzimtzumim).
Wisdom descends through “hairs,” the thirteen tikkunim of the beard of Arich Anpin; zaken, “elder,” written with the same letters as zakan, “beard,” is “one who has acquired wisdom” (Kiddushin 32b). These are the root of the thirteen principles by which the Torah is expounded, and hairs are contractions, narrow channels.


אבל כשהחכמה היא בכתר שם היא בהרחבה גדולה בחי׳ א״ס וזהו ענין ומראה לו פנים שהי׳ [שהיה] מאיר וממשיך מבחי׳ הפנים דא״א שהוא פנוי משערות ולמעלה מבחי׳ הצמצומים (ועמ״ש מזה באריכות בביאור ע״פ אלה מסעי).250251
But when wisdom is in Keser, there it is in great expansiveness, the level of the Infinite (Ein Sof); and this is the meaning of “and show a face for it”: he would shine and draw down from the level of the Face (panim) of Arich Anpin, which is free of hairs and above the level of the contractions (and see what is written about this at length in the explanation of the verse “These are the journeys”).
When wisdom is still in the Crown it is broad and unbounded. Rabbi Meir “showed a face” because he drew from the “Face” of Arich Anpin, which is free of hair and above all the contractions.


ע״כ היה יכול לומר גם על הטמא טהור כו׳ וזה היה ענין ר״מ [רבי מאיר]. אבל רוב החכמים שבדורו לא252 היו משיגים התורה רק
Therefore he was able to say even of the impure, “pure,” etc., and this was the matter of Rabbi Meir. But most of the sages of his generation comprehended the Torah only
So Rabbi Meir could declare even the impure pure. Most of the sages of his generation, however, grasped the Torah only in a more limited form.


כמו שכבר נמשכה בחכמה דאצי׳ המקבלת ע״י שערות י״ג ת״ד [תיקוני דיקנא] וזהו נובלות חכמה253 שלמעלה תורה כו׳ וכמ״ש בביאור ע״פ תורה צוה לנו משה.254255256257
as it had already been drawn into Chochmah of Atzilus, which receives through the hairs of the thirteen tikkunim of the beard; and this is [the meaning of] “the unripe fruit of the supernal wisdom is Torah,” etc., as is explained in the explanation of the verse “Moshe commanded us the Torah.”
They grasped it only as it is drawn into Chochmah of Atzilus through the “hairs,” the thirteen tikkunim; that Torah is “the unripe fruit of the supernal wisdom” (Bereishis Rabbah 17:5).




33ולכן לא קבעו הלכה כמותו כי אחרי רבים להטות258259 ועיין במדרש תלים ע״פ אמרות ה׳ כו׳260
Therefore they did not fix the law in accordance with him, for “follow the majority to decide”; and see the Midrash on Tehillim, on the verse “The words of G-d,” etc.,
This is why the law was not fixed like Rabbi Meir: “follow the majority to decide” (Exodus 23:2). The Midrash on Tehillim, on “The words of G-d are pure words… refined sevenfold,” teaches that the Torah was given with forty-nine ways to argue “pure” and forty-nine “impure,” and the decision was left to the majority.


מזוקק שבעתים261 כו׳ וזהו ענין לא בשמים היא262 כי שמים הם מקיפים דחיה ויחידה. והתורה כבר נמשכה מהמקיפים לתוך א״פ [אור פנימי] במדות דאצילות.
“refined sevenfold,” etc. And this is the meaning of “it is not in heaven”: for “heaven” is the encompassing levels of chayah and yechidah, and the Torah has already been drawn down from the encompassing levels into the inner light, in the attributes of the World of Atzilus (Emanation).
This is what “it is not in heaven” means: “heaven” is the encompassing levels of the soul, chayah and yechidah, while the Torah has already been drawn down from them into the inner light, the attributes of Atzilus, where it is decided by understanding.


ועפ״ז [ועל פי זה] יש לפרש דעת הרמב״ם [הרבי משה בן מימון] דפסק כת״ק. כי רבה שהיה יחיד בנגעים ואהלות היינו מבחי׳ המקיף דחיה יחידה.
According to this, the view of the Rambam, who ruled like the Tanna Kamma, may be explained: Rabbah, who was “unique in nega’im and ohalos,” was from the level of the encompassing [light] of chayah [and] yechidah;
This explains the Rambam’s ruling like the first Tanna: Rabbah bar Nachmani, unique in nega’im and ohalos, drew from the encompassing levels of chayah and yechidah.


ואעפ״כ [ואף על פי כן] אחרי רבים להטות ומ״מ באמת י״ל [יש לומר] דהכא שאני דאין זה דומה להא דאחרי רבים להטות דהיינו דוקא בפלוגתא דחכמי המשנה זע״ז [זה עם זה / זה על זה] אבל הכא שאני דקוב״ה [דקודשא בריך הוא] אומר טהור כו׳:
and nevertheless, “follow the majority to decide.” Yet in truth it can be said that here it is different: this is not comparable to “follow the majority to decide,” which applies only to a dispute of the sages of the Mishnah with one another; but here it is different, for the Holy One, blessed be He, says “Pure,” etc.
Even so, the law follows the majority, whose understanding is of the inner light. Yet the Alter Rebbe suggests that this case may be different: “follow the majority” governs disputes among the sages themselves, but here G-d Himself said “pure,” which would support the view of Rabbeinu Shimshon.



In one’s avodah
Prayer is a preparation for Torah study: contemplating G-d’s infinite greatness, before which all the worlds are a single drop, brings a longing and “worry” of the heart that is not sadness. Torah study then gladdens that heart, because the soul can grasp Torah, and Torah and G-d are one, so through it the soul grasps G-d Himself. Torah should be spoken aloud, since the breath of speech draws its hidden light into revelation, and learned for its own sake, which adds light in Gan Eden.
Questions for discussion
	Why does the maamar identify “holy” with Keser and “blessed” with Chochmah, and how does that explain the Sages’ choice of the Name “the Holy One, blessed be He”?
	Why is Binah called a “firmament,” and what does the image of water freezing into ice teach about comprehension?
	How can contemplation in prayer bring “worry” that is not sadness, and why does Torah study then gladden the heart?
	According to the Maggid’s answer, why does Tiferes, and not Chesed, bear the Name Havayah, and how does this explain kelipas nogah of Atzilus?
	Why could the Academy hear G-d say “pure” and still not know the reason, and what made Rabbah bar Nachmani able to decide?

Sources and references
Notes
Paragraph 1
1פרק הפועלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדף פו, א.
2אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור
The Mishnah at the end of chapter 4 of Negaim, where Rabbeinu Shimshon cites the Talmud’s reason: if the spot came first it is impure, if the hair came first it is pure, and in doubt it is impure, while Rabbi Yehoshua disagrees.
Mishnah Negaim 4:11משנה נגעים ד׳:י״א
בַּהֶרֶת כַּחֲצִי גְרִיס וְאֵין בָּהּ כְּלוּם, נוֹלְדָה בַהֶרֶת כַּחֲצִי גְרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת, הֲרֵי זוֹ לְהַחְלִיט, מִפְּנֵי שֶׁאָמְרוּ, אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן, טָמֵא. וְאִם שֵׂעָר לָבָן קָדַם לְבַהֶרֶת, טָהוֹר. וְאִם סָפֵק, טָמֵא. וְרַבִּי יְהוֹשֻׁעַ קִהָה:
A bright spot the size of a split bean and there was nothing else, and then there appeared a bright spot of the size of half a split bean having two hairs, this one is declared unclean. Because they said: if the bright spot preceded the white hair he is unclean; if the white hair preceded the bright spot he is clean; and if it is doubtful he is unclean. Rabbi Joshua regards this as unsolvable.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
3קא מפלגי במתיבתא דרקיע אם בהרת קודמת לשער לבן טמא ואם שער לבן קודם לבהרת טהור ספק הקב״ה אמר טהור וכולהו מתיבתא דרקיע אמרי טמא ואמרי מאן נוכח
The Talmud tells of the dispute in the heavenly academy over a doubtful case of a white spot and white hair, and how Rabbah bar Nachmani, “unique in nega’im,” was brought up to decide it and died saying “Pure, pure.” The whole maamar is an explanation of this story.
Bava Metzia 86a:6–7בבא מציעא פ״ו א:ו׳-ז׳
אַתְיוּהּ לְקַמֵּיהּ, עַיְּילֵיהּ לְאִדְּרוֹנָא וְטַרְקֵיהּ לְבָבָא בְּאַנְפֵּיהּ. בְּעָא רַחֲמֵי, פְּרַק אֲשִׁיתָא עֲרַק וַאֲזַל לְאַגְמָא. הֲוָה יָתֵיב אַגִּירְדָּא דְּדִקּוּלָא וְקָא גָרֵיס. קָא מִיפַּלְגִי בִּמְתִיבְתָּא דִרְקִיעָא: אִם בַּהֶרֶת קוֹדֶמֶת לְשֵׂעָר לָבָן – טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת – טָהוֹר. סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4The closing verse of the laws of tzara’as in garments: “This is the law of the affliction… to pronounce it pure or to pronounce it impure.” Because purity is mentioned first, the Sages derived that the doubtful case is pure.
Leviticus 13:59ויקרא י״ג:נ״ט
זֹאת תּוֹרַת נֶגַע־צָרַעַת בֶּגֶד הַצֶּמֶר אוֹ הַפִּשְׁתִּים אוֹ הַשְּׁתִי אוֹ הָעֵרֶב אוֹ כׇּל־כְּלִי־עוֹר לְטַהֲרוֹ אוֹ לְטַמְּאוֹ:
This is the law of the plague of leprosy in a garment of wool or linen, or in the warp, or in the woof, or in any thing of skin, to pronounce it clean, or to pronounce it unclean.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5The Talmud derives from “to pronounce it pure or to pronounce it impure” that the doubtful case of a white spot and white hair is pure, “since Scripture opened with purity first.” The maamar will later call this the reason Rabbah bar Nachmani found.
Nazir 65b:5נזיר ס״ה ב:ה׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב יְהוּדָה אָמַר רַב: אָמַר קְרָא ״לְטַהֲרוֹ אוֹ לְטַמְּאוֹ״, הוֹאִיל וּפָתַח [בּוֹ] הַכָּתוּב בְּטׇהֳרָה תְּחִילָּה. אִי הָכִי, אֲפִילּוּ מִשֶּׁנִּזְקַק לְטוּמְאָה נָמֵי סְפֵקוֹ טָהוֹר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
6ענין התנאים ואמוראים שאנו רואים את המופתים העצומים
In Or HaTorah (Vayikra vol. 4, p. 1052) the Tzemach Tzedek connects this discussion with Torah Ohr 49b, which says that the drawing down of supernal Chochmah comes about through the Tannaim, the Sages of the Mishnah.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳נב מציין לתו״א מט, ב ”אך להיות נמשך חכמה עילאה . . הוא ע״י התנאים בעלי המשנה”. וראה גם אוה״ת ויקרא-ב ע׳ תקלא. כרך-ג ע׳ תתיז. שה״ש-ב ע׳ תפא. להעיר ממאמרי אדהאמ״צ ויקרא-ב ע׳ תמג ושם נוסף ”יותר מן הנביאים”. בענין המופתים העצומים, ראה ד״ה פדה בשלום תשכ״ו סעיף ד (סה״מ מלוקט ו׳ ע׳ מה).
7ברפב״י פ״ק דחולין
That maamar explains that the splitting of the river Ginai for Rabbi Pinchas ben Yair was a change and an innovation even with respect to the river’s own root and source.
Kehot’s noteז, א. ונתבאר בד״ה פדה בשלום תשכ״ו הנ״ל שהוא שינוי וחידוש גם לגבי שרשו ומקורו דהנהר.
8Rabbi Pinchas ben Yair, on his way to redeem captives, told the river Ginai to divide its waters for him, and it did; the Talmud contrasts this with the sea that split for Moshe and six hundred thousand. The maamar asks how such power came from Torah study.
Chullin 7a:11חולין ז׳ א:י״א
אמר ליה גינאי חלוק לי מימך ואעבור בך אמר ליה אתה הולך לעשות רצון קונך ואני הולך לעשות רצון קוני אתה ספק עושה ספק אי אתה עושה אני ודאי עושה אמר ליה אם אי אתה חולק גוזרני עליך שלא יעברו בך מים לעולם חלק ליה
Wikisource Talmud Bavli (CC-BY-SA)
9זוטרא דבכו מחי׳ מתים
After Rabbi Chanina bar Chama revived a slain servant, Antoninus said to Rebbi, “I know that the least among you revives the dead.” The maamar cites it as a second example of the Sages’ wonders.
Avodah Zarah 10b:6עבודה זרה י׳ ב:ו׳
אֲזַל רַבִּי חֲנִינָא בַּר חָמָא, אַשְׁכְּחֵיהּ דַּהֲוָה קְטִיל, אֲמַר: הֵיכִי אַעֲבֵיד? אִי אֵיזִיל וְאֵימָא לֵקהּ דִּקְטִיל — אֵין מְשִׁיבִין עַל הַקַּלְקָלָה, אֶשְׁבְּקֵיהּ וְאֵיזִיל — קָא מְזַלְזֵילְנָא בְּמַלְכוּתָא. בְּעָא רַחֲמֵי עֲלֵיהּ וְאַחְיֵיהּ וְשַׁדְּרֵיהּ. אָמַר: יָדַעְנָא זוּטֵי דְּאִית בְּכוּ מְחַיֵּי מֵתִים, מִיהוּ בְּעִידָּנָא דְּאָתֵינָא לָא נַשְׁכַּח אִינִישׁ קַמָּךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז י, ב.
10וזכו לכ״ז ע״י עסק תורתם
The Mitteler Rebbe explains there that the Sages merited this “because their self-sacrifice in diligent Torah study had no equal.”
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תנז מבאר ”כי בחי׳ מס״נ שלהם על שקידת התורה לא הי׳ כמוהו עדיין” ע״ש.
11שם הקב״ה . . הבורא ית׳
The note refers to that discourse for a parallel treatment of the name “the Holy One, blessed be He” by which the Sages called the Creator.
Kehot’s noteע׳ שה״ש ד״ה ששים המה מלכות הב׳ רפ״ג (מ, ג) [כ]. בארוכה בדרך מצותיך קב, ב. אוה״ת פנחס ע׳ א׳רי. וראה גם בסה״מ תרל״ד ע׳ צז ואילך.
12קדוש הוא בחי׳ כתר
There the Tzemach Tzedek quotes the Pardes, “Kadosh is in Keser, in Tiferes and in Yesod,” and remarks that the Pardes’s words seem to come from the Zohar, Parshas Emor.
Kehot’s noteבאוה״ת ויקרא-ג ע׳ א׳נג כ׳ ”וז״ל הפרדס קדוש הוא בכתר ובתפארת וביסוד, ה׳ ודברי הפרדס לכאורה מקורם מהזוהר פ׳ אמור” ע״ש.
13קדש יהי׳ גדל פרע
Of the nazirite: “he shall be holy; he shall let the locks of the hair of his head grow long.” The maamar cites it to show that “holy” is the level of Keser.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
14וכנודע מענין קדוש יהיה . . גבי נזיר
The note sends the reader there on the nazirite’s being called “holy.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ קט.
15כי הוא מקו האמצעי
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יב, ובליקוט פי׳ שם.
16מת״ת דאימא נעשה כתר לז״א
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ מוחין דצלם רפ״ה ורפ״ז. ובש׳ דרושי הצלם דרוש ה — עט, ד. ובריש ש׳ מיעוט הירח פ״א. על״ק שה״ש מז, ג. [כ].
17ומת״ת דז״א נעשה כתר לנוק׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם [ע״ח] ש׳ א״א ספ״ז. [כ].
18ברבות פ׳ בלק
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ, טז.
19אשר בך אתפאר
“You are My servant, Israel, in whom I take glory (espa’er).” The verb shares its root with Tiferes.
Isaiah 49:3ישעיהו מ״ט:ג׳
וַיֹּאמֶר לִי עַבְדִּי־אָתָּה יִשְׂרָאֵל אֲשֶׁר־בְּךָ אֶתְפָּאָר:
And He said unto me: ‘Thou art My servant, Israel, in whom I will be glorified.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20אשר בך אתפאר כו׳ עטרה ונתנה בראשו
The Midrash on Balak compares Israel to a crown that a king took and placed on his head, and cites “Israel, in whom I take glory.” The maamar uses it to link Tiferes (glory) with Keser (the crown).
Bamidbar Rabbah 20:19במדבר רבה כ׳:י״ט
21בביאור ע״פ הראיני את מראיך
The passage there states the same rule as here: the Tiferes of Imma becomes the Keser of Z’eir Anpin and the lower third of the Tiferes of Z’eir Anpin the Keser of Nukva, for Tiferes and Keser are one matter.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש כ, ד.
22והבריח התיכון
Rabbi Shimon reads “the middle bar inside the boards, running from end to end” as Yaakov, who holds both sides, complete toward supernal Chesed and Gevurah. The maamar cites it for the radiance in Tiferes that comes from Keser.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23וברוך . . חכמה
A parallel discussion of “blessed” as the level of Chochmah.
Kehot’s noteראה ג״כ סה״מ תקס״ה ע׳ קסה ובהנסמן לשם.
24חכמה . . וראשית הגילוי
The Zohar explains that Chochmah is called reshis, “beginning,” because the hidden supernal Crown, though first, is not counted, so the second level counts as the beginning. This matches the maamar’s point that Chochmah is the beginning of revelation.
Zohar I, 31bזח״א לא, ב
Kehot’s noteראה זח״א לא, ב ת״ז רת״ל.
25קדוש הוא בחי׳ סוכ״ע וברוך הוא בחי׳ ממכ״ע
There the Alter Rebbe explains that G-d is “holy and set apart” even as He encompasses and enlivens the worlds, and distinguishes kadosh written with a vav, the drawing down as memalei and sovev, from kodesh without a vav, which is above the realm of worlds altogether.
Kehot’s noteראה לקו״ת שה״ש כא, ב. דרך מצותיך מז, א. קב, ב. אוה״ת פנחס ע׳ א׳ריא.
26נתבאר בד״ה פדה בשלום תשכ״ו (סה״מ מלוקט-ו ע׳ מז)
The Rebbe writes there that through the Sages’ Torah study “a change and innovation is made in the world, a true innovation that was not even in the root and source of the world.” His note 22 derives this from Likkutei Torah here (23a): the wonders came through Torah because the revelation drawn down by Torah is above hishtalshelus.
Kehot’s note”שע״י עסק התורה שלהם נעשה שינוי וחידוש בהעולם [חידוש אמיתי שלא הי׳ גם בשורש ומקור העולם]”. ובהערה 22 שם ”כמובן ממ״ש בלקו״ת שם (כג, א) דזה שע״י התורה עשו מופתים הוא לפי שהגילוי שנמשך ע״י התורה הוא מלמעלה מהשתלשלות”.
27“Let me see your countenance, let me hear your voice.” The Alter Rebbe refers to his discourse on this verse for more on Tiferes and Keser.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28“And the middle bar in the midst of the boards shall run from end to end.” The Zohar reads it as Tiferes, which joins the sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
29והנה בתיבת ברוך
The note says that from this point the maamar’s text is also found in Or HaTorah on the Siddur, p. 182.
Kehot’s noteמכאן נמצא גם באוה״ת סידור ע׳ קפב.
30והמלך שלמה ברוך
“And King Shlomo shall be blessed, and the throne of David shall be established before G-d forever.” Here baruch means one who receives blessing, and the maamar applies it to Malchus.
I Kings 2:45מלכים א ב׳:מ״ה
וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ וְכִסֵּא דָוִד יִהְיֶה נָכוֹן לִפְנֵי ה׳ עַד־עוֹלָם:
But king Solomon shall be blessed, and the throne of David shall be established before the L-RD for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ב, מה.
31ע״פ לבבתני אחותי כלה
The discourse on “You have captured my heart” is where the text says baruch as the source of blessings is explained; the passage at that column opens with the difference between will (ratzon) and inner desire (chefetz).
Kehot’s noteלקו״ת שה״ש כח, ד.
32וכמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הברכות פ״א-ב.
33יסוד אבא נק׳ ברוך
Pri Etz Chaim explains that baruch in a blessing is Yesod of Abba, hidden within Yesod of Imma in the “narrow path.” The maamar cites it to show that baruch refers to Chochmah.
Pri Etz Chaim, Gate of Blessings 2:1פרי עץ חיים, שער הברכות ב׳:א׳
ברוך - הוא יסוד אבא הטמיר וגנוז בתוך יסוד אימא, באותו השביל דקיק, נתיב לא ידעו עיט. וכמו שבברכת אבות אמרנו, שהיסוד שהוא ברוך בלשון זכר, מחובר עם ה׳ תתאה הנקרא ברכה, עכ״ז נקרא ג״כ ע״ש הזכר ברוך. והנה כן גם כאן מלמעלה למטה, להיות היסוד דאבא מחובר ומלובש בנקודת ציון שבמלכות דאימא המזדווגים ע״י שביל דקיק, כנ״ל כי תמיד הם כחדא ולא מתפרשין לעלמין, לכן נקרא ע״ש יסוד דאבא ברוך, אפילו כשהוא בתוך יסוד אימא הנקרא ברכה:
Pri Etz Chaim (Public Domain)
34אות ב׳ דהוא סימן ברכה
In the Zohar’s account of the letters coming before G-d, the beis says that through it He is blessed above and below, and G-d creates the world with it. The maamar cites it for beis as the sign of blessing, which Zohar HaRakia identifies with Malchus.
Zohar, Introduction 6:28–38ספר הזהר, הקדמה ו׳:כ״ח-ל״ח
At that moment, the Kaph descended from its throne of glory and quaking and trembling said: O L-rd of the universe, may it please Thee to begin through me the creation of the world, seeing that I am Thine own Kabod (honour). And when Kaph descended from its throne of glory, two hundred thousand worlds began to shake, the throne trembled, and all the worlds quaked and were about to fall in ruins. Said to her the Holy One, blessed be His Name: Kaph, Kaph, what doest thou here? I …
The Zohar; London, Soncino Press, 1933 (Public Domain)
35וכ״מ בזהר ר״פ ויגש דר״ה ע״ב
The Tzemach Tzedek explains the Vayigash passage: the world was created with beis, which has the sign of blessing, and not with alef, so as not to give a place to the sitra achra, called “cursed.” He then asks how the “cursed” could draw nurture at all, since alef is in Keser and beis in Chochmah.
Kehot’s note”שלכן נברא העולם בבית שיש בו סימן ברכה ולא נברא באלף בגין דלא למיהב דוכתא לסט״א דאקרי ארור” — ביאה״ז להצ״צ-א ע׳ תקעב ע״ש שלכאורה אינו מובן הלא האלף בכתר והב׳ בחכמה א״כ איך ארור יש לו יניקה ע״ש.
36כי אתה אבינו
The Zohar opens Parshas Vayigash with Rabbi Elazar’s discourse on “For You are our Father,” on the creation of the world. The maamar says that it, too, implies that Malchus is called baruch.
Zohar, Vayigash 1:1–2:15ספר הזהר, ויגש א׳:א׳-ב׳:ט״ו
THEN JUDAH CAME NEAR UNTO HIM, ETC. R. Eleazar discoursed on the verse: For thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; thou, O L-rd, art our Father, our Redeemer from everlasting is thy name (Is. 63, 16)….1The passage omitted is a repetition, in a shortened form, of pp. 2b, 3a. He said:1The first twenty lines of the Hebrew text do not appear in the English translation as per the translator’s note on page 205a.
The Zohar; London, Soncino Press, 1933 (Public Domain)
37כי אתה אבינו
“For You are our Father; for Avraham did not know us.” The verse with which the Zohar opens Parshas Vayigash.
Isaiah 63:16ישעיהו ס״ג:ט״ז
כִּי־אַתָּה אָבִינוּ כִּי אַבְרָהָם לֹא יְדָעָנוּ וְיִשְׂרָאֵל לֹא יַכִּירָנוּ אַתָּה ה׳ אָבִינוּ גֹּאֲלֵנוּ מֵעוֹלָם שְׁמֶךָ:
For Thou art our Father; for Abraham knoweth us not, and Israel doth not acknowledge us; Thou, O L-RD, art our Father, Our Redeemer from everlasting is Thy name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38ועיין במא״א אות ב׳ סל״ט
The Me’orei Or passage (letter beis, sec. 39) is quoted there in Or HaTorah, with glosses.
Kehot’s noteמובא באוה״ת בראשית-ג דף תקנא, ב עם הגהות.
39סל״ה
Me’orei Or sec. 35 is quoted there: berachah is from the side of Imma Ila’ah, the upper pool, where the waters of Chochmah gather, and which blesses Malchus, the lower pool.
Kehot’s noteוז״ל ברכה מצד אימא עילאה בריכה העליונה (ע׳ בסידור בדרוש ברכת הזימון. ובזהר ס״פ בא דמ״ב ע״ב מענין מקור מעין ים) ששם מימי החכמה נאספים לתוכה (ועיין זח״ב ס״פ בשלח דס״ג ע״ב כד ע״ק סדכ״ס בעי לברכא כו׳ אשרי כולא ואכליל כולא בהאי עמיקא עילאה) המברכת למ׳ בריכה התחתונה כו׳ עכ״ל. אוה״ת בראשית כרך-ג דף תקנא, ב. מובא גם באוה״ת שמות ע׳ פג.
40שם גבי ברוך
The Zohar on Pekudei says that the Shechinah is called baruch when she includes all the hosts and blessings drawn into her. It supports the maamar’s point that Malchus, too, is called baruch.
Zohar, Pekudei 52:796–807ספר הזהר, פקודי נ״ב:תשצ״ו-תת״ז
41ר״ת ברוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ע (קב, ב). [כ].
42ר״ת ברוך ר אש ומקור כל ברכה
The Pardes, in its entry on baruch, quotes the Tikkunei Zohar that baruch is the acronym of rosh u’mekor kol berachos, “the head and source of all blessings.” The maamar uses it for Chochmah as the source of blessing.
Pardes Rimmonim 23:2:32פרדס רמונים כ״ג:ב׳:ל״ב
… ו׳ אחזי שית ספירן. כ׳ אחזי על כתר עלאה. עוד פי׳ שם כי ר״ת ברוך ר׳אש ו׳מקור כ׳ל ב׳רכות. דדא איהו ראש ומקור לכל הברכות. ובג״כ ב׳ איהו חכמה ומורה על הכתר דאיהו רישא ומבועא דכל ברכאן עכ״ל. הנה רצה בפי׳ ברוך בחכמה ומורה על הכתר. ובפקודין (בפ׳ עקב דף רע״א.) אמר כי ברוך הוא בבינה וז״ל ברוך דא רזא דמקורא עלאה מכלא לארקא ולאמשכא ולאנהרא כל בוצינין ואיהו בריך תדיר דלא פסקין מימוי. ומתמן שרותא דאקרי עלמא דאתי. הנה בפי׳ אמר כי ברוך הוא בבינה. ובמ״א אמר כל …
Pardes Rimonim (Public Domain)
43כמ״ש בפרדס ערך ברוך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבשער ערה״כ.
44“You have captured my heart, my sister, bride.” The Alter Rebbe refers to his discourse on this verse for baruch as the source of blessings.
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45Kehot’s note points to Zohar, Vayigash 1:1 for these words.
Zohar, Vayigash 1:1ספר הזהר, ויגש א׳:א׳
Paragraph 3
46וז״ש בזהר איהו ברוך ואיהי ברכה
The same teaching in Parshas Terumah: baruch is the supernal point, the source of all blessings, and berachah its feminine counterpart.
Zohar II, 162aזח״ב קסב, א
Kehot’s noteח״ג רסד, ב [כ]. זח״ב קסב, א. וראה באוה״ת שמות ע׳ פג שהעיר מזח״ב סג, ב דשם ”מבואר דבבינה מאיר הברכות מבחי׳ עתיקא כו׳” ע״ש.
47איהו ברוך ואיהי ברכה
The Zohar explains baruch as the supernal point from which all blessings flow: “He is baruch and She is berachah; baruch is male, berachah female.” The maamar applies it to Yesod of Abba and Malchus.
Zohar, Vaetchanan 14:87–95ספר הזהר, ואתחנן י״ד:פ״ז-צ״ה
48מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds.” The maamar cites it to show that Malchus is the light that fills all worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
49המקיף מצחצח חצי הכלי מבחוץ
That discourse explains how the surrounding light burnishes half of the vessel from outside; this maamar refers to it again below.
Kehot’s noteע׳ ע״ח ריש ש׳ הכללים וסוף ש׳ השתל׳ י״ס. ובש׳ עקודים רפ״ב. וע׳ ש׳ עתיק רפ״ד. וע׳ תו״א מג״א בי׳ יביאו לבוש מלכות ושם בהוספות פ׳ ויקהל בי׳ ע״פ קחו מאתכם תרומה סי׳ ב׳. [כ].
Paragraph 4
50והחכמה מאין תמצא
“And wisdom, from where shall it be found?” Chassidus reads it as “Chochmah is found from ayin (nothing)”: Chochmah emerges from Keser not by cause and effect.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
51שהוא רק בחי׳ אור וזיו מהמאציל עצמו
The note refers there for the double expression “light and radiance” (or vaziv) used here.
Kehot’s noteראה לקו״ש ח״ז ע׳ 309 בכפל הלשון אור וזיו.
52מודים אנחנו לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יג.
53David’s blessing: “And now, our G-d, we acknowledge You and praise Your glorious name.” The maamar links this language of acknowledgment with “holy,” the level above the chain of descent.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54בביאור ע״פ אתה הצבת
The explanation of “You have set all the borders of the earth” to which the text refers is printed in the Siddur, in the section on Lag BaOmer.
Kehot’s noteבסידור שער ל״ג בעומר שה, ד ואילך. באוה״ת נ״ך כרך-ב בתלים עה״פ.
55אתה הצבת כל גבולות ארץ
“You have set all the borders of the earth; summer and winter, You formed them.” The Alter Rebbe refers to his explanation of this verse for blessing and acknowledgment.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ובד״ה יהודה אתה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מה, א.
57סד״ה את שבתותי תשמרו
That discourse explains “Keep My Shabbosos” as two Shabbosos: a lower one, the nullification of the yesh to ayin at the level of Chochmah, and an upper one above Chochmah, a gift from above that we must “keep” from being lost.
Kehot’s noteלקמן בהר מג, א.
58והמלך שלמה ברוך
“And King Shlomo shall be blessed.” Here it shows how the flow reaches Malchus, which receives blessing.
I Kings 2:45מלכים א ב׳:מ״ה
וְהַמֶּלֶךְ שְׁלֹמֹה בָּרוּךְ וְכִסֵּא דָוִד יִהְיֶה נָכוֹן לִפְנֵי ה׳ עַד־עוֹלָם:
But king Solomon shall be blessed, and the throne of David shall be established before the L-RD for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בד״ה להבין ענין הברכות
That discourse explains that the Men of the Great Assembly instituted blessings in the Second Temple era: in the First Temple era faith, which is above comprehension, was revealed in the souls of Israel by itself, and later the blessings were needed to draw it down, to be baruch.
Kehot’s noteתו״א ו, א.
Paragraph 5
60ודמות על ראשי החי׳
“And there was the likeness of a firmament over the heads of the living creature, like the color of the awesome ice.” The maamar reads this firmament as the source of the term “the Academy of the Firmament.”
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כב. רקיע זו הוא רקיע תמינאה שאינו בחשבון הז׳ רקיעים כו׳ כמ״ש בזהר פ׳ לך דפ״ה סע״ב ושם שהוא למעלה מז׳ רקיעים — סה״מ תרל״ה-א ע׳ רכד. וראה אוה״ת ויקרא-ב ע׳ תקלב.
61השמים שמים
The Zohar describes the eighth, hidden firmament “upon the upper chayos” and reads “The heavens are heavens to G-d” as referring to it. The maamar learns from it that there are upper and lower heavens.
Zohar, Vayakhel 25:353–363ספר הזהר, ויקהל כ״ה:שנ״ג-שס״ג
62השמים שמים
“The heavens are heavens to G-d, and the earth He gave to the children of man.” The doubled word suggests two levels of heaven.
Psalms 115:16תהילים קט״ו:ט״ז
הַשָּׁמַיִם שָׁמַיִם לַה׳ וְהָאָרֶץ נָתַן לִבְנֵי־אָדָם:
The heavens are the heavens of the L-RD; But the earth hath He given to the children of men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בזהר פ׳ ויקהל דרי״ג סע״א
The note says that this Zohar passage is explained there.
Kehot’s noteנתבאר במאמרי אדה״א ויקרא-ב ע׳ תסט ואילך.
Paragraph 6
64ע״פ הנותן שלג כצמר
The explanation of “He gives snow like wool” referred to in the text is found in the Siddur.
Kehot’s noteראה סידור סג, ד. סה״מ תקס״ז ע׳ קכט ואילך.
65“He gives snow like wool; He scatters frost like ashes.” The Alter Rebbe refers to his explanation of this verse on the same theme.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66והטעם שנק׳ הבינה רקיע
The note points to what is written there, that the Throne of Glory is Binah, which bears on why Binah is called “firmament.”
Kehot’s noteראה בביאה״ז להצ״צ-ב ע׳ תרמא במה שכתוב שם דכה״כ הוא בינה.
67ע״פ הללוהו ברקיע עוזו
The explanation of “Praise Him in the firmament of His strength” referred to in the text is found in the Siddur.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteסידור ע, א. ראה אוה״ת בראשית כרך ב שח, א ואילך. חייב אדם לברך — תרל״ח פרק כב. וראה גם לקמן שה״ש ד, ד.
68הללוהו ברקיע עוזו
“Praise G-d in His holiness; praise Him in the firmament of His strength.” The Alter Rebbe’s explanation of this verse is where light, water and firmament are matched with Keser, Chochmah and Binah.
Psalms 150:1תהילים ק״נ:א׳
הַלְלוּ־קָהּ הַלְלוּ־אֵל בְּקׇדְשׁוֹ הַלְלוּהוּ בִּרְקִיעַ עֻזּוֹ:
Hallelujah. Praise G-d in His sanctuary; Praise Him in the firmament of His power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ענין ג׳ בחי׳ אור מים רקיע שהם ג׳ בחי׳ כח״ב
The Tzemach Tzedek quotes this passage and explains: Binah, called rakia, is the source of the Higher Gan Eden, the Academy of the Firmament, which comprehends by what flows to it from Binah, while the Holy One, blessed be He, is Keser (“holy”) and Chochmah (“blessed”), above Binah; hence the Academy said “impure” and G-d said “pure.”
Kehot’s noteמובא באוה״ת נ״ך-א ומבאר ”ושם פ״ב [= הכוונה לכאן] דענין אמר ר״ת אור מים רקיע הוא כח״ב ובינה נק׳ רקיע היא מקור ג״ע העליון הנק׳ מתיבתא דרקיע ושם ענין קוב״ה אומר טהור וכולהו מתיבתא דרקיע אמרי טמא כי המתיבתא משיגים ע״פ מה שנשפע להם מהבינה הנק׳ רקיע, אבל קודב״ה הוא בחי׳ כתר הנק׳ קדוש וחכמה הנק׳ ברוך שלמעלה מבחי׳ בינה” ע״ש. בענין אור מים רקיע, ראה ביאוה״ז להצ״צ ע׳ תכב. סה״מ תרמ״ד ע׳ קצו. ובד״ה ואתה תצוה תרע״ה (בהמשך תרע״ב כרך ב ע׳ תתצ).
70“A firmament like the color of the awesome ice.” Ice, congealed water, is the image of comprehension that has become fixed.
Ezekiel 1:22יחזקאל א׳:כ״ב
וּדְמוּת עַל־רָאשֵׁי הַחַיָּה רָקִיעַ כְּעֵין הַקֶּרַח הַנּוֹרָא נָטוּי עַל־רָאשֵׁיהֶם מִלְמָעְלָה:
And over the heads of the living creatures there was the likeness of a firmament, like the colour of the terrible ice, stretched forth over their heads above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
71בד״ה ביום השמיני שלח
There “He casts forth His ice like crumbs” is explained: the great love and supernal kindness likened to water “congeals” into ice, descending level after level so that it can be grasped by each person according to his measure, and “like crumbs” means divided into myriad levels.
Kehot’s noteלקו״ת שמע״צ פז, ב.
72ביום השמיני שלח
“On the eighth day he sent the people away.” The opening words of the Shemini Atzeres discourse to which the Alter Rebbe refers.
I Kings 8:66מלכים א ח׳:ס״ו
בַּיּוֹם הַשְּׁמִינִי שִׁלַּח אֶת־הָעָם וַיְבָרְכוּ אֶת־הַמֶּלֶךְ וַיֵּלְכוּ לְאׇהֳלֵיהֶם שְׂמֵחִים וְטוֹבֵי לֵב עַל כׇּל־הַטּוֹבָה אֲשֶׁר עָשָׂה ה׳ לְדָוִד עַבְדּוֹ וּלְיִשְׂרָאֵל עַמּוֹ:
On the eighth day he sent the people away, and they blessed the king, and went unto their tents joyful and glad of heart for all the goodness that the L-RD had shown unto David His servant, and to Israel His people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73משליך קרחו כפתים
“He casts forth His ice like crumbs; who can stand before His cold?” In the discourse referred to, the ice is supernal kindness that has “congealed” so as to be grasped.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74בינה מקננא בכורסיא
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteת״ז ת״ו כג, א. וע׳ ע״ח ש׳ ס׳ אבי״ע ספ״ג. [כ].
75בינה מקננא בכורסייא
The Tikkunei Zohar says that Imma Ila’ah, the supernal mother, Binah, “nests in the Throne in the three upper Sefiros.” The maamar uses it to show that Binah is what shines in the Higher Gan Eden.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
76ונהר יוצא מעדן
“And a river went out from Eden to water the garden.” The light must flow out of Eden, through Binah, before it can water the “garden” of souls.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
77בביאור ע״פ וידבר כו׳ אנכי
This explanation of the roots of the mitzvos describes the awe at Sinai, “the people saw and trembled and stood far off,” as too great for the soul’s vessels to contain, so that it remained as mazal, an encompassing level: a picture of revelation above comprehension.
Numbers 17:1במדבר י״ז:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן במדבר יז, א.
78ובד״ה ראה אנכי נותן
The discourse on “See, I set before you today” speaks of the inner and outer dimensions in every Jew and of the Name Havayah revealed to each of them at the Giving of the Torah; according to the note, it explains the level of Chochmah as above understanding and comprehension.
Kehot’s noteלקו״ת ראה יח, א ”ומבואר שם שזהו בחי׳ חכמה כח מה שלמעלה מההבנה וההשגה כו׳” — אוה״ת נ״ך-א ע׳ תרצט.
79ראה אנכי נותן
“See, I set before you today a blessing and a curse.” The opening words of the Alter Rebbe’s discourse in Likkutei Torah, Re’eh, on Chochmah as above comprehension.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שיהיו נהנין מזיו השכינה
Rav’s teaching: in the World to Come the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah. The maamar explains that this delight is comprehension, drawn from Binah.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
81בד״ה לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, א.
82דרכי׳ דרכי נועם
“Its ways are ways of pleasantness, and all its paths are peace.” Said of the Torah; the maamar cites it for the added light drawn into Gan Eden by Torah study.
Proverbs 3:17משלי ג׳:י״ז
דְּרָכֶיהָ דַרְכֵי־נֹעַם וְכׇל־נְתִיבוֹתֶיהָ שָׁלוֹם:
Her ways are ways of pleasantness, And all her paths are peace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יז.
83בד״ה ראו
The discourse “See that G-d has given you the Shabbos” sets out to explain why Torah and mitzvos are called “the way of G-d,” as in “Its ways are ways of pleasantness.”
Kehot’s noteלקו״ת בשלח א, א.
Paragraph 8
84ור״י הי׳ מצלי מתלתין יום
The Talmud explains that Rav Yehudah’s prayer was a special case, “since he prayed from thirty days to thirty days.” The maamar cites it to show how wholly the Sages were devoted to Torah.
Rosh Hashanah 35a:8–9ראש השנה ל״ה א:ח׳-ט׳
אִינִי?! וְהָא רַב יְהוּדָה מְסַדַּר צְלוֹתֵיהּ וּמְצַלֵּי! שָׁאנֵי רַב יְהוּדָה, כֵּיוָן דְּמִתְּלָתִין יוֹמִין לִתְלָתִין יוֹמִין הֲוָה מְצַלֵּי, כִּפְרָקִים דָּמֵי. אָמַר רַב אַחָא בַּר עַוִּירָא אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: פּוֹטֵר הָיָה רַבָּן גַּמְלִיאֵל אֲפִילּוּ עַם שֶׁבַּשָּׂדוֹת. וְלָא מִיבַּעְיָא הָנֵי דְּקָיְימִי הָכָא?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ר״ה לה, א. בדרך מצותיך קג, א מוסיף ”וכן רחב״א הוה מהדר תלמודי׳ כל תלתין יום כדאיתא פ״ו דברכות (לח, ב)”.
85ענין התורה והתפלה
The note says that the relation of Torah and prayer is explained there.
Kehot’s noteנתבאר בסה״מ תרל״ה-א ע׳ רכז ואילך.
86לגדולתו אין חקר
“Great is G-d and greatly praised, and His greatness is unsearchable.” The theme of the contemplation in prayer.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
Paragraph 9
87אין מוסרין רזי תורה
Rabbi Zeira teaches that the outlines of the Torah’s mysteries are given only to the head of the court and to one “whose heart worries within him.” The maamar explains this worry as the longing that comes from contemplating G-d’s infinity.
Chagigah 13a:6חגיגה י״ג א:ו׳
אָמַר רַבִּי אַמֵּי: אֵין מוֹסְרִין סִתְרֵי תוֹרָה אֶלָּא לְמִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים: ״שַׂר חֲמִשִּׁים, וּנְשׂוּא פָנִים, וְיוֹעֵץ, וַחֲכַם חֲרָשִׁים, וּנְבוֹן לָחַשׁ״. וְאָמַר רַבִּי אַמֵּי: אֵין מוֹסְרִין דִּבְרֵי תוֹרָה לְגוֹי, שֶׁנֶּאֱמַר: ״לֹא עָשָׂה כֵן לְכׇל גּוֹי וּמִשְׁפָּטִים בַּל יְדָעוּם״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יג, א.
88שהעצבות הרחיקו מאד חכמי האמת
That letter teaches that a person should rejoice at every moment in his faith in G-d, since one who is sad and complains shows that he feels some evil has befallen him, and concludes that therefore the masters of the truth kept very far from sadness.
Kehot’s noteראה אגה״ק סי׳ יא.
89שהעצבות הרחיקו מאד חכמי האמת
The letter teaches that a person should rejoice at every moment in his faith in G-d, who sustains him and does him good, and concludes, “therefore the masters of the truth kept very far from the trait of sadness.” The maamar uses the same words.
Tanya, Iggeres HaKodesh 11:4תניא, אגרת הקדש י״א:ד׳
וְעַל כֵּן, רֵאשִׁית הַכֹּל, שֶׁיִּשְׂמַח הָאָדָם וְיָגֵל בְּכָל עֵת וְשָׁעָה, וְיִחְיֶה מַמָּשׁ בֶּאֱמוּנָתוֹ בַּה׳, הַמְחַיֶּה וּמֵטִיב עִמּוֹ בְּכָל רֶגַע. וּמִי שֶׁמִּתְעַצֵּב וּמִתְאוֹנֵן – מַרְאֶה בְּעַצְמוֹ שֶׁיֵּשׁ לוֹ מְעַט רַע וְיִסּוּרִין וְחָסֵר לוֹ אֵיזֶה טוֹבָה, וַהֲרֵי זֶה כְּכוֹפֵר חַס וְשָׁלוֹם. וְעַל כֵּן הִרְחִיקוּ מִדַּת הָעַצְבוּת בִּמְאֹד חַכְמֵי הָאֱמֶת.
Kehot Publication Society (CC-BY-NC)
90בד״ה והי׳ מידי חדש בחדשו
There the Alter Rebbe explains that all the weekdays the Community of Israel is “lovesick,” like a poor person who has nothing of his own and yearns to rise to the Beloved, whereas on Shabbos there is a revelation of supernal delight.
Kehot’s noteלקו״ת ברכה צז, ב.
91והיה מדי חדש בחדשו
“And it shall be, from one New Moon to the next and from one Shabbos to the next, all flesh shall come to bow before Me.” The opening words of the discourse the Alter Rebbe cites.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92צו כו׳ את קרבני
“Command the children of Israel and say to them: My offering, My bread….” The opening words of the discourse in Parshas Pinchas to which the text refers.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93לגדולתו אין חקר
“And His greatness is unsearchable.” Torah study gladdens the heart even though G-d’s greatness is beyond grasp.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94דאורייתא וקוב״ה כולא חד
There the Alter Rebbe writes that no thought can grasp G-d Himself except when one grasps the Torah, which is His will, for “the Torah and the Holy One, blessed be He, are all one”; therefore “G-d is near to all who call Him in truth,” and truth is Torah.
Zohar I, 24aזח״א כד, א
Zohar II, 9aזח״ב ט, א
Kehot’s noteראה זח״א כד, א. זח״ב ט, א. ולהעיר ג״כ מת״ז ת״ו ותכ״ד. [לקמן דברים פא, ג].
95דאורייתא וקב״ה כולא חד
Tanya explains that the Torah is G-d’s will and wisdom and that “the Torah and the Holy One, blessed be He, are all one,” so the soul that grasps Torah is enclothed in G-d. The text refers to chapters 4 and 5 there.
Tanya, Likkutei Amarim 4:5תניא, חלק ראשון; ליקוטי אמרים ד׳:ה׳
וְהִנֵּה, שְׁלֹשָׁה לְבוּשִׁים אֵלּוּ מֵהַתּוֹרָה וּמִצְוֹתֶיהָ, אַף שֶׁנִּקְרָאִים לְבוּשִׁים לְנֶפֶשׁ רוּחַ וּנְשָׁמָה עִם כָּל זֶה, גָּבְהָה וְגָדְלָה מַעֲלָתָם לְאֵין קֵץ וְסוֹף עַל מַעֲלַת נֶפֶשׁ רוּחַ וּנְשָׁמָה עַצְמָן, כְּמוֹ שֶׁכָּתוּב בַּזֹּהַר, דְּאוֹרַיְיתָא וְקוּדְשָׁא־בְּרִיךְ־הוּא כּוּלָּא חַד, פֵּירוּשׁ: דְּאוֹרַיְיתָא, הִיא חָכְמָתוֹ וּרְצוֹנוֹ שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא, וְהַקָּדוֹשׁ־בָּרוּךְ־הוּא בִּכְבוֹדוֹ וּבְעַצְמוֹ – כּוּלָּא חַד, כִּי הוּא הַיּוֹדֵעַ וְהוּא הַמַּדָּע וְכוּ׳, כְּמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הָרַמְבַּ״ם.
Kehot Publication Society (CC-BY-NC)
96פקודי ה׳ ישרים
“The precepts of G-d are upright, gladdening the heart.” The maamar infers from “gladdening” that the heart was worried before the study.
Psalms 19:9תהילים י״ט:ט׳
פִּקּוּדֵי ה׳ יְשָׁרִים מְשַׂמְּחֵי־לֵב מִצְוַת ה׳ בָּרָה מְאִירַת עֵינָיִם:
The precepts of the L-RD are right, rejoicing the heart; the commandment of the L-RD is pure, enlightening the eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יט, ט.
97בד״ה צו . . בפ׳ פנחס
The passage there describes how contemplation fixed firmly in the heart kindles a fiery love, to the point of giving oneself over entirely to G-d, and relates what follows, “these words… shall be on your heart,” to the burning of the fat of the offering.
Kehot’s noteלקו״ת פנחס עח, ב.
Paragraph 10
98ע״פ כי ביום הזה יכפר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן כה, ג.
99כי ביום הזה יכפר
“For on this day He shall atone for you, to purify you.” The opening words of the Yom Kippur discourse to which the text refers.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ישראל מתקשראן באורייתא
The Zohar teaches that three levels are bound to one another: the Holy One, blessed be He, the Torah, and Israel. The maamar compares this binding to a knot.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א.
101ונפש יהונתן נקשרה
“And the soul of Yehonasan was bound up with the soul of David.” The example of a firm bond between two separate beings.
I Samuel 18:1שמואל א י״ח:א׳
וַיְהִי כְּכַלֹּתוֹ לְדַבֵּר אֶל־שָׁאוּל וְנֶפֶשׁ יְהוֹנָתָן נִקְשְׁרָה בְּנֶפֶשׁ דָּוִד וַיֶּאֱהָבֵהוּ יְהוֹנָתָן כְּנַפְשׁוֹ:
And it came to pass, when he had made an end of speaking unto Saul, that the soul of Jonathan was knit with the soul of David, and Jonathan loved him as his own soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א יח, א.
102ע״ס בלי מה
The note also points to the Tzemach Tzedek’s discussion of the Sefer Yetzirah passage.
Kehot’s noteס״י פ״א, מ״ז. ראה גם באוה״ת פ׳ פינחס ע׳ א׳קמז.
103עשר ספירות בלי מה כשלהבת קשורה בגחלת
“Ten Sefiros of nothingness: their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The maamar uses the image of the hidden flame for the light hidden in the Torah.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
104סד״ה כי ביום הזה יכפר
There the Alter Rebbe explains that on Yom Kippur a new light is drawn from “the Rock,” and that “He shall atone” names no Name, for it is the Holy One, blessed be He, Himself, to whom neither memalei nor sovev applies; there is the source of forgiveness and atonement.
Kehot’s noteלקמן כו, ג.
105והנה מצות הקריאה בדבור בד״ת . . ע״י רוח הנופח בכח
The Rebbe Rashab cites this teaching there: “that is, the breath of speech brings the light of the Torah out of concealment into revelation.”
Kehot’s note”והיינו דרוח הדבור מוציא אור התורה מהעלם לגילוי כו׳” — המשך תער״ב ח״ג ע׳ א׳תו.
106לרוח ממללא
Kehot’s note points to Genesis 2:7 for these words.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתרגום של לנפש חי׳, בראשית ב, ז.
107לרוח ממללא
Onkelos renders “and man became a living soul” as “a speaking spirit.” The maamar identifies the breath of speech with this spirit.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
108נותן התורה לשון הוה
There the Alter Rebbe writes that every day we bless “Who gives the Torah” because He gives it to us every day, as in “And I have put My words in your mouth,” so that the one who learns only answers after G-d.
Kehot’s noteראה לקמן סוכות פא, ג. סה״מ תר״ל ע׳ ריא.
109עד יערה עלינו רוח ממרום
“Until a spirit is poured upon us from on high.” It shows that the root of ruach is very high.
Isaiah 32:15ישעיהו ל״ב:ט״ו
עַד־יֵעָרֶה עָלֵינוּ רוּחַ מִמָּרוֹם וְהָיָה מִדְבָּר לַכַּרְמֶל וְהַכַּרְמֶל לַיַּעַר יֵחָשֵׁב:
Until the spirit be poured upon us from on high, And the wilderness become a fruitful field, And the fruitful field be counted for a forest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, טו.
110אחת רוח אלקים חיים
“One: the spirit of the living G-d,” the first of the Sefiros in Sefer Yetzirah’s list, before water and fire. The maamar learns from it that spirit draws out fire.
Sefer Yetzirah 1:9ספר יצירה א׳:ט׳
עשר ספירות בלימה, אחת רוח אלקים חיים ברוך ומבורך שמו של חי העולמים קול ורוח ודבור וזהו רוח הקדש:
The following are the ten categories of existence out of nothing : 1) The spirit of the living G-d, praised and glorified be the name of Him who lives to all eternity. The articulate word of creative power, the spirit and the word are what we call the holy spirit.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 11
111סד״ה ביום השמע״צ
The passage near that column speaks of a revelation that rests on a person as an encompassing light, above the comprehension of created beings, which still strengthens his natural love, and then turns to the daily study of Torah.
Kehot’s noteלקו״ת שמע״צ פד, ב.
112ואשים דברי בפיך
“And I have put My words in your mouth.” The Shemini Atzeres discourse reads it as G-d placing His own words in the mouth of the one who learns.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113מוצא פי ה׳
“Man lives by everything that comes forth from the mouth of G-d.” Cited together with the previous verse in the discourse referred to.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114סד״ה ענין ק״ש בפי׳ קורא בתורה
This discourse explains why the Shema is preceded by Pesukei DeZimra and two blessings: we are coarse and need lengthy contemplation before spiritual matters are grasped, so that “Havayah your G-d” may dwell and be revealed in us.
Kehot’s noteלקו״ת ואתחנן יב, ג.
115והתנאים ואמוראים
The note refers there on the special power of the Tannaim and Amoraim.
Kehot’s noteראה אוה״ת בראשית קכט, ב.
116כי ה״א אש אוכלה הוא
“For Havayah your G-d is a consuming fire.” The maamar identifies the “flame” drawn out by the Sages’ Torah with the Name Havayah.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
Paragraph 12
117וזהו דאמר רפב״י
Rabbi Pinchas ben Yair commands the river Ginai to divide for him. The maamar reads the miracle as sea (the concealed) becoming like dry land (the revealed).
Chullin 7a:2–3חולין ז׳ א:ב׳-ג׳
מכאן לתלמיד חכם שאמר דבר הלכה שאין מזיחין אותו ואמרי לה אין מזניחין אותו ואמרי לה אין מזחיחין אותו מאן דאמר מזיחין כדכתיב (שמות כח, כח) ולא יזח החשן ומאן דאמר אין מזניחין דכתיב (איכה ג, לא) כי לא יזנח לעולם ה׳ ומאן דאמר מזחיחין דתנן משרבו זחוחי הלב רבו מחלוקות בישראל
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteחולין ז, א. [כ]. נתבאר בד״ה שיר המעלות תשכ״ב (סה״מ מלוקט-ד ע׳ רנג) ובד״ה פדה בשלום תשכ״ו (סה״מ מלוקט-ו ע׳ מח) שיש בזה ב׳ ענינים שינוי וחידוש בהנהר (שאינו גם בשרשו ומקורו) המעלה דתפלה, והשינוי בהנהר נעשה ע״י הציווי של רפב״י — המעלה דברכה.
118למקצה השמים ועד קצה
“From one end of the heavens to the other end of the heavens.” The Zohar reads “the end of the heavens” as the upper, concealed world; the light drawn by Torah is beyond even that boundary.
Deuteronomy 4:32דברים ד׳:ל״ב
כִּי שְׁאַל־נָא לְיָמִים רִאשֹׁנִים אֲשֶׁר־הָיוּ לְפָנֶיךָ לְמִן־הַיּוֹם אֲשֶׁר בָּרָא אֱלֹקִים אָדָם עַל־הָאָרֶץ וּלְמִקְצֵה הַשָּׁמַיִם וְעַד־קְצֵה הַשָּׁמָיִם הֲנִהְיָה כַּדָּבָר הַגָּדוֹל הַזֶּה אוֹ הֲנִשְׁמַע כָּמֹהוּ:
For ask now of the days past, which were before thee, since the day that G-d created man upon the earth, and from the one end of heaven unto the other, whether there hath been any such thing as this great thing is, or hath been heard like it?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לב.
Paragraph 13
119קצה השמים דא עלמא עילאה
On “from one end of the heavens to the other,” the Zohar says: “the end of the heavens: this is the upper world.” The maamar adds that the Infinite Light has no “end” at all.
Zohar, Terumah 16:192–202ספר הזהר, תרומה ט״ז:קצ״ב-ר״ב
“His going forth is from the end of the heaven” (v. 7). He goes forth from the end of that supernal heaven, from the termination1Yesod. of the Body, as it is written, “From one end of heaven to the other end of the heaven” (Deut. 4, 32); where the “one end” designates the upper world, and the “other end” its termination.
The Zohar; London, Soncino Press, 1933 (Public Domain)
120הפך ים ליבשה
“He turned the sea into dry land; they crossed the river on foot.” The maamar uses it for the concealed and the revealed becoming equal.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
121כי טובים דודיך מיין
“For your love is better than wine.” The Alter Rebbe refers to his explanation of this verse.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122סד״ה ואלה שמות
The note suggests this place.
Kehot’s noteאולי הכוונה לתו״א נב, ד ואילך.
123ובד״ה באתי לגני
That discourse explains “I have come into My garden” as the revelation of G-dliness in the Lower Gan Eden at midnight, when the Holy One, blessed be He, delights with the souls of the righteous through their Torah study, and asks what this delight can mean.
Kehot’s noteלקו״ת שה״ש לא, ד ואילך.
124באתי לגני
“I have come into My garden, My sister, bride.” The opening words of a discourse the text cites.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
125עמקו מחשבותיך
“How great are Your deeds, G-d; Your thoughts are very deep.” Discussed in the discourse “I have come into My garden.”
Psalms 92:6תהילים צ״ב:ו׳
מַה־גָּדְלוּ מַעֲשֶׂיךָ ה׳ מְאֹד עָמְקוּ מַחְשְׁבֹתֶיךָ:
How great are Thy works, O L-RD! Thy thoughts are very deep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126ואהיה אצלו אמון
The Torah speaks: “And I was with Him as a nursling, and I was His delight every day.” The opening words of a Shavuos discourse the text cites.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127זמירות היו לי חקיך
“Your statutes have been songs to me in the house of my sojourning.” Discussed in that discourse.
Psalms 119:54תהילים קי״ט:נ״ד
זְמִרוֹת הָיוּ־לִי חֻקֶּיךָ בְּבֵית מְגוּרָי:
Thy statutes have been my songs in the house of my pilgrimage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ובד״ה ואהי׳ אצלו אמון
This Shavuos discourse opens with the Midrash that amon means a nurse who carries the infant, and relates it to Moshe, whose level was so high that he said, “as a nurse carries the suckling… from where do I have meat?”
Kehot’s noteלקו״ת במדבר יז, ד.
129וענין זה באצי׳
The note refers there on how the mitzvos, such as tzitzis, exist in Atzilus.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקצא ואילך.
130והכשבים הפריד יעקב
“And Yaakov separated the lambs.” In Atzilus, the wool of tzitzis corresponds to these lambs.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, מ. ראה לקמן פ׳ אמור לט, א.
131ושער רישי׳ כעמר נקא
In Daniel’s vision of the Ancient of Days, “the hair of His head was like clean wool.” Another supernal counterpart of the wool of tzitzis.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
Paragraph 14
132ויש כמה בחי׳ בלבושים דמחשבה
The note refers there for the several levels of the garments of thought.
Kehot’s noteראה אמרי בינה שער הק״ש פל״א ואילך. לקו״ש ח״ז ע׳ 310.
133חכמות אחרים הנצרכים לחכמת התורה
Tanya there allows engagement in other branches of wisdom when one makes them a tool for serving G-d or knows how to use them for the service of G-d or for His Torah.
Tanya, Likkutei Amarim 8:9–10תניא, חלק ראשון; ליקוטי אמרים ח׳:ט׳-י׳
וְעוֹד זֹאת יְתֵרָה טוּמְאָתָהּ שֶׁל חָכְמַת הָאוּמּוֹת עַל טוּמְאַת דְּבָרִים בְּטֵלִים, שֶׁאֵינוֹ מַלְבִּישׁ וּמְטַמֵּא רַק הַמִּדּוֹת, מִיסוֹד הָרוּחַ הַקָּדוֹשׁ שֶׁבְּנַפְשׁוֹ הָאֱלֹהִית, בְּטוּמְאַת קְלִיפַּת נוֹגַהּ שֶׁבִּדְבָרִים בְּטֵלִים, הַבָּאִים מִיסוֹד הָרוּחַ הָרָע שֶׁבִּקְלִיפָּה זוֹ בְּנַפְשׁוֹ הַבַּהֲמִית כְּדִלְעֵיל, וְלֹא בְּחִינוֹת חָכְמָה־בִּינָה־דַּעַת שֶׁבְּנַפְשׁוֹ, מֵאַחַר שֶׁהֵם דִּבְרֵי שְׁטוּת וּבוּרוּת, שֶׁגַּם הַשּׁוֹטִים וְעַמֵּי הָאָרֶץ יְכוֹלִים לְדַבֵּר כֵּן. מַה שֶּׁאֵין כֵּן בְּחָכְמַת הָאוּמּוֹת, הוּא מַלְבִּישׁ וּמְטַמֵּא בְּחִינוֹת חָכְמָה־בִּינָה־דַּעַת שֶׁבְּנַפְשׁוֹ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ספ״ח.
Paragraph 15
134לבוש החשמ״ל
The note refers there for the garment called Chashmal.
Kehot’s noteראה תו״א יב, ד. סה״מ תקס״ב ע׳ רנג ואילך. אוה״ת ויקרא נז.
135אשרי מי שבא לכאן
The Talmud reports what was heard in the upper world: “Fortunate is he who comes here with his learning in his hand.” The maamar explains that such a soul learns the supernal meaning of the mitzvos in Gan Eden.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א וש״נ.
136ע״פ כי תבואו
There “When you come into the land” is read as the soul’s “coming here”: through prayer one arouses love, the “supernal land,” and true love comes from above in response to a person’s arousal from below.
Kehot’s noteלקו״ת בהר מ, ד.
137כי תבואו אל הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to G-d.” The opening of the Behar discourse to which the text refers for “he who comes here.”
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138בד״ה מזוזה מימין
That discourse explains that the mezuzah, on the right, is an elevation from below to above like the mitzvos, while the Chanukah lamp, on the left, is the drawing down of the light of the Torah.
Kehot’s noteתו״א מב, ב.
139מזוזה מימין ונ״ח משמאל
The Talmud rules that the Chanukah lamp is placed on the left of the doorway, so that the mezuzah is on the right and the Chanukah lamp on the left. The words are the title of a Torah Ohr discourse the text cites.
Shabbat 22a:2שבת כ״ב א:ב׳
אָמַר רַבָּה: נֵר חֲנוּכָּה מִצְוָה לְהַנִּיחָהּ בְּטֶפַח הַסָּמוּךְ לַפֶּתַח. וְהֵיכָא מַנַּח לֵקהּ? רַב אַחָא בְּרֵיהּ דְּרָבָא אָמַר: מִיָּמִין רַב שְׁמוּאֵל מִדִּפְתִּי אָמַר: מִשְּׂמֹאל. וְהִילְכְתָא מִשְּׂמֹאל, כְּדֵי שֶׁתְּהֵא נֵר חֲנוּכָּה מִשְּׂמֹאל וּמְזוּזָה מִיָּמִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
140וידבר שלשת אלפים משל
Of Shlomo: “And he spoke three thousand parables.” Discussed in the Chanukah discourse the text cites.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
141איך שייך למעלה בג״ע
The note refers there on how the laws of the baheres can apply above, in Gan Eden.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תעג.
142שו״ה הלא — כמבואר במ״א
There the Alter Rebbe explains how spiritual qualities descend level after level until they become physical, and that Chochmah of Atzilus, “wise, but not with a knowable wisdom,” is the source of sources.
Kehot’s noteראה תו״א יד, א.
143ויאצל מן הרוח
“And He drew from the spirit that was upon him and gave it to the seventy elders.” The word for this drawing forth is the root of Atzilus.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כ.
Paragraph 17
144דאיתא בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג מז, א. מט, ב [כ].
145צרעת סגירותא
The Zohar explains tzara’as according to the Targum, segiru: “it closes and does not open,” and when it is closed it is called an affliction. The maamar reads it as the closing of the light of Abba.
Zohar, Tazria 20:87–22:96ספר הזהר, תזריע כ׳:פ״ז-כ״ב:צ״ו
And just as a man is punished for uttering an evil word, so he is punished for not uttering a good word when he had the opportunity, because he harms that speaking spirit which was prepared to speak both above and below in holiness. All the more so if the people walk in crooked ways and he is able to speak to them and reprove them and does not do so. So David said: “I held my peace from good and my trouble was stirred” (Ps. 39, 3), alluding to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
146צרעת סגירותא
“Tzara’as: segiru, the closing of the supernal light, the closing of the supernal goodness that does not come down to the world”; the kohen opens that closing. This is the basis of the maamar’s explanation.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
147והובא אל הכהן
One with a mark of tzara’as on his skin “shall be brought to Aharon the kohen or to one of his sons the kohanim.” The maamar explains that the kohen, rooted in Chochmah, draws the light of Abba back down.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
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Kehot’s noteויקרא יג, ב.
148דא הוא אתר סגיר דלא פתיחא
On “opposite the frame,” the Zohar says: “This is a closed place that is not open, except through one narrow path that is known in concealment toward it.” The maamar identifies it with Supernal Chochmah and Yesod of Abba.
Zohar, Bereshit 32:330–35:339ספר הזהר, בראשית ל״ב:ש״ל-ל״ה:של״ט
R. Simeon explained the difference, and said: ‘It is written, “Close by the border shall the rings be, for places for the staves” (Ex. 25, 27). The “border” is a secret place accessible only by one narrow path known to a few. It is, therefore, filled with gates and lit with lamps. This is the future world, which, being hidden and stored away, is called misgereth (border, lit. closed).
The Zohar; London, Soncino Press, 1933 (Public Domain)
149עין לא ראתה
“No eye has seen, G-d, except You.” Eden, Supernal Chochmah, is what no eye has seen.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
150כולם בחכמה עשית
“You have made them all with wisdom.” The Arizal reads it as the Infinite Light shining through Chochmah into all of Atzilus.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151קדש הקדשים
The Zohar describes a King above, “the mystery of the Holy of Holies,” and beneath Him a kohen, the mystery of the primordial light, who serves before Him. The maamar learns that the kohen draws from the first three Sefiros.
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
The ten powers of which we spake are the lower ten Words (Sefiroth), symbolized by the inscribed letters corresponding to those above, and they have charge, in the first instance, of the raising of the fingers in prayer. And when the whole side of holiness is united above, the “other sides” are subdued, and they also confess and praise the Holy King. Observe this. In the mystic doctrine of the Holy Name we speak of King and Priest, both above and below. The King above is the mystic Holy of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
152אתה כהן לעולם
On “Blessed are You,” the Zohar says baruch is the hidden supernal source and atah the beginning of revelation, called kohen in relation to it, as in “You are a kohen forever.” Hence the kohen draws down from Supernal Chochmah.
Zohar, Eikev 1:2–12ספר הזהר, עקב א׳:ב׳-י״ב
153אתה כהן לעולם
“You are a kohen forever.” The Zohar uses it to call atah, the beginning of revelation, kohen.
Psalms 110:4תהילים ק״י:ד׳
נִשְׁבַּע ה׳ וְלֹא יִנָּחֵם אַתָּה־כֹהֵן לְעוֹלָם עַל־דִּבְרָתִי מַלְכִּי־צֶדֶק:
The L-RD hath sworn, and will not repent: 'Thou art a priest for ever After the manner of Melchizedek.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154בינה דינין מתערין מינה
The Zohar says of Binah, the supernal river, that it is mercy, yet “judgments are aroused from it.” The maamar uses this to explain why Binah alone cannot prevent the affliction.
Zohar III, 10bזח״ג י, ב
Kehot’s noteזח״ג י, ב. יא, א [כ].
155מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ השמות פ״ג ופ״ו. וע׳ בפרדס להרמ״ק ז״ל ש׳ השמות פ״ה (א-ל) שם אלקים שם (פ״ז-ח) ושם הוי׳ בת״ת (שם פ״י וי״א) ובזח״ג (רצו, א). [כ].
156שם אל בחסד ושם אלקים בגבורה ושם הוי׳ בתפארת
In its list of the ten Names, the Zohar gives Kel for Gedulah (Chesed), Elokim, “in which judgments are aroused,” for Gevurah, and Havayah, “complete mercy,” for Tiferes.
Zohar, Vayikra 24:160–170ספר הזהר, ויקרא כ״ד:ק״ס-ק״ע
Paragraph 18
157ותירץ ע״ז המגיד זצוק״ל
The note says that the Maggid’s answer is also cited there.
Kehot’s noteמובא גם בביאוה״ז ח, ג. ראה מגיד דבריו ליעקב (הוצאת קה״ת) בהוספות סי׳ כט וסי׳ לו. ראה גם יהל אור ע׳ תקנב. אוה״ת בראשית תרסז, א. ד״ה מצה זו תר״ם ע׳ עב. בהנסמן במאמרי אדה״ז-פרשיות דלהלן.
158עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The maamar reads it as the peace between opposite attributes made by the Infinite Light.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תרמה.
Paragraph 19
159איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז בהקדמה ג, ב.
160איהו וגרמוהי חד
The introduction to the Tikkunei Zohar says of the Sefiros of Atzilus, “He and His vessels are one.” The maamar notes that even so, each attribute keeps its own Name.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
161חסד א-ל כל היום
“The kindness of Kel is all day long.” It shows that the Name Kel belongs to Chesed.
Psalms 52:3תהילים נ״ב:ג׳
מַה־תִּתְהַלֵּל בְּרָעָה הַגִּבּוֹר חֶסֶד אֵל כׇּל־הַיּוֹם:
Why boastest thou thyself of evil, O mighty man? The mercy of G-d endureth continually.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נב, ג.
Paragraph 20
162הוי׳ אחד
“Hear, O Israel, G-d is our G-d, G-d is One.” The maamar explains “One” as the union of the attributes through the Infinite Light.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163דלאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
164דלאו מכל אינון מדות איהו כלל
In Elijah’s opening prayer of the Tikkunei Zohar: G-d is not a known Chesed or a known judgment, “and not any of these attributes at all.” Hence only His light, drawn into the attributes, can unite them.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
165החי״ת מורה על ז׳ רקיעים והארץ שהוא בחי׳ מעלה ומטה והד׳ הוא ד׳ רוחות העולם
The Alter Rebbe’s Shulchan Aruch rules that one lengthens the ches of echad to proclaim G-d King in heaven and earth, for seven firmaments and the earth equal the value of ches, and the dalet so as to think that He rules in the four directions of the world.
Shulchan Arukh HaRav, Orach Chayim 61:6שולחן ערוך הרב, אורח חיים ס״א:ו׳
כָּל הַמַּאֲרִיךְ בדלי״ת שֶׁל ”אֶחָד” — מַאֲרִיכִין לוֹ יָמָיו וּשְׁנוֹתָיו. וְגַם לֹא יַחֲטֹף בְּחי״ת אֶלָּא יַאֲרִיךְ בָּהּ קְצָת, כְּדֵי שֶׁיַּמְלִיךְ הַקָּדוֹשׁ בָּרוּךְ הוּא בַּשָּׁמַיִם וּבָאָרֶץ, שֶׁז׳ רְקִיעִים וְהָאָרֶץ כְּמִנְיָן חי״ת. וּלְזֶה רִמֵּז הַחֲטוֹטֶרֶת שֶׁבְּאֶמְצַע הַגָּג שֶׁל חי״ת, כְּלוֹמַר חַי הוּא בְּרוּמוֹ שֶׁל עוֹלָם. אֲבָל בְּדלי״ת צָרִיךְ לְהַאֲרִיךְ יוֹתֵר, כְּדֵי שִׁעוּר שֶׁיַּחְשֹׁב שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא יָחִיד בְּעוֹלָמוֹ וּמוֹשֵׁל בְּד׳ רוּחוֹת הָעוֹלָם, וְאֵין צָרִיךְ לְהַאֲרִיךְ יוֹתֵר מִכְּשִׁעוּר זֶה. וְיֵשׁ נוֹהֲגִין לְהַטּוֹת הָרֹאשׁ כְּפִי הַמַּחֲשָׁבָה, מַעְלָה …
Vocalized Edition - Kehot Publication Society (CC-BY-NC)
166בגילוי רב יותר מכפי מדתם
The note refers to the Rebbe’s maamar Basi LeGani of 5738, which discusses the Infinite Light shining in the attributes beyond their own measure.
Kehot’s noteראה בד״ה באתי לגני תשל״ח (סה״מ מלוקט-ג ע׳ סא הערה 43).
167והיה מעשה הצדקה שלום
“And the work of tzedakah shall be peace.” The opening words of the Iggeres HaKodesh letter that the text cites.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168והיה מעשה הצדקה שלום
This letter explains that Tiferes, the attribute of mercy, mediates between Chesed and Gevurah, and that the Name Havayah denotes Tiferes because in it the Infinite Light is revealed in great radiance, beyond the other attributes.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
169והבריח התיכון
The middle bar that runs from end to end is Yaakov, Tiferes, who holds both sides. It shows Tiferes as the joiner of Chesed and Gevurah.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
170בתמידות — בד״ה החלצו
The discourse “Arm yourselves” explains that baseless hatred is the opposite of divine holiness, which is oneness and inter-inclusion, “Havayah is One,” “He and His vessels are one”; that is why love of one’s fellow is the foundation of the whole Torah.
Kehot’s noteלקו״ת מטות פו, א.
171ח׳ מורה על ז״ר וארץ . . אלופו ש״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסמ״ק קד. שו״ע או״ח סס״א ס״ו. שו״ע אדמה״ז שם.
172אמליכתי׳ למע׳ . . רוחות
On lengthening the word echad in the Shema, Rabbi Yirmeyah was told: once you have made Him King above and below and to the four directions of heaven, you need no more. The maamar reads this as the moment the attributes are united.
Berakhot 13b:15–16ברכות י״ג ב:ט״ו-ט״ז
רַבִּי יִרְמְיָה הֲוָה יָתֵיב קַמֵּיהּ דְּרַבִּי [חִיָּיא בַּר אַבָּא], חַזְיֵיהּ דַּהֲוָה מַאֲרֵיךְ טוּבָא, אֲמַר לֵקהּ: כֵּיוָן דְּאַמְלֵיכְתֵּיהּ לְמַעְלָה וּלְמַטָּה וּלְאַרְבַּע רוּחוֹת הַשָּׁמַיִם — תּוּ לָא צְרִיכַתְּ. אָמַר רַב נָתָן בַּר מָר עוּקְבָא אָמַר רַב יְהוּדָה: ״עַל לְבָבֶךָ״ בַּעֲמִידָה. ״עַל לְבָבֶךָ״ סָלְקָא דַּעְתָּךְ?! אֶלָּא אֵימָא עַד ״עַל לְבָבֶךָ״ בַּעֲמִידָה. מִכָּאן וְאֵילָךְ — לֹא. וְרַבִּי יוֹחָנָן אָמַר כָּל הַפָּרָשָׁה כּוּלָּהּ בַּעֲמִידָה.
Jeremiah was sitting in the presence of R. Hiyya b. Abba, and noticed that he prolonged [the word ehad] exceedingly. He said to him : So long as thou hast proclaimed His Kingship above and below and the four winds of heaven, more than that is not required of thee. Rab Nathan b. Mar 'Ukba said in the name of Rab Judah : "Upon thine heart" [should be recited] standing. Dost thou imagine that applies only to the words "Upon thine heart"? No ; but say, [From the commencement of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, ב.
173ביחוד — כנ״ל
The note refers to the further material printed in the additions to the notes and references.
Kehot’s noteראה להלן בהוספות להערות וציונים.
Paragraph 21
174שהוא — מאיר עליהם בבחי׳ מקיף לבד
The note refers there on the Infinite Light shining upon the kelipos only as an encompassing light.
Kehot’s noteראה המשך תער״ב סעי׳ רי.
175שהוא — ע״פ ראה ריח בני
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א כ, ג.
Paragraph 22
176ראה ריח בני
Yitzchak’s words on blessing Yaakov: “See, the fragrance of my son is like the fragrance of a field.” The opening of the discourse to which the text refers on the encompassing light.
Genesis 27:27בראשית כ״ז:כ״ז
וַיִּגַּשׁ וַיִּשַּׁק־לוֹ וַיָּרַח אֶת־רֵיחַ בְּגָדָיו וַיְבָרְכֵהוּ וַיֹּאמֶר רְאֵה רֵיחַ בְּנִי כְּרֵיחַ שָׂדֶה אֲשֶׁר בֵּרְכוֹ ה׳
And he came near, and kissed him. And he smelled the smell of his raiment, and blessed him, and said: See, the smell of my son Is as the smell of a field which the L-RD hath blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177נק׳ שקיו דאילנא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
178שקיו דאילנא
In Elijah’s prayer, the Name Havayah spelled with alefs (Mah), “the path of Atzilus,” is “the watering of the tree” in its arms and branches, like water that waters a tree so that it grows. The maamar contrasts the kelipos, which lack this moisture.
Tikkunei Zohar 17a:19–22תקוני הזהר י״ז א:י״ט-כ״ב
איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו. וההוא נביעו איהו כנשמתא לגופא דאיהו חיים לגופא. ובך לית דמיון ולית דיוקנא מכל מה דלגו ולבר. ובראת שמיא וארעא. ואפיקת מנהון שמשא וסיהרא וככביא ומזלי ובארעא אלנין ודשאין וגנתא דעדן (ועשבין) וחיוון ועופין ונונין ובני נשא. לאשתמודעא בהון עלאין. ואיך יתנהגון בהון עלאין ותתאין. ואיך אשתמודעאן מעלאי ותתאי. ולית בך דידע כלל
Constantinople, 1740 (CC-BY-NC)
179רך כקנה
“A person should always be soft as a reed and not hard as a cedar.” The maamar applies it to the rectified attributes, which can yield to each other and unite.
Taanit 20b:3תענית כ׳ ב:ג׳
אָמַר לָהֶם: בִּשְׁבִילְכֶם הֲרֵינִי מוֹחֵל לוֹ, וּבִלְבַד שֶׁלֹּא יְהֵא רָגִיל לַעֲשׂוֹת כֵּן. מִיָּד נִכְנַס רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן, וְדָרַשׁ: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. וּלְפִיכָךְ זָכָה קָנֶה לִיטּוֹל הֵימֶנּוּ קוּלְמוֹס לִכְתּוֹב בּוֹ סֵפֶר תּוֹרָה תְּפִילִּין וּמְזוּזוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כ, ב.
180כנודע מענין ראו מ״ה
The note refers to the Behar discourse on “Keep My Shabbosos,” which discusses the nullification of the yesh at the level of Chochmah, koach mah, for the matter mentioned here.
Kehot’s noteועל״ק פ׳ בהר ד״ה את שבתותי רפ״ה [כ]. להלן מג, א וש״נ.
181שק״נ חצי׳ טוב וחצי׳ רע
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח שמ״ט.
182ולא קם נביא עוד בישראל כמשה
“And there has not arisen another prophet in Israel like Moshe.” The Midrash infers that among the nations one did arise.
Deuteronomy 34:10דברים ל״ד:י׳
וְלֹא־קָם נָבִיא עוֹד בְּיִשְׂרָאֵל כְּמֹשֶׁה אֲשֶׁר יְדָעוֹ ה׳ פָּנִים אֶל־פָּנִים:
And there hath not arisen a prophet since in Israel like unto Moses, whom the L-RD knew face to face;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183בישראל לא קם אבל באו״ה קם כו׳ זה בלעם בן בעור
The Midrash at the end of Naso: “In Israel none arose, but among the nations one did,” and that is Bilaam son of Beor, and it goes on to distinguish between them. The maamar explains that Bilaam’s prophecy came from nogah of Atzilus.
Bamidbar Rabbah 14:20במדבר רבה י״ד:כ׳
Paragraph 23
184היינו כמ״ש בפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער הק״ש פ״ב.
185ע״פ ונקדשתי בתוך בנ״י
There “And I shall be sanctified among the children of Israel” is explained as preparing the vessel, so that G-d’s holiness is grasped within Israel, the inner point of the heart burning toward the Infinite One; then “I am G-d who sanctifies you” draws this holiness down into all the mitzvos.
Kehot’s noteלקמן בפ׳ אמור לג, ב.
186ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel; I am G-d who sanctifies you.” The opening words of the Emor discourse to which the text refers on kadosh.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187כמ״ש בע״ח דאור א״ס . . בחכמה
the passage shares nothing with the note
Kehot’s noteש׳ ס׳ אבי״ע פ״ו. ובסש״ב ח״א פל״ה בהגה. [כ].
Paragraph 24
188והובא אל הכהן
“And he shall be brought to Aharon the kohen or to one of his sons the kohanim.” The kohen, rooted in Chochmah, draws down the light of Abba.
Leviticus 13:2ויקרא י״ג:ב׳
אָדָם כִּי־יִהְיֶה בְעוֹר־בְּשָׂרוֹ שְׂאֵת אוֹ־סַפַּחַת אוֹ בַהֶרֶת וְהָיָה בְעוֹר־בְּשָׂרוֹ לְנֶגַע צָרָעַת וְהוּבָא אֶל־אַהֲרֹן הַכֹּהֵן אוֹ אֶל־אַחַד מִבָּנָיו הַכֹּהֲנִים:
When a man shall have in the skin of his flesh a rising, or a scab, or a bright spot, and it become in the skin of his flesh the plague of leprosy, then he shall be brought unto Aaron the priest, or unto one of his sons the priests.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189שלא יהי׳ יניקת הקליפות רק משערות דנוק׳
The Rebbe Rashab writes there that this passage explains the repelling of the affliction by the light of Abba as meaning that the kelipos draw not from the skin but only from the hairs of Nukva, and he points to several places where it is explained in another way.
Kehot’s noteבד״ה אמר לצפון תני — תר״ן ע׳ שצ כ׳ דכאן מבואר שדחיית הנגע נעשה ע״י אור אבא הוא שלא ינקו מהעור כ״א מהשערות דנוקבא, ומציין לכמה מקומות שמבואר באופן אחר ע״ש.
Paragraph 25
190בהרת לבנה
“And if it is a white spot in the skin of his flesh…” The Torah’s description of the baheres, which the maamar reads as the withdrawal of life from that place.
Leviticus 13:4ויקרא י״ג:ד׳
וְאִם־בַּהֶרֶת לְבָנָה הִוא בְּעוֹר בְּשָׂרוֹ וְעָמֹק אֵין־מַרְאֶהָ מִן־הָעוֹר וּשְׂעָרָהֿ לֹא־הָפַךְ לָבָן וְהִסְגִּיר הַכֹּהֵן אֶת־הַנֶּגַע שִׁבְעַת יָמִים:
And if the bright spot be white in the skin of his flesh, and the appearance thereof be not deeper than the skin, and the hair thereof be not turned white, then the priest shall shut up him that hath the plague seven days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יג, ד.
191כי הדם הוא הנפש
“For the blood is the soul.” Whiteness of the skin means the blood, the carrier of life, has withdrawn.
Deuteronomy 12:23דברים י״ב:כ״ג
רַק חֲזַק לְבִלְתִּי אֲכֹל הַדָּם כִּי הַדָּם הוּא הַנָּפֶשׁ וְלֹא־תֹאכַל הַנֶּפֶשׁ עִם־הַבָּשָׂר:
Only be stedfast in not eating the blood; for the blood is the life; and thou shalt not eat the life with the flesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יב, כג.
192בביאור בשעה שהקדימו
There the Alter Rebbe explains that the halachos of the Torah are rooted in the “hairs” of the Gulgalta, the outer level of the Crown, which come from its hidden wisdom, while the mitzvos come from the whiteness between the hairs.
Kehot’s noteלקו״ת במדבר יד, ג.
193בשעה שהקדימו נעשה
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth….” The opening words of a discourse to which the text refers.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
194לסוסתי
“To My mare among Pharaoh’s chariots I have likened you, My beloved.” The opening word of another discourse the text cites.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
195סד״ה ביום השמע״צ
The summary of the discourse “On the eighth day, Atzeres” begins with the descent of the worlds through intermediaries and the descent of souls for the sake of ascent; the text refers to its end for the baheres as what holds back the flow of life-force.
Kehot’s noteלקו״ת שמע״צ פו, א.
196בדרוש הנגעים שם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ לאה ורחל פ״ז. [כ].
197ג׳ אורות אשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאורות כו׳ אשר. [כ].
198בלקו״ת פ׳ וירא
The note refers there for the wording of the Arizal’s teaching on the pulse.
Kehot’s noteראה הלשון באוה״ת שה״ש-ב ע׳ תפו. נזכר גם לעיל פ׳ פקודי ז, ד. פ׳ אמור לח, ב. סה״מ תקס״ה-א ע׳ תלג. לבן — במ״א ע״פ עד הגל:
199צרעת סגירו
Onkelos renders “a mark of tzara’as” as “a mark of segiru,” closing. The maamar reads it as the closing off of the light of Abba.
Onkelos Leviticus 13:2תרגום אונקלוס על ויקרא י״ג:ב׳
אֱנַשׁ אֲרֵי יְהֵי בִמְשַׁךְ בִּסְרֵיהּ עַמְקָא אוֹ עַדְיָא אוֹ בַהֲרָא וִיהֵי בִמְשַׁךְ בִּסְרֵיהּ לְמַכְתַּשׁ סְגִירוּ וְיִתֵּתֵי לְוָת אַהֲרֹן כַּהֲנָא אוֹ לְוָת חַד מִבְּנוֹהִי כָּהֲנַיָּא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
200סגירו דנהורא
“Tzara’as: segiru, as it says, the closing of the supernal light, the closing of the supernal goodness that does not come down to the world.” The maamar identifies this light with the mochin of Abba.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
201החכ׳ תחי׳
“And wisdom gives life to those who have it.” The maamar identifies this life-giving Chochmah with the life in the blood.
Ecclesiastes 7:12קהלת ז׳:י״ב
Kehot’s noteקהלת ז, יב.
Paragraph 26
202הד׳ מראות נגעים
“The appearances of afflictions are two that are four”: the baheres and its secondary shade, and the se’es and its secondary shade. The maamar says all of them hold back the flow of life.
Mishnah Negaim 1:1משנה נגעים א׳:א׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. בַּהֶרֶת עַזָּה כַשֶּׁלֶג, שְׁנִיָּה לָהּ כְּסִיד הַהֵיכָל. וְהַשְּׂאֵת כִּקְרוּם בֵּיצָה, שְׁנִיָּה לָהּ כְּצֶמֶר לָבָן, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים, הַשְּׂאֵת כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ כִּקְרוּם בֵּיצָה:
The signs of negaim are two which, in fact, are four. The bright spot (baheret) is bright white like snow; secondary to it is the sign as white as the lime of the Temple. The rising (se'et) is as white of the skin of an egg; secondary to it is the like white wool, the words of Rabbi Meir. But the sages say: the rising (se'et) is white wool and secondary to it is like the white of the skin of an egg.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
203זה לעומ״ז עשה
“G-d made one opposite the other.” Holiness and kelipah are made as counterparts, so there is a holy whiteness and a whiteness of kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
Kehot’s noteקהלת ז, יד.
204ושער רישי׳ כעמר נקא
“And the hair of His head was like clean wool.” The supernal whiteness in holiness.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
205עד הגל
Lavan’s words to Yaakov: “This mound is witness….” The opening of a discourse the text cites on the “white” (Lavan) of kelipah.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
206ספק קוב״ה אמר טהור. וכולהו מתיבתא דרקיע אמרי טמא
“In a case of doubt, the Holy One, blessed be He, said ‘pure,’ and the whole heavenly academy said ‘impure.’” The maamar now explains each side.
Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳
סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת. שַׁדַּרוּ שְׁלִיחָא בָּתְרֵיהּ. לָא הֲוָה מָצֵי מַלְאַךְ הַמָּוֶת לְמִקְרַב לֵקהּ, מִדְּלָא הֲוָה קָא פָסֵיק פּוּמֵּיהּ מִגִּרְסֵיהּ. אַדְּהָכִי נְשַׁב זִיקָא וַאֲוַושׁ בֵּינֵי קְנֵי, סְבַר גּוּנְדָּא דְפָרָשֵׁי הוּא. אֲמַר: תִּינַח נַפְשֵׁיהּ דְּהָהוּא גַּבְרָא, וְלָא יִמְּסַר בִּידָא דְמַלְכוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
207ספיקא דאורייתא לחומרא
The Talmud states the rule that every doubt in a Torah law is resolved stringently. This was the Academy’s reasoning for “impure.”
Beitzah 3b:6–7ביצה ג׳ ב:ו׳-ז׳
בִּשְׁלָמָא לְרַבָּה, דְּאָמַר מִשּׁוּם הֲכָנָה, הָוֵי סְפֵיקָא דְאוֹרָיְיתָא — וְכׇל סְפֵיקָא דְאוֹרָיְיתָא לְחוּמְרָא. אֶלָּא לְרַב יוֹסֵף וּלְרַבִּי יִצְחָק, דְּאָמְרִי מִשּׁוּם גְּזֵרָה, סְפֵיקָא דְרַבָּנַן הִיא — וְכׇל סְפֵיקָא דְרַבָּנַן לְקוּלָּא!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה ג, ב.
208וכה״ג הוא ענין ספק ממזר
The note says this comparison with a doubtful mamzer is mentioned there.
Kehot’s noteענין זה נזכר בשו״ת צמח צדק חלק אהע״ז סי׳ שכז (בהוצאת תשנ״ה).
209ממזר ודאי לא יבא
The Talmud derives from “a mamzer shall not enter the congregation” that only a certain mamzer is barred, while a doubtful one may enter. The maamar compares the doubtful case of tzara’as.
Kiddushin 73aקידושין ע״ג א
Kehot’s noteקידושין עג, א.
Paragraph 27
210הטעם לא ידעו
The Rebbe asks there how the Academy could rule unlike what they heard G-d say, and answers that their ruling had to accord with their own understanding; not grasping G-d’s reason, they had to rule as their understanding accepted.
Kehot’s note”לכאורה כששומעים שהקב״ה אומר כך, איך אומרים דלא כהקב״ה — אלא כיון שהפס״ד שלהם צ״ל ע״פ דעתם, לכן, כשלא השיגו בדעתם הטעם של הקב״ה, הוכרחו לפסוק כפי שמתקבל בדעתם (ראה לקו״ת תזריע כד, ב ואילך)” — קונטרס בענין תורה חדשה מאתי תצא — תנש״א הערה 61.
211ע״פ יביאו לבוש מלכות
This further explanation of “Let them bring a royal garment” distinguishes Torah study, the inner dimension of memalei drawn from Chochmah, from the practical mitzvos, whose light comes from sovev, above the chain of descent.
Kehot’s noteתו״א צב, ב.
212יביאו לבוש מלכות
“Let them bring a royal garment that the king has worn.” The opening words of the Torah Ohr discourse on the encompassing light.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213וילבש צדקה כשריון
“And He donned tzedakah like armor.” The verse explained in the Iggeres HaKodesh letter the text cites.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
214היום לעשותם
“The commandment… that I command you today, to do them.” The Sages read “today” as this world, the time for doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
215ולמחר לקבל שכרם
Rabbi Yehoshua ben Levi: “Today to do them, and tomorrow to receive their reward.” The maamar applies it to learning Torah in Gan Eden as reward.
Eruvin 22a:5–6עירובין כ״ב א:ה׳-ו׳
וְהַיְינוּ דְּאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: מַאי דִּכְתִיב ״אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם״, ״הַיּוֹם לַעֲשׂוֹתָם״ — וְלֹא לְמָחָר לַעֲשׂוֹתָם, ״הַיּוֹם לַעֲשׂוֹתָם״ — לְמָחָר לְקַבֵּל שְׂכָרָם. אָמַר רַבִּי חַגַּי, וְאִיתֵּימָא רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי: מַאי דִּכְתִיב ״אֶרֶךְ אַפַּיִם״? ״אֶרֶךְ אַף״ מִבְּעֵי לֵקהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין כב, א.
Paragraph 28
216לע״ל שיתגלו טעמי תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רש״י שה״ש א, ב.
217מאן נוכח נוכח רבה בר נחמני
“Who will decide? Rabbah bar Nachmani will decide, for he said, ‘I am unique in nega’im.’” The maamar explains why he in particular could decide.
Bava Metzia 86a:7–8בבא מציעא פ״ו א:ז׳-ח׳
סָפֵק – הַקָּדוֹשׁ בָּרוּךְ הוּא אוֹמֵר: טָהוֹר, וְכוּלְּהוּ מְתִיבְתָּא דִרְקִיעָא אָמְרִי: טָמֵא. וְאָמְרִי: מַאן נוֹכַח? נוֹכַח רַבָּה בַּר נַחְמָנִי. דְּאָמַר רַבָּה בַּר נַחְמָנִי: אֲנִי יָחִיד בִּנְגָעִים, אֲנִי יָחִיד בְּאֹהָלוֹת. שַׁדַּרוּ שְׁלִיחָא בָּתְרֵיהּ. לָא הֲוָה מָצֵי מַלְאַךְ הַמָּוֶת לְמִקְרַב לֵקהּ, מִדְּלָא הֲוָה קָא פָסֵיק פּוּמֵּיהּ מִגִּרְסֵיהּ. אַדְּהָכִי נְשַׁב זִיקָא וַאֲוַושׁ בֵּינֵי קְנֵי, סְבַר גּוּנְדָּא דְפָרָשֵׁי הוּא. אֲמַר: תִּינַח נַפְשֵׁיהּ דְּהָהוּא גַּבְרָא, וְלָא יִמְּסַר בִּידָא דְמַלְכוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 30
218ארז״ל עין לא ראתה
“No eye has seen, G-d, except You.” The level above comprehension, called Eden.
Isaiah 64:3ישעיהו ס״ד:ג׳
וּמֵעוֹלָם לֹא־שָׁמְעוּ לֹא הֶאֱזִינוּ עַיִן לֹא־רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה־לוֹ:
And whereof from of old men have not heard, nor perceived by the ear, neither hath the eye seen a G-d beside Thee, who worketh for him that waiteth for Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Berakhot 34b:18–19ברכות ל״ד ב:י״ח-י״ט
אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לַמַּשִּׂיא בִּתּוֹ לְתַלְמִיד חָכָם, וְלָעוֹשֶׂה פְּרַקְמַטְיָא לְתַלְמִיד חָכָם, וְלַמְהַנֶּה תַּלְמִיד חָכָם מִנְּכָסָיו. אֲבָל תַּלְמִידֵי חֲכָמִים עַצְמָן — ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ יַעֲשֶׂה לִמְחַכֵּה לוֹ״. וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים כּוּלָּן לֹא נִתְנַבְּאוּ אֶלָּא לִימוֹת הַמָּשִׁיחַ, אֲבָל לְעוֹלָם הַבָּא, ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״.
R. Hiyya b. Abba said in the name of R. Johanan : Every prophet prophesied only to marry his daughter to a disciple of the wise, and for him who transacts the affairs of a disciple of the wise and allows him to enjoy his possessions ; but as for the disciples of the wise themselves, "No eye hath seen what G-d, and nobody but Thee, will work for him that waiteth for Him" (Is. Ixiv. 3). R. Hiyya b. Abba also said in the name of R. Johanan : …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteישעי׳ סד, ג. ברכות לד, ב.
219אבל רב״נ הוא עצמו מבחי׳ הארה זו דהא״מ מה שזורח בהא״פ כו׳ וע״כ מצא טעמו ממש
The Rebbe explains there that Rabbah bar Nachmani could decide and rule on this because his soul below was enclothed in a physical body.
Kehot’s noteראה לקו״ש-יב ע׳ 68 דזה שהי׳ יכול להכריע ולפסוק בזה הוא מפני שנשמתו למטה היתה מלובשת בגוף גשמי. ראה גם ד״ה פדה בשלום — תשמ״ו. ד״ה קדש ישראל — תשמ״ז. בד״ה ושבתה — תקס״ב (נדפס בדרך מצותיך קסז, ב) ”(ולפי שרבה הי׳ יחיד בנגעים ואהלות לכן שאלו ממנו ספק זה, כי לתחתונים דוקא יש כח זה לפסוק הדין שמסתפקים בו מחמת שהקליפות מעלימי׳ על הלכה זו והתחתונים יש בהן כח לברר ולהעלות מהשבירה לפי שהן מלובשים בגוף כו׳ כמ״ש באגה״ק בביאור מאמר הר״מ פ׳ נשא והמשכילים...)”.
220הואיל ופתח בו הכתוב בטהרה תחלה
The derivation that the doubtful case is pure “since Scripture opened with purity first.” This is the reason Rabbah bar Nachmani found in the Torah.
Nazir 65b:5–6נזיר ס״ה ב:ה׳-ו׳
גְּמָ׳ מְנָא הָנֵי מִילֵּי? אָמַר רַב יְהוּדָה אָמַר רַב: אָמַר קְרָא ״לְטַהֲרוֹ אוֹ לְטַמְּאוֹ״, הוֹאִיל וּפָתַח [בּוֹ] הַכָּתוּב בְּטׇהֳרָה תְּחִילָּה. אִי הָכִי, אֲפִילּוּ מִשֶּׁנִּזְקַק לְטוּמְאָה נָמֵי סְפֵקוֹ טָהוֹר! אֶלָּא, כִּי אִיתְּמַר דְּרַב יְהוּדָה אָמַר רַב, אַהָא אִיתְּמַר: אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן — טָמֵא, וְאִם שֵׂעָר לָבָן קוֹדֵם לַבַּהֶרֶת — טָהוֹר. סָפֵק — טָמֵא. וְרַבִּי יְהוֹשֻׁעַ אָמַר: כִּיהָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
221אז ישיר משה
“Then Moshe and the children of Israel sang.” The opening words of the discourse to which the text refers.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
222מן המים משיתיהו
Pharaoh’s daughter named him Moshe, “for I drew him out of the water.” The maamar reads the water as the concealed world, the root of Moshe’s soul.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ב, י.
223ע״פ ואלה המשפטים
The note places the discourse on “And these are the ordinances” in Torah Ohr, 75d, where, as the text says, Moshe’s root is traced to the circles and encompassing lights.
Kehot’s noteתו״א עה, ד.
224ואלה המשפטים
“And these are the ordinances that you shall set before them.” The opening words of the discourse on Moshe’s root in the encompassing lights.
Exodus 21:1שמות כ״א:א׳
וְאֵלֶּה הַמִּשְׁפָּטִים אֲשֶׁר תָּשִׂים לִפְנֵיהֶם:
Now these are the ordinances which thou shalt set before them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
225סד״ה מראיהם ומעשיהם
The passage there distinguishes Chesed within the order of descent from a Chesed far above it, and describes the ascent of souls from the Lower to the Higher Gan Eden through a river of fire that makes them forget the lower comprehension; the text refers to the end of the discourse for “Moshe, you have spoken well.”
Kehot’s noteתו״א סט, ג.
226מראיהם ומעשיהם
From Ezekiel’s vision of the wheels: “and their appearance and their works.” The opening words of the Torah Ohr discourse the text cites.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227משה שפיר קאמרת
Rav Safra addresses Rava as “Moshe, have you spoken well?” The maamar learns that a spark of Moshe can be present in a sage.
Shabbat 101b:3שבת ק״א ב:ג׳
אֲמַר לֵקהּ רַב סָפְרָא: מֹשֶׁה, שַׁפִּיר קָאָמְרַתְּ?! ״מְטַלְטְלִין מִזּוֹ לָזוֹ״ תְּנַן! אֶלָּא אָמַר רַב סָפְרָא: לֹא נִצְרְכָה אֶלָּא לְעָרֵב וּלְטַלְטֵל מִזּוֹ לָזוֹ, וְכִדְתַנְיָא: סְפִינוֹת קְשׁוּרוֹת זוֹ בָּזוֹ — מְעָרְבִין וּמְטַלְטְלִין מִזּוֹ לָזוֹ. נִפְסְקוּ — נֶאֶסְרוּ. חָזְרוּ וְנִקְשְׁרוּ, בֵּין שׁוֹגְגִין וּבֵין מְזִידִין בֵּין אֲנוּסִין בֵּין מוּטְעִין — חָזְרוּ לְהֶיתֵּרָן הָרִאשׁוֹן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קא, ב וש״נ.
228בביאור ענין קי״ס גבי והניף ידו על הנהר
There the Alter Rebbe explains that the splitting of the sea had to precede the Giving of the Torah, since the mitzvos draw the revelation of the Infinite Light into Beriah, Yetzirah and Asiyah as it is in Atzilus, and that the future “He shall wave His hand over the river” goes beyond it.
Kehot’s noteראה לעיל צו יז, א.
229והניף ידו על הנהר
“And He shall wave His hand over the river,” said of the future redemption. Cited for the explanation of Eden.
Isaiah 11:15ישעיהו י״א:ט״ו
וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם־מִצְרַיִם וְהֵנִיף יָדוֹ עַל־הַנָּהָר בַּעְיָם רוּחוֹ וְהִכָּהוּ לְשִׁבְעָה נְחָלִים וְהִדְרִיךְ בַּנְּעָלִים:
And the L-RD will utterly destroy the tongue of the Egyptian sea; And with His scorching wind will He shake His hand over the River, And will smite it into seven streams, And cause men to march over dry-shod.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
230בזהר פ׳ בא דל״ו ע״ב
The note points there as well for this Zohar passage; the text near that column discusses the dispute of Beis Shammai and Beis Hillel on how to praise the bride, rooted in Gevurah and Chesed.
Kehot’s noteראה גם לקמן שה״ש מח, ד.
231בשעתא דקוב״ה אתחזי על גנתא
The Zohar on Parshas Bo describes the Holy One, blessed be He, appearing over the garden, which does not separate from Eden. The maamar learns that this revelation is from Eden, Chochmah and Keser, above Binah.
Zohar, Bo 4:92–5:101ספר הזהר, בא ד׳:צ״ב-ה׳:ק״א
The esoteric significance of it is as follows. At the hour when the L-rd thus shows Himself in the Garden, all the Garden assembles and keeps close to Eden, from whence the stream of life flows forth into numerous channels. The Garden is called “the Bundle of Life”, and in it the pious are beatified with the light of the world to come. And at the hour when the Holy One, blessed be He, reveals Himself to these saints, a voice is heard, crying: “Awake, O north wind, come, O …
The Zohar; London, Soncino Press, 1933 (Public Domain)
232Kehot’s note points to Zohar, Bo 4:83 for these words.
Zohar, Bo 4:83ספר הזהר, בא ד׳:פ״ג
Paragraph 31
233באתי לגני
“I have come into My garden, My sister, bride.” The discourse on this verse explains G-d’s delight with the souls of the righteous.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
234וע״פ הזהר בפ׳ בראשית דכ״ז ע״ב
The note refers to the Mitteler Rebbe’s explanation of this Zohar passage.
Kehot’s noteביאה״ז לכ״ק אדה״א ב, ג.
235אעשה לו עזר
“I will make him a helper opposite him.” The verse on which the Zohar passage the text cites comments.
Genesis 2:18בראשית ב׳:י״ח
וַיֹּאמֶר ה׳ אֱלֹקִים לֹא־טוֹב הֱיוֹת הָאָדָם לְבַדּוֹ אֶעֱשֶׂה־לּוֹ עֵזֶר כְּנֶגְדּוֹ:
And the L-RD G-d said: ‘It is not good that the man should be alone; I will make him a help meet for him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
236ע״פ ויהי קול מעל לרקיע
The Tzemach Tzedek’s discussions of “And there was a voice from above the firmament,” to which the note refers.
Kehot’s noteאוה״ת במדבר ע׳ א׳תכט. ובאוה״ת שמות-ח ע׳ א׳תתקעז עם הגהות.
237ויהי קול מעל לרקיע
“And there was a voice from above the firmament that was over their heads.” The maamar reads the voice as a revelation from sovev, above the firmament of Binah.
Ezekiel 1:25יחזקאל א׳:כ״ה
וַיְהִי־קוֹל מֵעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם בְּעׇמְדָם תְּרַפֶּינָה כַנְפֵיהֶן:
For, when there was a voice above the firmament that was over their heads, as they stood, they let down their wings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
238בד״ה כי כאשר השמים
There the Alter Rebbe explains “the new heavens and the new earth” as the supernal drawing-down that comes by an arousal from above alone, standing “before Me,” in the inner dimension that no arousal from below reaches, while “your seed and your name” are what is drawn by an arousal from below.
Kehot’s noteראה תו״א ב, ד.
239כי כאשר השמים החדשים
“For as the new heavens and the new earth that I make stand before Me….” The opening words of the Torah Ohr discourse the text cites.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
240ויניחהו בג״ע לעבדה
“And He placed him in Gan Eden to work it and to guard it.” Discussed in that discourse.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
241בד״ה צאינה וראינה
That discourse asks why the Sages chose the name “the Holy One, blessed be He” for G-d, and explains kadosh with a vav as the drawing down of His holiness to be memalei and sovev kol almin.
Kehot’s noteלקו״ת שה״ש כא, ב.
242צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The opening words of the discourse that explains the name “the Holy One, blessed be He.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
243שאו ידיכם קדש וברכו את הוי׳
“Lift up your hands in holiness and bless G-d.” The “holy” must be blessed, drawn down.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
244דספיקו טמא
The Rambam rules: “If it is doubtful whether the white hair came first or the spot came first, it is impure,” and adds that in his view its impurity is a doubtful one.
Mishneh Torah, Defilement by Leprosy 2:9משנה תורה, הלכות טומאת צרעת ב׳:ט׳
… בַּהֶרֶת כַּחֲצִי גְּרִיס וְאֵין בָּהּ כְּלוּם וְנוֹלְדָה לָהּ בַּהֶרֶת כַּחֲצִי גְּרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת הֲרֵי זוֹ לְהַחְלִיט שֶׁהֲרֵי קָדְמָה בַּהֶרֶת לִשְׁתֵּי הַשְּׂעָרוֹת הַלְּבָנוֹת. סָפֵק שֵׂעָר לָבָן קָדַם סְפֵק הַבַּהֶרֶת קָדְמָה הֲרֵי זוֹ טָמֵא. וְיֵרָאֶה לִי שֶׁטֻּמְאָתוֹ בְּסָפֵק:
Torat Emet 363 (Public Domain)
245ספ״ד דנגעים
In the Mitteler Rebbe’s version of this passage, a reference to the Tosafos Yom Tov on the Mishnah is added here.
Kehot’s noteבמאמרי אדהאמ״צ ע׳ תפג מוסיף: ועיי׳ בתוס׳ יו״ט וכו׳.
246לא בשמים היא
“It is not in heaven.” The Sages’ principle that the law is decided by the sages below, not by a voice from heaven.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
247ארז״ל על ר״מ שהי׳ אומר
The Talmud says the law was not fixed like Rabbi Meir because his colleagues could not fathom his reasoning: he would declare the impure pure and show a face for it.
Eruvin 13b:3עירובין י״ג ב:ג׳
אָמַר רַבִּי אַחָא בַּר חֲנִינָא: גָּלוּי וְיָדוּעַ לִפְנֵי מִי שֶׁאָמַר וְהָיָה הָעוֹלָם שֶׁאֵין בְּדוֹרוֹ שֶׁל רַבִּי מֵאִיר כְּמוֹתוֹ, וּמִפְּנֵי מָה לֹא קָבְעוּ הֲלָכָה כְּמוֹתוֹ? שֶׁלֹּא יָכְלוּ חֲבֵירָיו לַעֲמוֹד עַל סוֹף דַּעְתּוֹ. שֶׁהוּא אוֹמֵר עַל טָמֵא טָהוֹר וּמַרְאֶה לוֹ פָּנִים, עַל טָהוֹר טָמֵא וּמַרְאֶה לוֹ פָּנִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב.
248זקן שקנה חכמה
Rabbi Yosei HaGelili: “Zaken (an elder) is none other than one who has acquired wisdom.” The maamar links zaken with the “beard” through which wisdom descends.
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב.
249יג״מ שהתורה נדרשת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברייתא דר״י ת״כ ר״פ ויקרא.
250בביאור ע״פ אלה מסעי)
The passage there explains that attributes such as “merciful” apply only where there is a world, that even sovev belongs to the realm of worlds, and that before G-d Himself all is as nothing, and then turns to Chochmah.
Kehot’s noteלקו״ת מסעי צג, א ואילך.
251אלה מסעי
“These are the journeys of the children of Israel.” The opening words of the discourse the text cites at length.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
252רוב החכמים שבדורו לא היו משיגים התורה רק . . בחכ׳ דאצי׳
The note refers to an earlier note in Likkutei Torah, Vayikra 4a; the passage at that column speaks of salt as rooted in the Gevuros of Abba, which give taste.
Kehot’s noteראה לעיל ד, א הערה שכל. וראה הערת כ״ק אדמו״ר במאמרי אדה״ז תקס״ב ע׳ שיד.
253נובלות חכמה שלמע׳ תורה
Rabbi Chanina bar Yitzchak: “the unripe fruit of the supernal wisdom is Torah.” The Torah as it has come down into Chochmah of Atzilus.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ו.
254בביאור ע״פ תורה צוה לנו משה
There the Alter Rebbe explains “the unripe fruit of the supernal wisdom is Torah”: Supernal Chochmah of Atzilus is above comprehension, called ayin, utter self-nullification, which is why the Infinite Light is enclothed specifically in it, and the Written Torah is what is drawn down from it.
Kehot’s noteלקו״ת ברכה צה, א ואילך.
255Kehot’s note points to Zohar, Vayikra 27:200 for these words.
Zohar, Vayikra 27:200ספר הזהר, ויקרא כ״ז:ר׳
256Kehot’s note points to Mishnah Negaim 4:11 for these words.
Mishnah Negaim 4:11משנה נגעים ד׳:י״א
בַּהֶרֶת כַּחֲצִי גְרִיס וְאֵין בָּהּ כְּלוּם, נוֹלְדָה בַהֶרֶת כַּחֲצִי גְרִיס וּבָהּ שְׁתֵּי שְׂעָרוֹת, הֲרֵי זוֹ לְהַחְלִיט, מִפְּנֵי שֶׁאָמְרוּ, אִם בַּהֶרֶת קָדְמָה לְשֵׂעָר לָבָן, טָמֵא. וְאִם שֵׂעָר לָבָן קָדַם לְבַהֶרֶת, טָהוֹר. וְאִם סָפֵק, טָמֵא. וְרַבִּי יְהוֹשֻׁעַ קִהָה:
A bright spot the size of a split bean and there was nothing else, and then there appeared a bright spot of the size of half a split bean having two hairs, this one is declared unclean. Because they said: if the bright spot preceded the white hair he is unclean; if the white hair preceded the bright spot he is clean; and if it is doubtful he is unclean. Rabbi Joshua regards this as unsolvable.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
257תורה צוה לנו משה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The opening words of the discourse the text cites.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 33
258אחרי רבים להטות
“Follow the majority to decide.” The rule that the law follows the majority of the sages.
Exodus 23:2שמות כ״ג:ב׳
לֹא־תִהְיֶה אַחֲרֵי־רַבִּים לְרָעֹת וְלֹא־תַעֲנֶה עַל־רִב לִנְטֹת אַחֲרֵי רַבִּים לְהַטֹּת:
Thou shalt not follow a multitude to do evil; neither shalt thou bear witness in a cause to turn aside after a multitude to pervert justice;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כג, ב.
259אחרי רבים להטות
Rabbi Yannai: the words of Torah were not given cut and dried; with every matter G-d told Moshe forty-nine ways to argue “pure” and forty-nine “impure,” and when Moshe asked how the law would be clarified, He answered, “Follow the majority.”
Midrash Tehillim 12:3מדרש תהילים י״ב:ג׳
… אמר לפניו רבונו של עולם עד מתי נעמוד על בירורה של הלכה. אמר לו (שמות כג ב) אחרי רבים להטות. רבו המטמאין טמא רבו המטהרין טהור. רבי אבהו בשם ר׳ יונתן אמר תלמיד ותיק היה לו לרבי עקיבא והיה מטמא את השרץ מן התורה במ״ט פנים ומטהרו במ״ט פנים. וכן תני רבי חייא תלמיד היה לו לרבי מאיר וסומכוס שמו והיה מטהר את השרץ מן התורה במ״ט פנים וחוזר ומטמאו במ״ט פנים. שנאמר מזוקק שבעתים. ר׳ יהושע בשם ר׳ לוי אמר תינוקות שהיו בימי דוד היו יודעים לדרוש את …
OYW (Public Domain)
260במדרש תהלים ע״פ אמרות ה׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיב, ז.
261מזוקק שבעתים
“The words of G-d are pure words, silver refined in a crucible… refined sevenfold.” The verse on which that Midrash is taught.
Psalms 12:7תהילים י״ב:ז׳
אִמְרוֹת ה׳ אֲמָרוֹת טְהֹרוֹת כֶּסֶף צָרוּף בַּעֲלִיל לָאָרֶץ מְזֻקָּק שִׁבְעָתָיִם:
The words of the L-RD are pure words, As silver tried in a crucible on the earth, refined seven times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
262לא בשמים היא
“It is not in heaven.” The maamar reads “heaven” as the encompassing levels of chayah and yechidah, while the Torah has been drawn down into the inner light.
Deuteronomy 30:12דברים ל׳:י״ב
לֹא בַשָּׁמַיִם הִוא לֵאמֹר מִי יַעֲלֶה־לָּנוּ הַשָּׁמַיְמָה וְיִקָּחֶהָ לָּנוּ וְיַשְׁמִעֵנוּ אֹתָהּ וְנַעֲשֶׂנָּה:
It is not in heaven, that thou shouldest say: ‘Who shall go up for us to heaven, and bring it unto us, and make us to hear it, that we may do it?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Metzora · Maamar 1
זאת תהיה תורת המצורע ביום טהרתו וגו׳
“This shall be the law (torah) of the metzora on the day of his purification”
Tzaraas is ratzo without shov: fervor for G-d that has lost the bittul of Chochmah and so has no vessels to hold it, and the cure is teshuvah that first rouses the heart and then returns it to the One, followed by Torah and mitzvos that draw the light down into many vessels.
The maamar in brief
Following the Arizal, the Alter Rebbe teaches that the nega’im of tzaraas come from the withdrawal of Chochmah, the intellect of Abba. The intellect of Imma, contemplation, produces ratzo, a fiery love that longs to leave all vessels behind; the intellect of Abba produces bittul, and from bittul comes shov, the drawing of G-dliness down into vessels, the letters of the Written and Oral Torah, which are Leah and Rachel. When Abba’s light withdraws, ratzo stands alone, the external forces feed on it, and in place of the holy “name” of letters there arise the nega’im, a “bad name,” as in lashon hara and Korach’s rebellion. The cure is “the torah of the metzora”: Torah, the good oil of Chochmah, which heals when studied with bittul. Yet Abba’s light can return only after the blemish in Imma is repaired: first “he shall be brought to the kohen,” rousing ratzo and absorbing it into bittul (teshuvah, the hei returning to the yud), and then “the kohen shall go out,” the shov into Torah and mitzvos. Shov is the main service; with the “scarlet” of the Oral Torah, the Congregation of Israel need not fear the “snow” of baheres.

Outline
	1The root of tzaraasThe opening verse and the Arizal’s principle: the nega’im come from the withdrawal of the light of Chochmah, for the metzora is considered like one who is dead, and “they die, and not with wisdom.”¶1
	2Two kinds of intellect: ratzo and shovThe intellect of Imma brings ratzo, love like flashes of fire; the intellect of Abba brings bittul and from it shov, the drawing down into vessels, the letters of the Written and Oral Torah, which are Leah and Rachel.¶2–4
	3How the nega’im arise: the “bad name”Without Abba’s light, Leah and Rachel are not built; ratzo alone feeds the external forces, and nega’im, a “bad name,” come out in place of the holy letters, as with lashon hara, the Tower of Babel, the Nefilim and Korach.¶5
	4The cure: the kohen and the TorahThe kohen draws down the light of Abba, which breaks through into the vessels of thought and speech; Torah, the good oil of Chochmah, heals and purifies, but only when studied with bittul.¶6–10
	5Brought to the kohen, then the kohen goes outThe two verses describe two stages: first teshuvah rouses ratzo and absorbs it into bittul, the hei returning to the yud, as the Levites’ song precedes the kohanim; then shov goes out into vessels and letters.¶11–16
	6Shov as the main serviceAfter teshuvah one’s Torah “shall be” complete, drawing G-dliness all the way down; ratzo is only a beginning, and the main thing is to make many vessels through Torah and mitzvos, even reciting Torah without full understanding.¶17–19
	7She does not fear the snowBaheres, white as snow, is the withdrawal of Chochmah’s life; the Congregation of Israel, clothed in the “scarlet” of the Oral Torah that draws down Chochmah, has no room for it.¶20


Key concepts
	Ratzo and shov (running and returning)רצוא ושוב
	Ratzo is the soul’s fiery longing to leave its bounds and be absorbed in G-d; shov is the return to draw G-dliness down into the world through Torah and mitzvos. The maamar teaches that shov is the main thing and ratzo only its beginning.

	The intellect of Imma and the intellect of Abbaמוחין דאימא ומוחין דאבא
	The intellect of Imma (Binah) is contemplation, which gives birth to love and ratzo; the intellect of Abba (Chochmah), where the Infinite Light rests, brings bittul, and from it shov and the vessels.

	Leah and Rachelלאה ורחל
	Two feminine configurations behind Z’eir Anpin: Leah is the letters of thought (the Written Torah), Rachel the letters of speech and action (the Oral Torah). They are formed only when the intellect of Abba is revealed.

	Nega’imנגעים
	The afflictions of tzaraas: se’es in place of Leah, sapachas and baheres in place of Rachel. They arise when Abba’s light withdraws and the external forces draw nurture from the lights of Imma.

	Good name and bad nameשם טוב ושם רע
	The holy letters, Leah and Rachel, are called shem, a “good name,” for the Torah is G-d’s names; lashon hara causes letters called a “bad name” to emerge in their place, the source of life for the kelipos.

	Teshuvah: the hei returns to the yudתשובה — תשוב ה׳ לגבי יו״ד
	Sin separates Binah (the upper hei) from Chochmah (the yud); teshuvah rouses the ratzo of Binah and reunites it with the bittul of Chochmah.

	Reaching and not reachingמטי ולא מטי
	Etz Chaim’s term for lights that go out and return, staying attached to their source so that the external forces cannot seize them; in divine service it is ratzo and shov.


Section 1 · ¶1
The root of tzaraas
1זאת תהיה תורת המצורע ביום טהרתו וגו׳. הנה מבואר בע״ח [בעץ חיים] של״ז1 פ״ז [פרק ז׳] שסיבת הנגעים הוא מחמת הסתלקות אור החכמה כי מצורע חשוב כמת2 וכתיב ימותו ולא בחכמה34 כו׳ ע״ש.56
“This shall be the law (torah) of the metzora on the day of his purification,” etc. Now, it is explained in Etz Chaim, Sha’ar 37, chapter 7, that the cause of the nega’im (afflictions) is the withdrawal of the light of Chochmah (wisdom); for a metzora is considered like one who is dead, and it is written, “They die, and not with wisdom,” etc.; see there.
The maamar opens with the verse that begins the purification of the metzora, one afflicted with tzaraas (Leviticus 14:2), and sets out the root of the matter from the Arizal’s Etz Chaim: the nega’im, the skin afflictions of tzaraas, come about when the light of Chochmah, divine wisdom, withdraws. The proof is that a metzora is considered like one who is dead, and the verse ties dying to the absence of wisdom: “They die, and not with wisdom.” The Kehot edition notes that the gate the text numbers 37 (in the Shklov printing) is Gate 38 in current editions.




Section 2 · ¶2–4
Two kinds of intellect: ratzo and shov
2ולהבין זה קצת צ״ל ענין מוחין דאימא ומוחין דאבא,7 כי הנה מוחין דאימא הוא כמ״ש אם הבנים שמחה8 שע״י ההתבוננות נולד האהבה והשמחה ורשפי אש והוא בחי׳ הרצוא להסתלק וליכלל בעצמותו ית׳.
To understand this somewhat, we need [to explain] the matter of the intellect (mochin) of Imma and the intellect of Abba. For the intellect of Imma is as it is written, “The mother of the children is joyful”: through contemplation are born the love and the joy and the flashes of fire, and this is the level of ratzo (running forth), to depart and be absorbed into His essence, may He be blessed.
To explain why the loss of Chochmah causes nega’im, the Alter Rebbe distinguishes two kinds of divine intellect: that of Imma, which is Binah (understanding), and that of Abba, which is Chochmah (wisdom). The intellect of Imma is contemplation, and like “the joyful mother of children” it gives birth to love, joy and fiery longing; its result is ratzo, the soul’s “running” to leave its bounds and be absorbed into G-d’s very essence.


אך יש עוד בחי׳ שלמעלה מהאהבה ברשפי אש דהיינו מוחין דאבא שאור א״ס ב״ה שורה בח״ע [בחכמה עילאה]9 ועי״ז נמשך הביטול עד שאין בו כח ויכולת להגביה א״ע [את עצמו] בבחי׳ רצוא שהוא בחי׳ יש מי שאוהב,
But there is yet another level, which is above the love in flashes of fire, namely, the intellect of Abba: that the Infinite Light (Or Ein Sof), blessed be He, rests in the higher Chochmah (Chochmah Ila’ah), and through this self-nullification (bittul) is drawn down, to the point that one has no strength or ability to lift himself up in the mode of ratzo, which is the level of “there is someone who loves.”
Higher than this fiery love is the intellect of Abba: the Infinite Light rests in the higher Chochmah, and from it comes bittul, a self-nullification so complete that a person cannot even lift himself up into ratzo. Ratzo, for all its passion, still implies “someone who loves,” a self that does the loving; the bittul of Chochmah leaves no such self.


וזהו ענין ההשתחוואות שבשמונה עשרה10 וכמ״ש מזה בדוכתי טובא ועמ״ש ע״פ כאשר השמים החדשים11 וע״פ וכל העם רואים את הקולות12 וע״פ זאת חוקת התורה13 ובד״ה ועבד הלוי הוא14 ובד״ה מצה זו כו׳
And this is the matter of the bowings in the Shemoneh Esreh, as is explained on this in many places. And see what is written on the verse “As the new heavens,” and on the verse “And all the people saw the sounds,” and on the verse “This is the statute of the Torah,” and in the discourse beginning “And the Levite, he shall serve,” and in the discourse beginning “This matzah,” etc.,
The bowing in the Shemoneh Esreh (the Amidah) expresses this bittul. A Kehot note quotes another transcript of this maamar: one who hears from afar that the king has come runs eagerly to see him, but when he comes close he falls to the ground and has no strength even to raise his head, a state above his eager running. The Alter Rebbe then lists other discourses where this is explained.


ובד״ה צאינה וראינה15 בענין ויין ישמח כו׳ להצהיל פנים משמן16 וע״פ כי תבואו17 אל ארץ מושבותיכם18 כו׳ בפ׳ נסכים.
and in the discourse beginning “Go forth and see,” on the matter of “And wine gladdens,” etc., “to make the face shine more than oil”; and on the verse “When you come into the land of your dwellings,” etc., in the passage on the libations.
The list continues with the discourse “Go forth and see,” on wine that “gladdens” and oil that makes the face “shine,” and with the discourse on the libations in Parshas Shelach. The passage cited there describes the seraphim, who stand always in fiery fervor because they are made of the single element of divine fire.




3וזהו אם רץ לבך שוב לאחד.192021 כי ע״י הביטול דמוחין דאבא נמשך בחי׳ שוב והוא המשכת אלהות למטה. ולהמשכה זו צ״ל הרחבת הכלים והן אותיות התשב״כ [התורה שבכתב] ותשבע״פ [ותורה שבעל פה].
And this is [the meaning of] “If your heart runs, return to the One.” For through the self-nullification (bittul) of the intellect (mochin) of Abba, the level of shov (returning) is drawn forth, and this is the drawing down of G-dliness below. And for this drawing down there must be an expansion of the vessels, and these are the letters of the Written Torah and the Oral Torah.
The phrase “If your heart runs, return to the One” (from the Tikkunei Zohar) names both movements: the heart’s running, ratzo, and the return, shov. The return comes from the bittul of Chochmah and means bringing G-dliness down into the world; this needs “vessels” to hold it, and those vessels are the letters of the Written and the Oral Torah.


וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שער לאה ורחל פ״ז [פרק ז׳] וז״ל [וזה לשונו] וזכור כלל זה שאין נעשה ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א22 עכ״ל [עד כאן לשונו],
And this is what is written in Etz Chaim, Sha’ar Leah v’Rachel (the Gate of Leah and Rachel), chapter 7; these are its words: “And remember this rule: that these two partzufim (configurations), Leah and Rachel, are not formed here except after the revelation of the intellect of Abba in Z’eir Anpin (the emotive attributes),” end of quote.
The Arizal teaches that the partzufim of Leah and Rachel, two feminine configurations that stand behind Z’eir Anpin, are formed only after the intellect of Abba is revealed in Z’eir Anpin. Since Leah and Rachel are letters, as the next lines explain, this shows that letters and vessels come from the intellect of Abba.


כי לאה היא אותיות המחשבה23 והיא בחי׳ תשב״כ [תורה שבכתב] כי ס״ר אותיות התורה24 היינו אותיות המחשבה כמ״ש במ״א ע״פ את שבתותי תשמרו.
For Leah is the letters of thought, and she is the level of the Written Torah; for the six hundred thousand letters of the Torah are the letters of thought, as is explained elsewhere on the verse “You shall keep My Shabbosos.”
Leah is the letters of thought and corresponds to the Written Torah, for the six hundred thousand letters of the Torah are letters of thought. A Kehot note gives Megaleh Amukos, ofan 186, as the source for the Torah’s six hundred thousand letters, and the Alter Rebbe refers to his discourse on “You shall keep My Shabbosos.”




4ורחל היא אותיות הדבור תשבע״פ [תורה שבעל פה]. ולכן התהוות ב׳ בחי׳ אלו נמשך ע״י התגלות מוחין דאבא דייקא
And Rachel is the letters of speech, the Oral Torah. Therefore the coming into being of these two levels is drawn forth specifically through the revelation of the intellect (mochin) of Abba,
Rachel is the letters of speech and corresponds to the Oral Torah. Both Leah and Rachel, the letters of thought and of speech, come into being specifically through the revelation of the intellect of Abba.


שהוא הביטול שמזה נמשך השוב והוא ההמשכה בבחי׳ כלים ואותיות כו׳ משא״כ מבחי׳ מוחין דאימא שמהם נמשך הרצוא שהוא אדרבה ההסתלקות מהכלים והאותיות.
which is the self-nullification (bittul) from which the shov is drawn forth, and that is the drawing down in the level of vessels and letters, etc.; which is not so with the level of the intellect of Imma, from which the ratzo is drawn forth, and that is, on the contrary, the withdrawal from the vessels and the letters.
The reason: the intellect of Abba is bittul, and bittul brings shov, the drawing of light down into vessels and letters. The intellect of Imma brings ratzo, which is the very opposite, a rising out of vessels and letters toward what is beyond them.


ועיין מ״ש בד״ה וייצר את האדם2526 בפ׳ בראשית איך שהאותיות נמשכים דייקא מח״ע [מחכמה עילאה] שלמעלה מהבינה ע״ש באריכות.
And see what is written in the discourse beginning “And He formed the man,” in Parshas Bereishis, how the letters are drawn forth specifically from the higher Chochmah (Chochmah Ila’ah), which is above Binah (understanding); see there at length.
The Alter Rebbe refers to his discourse “And He formed the man” in Torah Ohr, Bereishis, which explains at length that letters derive specifically from the higher Chochmah, above Binah. This supports the claim that vessels and letters come from Abba, not Imma.




Section 3 · ¶5
How the nega’im arise: the “bad name”
5ולכן מחמת הסתלקות מוחין דאבא שזהו ענין צרעת דתרגומו סגירו מזה נסתעף שאין נבנים פרצופי לאה ורחל ויוצאים תמורתם הנגעים שאת נגד לאה כו׳
Therefore, because of the withdrawal of the intellect (mochin) of Abba, which is the matter of tzaraas, which the Targum renders segiru (“closure”), from this it follows that the partzufim (configurations) of Leah and Rachel are not built, and in their stead come forth the nega’im: se’es corresponding to Leah, etc.;
Because tzaraas is a withdrawal of the intellect of Abba (the Targum renders tzaraas as segiru, “closure,” which the Zohar reads as the closing up of the supernal light), the partzufim of Leah and Rachel are not built. In their place come the nega’im: se’es, which corresponds to Leah, and, as the text goes on, sapachas and baheres, which correspond to Rachel.


דהיינו מחמת שאין נמשך בחי׳ שוב בכלים ואותיות דקדושה אזי מבחי׳ הרצוא לבד יוכל להסתעף יניקת החיצונים
that is, because the level of shov is not drawn down into the vessels and letters of holiness, then from the level of ratzo alone the nurture of the external forces can branch out,
Without shov drawing light down into the holy vessels and letters, the ratzo is left on its own, and from it the external forces, the powers opposed to holiness, can draw nurture.


כמו שאחר ההתלהבות בתפלה אם אינו עוסק בתורה יוכל להתהוות מההתלהבות בחי׳ דינים קפידא וכעס ומזה נסתעף ג״כ יש וגסות כו׳ או תאוות רעות.
just as after the fervor in prayer, if one does not occupy himself with Torah, there can come into being from the fervor the level of severities (dinim): irritability and anger; and from this there also branch out a sense of self (yesh) and haughtiness, etc., or evil desires.
An example from a person’s own service: after fervent prayer, if one does not go on to study Torah, the fervor itself can turn into severities, irritability and anger, and from there into ego and haughtiness, or into evil desires. Ratzo with no vessels to hold it feeds the opposite of holiness.


[וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שם שאת כנגד לאה ספחת בהרת כנגד רחל27 כי לאה יש לה אור אחד ורחל ב׳ והם ג׳ אלפין כו׳
(And this is what is written in Etz Chaim there: se’es corresponds to Leah, sapachas [and] baheres correspond to Rachel; for Leah has one light and Rachel two, and these are the three alefs, etc.
In a parenthetical passage the Alter Rebbe brings the Arizal’s words: of the three kinds of nega, se’es corresponds to Leah, and sapachas and baheres to Rachel. In Etz Chaim, Leah receives one of three lights from the Chasadim of Imma and Rachel two, and these three lights are the three alefs in the Name Mah, spelled out with alefs, in Z’eir Anpin.


והענין כי לאה היא בחי׳ מחשבה ורחל היא בחי׳ דיבור וגם בחי׳ מעשה עשייה שבאצילות היא המל׳ ועמ״ש בפ׳ שלח בענין דור המדבר כו׳
The explanation is that Leah is the level of thought, and Rachel is the level of speech and also the level of action; [for] the Asiyah (Action) that is in the World of Atzilus (Emanation) is Malchus (sovereignty). And see what is written in Parshas Shelach on the matter of the generation of the wilderness, etc.,
Why Rachel has two lights: Leah is thought, while Rachel is both speech and action, for Malchus is the “Asiyah,” the level of action, within Atzilus. The Alter Rebbe refers to his discourse in Parshas Shelach on the generation of the wilderness for more on Leah and Rachel.


מענין לאה ורחל והם ג׳ לבושים מדומ״ע [מדבור ומעשה] ונמשכים ממוחין דאבא וזהו ענין האלפין שהאל״ף הוא יו״ד וי״ו יו״ד (כמ״ש בד״ה מראיהם ומעשיהם2829 ובד״ה להבין ביאור ענין האבות30 כו׳ ע״ש).
regarding Leah and Rachel. And these are the three garments, thought, speech and action, and they are drawn from the intellect of Abba; and this is the matter of the alefs, for the alef is a yud, a vav and a yud (as is explained in the discourse beginning “Their appearance and their workings,” and in the discourse beginning “To understand the explanation of the matter of the Patriarchs,” etc.; see there).
Thought, speech and action are the soul’s three “garments,” and they are drawn from the intellect of Abba. That is why the lights are alefs: the letter alef is formed of a yud, a vav and a yud, and the discourses cited explain this form (one of them describes it as a yud above, a yud below and a line between).


ובהסתלקות אור אבא יוצאין תמורתן הנגעים אותיות שמהם נמשך יניקה לחיצונים]. וזהו ענין מצורע מוציא שם רע31 וכמ״ש בע״ח [בעץ חיים] שלאה ורחל נק׳ שם
And when the light of Abba withdraws, there come forth in their stead the nega’im, letters from which nurture is drawn to the external forces.) And this is the matter of “metzora: one who brings out a bad name (motzi shem ra)”; and as is written in Etz Chaim, that Leah and Rachel are called shem (“name”),
When the light of Abba withdraws, nega’im come out in place of Leah and Rachel: “letters” that feed the external forces. This is the Sages’ wordplay on metzora as motzi shem ra, “one who brings out a bad name,” for Etz Chaim says that the feminine aspect, Leah and Rachel, is called shem, “name.”


והיינו כמארז״ל [כמאמר רבותינו זכרונם לברכה] כל התורה כולה32 היא שמותיו של הקב״ה והם בחי׳ שם טוב. והמדבר לשון הרע שהוא הפך הטוב באותיות וכלים דקדושה.
that is, as our Sages, of blessed memory, said, “The whole Torah in its entirety is the names of the Holy One, blessed be He”; and they are the level of a good name. And one who speaks evil speech (lashon hara), which is the opposite of the good, in the letters and vessels of holiness,
A name is made of letters, and the Sages teach that the whole Torah is names of G-d; so the holy letters are a “good name.” A Kehot note gives the Ramban’s introduction to his Torah commentary as the source of this teaching, with parallels in Yonas Elem and the Zohar. Evil speech, lashon hara, is the opposite of the good that is in the holy letters and vessels.


גורם שגם למעלה במקום שם טוב שהם האותיות והכלים דקדושה יצאו תמורתן אותיות הנק׳ שם רע דהיינו שבחי׳ שם ההוא ואותיות אלו הוא מקור חיות הרע
brings it about that above, too, in place of the good name, which is the letters and vessels of holiness, there come forth in their stead letters that are called a bad name; that is, that this level of name, and these letters, are the source of the life-force (chayus) of the evil,
Such speech has an effect above: in place of the “good name,” the holy letters and vessels, there emerge letters called a “bad name,” and these become the source of life for evil.


והיינו כמ״ש בע״ח [בעץ חיים] שמהנגעים נמשך יניקת הקליפות (ועמ״ש בד״ה לסוסתי ברכבי3334 שפרעה העמיד תחלה סוסים נקבות כו׳ ע״ש).
as is written in Etz Chaim, that from the nega’im the nurture of the kelipos (husks) is drawn (and see what is written in the discourse beginning “To My mare in the chariots,” that Pharaoh first set out female horses, etc.; see there).
Thus, as Etz Chaim says, the kelipos, the husks that conceal holiness, draw their nurture from the nega’im. The Alter Rebbe refers to his discourse “To My mare in Pharaoh’s chariots,” which explains that letters are called “horses” and recalls, from the Zohar, that Pharaoh first set out mares and afterward put the males before the females.


והענין הוא ע״ד מ״ש בדור הפלגה ונעשה לנו שם35 ועד״ז נאמר הנפילים היו בארץ כו׳ אנשי השם.36 וכן בעדת קרח כתיב אנשי שם.37
The explanation is along the lines of what is written of the generation of the Dispersion: “And let us make ourselves a name”; and in the same way it is said, “The Nefilim were on the earth,” etc., “the men of the name.” And so, too, of the company of Korach it is written, “men of name.”
The word shem, “name,” recurs in the Torah’s accounts of rebellion: the builders of the Tower of Babel (“let us make ourselves a name”), the Nefilim before the Flood (“the men of the name”), and the princes who joined Korach (“men of name”).


והיינו מפני שמחלוקת קרח על אהרן הוא ג״כ שלא רצה שיהיו הלוים טפלים ונכנעים לבחי׳ המשכת מוחין דאבא שזהו בחי׳ אהרן הכהן כ״א להיות הלוים דבר בפ״ע [בפני עצמו]
That is because Korach’s dispute against Aharon was also that he did not want the Levites to be subordinate and submissive to the level of the drawing down of the intellect of Abba, which is the level of Aharon the kohen, but rather [wanted] the Levites to be a thing by themselves,
Korach’s dispute with Aharon was, at its root, a refusal to let the Levites be subordinate to the intellect of Abba that Aharon the kohen draws down. He wanted the Levites to stand on their own.


שהוא להיות בבחי׳ רצוא לבד וכמ״ש בזהר ר״פ קרח שמאלא אתכליל תדיר בימינא קרח בעי לאחלפא38 כו׳,
which is to be in the level of ratzo alone; as is written in the Zohar at the beginning of Parshas Korach: “The left is always included in the right; Korach sought to exchange,” etc.;
To stand on their own means to remain in ratzo alone, without shov. The Zohar at the beginning of Parshas Korach says that Aharon is the right and the Levites the left, that the left must always be included in the right, and that Korach sought to exchange them.


ומזה נמשך יניקת הקליפות הנק׳ שם רעוכמ״ש ברבה פ׳ בראשית ס״פ כ״ו נאמר כאן אנשי השם ונאמר להלן קראי מועד אנשי שם39 כו׳.
and from this is drawn the nurture of the kelipos, which are called a bad name. And as is written in Midrash Rabbah on Parshas Bereishis, at the end of section 26: “It says here, ‘the men of the name,’ and it says there, ‘those called to the assembly, men of name,’” etc.
From such separated ratzo the kelipos, called a “bad name,” draw their nurture. The Midrash links “the men of the name” said of the Nefilim with “men of name” said of Korach’s company, to teach that dispute is as grievous as the sin of the generation of the Flood.


וגם מלשון שם וכמ״ש קראו שם פרעה40 כו׳ וזהו ושם ימותו.41 ומצורע חשוב כמת.42 ועמ״ש מענין שם בד״ה חוקת התורה:434445
And also from the sense of sham (“there”), as it is written, “They called there (sham): Pharaoh…,” etc., and this is “and there (sham) they shall die.” And a metzora is considered like one who is dead. And see what is written on the matter of shem in the discourse beginning “The statute of the Torah.”
The same Hebrew word, read sham, “there,” appears in “They called there: Pharaoh…” and in “and there they shall die,” said of the generation that died in the wilderness, linking the “bad name” to death. This brings the argument back to its start: the metzora, cut off from the life of Chochmah, is considered like one who is dead.




Section 4 · ¶6–10
The cure: the kohen and the Torah
6ב והנה התיקון של הנגעים ורפואתן הוא ע״י והובא אל הכהן.46 כי הכהן הוא הממשיך אור אבא וכמ״ש ע״פ בהעלותך47 את הנרות48 וע״ש בענין שלך גדול משלהם כו׳
2. Now, the rectification of the nega’im and their healing is through “And he shall be brought to the kohen.” For the kohen is the one who draws down the light of Abba, as is explained on the verse “When you raise up the lamps”; and see there on the matter of “Yours is greater than theirs,” etc.
Section 2 turns to the cure. The verse prescribes “he shall be brought to the kohen” because the kohen draws down the light of Abba. The Alter Rebbe refers to his discourse on “When you raise up the lamps,” which explains that oil is Chochmah, and to the Midrash’s words to Aharon there, “Yours is greater than theirs”: his kindling of the lamps outweighed the offerings of the tribal princes.


וע״י המשכת מוחין דאבא בז״א אזי יסוד אבא בוקע יסוד אימא והוא המשכת בחי׳ השוב.
And through the drawing down of the intellect (mochin) of Abba into Z’eir Anpin (the emotive attributes), the Yesod (foundation) of Abba breaks through the Yesod of Imma, and this is the drawing down of the level of shov.
When the intellect of Abba is drawn into Z’eir Anpin, “the Yesod of Abba breaks through the Yesod of Imma”: in the Arizal’s teaching the Yesod (the channel of transmission) of Abba is longer and reaches further down than that of Imma, so Abba’s light breaks out beyond Imma’s covering. This breaking through is shov, the downward flow.


וזהו ענין זיווג יעקב עם לאה ורחל יעקב אותיות יבקע49 שיסוד אבא בוקע יסוד אימא ומשם נמשך ההשפעה באותיות המחשבה והדבור לאה ורחל עור בעד עור50 כו׳ בחי׳ לבושים מודומ״ע [מחשבה דבור ומעשה] וכמ״ש ה׳ מלך גאות51 לבש כו׳.
And this is the matter of the union of Yaakov with Leah and Rachel: Yaakov is the letters of yivka (“will break through”), for the Yesod of Abba breaks through the Yesod of Imma, and from there the flow is drawn into the letters of thought and speech, Leah and Rachel, “skin for skin,” etc., the level of garments, thought, speech and action; as it is written, “G-d reigns; He has clothed Himself in majesty,” etc.
This is the union of Yaakov with Leah and Rachel: the name Yaakov has the letters of yivka, “will break through.” Through it the flow reaches the letters of thought and speech, Leah and Rachel, which Etz Chaim places on Z’eir Anpin’s “skin” (hence “skin for skin”), as garments of thought, speech and action, like “He has clothed Himself in majesty.”




7וזהו ענין זאת תהיה תורת המצורע.52 וכמ״ש בע״ח [בעץ חיים] שם וז״ל [וזה לשונו] כי זהו ענין אומרו זאת תהיה תורת המצורע
And this is the matter of “This shall be the law (torah) of the metzora,” as is written in Etz Chaim there; these are its words: “For this is the matter of its saying, ‘This shall be the torah of the metzora’:
The Alter Rebbe now quotes Etz Chaim’s own reading of the opening verse, which turns on the word torah in “the torah of the metzora.”


כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנק׳ תורה53 וא״כ אין תיקונו
for the whole matter of his being a metzora is on account of the withdrawal of the intellect (mochin) from the side of Abba, Chochmah (wisdom), which is called Torah; and if so, his rectification is not
Tzaraas comes from the withdrawal of the intellect that comes from Abba’s side, which is Chochmah, and Chochmah is called Torah, since the Torah is G-d’s wisdom. So the cure must come from the same place.


אלא ע״י עסק התורה כמארז״ל [כמאמר רבותינו זכרונם לברכה] לכן אמר תורת המצורע ולא טהרת המצורע או כיוצא עכ״ל [עד כאן לשונו].
except through occupying himself with the Torah, as our Sages, of blessed memory, said. Therefore it says ‘the torah of the metzora,’ and not ‘the purification of the metzora’ or the like,” end of quote.
Only occupying oneself with Torah can restore what was lost; that is why the verse says “the torah of the metzora” and not “the purification of the metzora.” The Sages indeed teach (Arachin 15b) that the remedy for one who speaks lashon hara, if he is a Torah scholar, is to occupy himself with Torah.




8ועד״ז איתא בתנחומא ובילקוט מרפא לשון עץ חיים54 שהתורה עץ חיים היא והיא רפואתו55 של המצורע שהוציא שם רע כו׳ ע״ש
Along the same lines it is found in the Tanchuma and in the Yalkut: “The healing of the tongue is a tree of life”: that the Torah is a tree of life, and it is the healing of the metzora who brought out a bad name, etc.; see there.
The Midrash says the same (Tanchuma on Metzora, and the Yalkut on Proverbs): the Torah is the “tree of life,” and “the healing of the tongue is a tree of life,” so the Torah heals the one whose tongue spoke evil and brought out a bad name.


והיינו משום שע״י התורה ממשיך מוחין דאבא וזהו טוב שם משמן טוב5657 שע״י התורה שהיא בחי׳ שמן הטוב58 ח״ע [חכמה עילאה] ממנה נמשך טוב שם
That is because through the Torah one draws down the intellect (mochin) of Abba. And this is “A good name is from good oil”: that through the Torah, which is the level of “the good oil,” the higher Chochmah (Chochmah Ila’ah), from it is drawn a good name,
The reason is that Torah draws down the intellect of Abba. The Alter Rebbe reads “A good name is better than good oil” as “a good name comes from good oil”: the Torah, the higher Chochmah, is “the good oil,” and from it comes the “good name,” the holy letters that replace the “bad name.”


שהוא הטבת השם ע״ד הטבת הנרות וכמ״ש במ״א בד״ה ואלה שמות5960 בענין לאתקנא רזא דשמיה ובד״ה משה ידבר6162 כו׳
which is the making good of the name, like the making good of the lamps, as is explained elsewhere in the discourse beginning “And these are the names,” on the matter of “to rectify the mystery of His Name,” and in the discourse beginning “Moshe would speak,” etc.
“Making good” the name resembles the daily “making good” of the Menorah’s lamps, when the kohen cleaned and prepared them (the Torah uses the same verb, Exodus 30:7). The Alter Rebbe refers to his discourses “And these are the names,” on the Zohar’s phrase “to rectify the mystery of His Name,” and “Moshe would speak.”


והיינו ע״י התומ״צ [התורה ומצות] שהם המשכת שמן הטוב שמן משחת63 קדשהפך בחי׳ שם רע הנ״ל ועיין בפ׳ יתרו דפ״ז [דפרק ז׳] סע״ב [סוף עמוד ב] בענין טוב שם משמן טוב וכמ״ש במ״א ע״פ שמן תורק שמך64 כו׳.65
That is, through the Torah and mitzvos, which are the drawing down of “the good oil,” “oil of holy anointing,” the opposite of the level of a bad name mentioned above. And see [the Zohar] in Parshas Yisro, folio 87, end of side b, on the matter of “A good name is from good oil”; and as is explained elsewhere on the verse “Oil poured forth is your name,” etc.
This is done through the Torah and mitzvos, which draw down “the good oil,” also called “oil of holy anointing,” the opposite of the “bad name.” The Zohar cited here, on Parshas Yisro, reads “A good name from good oil” as the holy Name drawing its blessing from the oil that lights the holy lamps.




9וזהו ג״כ ענין ביום טהרתו66 וכמ״ש בפ׳ קדושים ד״פ ע״ב ות״ח [ותא חזי] לא אתדכי בר נש לעלמין
And this is also the matter of “on the day of his purification,” as is written [in the Zohar] in Parshas Kedoshim, folio 80, side b: “Come and see: a person is never purified
“On the day of his purification” also points to Torah. The Zohar on Parshas Kedoshim says that a person is purified only through words of Torah.


אלא במילין דאורייתא67 בגין כך מילין דאורייתא לא מקבלין טומאה. בגין דאיהי קיימא לדכאה לאלין מסאבי.
except through words of Torah. Therefore words of Torah do not receive impurity, because it stands to purify those who are impure.
The Zohar adds that words of Torah do not receive impurity, because the Torah “stands to purify” those who are impure.




10ואסוותא באורייתא אשתכח68 כו׳ וע״ש בפי׳ הרמ״ז [הרב משה זכות]69 שהוא לפי שהתורה שרשה ממו״ס [ממוחא סתימאה] שבה מלובש גבורה דעתיק והיא מקור המתקת הדינים שמשם נמשך קרע שטן כו׳ ע״ש.
And healing is found in the Torah,” etc. And see there in the commentary of the Ramaz (Rabbi Moshe Zacuto), that this is because the Torah’s root is from Mocha Stima’ah (the hidden brain), in which the Gevurah (restraint) of Atik is clothed, and it is the source of the sweetening of the severities (dinim), from where “Kera Satan” (“tear apart the accuser”) is drawn, etc.; see there.
The Zohar’s sentence ends, “and healing is found in the Torah.” The Ramaz (Rabbi Moshe Zacuto) explains why: the Torah is rooted in Mocha Stima’ah, the “hidden brain” within Keser, where the Gevurah of Atik (the innermost dimension of Keser) is clothed, so the Torah is the source that sweetens severe judgments. From there comes “Kera Satan,” the Divine Name formed from the initials of the second line of the prayer Ana BeKoach, which “tears apart the accuser.”


ועמש״ל [ועיין מה שכתוב לעיל] פ׳ תזריע70 בענין התנאים ואמוראים בעסקם בתורה שעי״ז היה להם כח לעשות נסים גדולים כו׳. ועכ״ז [ועם כל זה] והובא אל הכהן.71
And see what is written above in Parshas Tazria on the matter of the Tannaim and Amoraim, that through their occupation with the Torah they had the power to perform great miracles, etc. Nevertheless, “And he shall be brought to the kohen.”
The Alter Rebbe recalls what he wrote earlier in Parshas Tazria: through their Torah study the Tannaim and Amoraim, the Sages of the Mishnah and the Talmud, had the power to perform great miracles. Even so, Torah alone is not enough: the verse still requires “he shall be brought to the kohen.”


כי עיקר עסק התורה צ״ל בבחי׳ ביטול וכנ״ל בענין שוב לאחד משא״כ האומר אין לו אלא תורה72 (יבמות ק״ט ע״ב) לו בבחי׳ יש אפילו תורה אין לו:
For the main thing in occupying oneself with the Torah must be in the level of self-nullification (bittul), as mentioned above regarding “return to the One”; whereas “one who says, ‘He has nothing but Torah’” (Yevamos 109b), [having it] for himself, in the level of a sense of self (yesh), “does not have even Torah.”
The kohen stands for bittul, and Torah study must be done in bittul, the “return to the One.” The Talmud says that one who says he has nothing but Torah does not have even Torah; the Alter Rebbe reads the words “to him” as Torah held for himself, as a separate self (yesh), and such Torah is forfeited.




Section 5 · ¶11–16
Brought to the kohen, then the kohen goes out
11ג והנה להבין פי׳ אומרו והובא אל הכהן73 שמשמעו שיביאו את המצורע אל מקום הכהן.
3. Now, to understand the meaning of its saying “And he shall be brought to the kohen,” which implies that they bring the metzora to the place of the kohen:
Section 3 raises a difficulty in the verses. “He shall be brought to the kohen” suggests that the metzora is brought to where the kohen is.


והלא סמוך מיד אמר ויצא הכהן אל מחוץ למחנה74 דמשמע להפך שהכהן יצא אליו חוצה. גם ענין זאת תהיה תורת המצורע דתיבת תהיה מיותרת לכאורה וכמ״ש באלשיך.
but immediately after it, it says, “And the kohen shall go forth outside the camp,” which implies the opposite, that the kohen goes out to him, outside. Also, [there is] the matter of “This shall be the law (torah) of the metzora,” for the word “shall be” is seemingly superfluous, as the Alshich writes.
Yet the very next verse says “the kohen shall go forth outside the camp,” meaning the kohen goes to him. Also, as the Alshich (Rabbi Moshe Alshich, the sixteenth-century commentator of Safed) notes, the word “shall be” in “This shall be the torah of the metzora” seems superfluous.


אך הענין יובן עפמ״ש [על פי מה שכתוב] בזהר דמ״ט ע״ב בפי׳ והובא אל הכהן והועלה מיבעי ליה75 כו׳ וביאר דבריו בע״ח [בעץ חיים]76 והביאם הרמ״ז [הרב משה זכות] ס״פ תזריע
But the matter will be understood according to what is written in the Zohar, folio 49, side b, on the meaning of “And he shall be brought (vehuva) to the kohen”: “It should have said ‘and he shall be brought up (vehu’alah),’” etc.; and its words are explained in Etz Chaim, and the Ramaz cited them at the end of Parshas Tazria:
The answer comes from the Zohar on Parshas Tazria, which asks why the verse says “brought” (vehuva) and not “brought up” (vehu’alah); it answers that “brought” means brought in, one thing inserted into another, as the staves were “brought into” the rings. Etz Chaim explains the Zohar’s words, and the Ramaz cites Etz Chaim at the end of Parshas Tazria.


כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותם האורות77 דמצד אימא שבז״א היוצאים לחוץ ושאז שם נעשים בחוץ בחי׳ נגעים וע״י הראותו אל הכהן גורם למעלה שאותם האורות יחזרו למקומן כו׳
“For through his being shown to the lower kohen, he causes above that those lights from the side of Imma that are in Z’eir Anpin (the emotive attributes), which go out, and which then become there, outside, the level of nega’im (afflictions), through his being shown to the kohen he causes above that those lights return to their place, etc.,
Etz Chaim’s explanation: by being shown to the kohen below, the metzora causes an effect above. The lights of Chesed from the intellect of Imma in Z’eir Anpin had gone out and, outside, became nega’im; now they return to their place.


בבחי׳ מטי ולא מטי יוצא לחוץ וחוזר ונכנס ומתדבק במקורו ועי״כ [ועל ידי כך] לא יהיה כח אל החיצונים להתאחז בהם כו׳ עכ״ל [עד כאן לשונו].
in the mode of ‘reaching and not reaching’: going out, and returning and entering, and cleaving to its source; and through this the external forces will have no power to take hold of them,” etc., end of quote.
They return in the mode of “reaching and not reaching”: going out and coming back in, so that they stay attached to their source. Light that remains attached to its source gives the external forces nothing to take hold of.




12וביאור הענין בעבודת ה׳ דהנה עם היות שסיבת הצרעת והנגעים הוא מחמת הסתלקות מוחין דאבא שהוא בחי׳ הביטול והשוב שמחמת זה נמשך יניקת החיצונים מבחי׳ הרצוא וההתלהבות דמוחין דאימא.
The explanation of the matter in the service of G-d: Now, although the cause of the tzaraas and the nega’im is the withdrawal of the intellect (mochin) of Abba, which is the level of self-nullification (bittul) and shov, and because of this the nurture of the external forces is drawn from the level of the ratzo and the fervor of the intellect of Imma,
Now the Alter Rebbe explains all this in terms of a person’s service of G-d. The cause of tzaraas is the loss of Abba’s bittul and shov, which leaves the ratzo and fervor of Imma exposed to the external forces.


והיה עולה על הדעת שתיקון המעוות הוא די ע״י העבודה בהמשכת מוחין דאבא לבד דהיינו בחי׳ השוב בעסק התורה שהיא המשכת מוחין דאבא בהאותיות והכלים כנ״ל.
one might have thought that the rectification of what was made crooked would be accomplished sufficiently through the service of drawing down the intellect of Abba alone, that is, the level of shov, in occupying oneself with the Torah, which is the drawing down of the intellect of Abba into the letters and the vessels, as mentioned above;
One might think the remedy is simply to restore shov: to study Torah, which draws the intellect of Abba into letters and vessels.


שע״י החזרת מוחין דאבא בז״א כמקדם יתוקן הדבר כי אור אבא דוחה יניקת החיצונים כנ״ל.
for through restoring the intellect of Abba into Z’eir Anpin (the emotive attributes) as before, the matter would be rectified, since the light of Abba repels the nurture of the external forces, as mentioned above.
The reasoning seems sound: once the intellect of Abba returns to Z’eir Anpin, its light repels the external forces, as Etz Chaim said.


אך באמת אי אפשר להמשיך המוחין דאבא בז״א. בלתי שיתחיל מתחלה לתקן המעוות בפגם שהיה במוחין דאימא. כי תשובה באותו מקום78 ואז אח״כ ימשיך המוחין דאבא.
But in truth it is impossible to draw the intellect of Abba into Z’eir Anpin without first beginning to rectify what was made crooked, in the blemish that was in the intellect of Imma. For teshuvah (return) [must be] in the same place, and then afterwards he will draw down the intellect of Abba.
But the intellect of Abba cannot be drawn down without first repairing the damage where it occurred, in the intellect of Imma. As the Sages describe complete teshuvah as coming “in the same place” where one had sinned, the repair must begin in Imma, and only afterwards can Abba’s intellect be drawn down.




13והיינו שצריך לעורר בחי׳ הרצוא וההתלהבות הנמשך ממוחין דאימא ואח״כ יתחברו לבחי׳ הביטול דמוחין דאבא בחי׳ ואם רץ לבך שוב לאחד.7980
That is, one must arouse the level of the ratzo and the fervor that is drawn from the intellect (mochin) of Imma, and afterwards they will be joined to the level of the self-nullification (bittul) of the intellect of Abba: the level of “And if your heart runs, return to the One.”
The repair begins by arousing ratzo and fervor, the intellect of Imma, and then joining them to the bittul of Abba: first the heart runs, then it returns to the One.


וזהו ענין תשובה תשוב ה׳ לגבי יו״ד כי הה״א עילאה היא בינה שבחטאו פגם בה שנפרדה מן היו״ד שהוא הביטול דח״ע [דחכמה עילאה] ועי״ז נמשך יניקת החיצונים ממוחין דאימא שזהו ענין הנגעים כנ״ל.
And this is the matter of teshuvah (return): tashuv hei, “the hei shall return,” to the yud. For the upper hei is Binah (understanding), in which, through his sin, he made a blemish, so that it became separated from the yud, which is the self-nullification of the higher Chochmah (Chochmah Ila’ah); and through this the nurture of the external forces is drawn from the intellect of Imma, which is the matter of the nega’im, as mentioned above.
The word teshuvah is read as tashuv hei, “the hei shall return” to the yud: the upper hei of the Divine Name is Binah (Imma) and the yud is Chochmah (Abba). Sin blemishes Binah and separates it from Chochmah’s bittul, and then the external forces draw nurture from the intellect of Imma; this is the nega.




14וע״י שמתעורר בתשובה מעומקא דליבא ממעמקים קראתיך81 ב׳ עומקים דיסודות או״א [אבא ואימא] יחד דהיינו בבחי׳ רצוא ושוב
And through his being aroused in teshuvah (return) from the depth of the heart, “From the depths I have called You,” the two depths of the Yesods (foundations) of Abba and Imma together, that is, in the mode of ratzo and shov,
Teshuvah “from the depth of the heart” is described by “From the depths I have called You”: “depths” in the plural, the depths of the Yesod of Abba and of the Yesod of Imma together, which is ratzo and shov joined.


שהוא בחי׳ אהבה רבה והביטול שלמעלה מהאהבה עי״ז נעשה תשוב ה׳ לגבי יו״ד. אבל קודם התעוררות הרצוא שממוחין דאימא א״א להמשיך המוחין דאבא.
which is the level of a great love and the self-nullification (bittul) that is above the love, through this there comes about tashuv hei, “the hei returns,” to the yud. But before the arousal of the ratzo that is from the intellect (mochin) of Imma, it is impossible to draw down the intellect of Abba.
The two depths are the great love of ratzo and the bittul above love, and together they bring about the hei’s return to the yud. But the order cannot be reversed: without first arousing the ratzo of Imma, the intellect of Abba cannot be drawn down.




15ועיין במ״ש בד״ה צאינה וראינה82 בענין ויין ישמח כו׳ להצהיל פנים משמן.83 ועד״ז נאמר ועבד הלוי הוא84 שעבודת הלוים להמשיך מוחין דאימא
And see what is written in the discourse beginning “Go forth and see,” on the matter of “And wine gladdens,” etc., “to make the face shine more than oil.” Along these lines it is said, “And the Levite, he shall serve”: that the service of the Levites is to draw down the intellect (mochin) of Imma,
The Alter Rebbe refers to his discourse “Go forth and see,” on wine that gladdens and oil that makes the face shine, and gives a parallel: “the Levite, he shall serve,” the Levites’ service, draws down the intellect of Imma.


וזהו ענין השיר ועי״ז אח״כ יומשך מוחין דאבא והוא ענין הכהנים משא״כ כהנים בלא לוים אי אפשר כו׳.
and this is the matter of the song; and through this, afterwards, the intellect of Abba will be drawn down, and this is the matter of the kohanim; whereas kohanim without Levites is impossible, etc.
The Levites’ song is the intellect of Imma, ratzo, and through it the intellect of Abba is then drawn down, which is the service of the kohanim. Kohanim without Levites is impossible: the kohen’s bittul needs the Levite’s song first.


וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שאותן האורות יחזרו למקומן כו׳ בבחי׳ מטי ולא מטי85 כו׳ שהוא בחי׳ רצוא ושוב.
And this is what is written in Etz Chaim, that those lights shall return to their place, etc., in the mode of “reaching and not reaching,” etc., which is the level of ratzo and shov.
This is Etz Chaim’s “reaching and not reaching,” the lights going out and returning, which in a person’s service is ratzo and shov.


(ועיין מ״ש מענין רצוא ושוב בד״ה וכל העם רואים את הקולות8687 כו׳). ובזה יש לפרש פי׳ ו הובא אל הכהן ואח״כ ויצא הכהן.88 והובא אל הכהן.
(And see what is written on the matter of ratzo and shov in the discourse beginning “And all the people saw the sounds,” etc.) With this one can explain the meaning of “And he shall be brought to the kohen,” and afterwards, “And the kohen shall go out.” “And he shall be brought to the kohen”:
After pointing to his discourse on “And all the people saw the sounds” for ratzo and shov, the Alter Rebbe resolves the difficulty raised in section 3: “he shall be brought to the kohen” and then “the kohen shall go out” describe two stages, in that order.


היינו ענין התעוררות הרצוא הנמשך ממוחין דאימא ושיבוא הרצוא ויוכלל בבחי׳ ביטול דמוחין דאבא. ע״ד תשוב ה׳ לגבי יו״ד.
this is the matter of the arousal of the ratzo that is drawn from the intellect of Imma, and that the ratzo should come and be absorbed into the level of the self-nullification (bittul) of the intellect of Abba, in the manner of tashuv hei, “the hei returns,” to the yud.
“He shall be brought to the kohen” is the first stage: arousing ratzo from the intellect of Imma and bringing it into the bittul of Abba, as the hei returns to the yud.




16וזהו ענין שמע ישראל89 שם גימטריא ב״ן [שם ב״ן] ורפ״ח9091 יוחזר ויוכלל לשרשו ע׳ רבתי ז״ת [ז׳ תחתונות] דאימא ויוכלל בישראל סבא כו׳. ואח״כ ויצא הכהן.92
And this is the matter of “Hear (Shema), O Israel”: shem is the numerical value of [the Name] Ban (52) and 288; it is returned and absorbed into its root, the large ayin, the seven lower [Sefiros] of Imma, and it is absorbed into Yisrael Saba, etc. And afterwards, “And the kohen shall go out”:
The same is hinted in “Shema Yisrael”: the word Shema is shem plus the letter ayin. Shem (340) equals Ban (52), a form of the Divine Name associated with Malchus, plus 288, the fallen sparks; in the Shema they are returned to their root, the large ayin of Shema (70), the seven lower Sefiros of Imma, and absorbed into Yisrael Saba, a configuration of Abba.


היינו המשכת השוב להתלבש בכלים ואותיות והוא בחי׳ שיסוד אבא בוקע יסוד אימא ונמשך ומתפשט לחוץ וכנודע מענין אך יצא יצא יעקב93 כו׳.
this is the drawing down of the shov, to be clothed in vessels and letters; and this is the level of the Yesod (foundation) of Abba breaking through the Yesod of Imma and being drawn and spreading outward, as is known from the matter of “Yaakov had scarcely gone out,” etc.
“And the kohen shall go out” is the second stage, shov: the light is drawn down to be clothed in vessels and letters, as the Yesod of Abba breaks through the Yesod of Imma and spreads outward. The Alter Rebbe alludes to the doubled “going out” in “Yaakov had scarcely gone out,” Yaakov being the one who “breaks through,” as explained above.




Section 6 · ¶17–19
Shov as the main service
17ועוד יובן ענין זה ממ״ש במ״א בד״ה ראה אנכי9495 בענין נחל איתן96 היינו חיבור בחי׳ י״ה תרין רעין.
This matter will be further understood from what is written elsewhere, in the discourse beginning “See, I [set before you],” on the matter of nachal eisan (“a strong stream”): that is, the union of the level of yud-hei, “the two companions.”
Another discourse, “See, I set before you” (Likkutei Torah, Re’eh), sheds light on this through the phrase nachal eisan, “a strong stream” (Deuteronomy 21:4). There eisan is the union of yud and hei, Chochmah and Binah, whom the Zohar calls “the two companions” who never part.


ונחל איתן הוא ההמשכה מבחי׳ איתן שנמשך ומתפשט בו״ה שהוא בחי׳ המדות והלבושים מחשבה דבור ומעשה כו׳.
And nachal eisan is the drawing down from the level of eisan (“strong”), which is drawn and spreads into vav-hei, which is the level of the emotive attributes (middos) and the garments, thought, speech and action, etc.
The “stream” (nachal) is the flow from that union down into vav-hei, the emotive attributes and the garments of thought, speech and action. The union above, yud-hei, comes first, and then the flow below, vav-hei.


ועד״ז יובן כאן ענין והובא אל הכהן ואח״כ ויצא הכהן כו׳ ועי״ז והנה נרפא97 כו׳.
In the same way, the matter here of “And he shall be brought to the kohen” and afterwards “And the kohen shall go out,” etc., will be understood; and through this, “and behold, it is healed,” etc.
The verses of the metzora follow the same pattern: first “he shall be brought to the kohen,” the union above, and then “the kohen shall go out,” the flow below; through both, “behold, it is healed.”


ועד״ז יובן ג״כ ענין זאת תהיה תורת המצורע98 היינו שכאשר והובא אל הכהן כו׳ בחי׳
And in the same way the matter of “This shall be the law (torah) of the metzora” will also be understood: that is, when “he shall be brought to the kohen,” etc., the level of
This also answers the second question raised in section 3, why the verse adds the seemingly superfluous “shall be” in “This shall be the torah of the metzora.” The answer depends on the stage of “he shall be brought to the kohen,” teshuvah.


תשובה תשוב ה׳ לגבי יו״ד אז אח״כ תהיה תורתו שלימה שהיא המשכת יו״ד לגבי ה׳ וגם בו״ה מלמעלה למטה משא״כ מקודם התשובה.
teshuvah (return), tashuv hei, “the hei returns,” to the yud, then afterwards his Torah shall be complete, which is the drawing of the yud to the hei, and also into vav-hei, from above to below; which is not so before the teshuvah.
Once teshuvah has returned the hei to the yud, his Torah “shall be” complete: it then draws the yud down to the hei and further into vav-hei, from above to below. Before teshuvah his Torah cannot do this, and so the verse speaks of the Torah that “shall be” afterwards.




18והנה לזאת עיקר עבודת האדם להיות אחר הרצוא בחי׳ שוב שהרצוא אינו אלא התחלה לעורר הנפש אבל העיקר הוא ההמשכה בכלים רבים דאותיות התורה ובמצות.
Now, therefore, the main service of a person is that after the ratzo there be the level of shov; for the ratzo is only a beginning, to arouse the soul, but the main thing is the drawing down into many vessels, of the letters of the Torah, and into the mitzvos.
The practical conclusion: the main service is shov after ratzo. Ratzo only awakens the soul; the essential thing is to draw the light into many vessels, the letters of the Torah and the mitzvos.


ועמ״ש בד״ה כי כאשר השמים החדשים99 דכמו שהארץ אינה רק כגרגיר חרדל לגבי השמים כך ערך בחי׳ הרצוא לגבי השוב כו׳ ע״ש.
And see what is written in the discourse beginning “For as the new heavens”: that just as the earth is no more than a mustard seed relative to the heavens, so is the measure of the level of ratzo relative to the shov, etc.; see there.
The Alter Rebbe refers to his discourse “For as the new heavens,” which says that as the earth is no more than a mustard seed compared with the heavens, so is ratzo compared with shov. Shov, the drawing of light into the vessels of Torah and mitzvos, far outweighs ratzo.




19וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] ספ״ק [סוף פרק קמא] דע״ז100 לעולם ליגרס אינש ואע״ג [ואף על גב] דמשכח101102 ואע״ג [ואף על גב] דלא ידע מאי קאמר שנאמר גרסה נפשי לתאבה.103
And this is what our Sages, of blessed memory, said at the end of the first chapter of Avodah Zarah: “A person should always recite (ligros), even though he forgets, and even though he does not know what he is saying, as it is said, ‘My soul is crushed (garsah) with longing.’”
This explains the Talmud’s teaching that a person should always recite Torah, even if he forgets and even if he does not understand what he is saying, based on “My soul is crushed (garsah) with longing,” a word that echoes ligros, “to recite.” A Kehot note compares the teaching that a child is taught the whole Torah before birth and afterwards made to forget it.


והיינו משום שעיקר העבודה לעשות כלים רבים לגילוי והמשכת האור והם אותיות של התורה שיגרוס וילמוד כו׳ ואז ממילא יומשך ויתקיים האור ועמ״ש מזה בביאור ע״פ וקבל היהודים104105 כו׳.
That is because the main service is to make many vessels for the revelation and drawing down of the light, and these are the letters of the Torah, which he recites and studies, etc.; and then, of itself, the light will be drawn down and endure. And see what is written on this in the explanation of the verse “And the Jews accepted,” etc.
The reason: the main service is to make many vessels for the light, and these are the letters of Torah that a person recites and studies. Once the vessels are there, the light is drawn into them and endures of its own accord. The Alter Rebbe refers to his explanation of “And the Jews accepted” in Torah Ohr.




Section 7 · ¶20
She does not fear the snow
20ובכ״ז [ובכל זה] יובן מ״ש לא תירא106107 לביתה משלג108 כי כל ביתה לבוש שנים פי׳ כי בהרת עזה כשלג109110
Through all this will be understood what is written, “She does not fear the snow for her household, for all her household is clothed in scarlet.” The explanation: for baheres is “bright as snow,”
All this explains the verse in Eishes Chayil, “She does not fear the snow for her household, for all her household is clothed in scarlet.” The connection is that baheres, the first kind of nega, is described as “bright as snow.”


והוא ענין הסתלקות ועיכוב התפשטות הדם באותו מקום הבהרת שבהדם מלובש חיות הנפש וכשמסתלק נהפך לחוור כשלג.
and this is the matter of the withdrawal and holding back of the spreading of the blood in that place of the baheres; for in the blood is clothed the life-force (chayus) of the soul, and when it withdraws, [the place] turns white as snow.
A bright white spot appears where the blood stops spreading through the skin: the life-force of the soul is clothed in the blood, and where the blood withdraws the place turns white as snow.


והוא ענין הסתלקות מוחין דאבא כי והחכמה תחיה111 ובה מלובש אור א״ס וזהו ענין הדפק (וכמ״ש במ״א ע״פ קול דודי דופק).112
And this is the matter of the withdrawal of the intellect (mochin) of Abba, for “wisdom gives life,” and in it the Infinite Light (Or Ein Sof) is clothed; and this is the matter of the pulse (dofek) (as is explained elsewhere on the verse “The voice of my beloved knocks (dofek)”).
Spiritually this is the withdrawal of the intellect of Abba, for “wisdom gives life” and the Infinite Light is clothed in it. This is the “pulse” of life, which the Alter Rebbe elsewhere connects with “The voice of my Beloved knocks (dofek).”


והנה תשבע״פ [תורה שבעל פה] נק׳ חוט השני וכמ״ש סד״ה נאוו לחייך בתורים.113114 ועמ״ש בענין תולעת שני ע״פ זאת חקת התורה115
Now, the Oral Torah is called “the scarlet thread,” as is explained at the end of the discourse beginning “Your cheeks are comely with rows.” And see what is written on the matter of the scarlet wool (tola’as shani) on the verse “This is the statute of the Torah,”
The Oral Torah is called “the scarlet thread,” as explained in the discourse “Your cheeks are comely with rows” in Likkutei Torah on Shir HaShirim, and in the discourse “This is the statute of the Torah,” on the scarlet wool used with the red heifer.


והיא המשכת אור וחיות הח״ע [החכמה עילאה] וחוט השני אדום זהו כמשל התפשטות דם הנפש הפך הבהרת שהיא עיכוב סיבוב הדם כו׳
and it is the drawing down of the light and the life-force of the higher Chochmah (Chochmah Ila’ah); and the scarlet thread is red, which is like the analogy of the spreading of the blood of the soul, the opposite of the baheres, which is the holding back of the circulation of the blood, etc.
The Oral Torah draws down the light and life-force of the higher Chochmah, and the scarlet thread is red, like the blood that spreads with the life of the soul. It is the very opposite of baheres, where the circulation of the blood is held back.


ועמ״ש בד״ה בשעה שהקדימו ישראל נעשה לנשמע116 בענין שהתורה נק׳ אדם א׳ דם שהוא הממשיך חיות לכל הרמ״ח איברים
And see what is written in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” on the matter that the Torah is called adam: alef, dam (“blood”), which is what draws life-force to all the 248 limbs,
The Alter Rebbe also cites his discourse “When Israel put ‘we will do’ before ‘we will hear’”: the Torah is called adam, read as alef plus dam, “blood,” the blood that carries life to the 248 limbs, which are the mitzvos.


שהם המצות וע״כ נאמר על כנס״י [כנסת ישראל] שהיא בחי׳ רחל שכנגדה הקליפה הנק׳ בהרת עזה כשלג כמ״ש בע״ח [בעץ חיים] שלא תירא מהתהוותבחי׳ זו מפני
which are the mitzvos. Therefore it is said of the Congregation of Israel (Knesses Yisrael), which is the level of Rachel, opposite whom is the kelipah (husk) called “baheres bright as snow,” as is written in Etz Chaim, that she does not fear the coming into being of this level, because
Therefore the verse is said of the Congregation of Israel, which is Rachel, whose opposing kelipah is the “baheres bright as snow,” as Etz Chaim says. She need not fear that this kelipah will come into being.


כי כל ביתה לבוש שנים תשבע״פ [תורה שבעל פה] שממשיך גילוי ח״ע [חכמה עילאה] אבא יסד ברתא117118 ועי״ז אין שום מקום להתהוות בחי׳ בהרת הנ״ל (ועיין בפ׳ ויחי דרל״ח ע״ב ע״פ לא תירא כו׳ ובפ׳ חקת דקפ״ד ע״א):
“all her household is clothed in scarlet”: the Oral Torah, which draws down the revelation of the higher Chochmah, “Abba founded the daughter”; and through this there is no room at all for the level of baheres mentioned above to come into being. (And see [the Zohar] in Parshas Vayechi, folio 238, side b, on the verse “She does not fear,” etc., and in Parshas Chukas, folio 184, side a.)
Her household is clothed in “scarlet,” the Oral Torah, which draws down to her the revelation of the higher Chochmah, as in the Zohar’s words, “Abba (Chochmah) founded the daughter (Malchus).” With the life of Chochmah flowing, there is no room for the white, lifeless baheres; the Alter Rebbe adds two places in the Zohar on this verse.



In one’s avodah
The maamar draws the lesson itself: fervor in prayer that is not followed by Torah study can turn into anger, ego and evil desires, so after the ratzo of prayer one must turn to shov, drawing the light into the many vessels of Torah and mitzvos. Torah must be studied with bittul, not as one’s own possession. Teshuvah must begin where the blemish is, by rousing the heart’s love and then bringing it into bittul. And one should keep reciting Torah even when one forgets or does not fully understand, for the letters are vessels into which the light is drawn of itself.
Questions for discussion
	Why does the maamar say that ratzo, the fiery love of G-d, can become a source of nurture for the external forces? What does it need in order to be holy?
	How does the maamar answer the apparent contradiction between “he shall be brought to the kohen” and “the kohen shall go out”?
	Why can Torah study alone not cure the metzora, and what must come before it?
	What is the connection between Leah and Rachel, the letters of thought and speech, the “good name,” and the “bad name” of the metzora?
	According to the maamar, why is it worthwhile to recite Torah even without understanding it?

Sources and references
Notes
Paragraph 1
1מבואר בע״ח של״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדפוס שקלאוו תק״ס. לפנינו הוא של״ח. [כ].
2מצורע חשוב כמת
The Talmud lists four who are considered as dead: a poor man, a metzora, a blind man and one who has no children. Here it shows that tzaraas is a kind of death, a loss of life-giving wisdom.
Nedarim 64b:6נדרים ס״ד ב:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל אָדָם שֶׁאֵין לוֹ בָּנִים — חָשׁוּב כְּמֵת, שֶׁנֶּאֱמַר: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״. וְתַנְיָא, אַרְבָּעָה חֲשׁוּבִין מֵת: עָנִי, וּמְצוֹרָע, וְסוֹמֵא, וּמִי שֶׁאֵין לוֹ בָּנִים. עָנִי — דִּכְתִיב: ״כִּי מֵתוּ כׇּל הָאֲנָשִׁים״. מְצוֹרָע — דִּכְתִיב: ״אַל נָא תְהִי כַּמֵּת״. וְסוֹמֵא — דִּכְתִיב: ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״. וּמִי שֶׁאֵין לוֹ בָּנִים — דִּכְתִיב: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדרים סד, ב.
3ימותו ולא בחכמה
“They die, and not with wisdom”: the verse links death with the lack of wisdom, so a metzora, who is reckoned as dead, has lost the light of Chochmah.
Job 4:21איוב ד׳:כ״א
הֲלֹא־נִסַּע יִתְרָם בָּם יָמוּתוּ וְלֹא בְחׇכְמָה:
Is not their tent-cord plucked up within them? They die, and that without wisdom.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ד, כא.
4מצורע חשוב כמת וכתיב ימותו ולא בחכמה
The Arizal’s exposition of the passage on nega’im: the cause of tzaraas is that the intellect of Z’eir Anpin from the side of Abba, Chochmah, is not revealed, and he brings both “considered like one who is dead” and “They die, and not with wisdom” to show it. The Alter Rebbe builds the whole maamar on this chapter.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… הנה כונת דבריו הוא כי נגע הוא קדושה אלא שהוא דין קשה והנה הכהן הוא אבא ששהוא דוחה את רוח הטומאה אששר באדם או בבית המונגע והגורם לנגע זו הוא הצרעת אשר תרגומו סגירו ופי׳ סגירו דנהורא עלאה שהם מוחין דז״א דמצד אבא חכמה עלאה שלא נתגלו בז״א הוא גרמת הצרעת שהוא אחיזת החצונים. וז״ס שארז״ל שהמצורע חשוב כמת כי כבר נתבאר אצלינו בענין האבלות כי הסתלקות מוחין עלאין דז״א דמצד אבא הוא גרמת המיתה וז״ס ימותו ולא בחכמה כי סיבת המיתה הוא לסבת חסרון החכמה שהם הוחין כנ״ל …
Sefer Etz Chaim (Public Domain)
5זאת תהי׳
The note lists this as the Mitteler Rebbe’s transcript (hanachah) of this maamar, printed in his Biurei HaZohar: a parallel record of the same teaching.
Kehot’s noteהנחת כ״ק אדה״א בביאה״ז עב, א. ובדרך מצותיך מצות טומאת המצורע ק, א ואילך (ושם עם הגהות כ״ק אדמו״ר הצ״צ). והנחת הר״מ בן אדה״ז בסה״מ תקס״ה ע׳ תכג ואילך. ראה קונטרס לימוד החסידות ע׳ 19 וש״נ.
6זאת תהי׳ תורת המצורע
The verse that opens the Torah’s laws of the metzora’s purification. The Alter Rebbe will read “the torah of the metzora” as pointing to the Torah itself as his cure.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יד, ב.
Paragraph 2
7מוחין דאימא ומוחין דאבא
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע׳ ע״ח ש׳ הולדת או״א וזו״ן פ״ד. [כ].
8אם הבנים שמחה
“The mother of the children is joyful.” Imma (Binah) is the mother whose “children” are the love and joy born of contemplation.
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
9א״ס ב״ה שורה בח״ע
The note points to the gloss in Tanya, chapter 35, for the principle stated here, that the Infinite Light, blessed be He, rests in Chochmah.
Tanya, Likkutei Amarim 35תניא, חלק ראשון; ליקוטי אמרים ל״ה
Kehot’s noteראה תניא פל״ה בהג״ה.
10וזהו ענין ההשתחוואות שבשמונה עשרה
The note quotes this parallel version: one who hears from afar that the king has come runs to him with great longing, but on drawing near falls to the ground in prostration, with no strength to raise his head, wholly nullified, which is above his earlier running.
Kehot’s noteבסה״מ תקס״ה ע׳ תכה מביא משל ע״ז: ”וה״ז כמו עד״מ במלך ב״ו כששמע מרחוק שהמלך בא בעיר אזי רץ לקראתו במרוצה גדולה ותשוקה גדולה לראותו, אבל כיון שהגיע מקרוב אל המלך אזי נופל על הארץ בהשתחואה ואין בו רוח וכח להרים ראש נגדו שנתבטל לגמרי מכל וכל, שזהו למעלה מבחי׳ המרוצה שלו בתשוקה נפלאה קודם לכן”.
11The opening words of a discourse the Alter Rebbe cites for the contrast between ratzo and the bittul above it; he returns to it in paragraph 18.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וכל העם רואים את הקולות
The verse at the giving of the Torah that opens a discourse in Torah Ohr on ratzo and shov, cited again in paragraph 15.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13זאת חוקת התורה
The opening of the law of the red heifer, the title of a discourse in Likkutei Torah, Chukas, cited here and later in the maamar.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14ועבד הלוי הוא
“And the Levite, he shall serve”: the title of a discourse on the service of the Levites, which paragraph 15 connects with the intellect of Imma.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15צאינה וראינה
“Go forth and see, daughters of Zion”: the title of a discourse, cited here for its treatment of wine and oil.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16ויין ישמח כו׳ להצהיל פנים משמן
“And wine gladdens the heart of man, to make the face shine more than oil.” The discourse cited contrasts the joy of wine with the oil of Chochmah, a pairing the maamar returns to in paragraph 15.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17וע״פ כי תבואו
The discourse on the libations speaks of the fire that descended on the altar and of the seraphim, angels of the element of divine fire who stand always in fervor and never rest, because they have only one element and one thought.
Kehot’s noteלקו״ת שלח מ, ב.
18כי תבואו אל ארץ מושבותיכם
The verse that opens the laws of the libations, the title of a discourse in Likkutei Torah, Shelach.
Numbers 15:2במדבר ט״ו:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־אֶרֶץ מוֹשְׁבֹתֵיכֶם אֲשֶׁר אֲנִי נֹתֵן לָכֶם:
Speak unto the children of Israel, and say unto them: When ye are come into the land of your habitations, which I give unto you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
19אם רץ לבך שוב לאחד
The note lists Or HaTorah on Parshas Yisro among the places that discuss the phrase “If your heart runs, return to the One” and its readings.
Kehot’s noteהקדמת ת״ז (ז, א). ועוד גי׳ שם: שוב לאחור. בס״י פ״א הגירסא: שוב למקום. וראה אוה״ת יתרו ע׳ תתקעח. ע׳ תתקפא. סה״מ תרנ״ט ע׳ ריא בהערה. בביאה״ז לאדה״א עב, ב. ובדרך מצותיך ק, ב מציין לס״י. אדמו״ר ציין ע״ז מס״י ב[לקו״ת] חקת נו, ב. [כ].
20אם רץ לבך שוב לאחד
In the introduction to the Tikkunei Zohar the phrase appears in a discussion of the letter alef in the Name; the Kehot note mentions the variant reading “return backward” there. The Alter Rebbe reads the “return” as the shov that follows the heart’s running.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
21אם רץ לבך שוב לאחד
Sefer Yetzirah reads “If your heart runs, return to the Place,” and connects it with “And the chayos ran and returned” (Ezekiel 1:14), the source of the terms ratzo and shov.
Sefer Yetzirah 1:8ספר יצירה א׳:ח׳
עשר ספירות בלימה בלום פיך מלדבר ולבך מלהרהר ואם רץ לבך שוב למקום שלכך נאמר והחיות רצוא ושוב. ועל דבר זה נכרת ברית:
Concerning the number ten of the spheres of existence out of nothing keep thy tongue from speaking and thy mind from pondering on it, and if thy mouth urges thee to speak, and thy heart to think about it, return! as it reads: "And the living creatures ran and returned," (Ezekiel 1, 14) and upon this was the covenant made.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
22וזכור כלל זה שאין נעשה ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א
The Arizal’s rule in his exposition of nega’im: the lights that build Leah and Rachel come out to form them only when the intellect from the side of Abba is clothed in them, since that intellect drives off the external forces.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ורחל באחור ז״א. והנה תמורת אלו יוצאין ג׳ מיני נגעים הנקרא שאת ספחת בהרת אשר מהם יניקת כל החצונים ואין שם נעשה פרצוף לאה ורחל וזכור כלל זה שאין נעשין ב׳ פרצופים אלו לאה ורחל כאן אלא אחר התגלות מוחין דאבא בז״א. ואל תתמה בזה כי הנגע איננה הטומאה עצמה רק בחי׳ דינין קשים קדושים אשר ממנו יניקת החצונים הטמאים ואינו נתקן אלא ע״י אהרן הכהן אבא עלאה וז״ל זוהר פ׳ תזריע דמ״ט א״ר יצחק והא כתיב נגע צרעת כי תהיה באדם והובא אל הכהן א״ה דא קוב״ה א״ל …
Sefer Etz Chaim (Public Domain)
23לאה . . מחשבה
The note lists these places in the Siddur where Leah is explained as thought.
Kehot’s noteראה סידור ס, ג. סט, א. קג, ג. תו״א ויצא כב, ד. מאמרי אדה״ז-פרשיות ע׳ קנו. תקמ. תו״ח ויצא כז, ד. שער היחוד פל״ז. קהלת יעקב בערכו ט. לקמן לח, ד.
24ס״ר אותיות התורה
The note gives this Kabbalistic work as the source for the six hundred thousand letters of the Torah.
Kehot’s noteמגלה עמוקות אופן קפו.
Paragraph 4
25בד״ה וייצר את האדם
At the cited column Torah Ohr explains that man’s soul is from the higher Chochmah, “With wisdom He founded the earth,” and that man was formed with two Names because speaking soul and inanimate body are so far apart; then it opens a further explanation of “And G-d formed the man,” the discourse the text refers to on the letters coming from Chochmah.
Kehot’s noteתו״א ד, א.
26וייצר את האדם
“And G-d formed the man”: the opening words of the Torah Ohr discourse that explains how the letters derive from the higher Chochmah.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
27שאת כנגד לאה ספחת בהרת כנגד רחל
The Arizal explains that se’es comes in place of the one light that goes to Leah, and sapachas and baheres in place of the two lights that go to Rachel; he also says that Leah and Rachel are called shem, and that the metzora who speaks evil causes the kelipos, called “a bad name,” to emerge above in their place.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
ונבאר פרשה נגעים ויתבאר קצת ביאורי רחל ולאה כתיב אדם כי יהיה בעור בשרו שאת או ספחת או בהרת וגו׳ הנה האדם הוא ז״א שיש בו שם מ״ה דמילוי אלפי״ן כמנין אדם וזהו סדר התחלקות השם הזה בו. הנה קוצו של יו״ד כתר שבו י׳ חכמה שבו ה׳ בינה שבו ואל״ף של מילוי ה״א בדעת שלו וג׳ אותיות וא״ו בת״ת (שבו) בג״ש שבו כנודע וה״א אחרונה בנ״ה שהם ב׳ פלגי גופא וא׳ של מילוי ה״א הוא ביסוד שבו. והנה בהוי״ה זו יש בה ג׳ אלפי״ן בסוד המילוי ושלשתן הם בקו …
Sefer Etz Chaim (Public Domain)
28בד״ה מראיהם ומעשיהם
The text cites this discourse for the form of the alef as yud, vav and yud.
Kehot’s noteתו״א סט, ג.
29מראיהם ומעשיהם
“Their appearance and their workings,” from the vision of the wheels of the Chariot: the title of a Torah Ohr discourse cited for the form of the alef.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30ובד״ה להבין ביאור ענין האבות
On why the Patriarchs are called the Chariot, this discourse explains that adam (man) is the inclusion of three lines, in the form of an alef: a yud at its head, a yud at its end and a line in the middle.
Kehot’s noteתו״א עב, ד.
31מצורע מוציא שם רע
Resh Lakish reads “This shall be the law of the metzora” as “the law of one who brings out a bad name (motzi shem ra).” The Alter Rebbe explains the wordplay through the “name” of holy letters.
Arakhin 15b:9–10ערכין ט״ו ב:ט׳-י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב ״זֹאת תִּהְיֶה תּוֹרַת הַמְּצוֹרָע״? זֹאת תִּהְיֶה תּוֹרָתוֹ שֶׁל מוֹצִיא שֵׁם רַע. וְאָמַר רֵישׁ לָקִישׁ: מַאי דִּכְתִיב ״אִם יִשֹּׁךְ הַנָּחָשׁ בְּלֹא לָחַשׁ וְאֵין יִתְרוֹן לְבַעַל הַלָּשׁוֹן״? לֶעָתִיד לָבֹא מִתְקַבְּצוֹת כׇּל הַחַיּוֹת וּבָאוֹת אֵצֶל נָחָשׁ, וְאוֹמְרוֹת: אֲרִי דּוֹרֵס וְאוֹכֵל, זְאֵב טוֹרֵף וְאוֹכֵל, אַתָּה מָה הֲנָאָה יֵשׁ לְךָ? אוֹמֵר לָהֶם: וְכִי מָה יִתְרוֹן לְבַעַל הַלָּשׁוֹן?
William Davidson, Vocalized Aramaic (CC-BY-NC)
32כל התורה כולה שמותיו של הקב״ה
A Kabbalistic work that the note lists, after the Ramban’s introduction, as a source for the teaching that the whole Torah is names of the Holy One, blessed be He.
Zohar II, 87aזח״ב פז, א
Kehot’s noteרמב״ן בהקדמתו עה״ת. יונת אלם פכ״ט. ועד״ז זח״ב פז, א. ובכ״מ. ובהבא להלן ראה גם לקו״ש חי״ב ע׳ 82. על״ק בפנחס עו, ריש ע״ב. [כ].
33בד״ה לסוסתי ברכבי פרעה
The discourse cites the Zohar that Pharaoh first set out mares and afterward reversed the order, males before females, and explains that letters are called horses: as a horse carries its rider to places he could not reach alone, so the letters, though the intellect directs them, carry it further.
Kehot’s noteתו״א סג, ד ”כמו פרעה העמיד תחלה סוסים נקבות ואח״כ היפך זכרים קודם לנקבות כמ״ש בזהר פ׳ בשלח (ד׳ מז).
34לסוסתי ברכבי
“To My mare in Pharaoh’s chariots I have likened you, My beloved”: the title of the Torah Ohr discourse cited here.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35ונעשה לנו שם
The builders of the Tower of Babel sought “to make a name” for themselves; the Alter Rebbe links this “name” with the “bad name” of the kelipos.
Genesis 11:4בראשית י״א:ד׳
וַיֹּאמְרוּ הָבָה נִבְנֶה־לָּנוּ עִיר וּמִגְדָּל וְרֹאשׁוֹ בַשָּׁמַיִם וְנַעֲשֶׂה־לָּנוּ שֵׁם פֶּן־נָפוּץ עַל־פְּנֵי כׇל־הָאָרֶץ:
And they said: ‘Come, let us build us a city, and a tower, with its top in heaven, and let us make us a name; lest we be scattered abroad upon the face of the whole earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יא, ד.
36הנפילים היו בארץ כו׳ אנשי השם
The Nefilim before the Flood are called “the men of the name,” another “name” associated with the unholy side.
Genesis 6:4בראשית ו׳:ד׳
הַנְּפִלִים הָיוּ בָאָרֶץ בַּיָּמִים הָהֵם וְגַם אַחֲרֵי־כֵן אֲשֶׁר יָבֹאוּ בְּנֵי הָאֱלֹקִים אֶל־בְּנוֹת הָאָדָם וְיָלְדוּ לָהֶם הֵמָּה הַגִּבֹּרִים אֲשֶׁר מֵעוֹלָם אַנְשֵׁי הַשֵּׁם:
The Nephilim were in the earth in those days, and also after that, when the sons of nobles came in unto the daughters of men, and they bore children to them; the same were the mighty men that were of old, the men of renown.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37אנשי שם
The two hundred and fifty princes who joined Korach are called “those called to the assembly, men of name.”
Numbers 16:2במדבר ט״ז:ב׳
וַיָּקֻמוּ לִפְנֵי מֹשֶׁה וַאֲנָשִׁים מִבְּנֵי־יִשְׂרָאֵל חֲמִשִּׁים וּמָאתָיִם נְשִׂיאֵי עֵדָה קְרִאֵי מוֹעֵד אַנְשֵׁי־שֵׁם:
and they rose up in face of Moses, with certain of the children of Israel, two hundred and fifty men; they were princes of the congregation, the elect men of the assembly, men of renown;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר טז, ב.
38שמאלא אתכליל תדיר בימינא קרח בעי לאחלפא
At the beginning of Parshas Korach the Zohar says that Aharon is the right and the Levites the left; the left is always included in the right, and Korach sought to reverse this order. The Alter Rebbe reads this as Korach wanting the ratzo of the Levites to stand alone.
Zohar, Korach 1:1–5ספר הזהר, קרח א׳:א׳-ה׳
R. Judah said: ‘The left should always be embraced in the right. Korah sought to change the order fixed both above and below, and therefore he perished both above and below.
The Zohar; London, Soncino Press, 1933 (Public Domain)
39נאמר כאן אנשי השם ונאמר להלן קראי מועד אנשי שם
From the shared phrase the Midrash teaches that dispute is as grievous as the sin of the generation of the Flood. Here it ties the “name” to the divisiveness that feeds the kelipos.
Bereshit Rabbah 26:7בראשית רבה כ״ו:ז׳
… כי נר מצוה ותורה אור. רבי אחא בשם רבי יהושע בן לוי אמר: קשה היא המחלוקת, כדור המבול. נאמר כאן אנשי השם ונאמר להלן (במדבר טז): נשיאי עדה קריאי מועד אנשי שם.
“The giants were on the earth in those days, and also thereafter, when the children of the great ones consorted with the daughters of man, and they bore them children; they are the mighty who were from ancient times, the men of renown” (Genesis 6:4). “The giants were on the earth in those days.” They were called by seven names: Eimim, Refa’im, Giborim, Zamzumim, Anakim, Avim, Nefilim. Eimim – as anyone who saw them, fear of them [eimatan] would descend upon them. Refa’im – as anyone who saw them, his …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
40קראו שם פרעה
“They called there: Pharaoh, king of Egypt, is but a noise.” The Alter Rebbe cites it for the word shem read as sham, “there.”
Jeremiah 46:17ירמיהו מ״ו:י״ז
קָרְאוּ שָׁם פַּרְעֹה מֶלֶךְ־מִצְרַיִם שָׁאוֹן הֶעֱבִיר הַמּוֹעֵד:
They cried there: ‘Pharaoh king of Egypt is but a noise; He hath let the appointed time pass by.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ מו, יז.
41שם ימותו
“In this wilderness they shall come to an end, and there they shall die,” said of the generation of the spies; the word sham links the theme of “name” with death.
Numbers 14:35במדבר י״ד:ל״ה
אֲנִי ה׳ דִּבַּרְתִּי אִם־לֹא זֹאת אֶעֱשֶׂה לְכׇל־הָעֵדָה הָרָעָה הַזֹּאת הַנּוֹעָדִים עָלָי בַּמִּדְבָּר הַזֶּה יִתַּמּוּ וְשָׁם יָמֻתוּ:
I the L-RD have spoken, surely this will I do unto all this evil congregation, that are gathered together against Me; in this wilderness they shall be consumed, and there they shall die.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, לה.
42מצורע חשוב כמת
The Talmud counts the metzora among those considered as dead, closing the circle with the opening of the maamar.
Nedarim 64b:6נדרים ס״ד ב:ו׳
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל אָדָם שֶׁאֵין לוֹ בָּנִים — חָשׁוּב כְּמֵת, שֶׁנֶּאֱמַר: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״. וְתַנְיָא, אַרְבָּעָה חֲשׁוּבִין מֵת: עָנִי, וּמְצוֹרָע, וְסוֹמֵא, וּמִי שֶׁאֵין לוֹ בָּנִים. עָנִי — דִּכְתִיב: ״כִּי מֵתוּ כׇּל הָאֲנָשִׁים״. מְצוֹרָע — דִּכְתִיב: ״אַל נָא תְהִי כַּמֵּת״. וְסוֹמֵא — דִּכְתִיב: ״בְּמַחֲשַׁכִּים הוֹשִׁיבַנִי כְּמֵתֵי עוֹלָם״. וּמִי שֶׁאֵין לוֹ בָּנִים — דִּכְתִיב: ״הָבָה לִּי בָנִים וְאִם אַיִן מֵתָה אָנֹכִי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43הנפילים היו בארץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ו, ד.
44בד״ה חוקת התורה
The text sends the reader there for more on shem.
Kehot’s noteלקמן חקת נו, ד.
45Kehot’s note points to Zohar, Korach 1:3 for these words.
Zohar, Korach 1:3ספר הזהר, קרח א׳:ג׳
Paragraph 6
46והובא אל הכהן
“And he shall be brought to the kohen”: the first step of the metzora’s purification, which the Alter Rebbe reads as bringing the light of Abba to bear.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47הכהן — ע״פ בהעלותך
There oil is explained as Chochmah, and the Torah, the higher Chochmah, is called oil; Chochmah is the level of bittul, and Etz Chaim’s teaching that “the Yesod of Abba is long” is explained as the flow of the power of bittul even into what is separate.
Kehot’s noteלקו״ת בהעלותך לב, א.
48בהעלותך את הנרות
The command to Aharon to kindle the lamps of the Menorah; the discourse on it in Likkutei Torah explains that oil is Chochmah, and the kohen draws it down.
Numbers 8:2במדבר ח׳:ב׳
דַּבֵּר אֶל־אַהֲרֹן וְאָמַרְתָּ אֵלָיו בְּהַעֲלֹתְךָ אֶת־הַנֵּרֹת אֶל־מוּל פְּנֵי הַמְּנוֹרָה יָאִירוּ שִׁבְעַת הַנֵּרוֹת:
’Speak unto Aaron, and say unto him: When thou lightest the lamps, the seven lamps shall give light in front of the candlestick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49יעקב אותיות יבקע
There the drawing down is called by the name Yaakov because Yaakov has the letters of yivka, with verses such as “He split (yivka) rocks in the wilderness” and “Then your light shall break forth (yibaka) like the dawn”: as dawn breaks the darkness of night, so the level of Yaakov breaks through the concealment to shine in revelation.
Kehot’s noteנסמן לעיל ח, ד.
50עור בעד עור
“Skin for skin”: applied here to Leah and Rachel, who are attached to the “skin” of Z’eir Anpin as its outer garments.
Job 2:4איוב ב׳:ד׳
וַיַּעַן הַשָּׂטָן אֶת־ה׳ וַיֹּאמַר עוֹר בְּעַד־עוֹר וְכֹל אֲשֶׁר לָאִישׁ יִתֵּן בְּעַד נַפְשׁוֹ:
And Satan answered the L-RD, and said: ‘Skin for skin, yea, all that a man hath will he give for his life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ב, ד.
51ה׳ מלך גאות
“G-d reigns; He has clothed Himself in majesty”: kingship (Malchus) as a garment, like the garments of thought, speech and action.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
Paragraph 7
52זאת תהיה תורת המצורע
The verse speaks of the “law” (torah) of the metzora; Etz Chaim hears in it the Torah itself as his cure.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנק׳ תורה
The Arizal’s words, quoted here almost verbatim: tzaraas is caused by the withdrawal of the intellect from the side of Abba, Chochmah, called Torah, so its rectification is only through Torah study, and the verse says “torah of the metzora” rather than “purification of the metzora.”
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… אנו מכנים אותו בבחי׳ אהי״ה דאלפי״ן ג״כ. ואמנם אינה הבינה עצמה רק המילוי שלה לבד הנכנס בסוד מוחין דזעיר אנפין וממלא חללי דגולגלתא. גם נלע״ד שמעתי כי זהו ענין אומרו זאת תהיה תורת המצורע כי כל בחי׳ היותו מצורע הוא לסבת הסתלקות מוחין דמצד אבא חכמה הנקרא תורה כנודע ואם כן אין תיקונו אלא על ידי עסק התורה כמארז״ל לכן אמר תורת המצורע ולא אמר זאת טהרת המצורע או כיוצא. והנה כיון שהסבה אל הצרעת והנגע הוא הסתלקות מוחין דז״א דמצד אבא לכן והובא אל אהרן הכהן שהוא ימשיך …
Sefer Etz Chaim (Public Domain)
Paragraph 8
54מרפא לשון עץ חיים
“A healing tongue is a tree of life”; the Midrash reads it as: the healing of the (evil) tongue is the tree of life, the Torah.
Proverbs 15:4משלי ט״ו:ד׳
מַרְפֵּא לָשׁוֹן עֵץ חַיִּים וְסֶלֶף בָּהּ שֶׁבֶר בְּרוּחַ:
A soothing tongue is a tree of life; But perverseness therein is a wound to the spirit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55שהתורה עץ חיים היא והיא רפואתו
The Tanchuma on “This shall be the law of the metzora” teaches that the Torah is the tree of life and the healing of lashon hara, as it says, “The healing of the tongue is a tree of life.”
Midrash Tanchuma, Metzora 2:1מדרש תנחומא, מצורע ב׳:א׳
… מָוֶת וְחַיִּים בְּיַד לָשׁוֹן וְגוֹ' (משלי יח, כא), הַכֹּל תָּלוּי בַּלָּשׁוֹן. זָכָה, לְחַיִּים, נִתְחַיֵּב, לְמָוֶת. עָסַק בַּתּוֹרָה בִּלְשׁוֹנוֹ, זָכָה לְחַיִּים. שֶׁהַתּוֹרָה עֵץ חַיִּים, שֶׁנֶּאֱמַר: עֵץ חַיִּים הִיא לַמַּחֲזִיקִים בָּהּ (שם ג, יח). וְהִיא רְפוּאָתוֹ שֶׁל לָשׁוֹן הָרַע, שֶׁנֶּאֱמַר: מַרְפֵּא לָשׁוֹן עֵץ חַיִּים, וְסֶלֶף בָּהּ שֶׁבֶר בְּרוּחַ (שם טו, ד). וְאִם עָסַק אָדָם בְּלָשׁוֹן הָרַע, מִתְחַיֵּב בְּנַפְשׁוֹ, לְמָוֶת. שֶׁקָּשֶׁה לָשׁוֹן הָרַע כִּשְׁפִיכַת דָּמִים. שֶׁכָּל הַהוֹרֵג, אֵינוֹ הוֹרֵג אֶלָּא נֶפֶשׁ אַחַת. וְהַמְסַפֵּר לָשׁוֹן הָרַע, הוֹרֵג שְׁלֹשָה, הָאוֹמְרוֹ …
(Lev. 14:2:) “This shall be the law of the leper.” This text is related (to Prov. 18:21), “Death and life are in the power of the tongue.” Everything depends on the tongue. [If] one is acquitted, he is acquitted for life; [if] one is not acquitted, he is condemned to death. [If] one is engaged in Torah with his tongue, he is acquitted for life, inasmuch as the Torah is a tree of life, as stated (in Prov. 3:18), “[Wisdom] is a tree of life to those who take hold …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
56טוב שם משמן טוב
“A good name is better than good oil”; the Alter Rebbe reads the mem as “from”: the good name comes from the good oil, Chochmah.
Ecclesiastes 7:1קהלת ז׳:א׳
טוֹב שֵׁם מִשֶּׁמֶן טוֹב וְיוֹם הַמָּוֶת מִיּוֹם הִוָּלְדוֹ:
A good name is better than precious oil; And the day of death than the day of one’s birth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, א.
57טוב שם משמן טוב
The Zohar on Parshas Yisro, cited by the text: “the holy Name comes from oil, to be blessed and to light the holy lamps,” and it identifies this oil with “the good oil” of Psalms 133:2.
Zohar, Yitro 24:431–26:441ספר הזהר, יתרו כ״ד:תל״א-כ״ו:תמ״א
R. Abba derived the same lesson from the words from this commandment: “Thou shalt not make… any graven image (pesel)”, which he connected with the verse, “Hew (pesal) thee two tables of stone” (Ex. 34, 1), interpreting thus: “Thou shalt not ‘hew’ unto thee another Torah, which thou neither knowest [from books], nor hast learnt from thy master; for I the L-rd thy G-d am a jealous G-d and shall punish thee in the world to come when thy soul shall long to enter into the spheres of glory and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
58שמן הטוב
“Like the good oil upon the head,” here an image for the higher Chochmah, the Torah.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלג, ב.
59בד״ה ואלה שמות
The discourse “And these are the names” in Torah Ohr, which the text cites for the Zohar’s phrase “to rectify the mystery of His Name.”
Kehot’s noteתו״א מט, ד ואילך. אוה״ת שמות
60ואלה שמות
“And these are the names”: the title of a Torah Ohr discourse cited for the rectifying of the Name.
Exodus 1:1שמות א׳:א׳
וְאֵלֶּה שְׁמוֹת בְּנֵי יִשְׂרָאֵל הַבָּאִים מִצְרָיְמָה אֵת יַעֲקֹב אִישׁ וּבֵיתוֹ בָּאוּ:
NOW THESE are the names of the sons of Israel, who came into Egypt with Jacob; every man came with his household:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ובד״ה משה ידבר
The discourse opens by asking what Moshe spoke and what G-d answered, since the first two commandments were heard from G-d Himself, and what the giving of the Torah added, given that Avraham kept the whole Torah before it was given.
Kehot’s noteתו״א סז, ד.
62משה ידבר
“Moshe would speak, and G-d would answer him with a voice”: the title of a Torah Ohr discourse on the giving of the Torah.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63שמן משחת קודש
The “oil of holy anointing” used to anoint the Mishkan and the kohanim; here a name for the Chochmah drawn down by the Torah and mitzvos.
Exodus 30:25שמות ל׳:כ״ה
וְעָשִׂיתָ אֹתוֹ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ רֹקַח מִרְקַחַת מַעֲשֵׂה רֹקֵחַ שֶׁמֶן מִשְׁחַת־קֹדֶשׁ יִהְיֶה:
And thou shalt make it a holy anointing oil, a perfume compounded after the art of the perfumer; it shall be a holy anointing oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, כה.
64שמן תורק שמך
“Oil poured forth is your name”: oil and name together, the same pairing as “a good name from good oil.”
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65The Yalkut on this verse asks what the remedy is for those who speak lashon hara, and answers that if he is a Torah scholar he should occupy himself with Torah, “the tree of life.”
Yalkut Shimoni on Nach 953:1ילקוט שמעוני על נ"ך תתקנ״ג:א׳
Paragraph 9
66ביום טהרתו
“On the day of his purification,” from the opening verse; the Zohar explains that the purification is through Torah.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67לא אתדכי בר נש לעלמין אלא במילין דאורייתא
The Zohar on Parshas Kedoshim, quoted in the text: a person is purified only through words of Torah, which themselves do not receive impurity.
Zohar, Kedoshim 1:6–3:13ספר הזהר, קדושים א׳:ו׳-ג׳:י״ג
Therefore it is that words of the Torah are not susceptible to uncleanness,1v. T. B. Berachoth, 22a. because it can itself purify those who are unclean. We know this from the verse: “The fear of the L-rd is clean, enduring for ever” (Ps. 19, 9).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 10
68ואסוותא באורייתא אשתכח
The continuation of the Zohar’s words on Parshas Kedoshim: healing is found in the Torah, as it says, “It shall be healing to your navel.”
Zohar, Kedoshim 1:6–3:13ספר הזהר, קדושים א׳:ו׳-ג׳:י״ג
Therefore it is that words of the Torah are not susceptible to uncleanness,1v. T. B. Berachoth, 22a. because it can itself purify those who are unclean. We know this from the verse: “The fear of the L-rd is clean, enduring for ever” (Ps. 19, 9).’
The Zohar; London, Soncino Press, 1933 (Public Domain)
69וע״ש בפי׳ הרמ״ז
The note locates the Ramaz’s comment, which the text summarizes: the Torah is rooted in Mocha Stima’ah, in which the Gevurah of Atik is clothed, the source of the sweetening of judgments.
Kehot’s noteפ, א.
70נמשך — ועמש״ל פ׳ תזריע
Earlier, in Parshas Tazria, the Alter Rebbe discussed how the Tannaim and Amoraim, through their occupation with Torah, had the power to perform great miracles, as the text here recalls.
Kehot’s noteכב, ג.
71והובא אל הכהן
Even with the power of Torah, the metzora must still “be brought to the kohen,” that is, to bittul.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72The Talmud concludes that one who says he has nothing but Torah does not have even Torah; the text cites it itself. The Alter Rebbe applies it to Torah studied as a separate self, without bittul.
Yevamot 109b:4יבמות ק״ט ב:ד׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 11
73והובא אל הכהן
“And he shall be brought to the kohen”: the first half of the apparent contradiction.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ויצא הכהן אל מחוץ למחנה
“And the kohen shall go forth outside the camp”: the next verse, which seems to say the opposite.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יד, ג.
75והובא אל הכהן והועלה מיבעי ליה
The Zohar on Parshas Tazria asks why the verse says “brought” and not “brought up,” and answers from “and its staves shall be brought into the rings” (Exodus 27:7) that he is brought in to the kohen to be purified.
Zohar, Tazria 25:134–27:143ספר הזהר, תזריע כ״ה:קל״ד-כ״ז:קמ״ג
R. Isaac said: ‘We have learnt as follows. “Plague” means stern judgement impending over the world. “Leprosy” means the shutting out from the world of the supernal light and goodness. “When it shall be in a man”: this is he that is called “man”. “He shall be brought unto the priest”: this is the earthly priest, who is qualified to open what has been shut up and to kindle the lights, that blessings may through him be spread above and below, and the plague be removed and the light of …
The Zohar; London, Soncino Press, 1933 (Public Domain)
76בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשל״ח ש׳ לאה ורחל פ״ח [פ״ז]. [כ].
77כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותם האורות
The Arizal’s explanation, quoted here: being shown to the lower kohen causes the lights of Chasadim from Imma that went outside and became nega’im to return to their place, “reaching and not reaching,” so the external forces cannot take hold of them.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ונלע״ד ששמעתי פירוש זה של והובא אל אהרן באופן אחר והוא במ״ש בזוהר פרשה תזריע דמ״ט ע״ב אוף הכא דיכנסון ליה לכהנא לדכאה ליה ויעלון מלה קמיה כו׳ והוא ע״ד מ״ש בענין ביאור נתינת תרומה גדולה לכהן שביארנו שהוא חזרת אור אל מקומו בז״א וכן הכונה כאן כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותן האורות של החסדים של מוחין דמצד אמא היוצאין לחוץ ואז שם נעשין בחוץ בחינת נגעים כמ״ש בע״ה וע״י הראותו אל הכהן גורם למעלה שאותן האורות יחזרו למקומם תוך הז״א ויתחברו עם שורשם שהיא …
Sefer Etz Chaim (Public Domain)
Paragraph 12
78תשובה באותו מקום
The Talmud defines the true penitent as one who faces the same temptation “with the same woman, at the same time, in the same place” and is saved from it. The Alter Rebbe draws from it that the repair must come where the blemish was, in the intellect of Imma.
Yoma 86b:8–9יומא פ״ו ב:ח׳-ט׳
הֵיכִי דָּמֵי בַּעַל תְּשׁוּבָה? אָמַר רַב יְהוּדָה: כְּגוֹן שֶׁבָּאת לְיָדוֹ דְּבַר עֲבֵירָה פַּעַם רִאשׁוֹנָה וּשְׁנִיָּה וְנִיצַּל הֵימֶנָּה. מַחְוֵי רַב יְהוּדָה: בְּאוֹתָהּ אִשָּׁה, בְּאוֹתוֹ פֶּרֶק, בְּאוֹתוֹ מָקוֹם. אָמַר רַב יְהוּדָה, רַב רָמֵי — כְּתִיב: ״אַשְׁרֵי נְשׂוּי פֶּשַׁע כְּסוּי חֲטָאָה״, וּכְתִיב: ״מְכַסֶּה פְשָׁעָיו לֹא יַצְלִיחַ״! לָא קַשְׁיָא: הָא בְּחֵטְא מְפוּרְסָם, הָא בְּחֵטְא שֶׁאֵינוֹ מְפוּרְסָם. רַב זוּטְרָא בַּר טוֹבִיָּה אָמַר רַב נַחְמָן: כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַחֲבֵירוֹ, כָּאן בַּעֲבֵירוֹת שֶׁבֵּין אָדָם לַמָּקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא פו, ב וש״נ.
Paragraph 13
79ואם רץ לבך שוב לאחד
The note marks the earlier discussion of this phrase in Tazria.
Kehot’s noteנסמן לעיל כג, ג.
80ואם רץ לבך שוב לאחד
The phrase from the introduction to the Tikkunei Zohar, here naming the joining of Imma’s ratzo to Abba’s bittul.
Tikkunei Zohar 7a:3תקוני הזהר ז׳ א:ג׳
תִּנְיָינָא (יחזקאל א כו), וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעִִלָה דָא אִיהוּ יֶוְדֹ הִאֻ וּאֻו הָא כְּלִיל תֵּשַׁע נְקוּדִין, וַעֲשִׂירָאָה שְׁכִינְתָּא כְּלִילָא מִכֻּלְּהוּ, וְכֹלָּא א, דְּלֵית אָדָם בְּלָא א׳, וְכֹלָּא אִיהוּ עַמּוּדָא דְאֶמְצָעִיתָא, אִיהוּ יהו״ה דִּכְלִיל א, וְאִיהוּ שְׁמָא מְפָרַשׁ דִּכְלִיל א לְאַחְזָאָה דְאִם רָץ לִבְּךָ שׁוּב לְאָחוֹר.
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 14
81ממעמקים קראתיך
“From the depths I have called You, O G-d”: the plural “depths” is read as the two depths of Abba and Imma.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
Paragraph 15
82צאינה וראינה
The title of the discourse cited again here.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ויין ישמח כו׳ להצהיל פנים משמן
Wine that gladdens and oil that makes the face shine: the theme of the discourse cited.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84ועבד הלוי הוא
“And the Levite, he shall serve”: the Levites’ service, read as drawing down the intellect of Imma through song.
Numbers 18:23במדבר י״ח:כ״ג
וְעָבַד הַלֵּוִי הוּא אֶת־עֲבֹדַת אֹהֶל מוֹעֵד וְהֵם יִשְׂאוּ עֲוֺנָם חֻקַּת עוֹלָם לְדֹרֹתֵיכֶם וּבְתוֹךְ בְּנֵי יִשְׂרָאֵל לֹא יִנְחֲלוּ נַחֲלָה:
But the Levites alone shall do the service of the tent of meeting, and they shall bear their iniquity; it shall be a statute for ever throughout your generations, and among the children of Israel they shall have no inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יח, כג.
85שאותן האורות יחזרו למקומן כו׳ בבחי׳ מטי ולא מטי
Etz Chaim’s “reaching and not reaching”: the lights go out and return to cleave to their place; the Alter Rebbe identifies it with ratzo and shov.
Sefer Etz Chaim 38:7עץ חיים ל״ח:ז׳
… ונלע״ד ששמעתי פירוש זה של והובא אל אהרן באופן אחר והוא במ״ש בזוהר פרשה תזריע דמ״ט ע״ב אוף הכא דיכנסון ליה לכהנא לדכאה ליה ויעלון מלה קמיה כו׳ והוא ע״ד מ״ש בענין ביאור נתינת תרומה גדולה לכהן שביארנו שהוא חזרת אור אל מקומו בז״א וכן הכונה כאן כי ע״י הראותו אל הכהן התחתון גורם למעלה שאותן האורות של החסדים של מוחין דמצד אמא היוצאין לחוץ ואז שם נעשין בחוץ בחינת נגעים כמ״ש בע״ה וע״י הראותו אל הכהן גורם למעלה שאותן האורות יחזרו למקומם תוך הז״א ויתחברו עם שורשם שהיא …
Sefer Etz Chaim (Public Domain)
86בד״ה וכל העם רואים את הקולות
There ratzo and shov are explained as fire and water, which are at peace “in His heights”: the element of fire is in the heart, the place of thirst, which is ratzo, as in “if your heart runs,” “your heart” specifically, aroused through Binah.
Kehot’s noteתו״א עג, ד.
87וכל העם רואים את הקולות
The title of the Torah Ohr discourse on ratzo and shov cited here.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ויצא הכהן
“And the kohen shall go out”: the second stage, after “he shall be brought to the kohen.”
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
89שמע ישראל
“Hear, O Israel”: the Alter Rebbe divides Shema into shem and ayin.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד.
90שם גימטריא ב״ן ורפ״ח
The note points to this lexicon of Kabbalistic terms, under the letter shin, for the gematria of shem as Ban and 288, alongside Pri Etz Chaim.
Kehot’s noteמאו״א מערכת ש׳ סנ״ג ובפע״ח ש׳ הק״ש בפ״ט [כ].
91שמע ישראל שם גימטריא ב״ן ורפ״ח
The Arizal’s teaching that the 288 fallen sparks and the Name Ban together equal shem, which in the Shema is joined to the large ayin, the seven lower Sefiros of Binah.
Pri Etz Chaim, Gate of the Recitation of the Shema 9:1–2פרי עץ חיים, שער הקריאת שמע ט׳:א׳-ב׳
ונתחיל לפרש שמע. הנה תחלה תכוין להאיר אל המלכות מן אמא, ואל ז״א מן אבא, וזהו שמע לנוקבא, וישראל זכר. והנה תחלה תכוין דרך קיצור, כי שמע פי׳ שם ע׳, כי המלכות הנקראת שם, תקבל עתה מן ז״ת דאמא, אשר כל א׳ מהם כלול מי׳, הרי ע׳. ולכך ע׳ זו היא גדולה, להורות כי היא באמא, כי אותיות גדולות הם באמא. אמנם ביאור זה הוא, כי הלא המלכות נקראת שם, כי הלא כבר הודעתיך, כי כל האחוריים העליונים שנפלו בימי המלכים שנתבטלו, אשר אותן הביטולים הם סוד מ״ן, שאנו מעלים …
Pri Etz Chaim (Public Domain)
92ויצא הכהן
“And the kohen shall go out”: read as the shov, the outward spreading of the light.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93אך יצא יצא יעקב
“Yaakov had scarcely gone out”: the doubled “going out,” said of Yaakov, whose name has the letters of “break through.”
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
Paragraph 17
94בד״ה ראה אנכי
The discourse the text cites for nachal eisan.
Kehot’s noteלקו״ת ראה יח, א.
95ראה אנכי
“See, I set before you today a blessing and a curse”: the title of the Likkutei Torah discourse cited here.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96נחל איתן
The “strong stream” (nachal eisan) to which the heifer of the eglah arufah is brought; the discourse reads it as the flow from the union of Chochmah and Binah.
Deuteronomy 21:4דברים כ״א:ד׳
וְהוֹרִדוּ זִקְנֵי הָעִיר הַהִוא אֶת־הָעֶגְלָה אֶל־נַחַל אֵיתָן אֲשֶׁר לֹא־יֵעָבֵד בּוֹ וְלֹא יִזָּרֵעַ וְעָרְפוּ־שָׁם אֶת־הָעֶגְלָה בַּנָּחַל:
And the elders of that city shall bring down the heifer unto a rough valley, which may neither be plowed nor sown, and shall break the heifer’s neck there in the valley.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, ד.
97והנה נרפא
“And behold, the nega of tzaraas is healed”: the result of the kohen’s going out to the metzora.
Leviticus 14:3ויקרא י״ד:ג׳
וְיָצָא הַכֹּהֵן אֶל־מִחוּץ לַמַּחֲנֶה וְרָאָה הַכֹּהֵן וְהִנֵּה נִרְפָּא נֶגַע־הַצָּרַעַת מִן־הַצָּרוּעַ:
And the priest shall go forth out of the camp; and the priest shall look, and, behold, if the plague of leprosy be healed in the leper;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98זאת תהיה תורת המצורע
The opening verse, whose word “shall be” is now explained as the Torah that becomes complete after teshuvah.
Leviticus 14:2ויקרא י״ד:ב׳
זֹאת תִּהְיֶה תּוֹרַת הַמְּצֹרָע בְּיוֹם טׇהֳרָתוֹ וְהוּבָא אֶל־הַכֹּהֵן:
This shall be the law of the leper in the day of his cleansing: he shall be brought unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
99כי כאשר השמים החדשים
“For as the new heavens and the new earth”: the title of the discourse that compares ratzo and shov to earth and heavens.
Isaiah 66:22ישעיהו ס״ו:כ״ב
כִּי כַאֲשֶׁר הַשָּׁמַיִם הַחֲדָשִׁים וְהָאָרֶץ הַחֲדָשָׁה אֲשֶׁר אֲנִי עֹשֶׂה עֹמְדִים לְפָנַי נְאֻם־ה׳ כֵּן יַעֲמֹד זַרְעֲכֶם וְשִׁמְכֶם:
For as the new heavens and the new earth, which I will make, shall remain before Me, saith the L-RD, so shall your seed and your name remain.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
100ספ״ק דע״ז
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיט, א.
101ואע״ג דמשכח
The note sends the reader to this later discourse in connection with studying Torah “even though he forgets.”
Kehot’s noteועל״ק ד״ה והי׳ לכם לציצית הא׳ [מד, א]. פ״ג מלמדין אותו כל התורה כולה ואח״כ משכחין ודו״ק. וע׳ שה״ש ביאור שחורה ח, ד. [כ].
102לעולם ליגרס אינש ואע״ג דמשכח
Rava’s teaching that a person should always recite (Torah) even though he forgets and even though he does not know what he is saying, learned from “My soul is crushed with longing.”
Avodah Zarah 19a:10–11עבודה זרה י״ט א:י׳-י״א
וְאָמַר רָבָא: לְעוֹלָם לִיגְרֵיס אִינִישׁ, וְאַף עַל גַּב דִּמְשַׁכַּח, וְאַף עַל גַּב דְּלָא יָדַע מַאי קָאָמַר, שֶׁנֶּאֱמַר: ״גָּרְסָה נַפְשִׁי לְתַאֲבָה״, ״גָּרְסָה״ כְּתִיב וְלָא כְּתִיב ״טָחֲנָה״. רָבָא רָמֵי: כְּתִיב ״עַל גַּפֵּי״, וּכְתִיב ״עַל כִּסֵּא״! בַּתְּחִלָּה ״עַל גַּפֵּי״, וּלְבַסּוֹף ״עַל כִּסֵּא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
103גרסה נפשי לתאבה
“My soul is crushed with longing for Your judgments at all times”: the verse the Talmud uses for reciting Torah even without full understanding.
Psalms 119:20תהילים קי״ט:כ׳
גָּרְסָה נַפְשִׁי לְתַאֲבָה אֶל־מִשְׁפָּטֶיךָ בְכׇל־עֵת:
My soul breaketh for the longing that it hath unto Thine ordinances at all times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, כ.
104בביאור ע״פ וקבל היהודים
There the mitzvos, called the 248 limbs, are the vessels of the ten Sefiros; through the many vessels the light of the Infinite is added to and takes hold, whereas without a vessel the light withdraws to its source, like a flame that departs when there is no wick.
Kehot’s noteתו״א צז, ב.
105וקבל היהודים
“And the Jews accepted what they had begun to do”: the title of the Torah Ohr explanation cited on the many vessels of Torah and mitzvos.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
106לא תירא
The Zohar on Vayechi, cited by the text: “She does not fear the snow” is said of the Congregation of Israel, protected from the judgment of “snow” because her household is clothed in “pairs” of mitzvos.
Zohar, Vayechi 60:597–607ספר הזהר, ויחי ס׳:תקצ״ז-תר״ז
107לא תירא
The Zohar on Chukas, cited by the text: the Congregation of Israel draws from both mercy and judgment and does not fear the snow, for there is white within red and red within white.
Zohar, Chukat 11:79–12:88ספר הזהר, חקת י״א:ע״ט-י״ב:פ״ח
108לא תירא לביתה משלג
From Eishes Chayil: the woman of valor does not fear the snow, for her household is clothed in scarlet. The Alter Rebbe reads the woman as the Congregation of Israel, the snow as baheres, and the scarlet as the Oral Torah.
Proverbs 31:21משלי ל״א:כ״א
לֹא־תִירָא לְבֵיתָהּ מִשָּׁלֶג כִּי כׇל־בֵּיתָהּ לָבֻשׁ שָׁנִים:
She is not afraid of the snow for her household; For all her household are clothed with scarlet.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כא.
109בהרת עזה כשלג
Kehot’s note points to Shevuot 5a for these words.
Shevuot 5aשבועות ה׳ א
Kehot’s noteשבועות ה, א.
110בהרת עזה כשלג
The Mishnah lists the shades of nega’im, the first being baheres, “bright as snow”; the Kehot note cites the Talmud’s discussion of it in tractate Shevuos.
Mishnah Negaim 1:1משנה נגעים א׳:א׳
מַרְאוֹת נְגָעִים שְׁנַיִם שֶׁהֵן אַרְבָּעָה. בַּהֶרֶת עַזָּה כַשֶּׁלֶג, שְׁנִיָּה לָהּ כְּסִיד הַהֵיכָל. וְהַשְּׂאֵת כִּקְרוּם בֵּיצָה, שְׁנִיָּה לָהּ כְּצֶמֶר לָבָן, דִּבְרֵי רַבִּי מֵאִיר. וַחֲכָמִים אוֹמְרִים, הַשְּׂאֵת כְּצֶמֶר לָבָן, שְׁנִיָּה לָהּ כִּקְרוּם בֵּיצָה:
The signs of negaim are two which, in fact, are four. The bright spot (baheret) is bright white like snow; secondary to it is the sign as white as the lime of the Temple. The rising (se'et) is as white of the skin of an egg; secondary to it is the like white wool, the words of Rabbi Meir. But the sages say: the rising (se'et) is white wool and secondary to it is like the white of the skin of an egg.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
111והחכמה תחי׳
“Wisdom gives life to those who have it”: Chochmah is the source of life, so its withdrawal leaves the lifeless whiteness of baheres.
Ecclesiastes 7:12קהלת ז׳:י״ב
כִּי בְּצֵל הַחׇכְמָה בְּצֵל הַכָּסֶף וְיִתְרוֹן דַּעַת הַחׇכְמָה תְּחַיֶּה בְעָלֶיהָ:
For wisdom is a defence, even as money is a defence; but the excellency of knowledge is, that wisdom preserveth the life of him that hath it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יב.
112קול דודי דופק
“The voice of my Beloved knocks”: the word dofek, “knocks,” also means the pulse, the beat of life drawn from Chochmah.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113וכמ״ש סד״ה נאוו לחייך בתורים
At the end of that discourse, “Your cheeks are comely with rows” is explained as the Written and the Oral Torah, and “your neck with strings of beads” as the drawing of the “thread” through the whole chain of worlds, from the highest level to the lowest.
Kehot’s noteלקו״ת שה״ש יג, ג.
114נאוו לחייך בתורים
“Your cheeks are comely with rows”: the title of the discourse that calls the Oral Torah “the scarlet thread.”
Song of Songs 1:10שיר השירים א׳:י׳
נָאווּ לְחָיַיִךְ בַּתֹּרִים צַוָּארֵךְ בַּחֲרוּזִים:
Thy cheeks are comely with circlets, Thy neck with beads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115זאת חקת התורה
The law of the red heifer, whose ashes were prepared with scarlet wool; the discourse on it explains the scarlet as the Oral Torah.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116בשעה שהקדימו ישראל נעשה לנשמע
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice went forth”: the title of the discourse that explains adam as alef and dam.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
117אבא יסד ברתא
One of the places in the Zohar on Pinchas that the Kehot note lists for the phrase “Abba founded the daughter,” the Zohar’s reading of “G-d founded the earth with wisdom” (Proverbs 3:19).
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב).
118אבא יסד ברתא
The Tikkunei Zohar reads “G-d founded the earth with wisdom” (Proverbs 3:19) as: with Chochmah, which is Abba, He founded the daughter, which is the earth. Chochmah is the foundation of Malchus, the Congregation of Israel.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)

Likkutei Torah · Parshas Acharei · Maamar 1
כי ביום הזה יכפר עליכם לטהר אתכם מכל…
For on this day He shall make atonement for you
The atonement of Yom Kippur comes from G-d’s very essence, which no Name can capture and no sin can touch. Teshuvah, from the bitterness at the innermost point of the heart, reaches that “Rock” above the consuming fire of creation and strikes new light even where Torah and mitzvos have failed.
The maamar in brief
The maamar asks why the verse of Yom Kippur says “He shall make atonement” without naming G-d. Teshuvah, the theme of the day, is the soul’s return to its source in the Infinite Light. Why, then, did it descend? Because G-d is “a consuming fire”: like a flame, His creative word naturally withdraws upward and shines below only when it takes hold of fuel. The Torah and mitzvos, summed up as prayer, Torah and charity, corresponding to thought, speech and action, are the wick and the wood that hold the light and keep the worlds in being, but they hold it only through the nullification of one’s will. Sin is the opposite, a “strange fire” that slings the soul far from G-d. In one whose light has gone out, the remedy is teshuvah: bitterness that reaches the point of the heart, above time and space, rises to the Supernal Rock, the hidden source of the fire, as flint gives new fire when the old has gone out. That level, G-d’s essence beyond every Name and every world, is untouched by sin, and that is why the verse names no one: the atonement comes from there.

Outline
	1The question and the meaning of teshuvahWhy “He shall make atonement” without a Name? Teshuvah is the return of the G-dly soul, breathed from G-d’s innermost self, to its source in the Infinite Light.¶1–2
	2Why the soul descends: the consuming fireLike fire, G-d’s word withdraws to its source and shines only when held by a wick or wood; the mitzvos are that fuel, His “glory” and garment in the lower world, though all worlds are as nothing before Him.¶3–7
	3Torah, prayer and charityThe three pillars correspond to “created, formed, made”: thought, speech and action. Through them Israel, nullified as a chariot, draws Havayah down to renew creation daily; each holds the light differently, and each needs the others.¶8–16
	4The condition: nullifying the will, and its oppositeThe fire holds only when it consumes its fuel: G-d’s light rests only where one’s will is nullified, and then it lifts the soul like a bending cypress. Its opposite, the strange fire of sin, slings the soul far away.¶17–20
	5The remedy: teshuvah and compassionTeshuvah in the Ten Days of Teshuvah, the surrender of one’s will and a plea for G-d’s will to rest on us; contemplating the merciful Father and the soul’s great fall brings a bitterness that turns sins into merits.¶21–23
	6The Rock above the fireAbove the consuming fire is the Supernal Rock, like flint that holds fire in potential. Baalei teshuvah reach it through bitterness beyond time and space, as did Rabbi Eliezer ben Durdaya; we pray for an arousal from above to make this possible.¶24–27
	7The answer: atonement from beyond every NameOn Yom Kippur the light comes from G-d’s essence, which has no Name and is beyond all worlds and all sin; “before G-d you shall be purified” means before Havayah, and tit’haru equals keser, 620.¶28–29


Key concepts
	Teshuvah (return)תשובה
	Returning the G-dly soul to the source from which it was hewn, where it was included in the Infinite Light before its descent; its essence is setting aside one’s own will for G-d’s.

	A consuming fireאש אוכלה
	G-d’s creative light, the level of the Name Havayah: like fire it tends to withdraw upward and shines below only when it takes hold of fuel, the Torah and mitzvos, and consumes it, that is, when one’s will is nullified.

	The wick and the woodהפתילה והעצים
	The mitzvos as the fuel that holds G-d’s light below: thought (prayer) holds a fine but small flame, like a wick; speech and action (Torah and charity) a great but coarse one, like wood.

	Thought, speech and actionמחשבה דבור ומעשה
	The three verbs “created, formed, made” of Isaiah 43:7, matched to prayer, Torah study and charity, the three things on which the world stands.

	The Supernal Rockצור עליון
	The hidden source of all existence, above the Name Havayah: like flint, it holds the fire of creation only in potential, and baalei teshuvah can strike new light from it.

	Merciful Fatherאב הרחמים
	G-d’s compassion beyond measure, which contracts His infinite light into the single thought of creation and sustains the worlds; contemplating it awakens compassion for one’s own fallen soul.

	Beyond every Nameמאן דלית ליה שם ידיעא
	G-d’s essence, which no Name, letter or even tip of a letter expresses, and which is neither “filling” nor “encompassing” the worlds; there, sin has no hold, so atonement comes from there.


Section 1 · ¶1–2
The question and the meaning of teshuvah
1כי ביום1 הזה יכפר2 עליכם לטהר אתכם מכל חטאתיכם לפני ה׳ תטהרו (רבות תולדות פס״ה גבי שני גדיי עזים34 טובים.5 אחרי ספ״ך [סוף פרשה כ׳] וספכ״א. אמור ס״פ כ״ז.6
“For on this day He shall make atonement for you, to purify you; from all your sins before G-d you shall be purified.” ([Midrash] Rabbah: Toldos, section 65, concerning “two good kids of the goats”; Acharei, the end of section 20 and the end of section 21; Emor, the end of section 27;
The maamar opens with Leviticus 16:30, the verse of Yom Kippur: on this day atonement is made, and Israel is purified of all their sins “before G-d.” The parenthesis lists places in Midrash Rabbah that expound this verse, beginning with Rivkah’s “two good kids of the goats,” which the Midrash calls good for her children because through them they receive atonement on Yom Kippur.


שלח לך פי״ו7 גבי במאזנים לעלות8 שה״ש [שיר השירים] רבה בפסוק כאהלי קדר9.1011 ובפסוק אל12 גנת אגוז. ובפסוק אחות לנו קטנה1314 ובפתיחתא דאיכה בד״ה רבי יצחק פתח תחת אשר לא עבדת).15
Shelach Lecha, section 16, concerning “in the scales they go up”; Shir HaShirim Rabbah on the verse “like the tents of Kedar,” and on the verse “to the garden of nuts,” and on the verse “we have a little sister”; and in the Introduction (Pesichta) to Eichah [Rabbah], in the passage beginning “Rabbi Yitzchak opened: ‘Because you did not serve.’”)
The list continues with the Midrash on “in the scales they go up,” which teaches that the “vanities” Israel commits all year are forgiven in Tishrei, and the Midrash on three verses of the Song of Songs, which compare Israel, soiled by sins all year, to curtains that are washed again and to a nut that is cleaned after falling into filth, for Yom Kippur comes and atones for them. It ends with a passage in the Introduction to Eichah Rabbah.


הנה יש להבין מה שכתוב יכפר סתם והל״ל [והוה ליה למימר] יכפר ה׳ כו׳. אך נודע שיום הכפורים הוא יום התשובה וענין התשובה הוא להשיב נפשו האלהית למקור חוצבה
Now, we need to understand what is written, “He shall make atonement,” without specifying [who]; it should have said, “G-d shall make atonement,” etc. But it is known that Yom HaKippurim is the day of teshuvah (return), and the meaning of teshuvah is to return one’s G-dly soul to the source from which it was hewn,
The question: the verse says “He shall make atonement” without naming who atones, where one would expect “G-d shall make atonement.” The answer begins from the nature of the day: Yom Kippur is the day of teshuvah, and teshuvah means “return,” bringing the G-dly soul back to the source from which it was “hewn.”


כמו שהיתה קודם השתלשלות וירידת המדרגות לעוה״ז להתלבש בגוף האדם הגשמי שאז היתה כלולה במקורא ושרשא דכל עלמין אור א״ס ב״ה.1617
as it was before the chaining-down (hishtalshelus) and the descent of the levels to this world, to be enclothed in the physical human body; for then it was included in the source and root of all worlds, the Infinite Light (Or Ein Sof), blessed be He.
Before the soul came down through the levels into a physical body, it was included in its source, the Infinite Light. Teshuvah aims to restore that original state, and this will later explain why the verse leaves the One who atones unnamed.




2וכמ״ש בזהר18 על פסוק ויפח באפיו נשמת חיים19 מאן דנפח מתוכו נפח שמתחלה היה ההבל כלול במקורו ושרשו דהיינו במהותו ועצמותו ממש
As is written in the Zohar on the verse “And He blew into his nostrils a soul of life”: “One who blows, blows from within himself.” For at first the breath was included in its source and root, that is, in his very being and essence itself,
The soul’s origin is shown from the verse of man’s creation, “And He blew into his nostrils a soul of life,” with the Zohar’s comment that one who blows, blows from within himself: breath comes from the innermost depth of the one who breathes. So the soul, before its descent, was included in its very source, in G-d’s own being and essence.


אלא שלאחר ירידתו והשתלשלות המדרגות נשתנה ממהות למהות וירדה להתלבש בגוף האדם בעוה״ז אשר ע״כ צריך להשיבה למקורה כשהיתה ולהעלות נפשו לה׳ להיות דבוקה באלקים חיים שתכלל באור א״ס ב״ה כבתחלה.
except that after its descent and the chaining-down of the levels, it changed from one essence to another and descended to be enclothed in the human body in this world. Therefore one must return it to its source, as it was, and raise one’s soul up to G-d, to be cleaving to the living G-d, so that it be included in the Infinite Light (Or Ein Sof), blessed be He, as at the beginning.
Once breath leaves the one who blows, it becomes something separate from him; so the soul, coming down through the levels, “changed from one essence to another” and was enclothed in a body. Teshuvah is the work of bringing it back, so that it cleaves to the living G-d and is included in the Infinite Light as it was at first.




Section 2 · ¶3–7
Why the soul descends: the consuming fire
3והנה להבין תכלית וירידת והשתלשלות הנשמה כ״כ [כל כך] שירדה ממקום גבוה מאד למקום נמוך מאד.
Now, to understand the purpose of the soul’s descent and chaining-down to such an extent, that it went down from a very high place to a very low place,
A new question: why did the soul have to descend so far, from the highest place to the lowest? If return is the goal of teshuvah, the purpose of the going away needs explaining.


וצריך כמה יגיעות להשיבה כמקודם והלואי תהא השבה מעליותא כי הרבה דרכים בחזקת סכנה20 ח״ו [חס ושלום]21 ולמה היתה כזאת מלפניו ית׳.
and many labors are needed to return it to how it was before, and would that the return prove to be a gain, for many roads are presumed to be dangerous, G-d forbid; so why did such a thing come about from before Him, may He be blessed?
The descent is costly and risky: returning takes great effort, and one can only hope the return proves a gain, since every road is presumed dangerous. Why, then, would G-d bring this about?


(ועמ״ש מזה בד״ה בשעה שהקדימו22 ישראל נעשה). צריך להבין מ״ש כי ה׳ אלקיך אש אוכלה הוא.
(See what is written on this in the discourse beginning “When Israel put ‘we will do’ first.”) We must understand what is written, “For G-d your G-d is a consuming fire.”
The parenthesis refers to another maamar in Likkutei Torah that asks the same question: why the soul descends into a physical body for the sake of practical mitzvos. To answer, the maamar turns to the verse “For G-d your G-d is a consuming fire.”


פי׳ ע״ד משל כשם שהאש אינו מאיר ואינו נתפס להקרא בשם אור ואש כלל עד שנאחז בפתילה או בעצים כי טבע האש להסתלק למעלה לשרשו ויסודו.23
The meaning, by way of analogy: just as fire gives no light, and is not grasped so as to be called by the name “light” and “fire” at all, until it takes hold of a wick or of wood, for the nature of fire is to withdraw upward to its root and its element,
First the image: fire by itself does not shine and cannot even be called “fire” until it catches a wick or wood, because its nature is to rise back to its root in the element of fire above. A flame becomes visible only where fuel holds it down.


כך הנה דבר ה׳ שבו שמים נעשו24 וברוח פיו כל צבאם בעשרה מאמרות25 שנברא העולם26 יהי אור וגו׳.
so too the word of G-d, by which “the heavens were made, and by the breath of His mouth all their host,” the Ten Utterances by which the world was created, “Let there be light,” etc.,
G-d’s creative word, the Ten Utterances such as “Let there be light,” by which the heavens and all their host were made, is like that fire.


יהי רקיע2728 וגו׳. הלא כה דברי כאש.29 עד״מ להיות טבע ובחי׳ הסתלקות למקורא ושרשא דכולא ומבשרי אחזה30 אלוה
“Let there be a firmament,” etc.: “Is not My word thus, like fire?” By way of analogy, it has the nature and quality of withdrawing to the source and root of all. And “from my flesh I behold G-d”:
Jeremiah’s “Is not My word like fire?” shows that G-d’s word has fire’s nature: it tends to withdraw to the source and root of all. Job’s “From my flesh I behold G-d” permits learning about the divine from the human being, which the next part does.


כמו עד״מ באדם הדבור הוא מיסוד האש31 כי יוצא מהבל הלב דרך הקנה והלב הוא עיקר יסוד האש,32 וע״כ צירופן הן הבל הלב להב.3334
just as, by way of analogy, in man, speech is from the element of fire, for it comes out from the breath of the heart by way of the windpipe, and the heart is the principal seat of the element of fire; and therefore their letter-combination is: hevel halev (the breath of the heart), lahav (flame).
In a person, speech comes from the element of fire: it is the breath of the heart, the seat of fire, rising through the windpipe. The words hevel (“breath”), halev (“the heart”) and lahav (“flame”) are combinations of the same three letters.




4ופרטו׳ [ופרטות] הנמשל איך הוא למעלה באור א״ס ב״ה אין די ביאור כאן ומבואר במ״א. והמשכיל יבין.
The details of the thing compared, how it is above in the Infinite Light (Or Ein Sof), blessed be He, cannot be explained sufficiently here; it is explained elsewhere, and the discerning will understand.
The Alter Rebbe does not spell out here how the analogy of fire applies above, in the Infinite Light; he notes that it is explained elsewhere and leaves the rest to the discerning reader.


נמצא שאי אפשר להקרא בשם אור ה׳ ואינו נתפס בשם אור וזיו כלל כ״א ע״י המשכות והשתלשלות המדרגות רבות שיהיה נתפס האור כמו בעשייה גשמיות וכמ״ש כולם בחכמה עשית.35
It follows that it is impossible for it to be called by the name “the light of G-d,” and it is not grasped as “light” and “radiance” at all, except through many drawings-down and the chaining-down of many levels, so that the light be grasped, as in physical action; as it is written, “You made them all with wisdom.”
The conclusion: G-d’s light, like fire, cannot be grasped or even called “light” on its own; it becomes perceptible only after it is drawn down through many levels into something physical that holds it. The verse “You made them all with wisdom” is brought for this: divine wisdom reaches down into the making of the physical world.




5והנה נודע מה שכתוב ע״פ לעולם הוי׳ דברך נצב בשמים36. כי דבר ה׳ שבו שמים נעשו נצב שם לעולם
Now, it is known what is written on the verse “Forever, O G-d, Your word stands in the heavens”: that the word of G-d by which the heavens were made stands there forever,
The maamar cites a well-known teaching on “Forever, O G-d, Your word stands in the heavens”: the very word that made the heavens remains within them always.


כי לעולם הוא מהוה מאין ליש [וכן הוא במדרש תהלים37 על פסוק זה וז״ל [וזה לשונו] איזהו דבר הנצב בשמים
for it is forever bringing [them] into being from nothing to something. [And so it is in the Midrash on Psalms, on this verse; these are its words: “Which is the word that stands in the heavens?
That word must remain because creation is continuous: G-d brings the heavens into being from nothing at every moment. The bracket opens the source, the Midrash on Psalms, which asks which word it is that “stands in the heavens.”


אלא אמר הקב״ה על מה השמים עומדים על אותו דבר שאמרתי יהי רקיע בתוך המים38 כו׳
Rather, the Holy One, blessed be He, said: ‘On what do the heavens stand? On that word that I said, “Let there be a firmament in the midst of the waters,”’ etc.;
The Midrash answers that the heavens stand on the very word G-d said at creation, “Let there be a firmament in the midst of the waters.”


ובאותו הדבר שברא אותן בו הם עומדים לעולם לכך נאמר לעולם דברך39 נצב בשמים עכ״ל [עד כאן לשונו] המדרש שוחר טוב].
and by that very word with which He created them, they stand forever. Therefore it is said, ‘Forever, Your word stands in the heavens.’” End of the quotation from the Midrash Shocher Tov.]
The word with which G-d created the heavens is what keeps them standing forever, and that is the meaning of “Your word stands in the heavens.” The bracket closes by naming the Midrash, Shocher Tov.


(ועיין עוד על פסוק זה ברבות וירא פנ״ג [פרק נ״ג] גבי40 וה׳ פקד את שרה.41 תצוה ר״פ ל״ח42 ותוך פרשה הנ״ל43 אמור ר״פ כ״ט.44 במדבר פ״ב [פרק ב׳]45 גבי והיה מספר בנ״י [בני ישראל]).46
(And see further on this verse in [Midrash] Rabbah: Vayeira, section 53, concerning “And G-d remembered Sarah”; Tetzaveh, the beginning of section 38, and within that section; Emor, the beginning of section 29; Bamidbar, section 2, concerning “And the number of the children of Israel shall be.”)
The parenthesis lists further Midrashim on this verse, in Bereshit, Shemos, Vayikra and Bamidbar Rabbah. In most of these the verse speaks of G-d’s promises, made “in heaven,” that stand until they are fulfilled: to Sarah, to Aharon and his sons, and to Avraham about his descendants.


והנה תחלת בריאת העולמות היה ברצונו ית׳ מעצמו ומאליו כי חפץ חסד הוא.47 אך להיות חיים וקיימים לעולם מאין ליש הוא ע״י מעשה התחתונים דוקא.
Now, the beginning of the creation of the worlds was by His will, may He be blessed, of Himself and of His own accord, “for He desires kindness.” But that they be alive and enduring forever, from nothing to something, is through the deeds of the lower beings specifically,
The first creation came from G-d’s will alone, “for He desires kindness,” with nothing below to prompt it. But the worlds’ continuing life and existence depend specifically on what the lower beings do.


כמ״ש כל הנקרא בשמי ולכבודי בראתיו יצרתיו אף עשיתיו. ואין כבוד אלא תורה4849 שהם דרך כלל רמ״ח מצות עשה ושס״ה מצות ל״ת [לא תעשה]
as it is written, “Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him”; and “glory” means nothing but Torah, which in general consists of the 248 positive commandments and the 365 prohibitions,
The proof is Isaiah’s “for My glory I have created him, I have formed him, indeed I have made him,” with the Sages’ rule that “glory” means Torah. Torah in general consists of the 613 commandments: 248 positive and 365 prohibitions.


שהם הם בחי׳ כלים להשראת אור ה׳ ומכון לשבתו שיהיה לו דירה בתחתונים5051 והם הם כדמיון הפתילה והעצים שבהם נאחז האור שלא יסתלק למעלה ח״ו [חס ושלום]
which are themselves the aspect of vessels for the resting of the light of G-d, and “a fixed place for His dwelling,” that He have a dwelling place among the lower realms; and they are themselves like the wick and the wood, in which the light takes hold so that it not withdraw upward, G-d forbid.
The mitzvos are vessels in which G-d’s light comes to rest, making a dwelling place for Him below. In the fire analogy they are the wick and the wood: they hold the light so that it does not, by its nature, withdraw upward.


(ועיין בסש״ב [בספר של בינונים] פ׳ נ״ב ומהו הלבוש כו׳ ע״ש), כי הנה לאו אורחא דמלכא לאשתעי מילין דהדיוטא.52
(See Sefer Shel Beinonim [Tanya], chapter 52, “And what is the garment,” etc.; see there.) For it is not the way of a king to speak of commoners’ matters.
The parenthesis refers to Tanya, chapter 52, at the words “And what is the garment.” Then a new step begins with the Zohar’s saying that it is not the way of a king to speak of commoners’ matters.


פי׳ מילין דכדי שאינן מערכו53 והנה כל העולמות עליונים ותחתונים כולם הם מילין דהדיוטא לגבי הקב״ה בכבודו ובעצמו שהוא רם ונשא עליהם רבבות מדרגות עד אין קץ ותכלית וכולא ממש כלא חשיבא קמיה,
That is: trifling matters, which are beneath his station. Now, all the worlds, upper and lower, are all “commoners’ matters” in relation to the Holy One, blessed be He, in His glory and His very Self, who is high and exalted above them by myriads of levels, without end or limit, and “all is truly considered as nothing before Him,”
“Commoners’ matters” means trivial things beneath the king’s station. Measured against G-d Himself, all the worlds, even the highest, are such trivial matters, since He is infinitely exalted above them and all is as nothing before Him.


וכמו למשל מלך בשר ודם שיש לו אלף אלפים ורבוא רבבות זהב וכסף ומרבה לספר בענין עפר וחרס את חרסי אדמה שהן ודאי מילין דהדיוטא לגביה.5455
just as, for example, a king of flesh and blood who has a thousand thousands and ten thousand myriads of gold and silver, and talks at length about dust and potsherds, “potsherds among the potsherds of the earth,” which are certainly commoners’ matters to him.
An analogy: a human king with vast wealth of gold and silver who talks at length about dust and broken pottery. For him such talk is certainly beneath his station.




6וכן ויותר מכן לאין קץ ותכלית נחשב לגבי הקב״ה לספר בדבר ה׳ בעשרה מאמרות יהי אור יהי רקיע כו׳
So too, and more than this without end or limit, is it considered, in relation to the Holy One, blessed be He, to speak the word of G-d in the Ten Utterances, “Let there be light,” “Let there be a firmament,” etc.,
The analogy is now applied: for G-d to “speak” the Ten Utterances of creation is even more beneath Him, infinitely more, than talk of dust is beneath a wealthy king.


שהן מילין דהדיוטא56 יותר מעפר וחרס לגבי הכסף וזהב שהם ג״כ ענינים גשמיים בחי׳ דומם כמו העפר והחרס ומן העפר נלקחין
for they are commoners’ matters, more so than dust and potsherds in relation to silver and gold; for these too are physical things, of the level of the inanimate, like the dust and the potsherds, and they are taken from the dust,
The analogy falls short, because silver and gold are themselves physical, inanimate and dug from the earth, so they share something with the dust they are compared to.


אלא בצרוף את הכסף ובבחון את הזהב נעשו חשובים מאד ומובדלים הרבה מן העפר עד שאין לעפר ערך עמהם
only through the refining of the silver and the testing of the gold they have become very precious and far removed from the dust, until the dust bears no comparison with them.
What separates silver and gold from dust is only refining and testing; after that they are precious and far above the dust, yet the gap is still a finite one.


אבל העולמות לגבי הקב״ה ואפילו עולמות עליונים וג״ע [וגן עדן] העליון אין ערוך אליו כלל ולית מחשבה תפיסא ביה57 כלל ומאפס ותהו נחשבו לו58
But the worlds, in relation to the Holy One, blessed be He, even the upper worlds and the higher Gan Eden, bear no comparison to Him at all; “no thought can grasp Him” at all, and “they are accounted by Him as nothing and void.”
Between G-d and the worlds there is no comparison at all, even with the highest worlds and the higher Gan Eden. As the Tikkunei Zohar says, no thought can grasp Him, and as Isaiah says, all is accounted as nothing before Him.


(ועיין מענין הדיוט במא״א [במאורי אור] אות59 ה׳ ס״ל [סבירא ליה / סבירא להו] ובזח״ג [ובזהר חלק ג] תצא דרע״ו60 א׳), אלא כל מה שברא הקב״ה61 לא ברא אלא לכבודו62
(And see on the subject of hedyot [commoner] in Me’orei Or, the letter hei, section 30, and in the Zohar, Part III, Teitzei, 276a.) Rather, all that the Holy One, blessed be He, created, He created only for His glory.
The parenthesis points to two places that discuss the term hedyot, “commoner”: the Kabbalistic lexicon Me’orei Or and the Zohar. Then the question is answered in principle: G-d created everything only for His glory.


ולכן אומרים המלאכים קדוש63 וגו׳ מלא כל הארץ כבודו לפי שאצלם הוא באמת קדוש ומובדל לאין קץ ותכלית רם ומתנשא מימות עולם כי אתה הוא קודם64 שנברא העולם ואתה הוא כו׳.
And therefore the angels say, “Holy,” etc., “the whole earth is full of His glory”: because to them He is truly holy and separate without end or limit, “high and exalted from the days of the world”; for “You are He before the world was created, and You are He,” etc.
This is why the angels proclaim both “Holy” and “the whole earth is full of His glory.” To them G-d is utterly separate and unchanged by creation, as the prayer says: “You are He before the world was created, and You are He” after it was created.




7ואני ה׳ לא שניתי65 כתיב אלא מלא כל הארץ התחתונה דוקא כבודו פי׳ לבושו. דר׳ [דרבי] יוחנן קרי למאני מכבדותא66 ששם נתלבש במעשה המצות וקיום התורה וגם התורה היא חכמתו ורצונו ית׳ שהוא כבודו.
And it is written, “I, G-d, have not changed.” Rather, “the whole earth,” the lower one specifically, “is full of His glory”: that is, His garment, for Rabbi Yochanan called his clothes “my honorers”; for there He is enclothed in the performance of the mitzvos and the fulfillment of the Torah. And the Torah too is His wisdom and His will, may He be blessed, which is His glory.
G-d does not change through creation, as Malachi says, so “glory” cannot mean that He Himself fills the earth. Glory means His garment, as Rabbi Yochanan called his clothes “my honorers”: G-d is “clothed” in the mitzvos performed below, and in the Torah, which is His wisdom and will.


דהיינו הוד מעטה לבושו הוא מלא כל הארץ וכבוד הוא גימטריא ל״ב67 נתיבות חכמה68 הם הילוכים והשתלשלות חכמה עילאה בהשתלשלות העולמות למטה מטה עד
That is, “splendor, the mantle of His garment,” fills the whole earth. And kavod (glory) has the numerical value of the thirty-two paths of wisdom, which are the courses and the chaining-down (hishtalshelus) of the supernal Chochmah (wisdom) in the chaining-down of the worlds, lower and lower, until
The word kavod, “glory,” has the numerical value 32 (20+2+6+4), matching the thirty-two paths of wisdom. These are the ways in which supernal Chochmah descends, step by step, through the worlds.


שנתלבשה בתורה שבעל פה ובעולם הזה יש נתיבות הרבה שנתלבש בסדר זרעים ויש הרבה בסדר מועד וכו׳: (ועמ״ש סד״ה ושמתי כדכד69 גבי וכל גבולך):
it was enclothed in the Oral Torah and in this world. There are many paths that are enclothed in the Order of Zeraim, and many in the Order of Moed, and so on. (And see what is written at the end of the discourse beginning “I will make your windows of kadkod,” on “and all your borders.”)
That descending wisdom finally clothes itself in the Oral Torah and in this world, with many “paths” in each Order of the Mishnah, such as Zeraim and Moed. The parenthesis points to another maamar in Likkutei Torah for more on this.




Section 3 · ¶8–16
Torah, prayer and charity
8ב והנה כלל כל התורה ומצות70 הם ג׳ מדרגות שהם תורה ותפלה וצדקה וכדתנן על שלשה דברים העולם עומד על התורה
2. Now, the whole of the Torah and the mitzvos, taken as a whole, is three levels, which are Torah, prayer and charity; as we learned in the Mishnah: “On three things the world stands: on the Torah,
Section 2 begins. All of Torah and mitzvos can be grouped into three: Torah study, prayer and charity, which correspond to the three “pillars” of the world in the Mishnah.


ועל העבודה ועל גמילות חסדים,71 כי תפלה היא במקום עבודת הקרבנות וגמילות חסדים היינו צדקה.
on the service, and on acts of kindness.” For prayer is in place of the service of the sacrifices, and acts of kindness are charity.
The Mishnah’s “service” is prayer, which took the place of the Temple offerings, and its “acts of kindness” are charity.




9וכנגד ג׳ דברים אלו כתיב בראתיו יצרתיו אף עשיתיו7273 שהם מחשבה דבור ומעשה. בראתיו היא בחי׳ מחשבה שהיא בחינת בריאה יש מאין והיא נגד התפלה שהיא עבודה שבלב זו הכוונה במחשבה ברעותא דליבא.7475
And corresponding to these three things it is written, “I have created him, I have formed him, indeed I have made him,” which are thought, speech and action. “I have created him” is the level of thought, which is the level of creation (beriah), something from nothing; and it corresponds to prayer, which is “the service of the heart”: this is the intention in thought, with the desire of the heart.
Isaiah’s three verbs, “created, formed, made,” correspond to thought, speech and action, and to the three pillars. “Created” (beriah) is something from nothing, and so is thought; it corresponds to prayer, whose essence is the heart’s intention.


כמאמר רז״ל [רבותינו זכרונם לברכה] תפלה בלא כוונה כגוף בלא נשמה76 ודבור התפלה הוא רק שיהיה הקול מעורר הכוונה77 לכן היא במקום הקרבנות78 ועבודת הקרבנות היתה תלויה בכהנא בעובדא וברעותא דליבא כנזכר בזהר.79
As our Sages, of blessed memory, said, “Prayer without intention is like a body without a soul”; and the speech of prayer is only so that the voice should arouse the intention. Therefore it is in place of the sacrifices, and the service of the sacrifices depended on the Kohen, with the deed and with the desire of the heart, as is mentioned in the Zohar.
Prayer without intention is lifeless, and its spoken words serve only to arouse the intention. That is why prayer replaces the offerings, which likewise depended on the Kohen’s deed together with the desire of his heart.




10והיינו שתהיה כוונתו ומחשבתו דבוקה בה׳ להיות מרכבה אליו ית׳ ולמסור נפשו ורצונו לה׳ ית׳ להיות לו
That is, that one’s intention and thought cleave to G-d, to be a chariot for Him, may He be blessed, and to give over one’s soul and will to G-d, may He be blessed, so as to have
The intention of prayer is defined: that one’s thought cleave to G-d, to be a “chariot” for Him, wholly at His disposal, and to give over one’s soul and will to Him.


רק רצון אחד ולב אחד לאביו שבשמים שלא להפרד מיחודו ואחדותו ית׳ ע״י סור מרע ועשה טוב80 דהיינו כד אתכפייא סט״א [סטרא אחרא] אזי יאיר עליו אור ה׳ על נפשו.
only one will and one heart for one’s Father in heaven, so as not to be separated from His unity and oneness, may He be blessed, through “turn away from evil and do good”; that is, when the sitra achra (the other side) is subdued, then the light of G-d will shine upon him, upon his soul.
The aim is a single will and heart directed to one’s Father in heaven, never separate from His oneness. It is achieved by turning from evil and doing good; when the sitra achra is subdued, G-d’s light shines on the soul.




11ועד״ז תקנו ברכות השחר בא״י [ברוך אתה ה׳] אלהינו מלך העולם כי אנו מבקשים שיומשך בחי׳ הוי׳ להוות העולמות שלא יופסק חיותם וקיומם
Along these lines they instituted the morning blessings: “Blessed are You, G-d (Havayah), our G-d, King of the world.” For we ask that the level of Havayah be drawn down to bring the worlds into being, that their life-force and existence not be cut off
The form of every blessing, “Blessed are You, Havayah, our G-d, King of the world,” is read as a request. “Blessed” means drawn down: we ask that the level of Havayah, the Name that brings all into being, keep giving the worlds life, so that it is not cut off.


ולא יסתלק למעלה כטבע האש ח״ו [חס ושלום] ולהיות בחי׳ אלהינו שנהיה בטלים אליו בחי׳ מרכבה8182 אליו ית׳ עד שיקרא שמו עלינו
and that it not withdraw upward, as is the nature of fire, G-d forbid; and that there be the level of “our G-d,” that we be nullified to Him, the level of a chariot for Him, may He be blessed, until His Name is called upon us,
Left to itself the divine light would withdraw upward like fire. “Our G-d” asks that we be nullified to Him like a chariot, so that His Name is called upon us.


שהוא אלהינו כמ״ש אלהי אברהם על שם שהוא בחי׳ מרכבה83 ולא להיות דבר יש ונפרד בפ״ע [בפני עצמו] רק מלך העולם פי׳ מה
that He is “our G-d,” as it says, “the G-d of Avraham,” because he was the level of a chariot; and not to be an existent thing, separate by itself. Only “King of the world”: that is, the fact
He is called “the G-d of Avraham” because Avraham was a chariot for Him, with no separate existence of his own. “King of the world” is a different relation, which the next part explains.


שהוא מהוה ומחיה העולמות להיות יש ונפרד בפ״ע [בפני עצמו] הוא מפני היותו מלך שמו נקרא ואין מלך בלא עם8485 מלשון עוממות דברים זרים ונפרדים שאם
that He brings the worlds into being and gives them life as existent and separate by themselves is because He is King, “His Name is called King”; and there is no king without a people (am), from the term omemos, things that are foreign and separate. For if
That the worlds exist and feel separate from G-d is because He is their King, and a king needs a people (am), a word the maamar connects to omemos, “dimmed” or distant things. Kingship implies subjects who are separate and foreign to the king.


יהי׳ [יהיה] לאדם הרבה בנים אין נקרא שמו מלך עליהם כמ״ש במ״א.86 משא״כ ישראל נקראים בנים למקום8788 ברא כרעא דאבוה89 שהרגל בטלה אצל הראש כמ״ש במ״א.
a man has many sons, he is not called a king over them, as is explained elsewhere. Israel, however, are called children of the Omnipresent; “a son is the leg of his father,” for the leg is nullified to the head, as is explained elsewhere.
A father of many children is not their king, because they are not separate from him. Israel are G-d’s children, “a son is like his father’s leg”: as the leg is nullified to the head, so Israel are nullified to G-d, and the relation of “King” applies to the world.




12והנה כל חיות וקיום העולמות והתהוותם מאין ליש תמיד תלוי במה שאנחנו ממשיכים עלינו אלהותו ית׳ להיות בטלים אליו כי הנשמות המה פנימית העולמות.
Now, all the life-force and existence of the worlds, and their constant coming into being from nothing to something, depends on our drawing His G-dliness, may He be blessed, upon ourselves, to be nullified to Him; for the souls are the inner dimension (pnimiyus) of the worlds.
The worlds’ continual existence depends on Israel drawing G-dliness upon themselves through self-nullification, because the souls are the inner core of the worlds.


כמאמר רז״ל [רבותינו זכרונם לברכה] כשם שא״א לעולם90 בלא רוחות כך א״א לעולם בלי ישראל שישראל הם קיום ומעמד כל העולמות
As our Sages, of blessed memory, said, “Just as the world cannot be without winds, so the world cannot be without Israel”; for Israel are the existence and the mainstay of all the worlds.
The Talmud says that just as the world cannot exist without the winds, it cannot exist without Israel. Israel are the support on which all the worlds stand.


(ועמ״ש מזה בד״ה ויאמר משה אכלוהו היום),91 והוא כמשל חיי הגוף שתלוים בפנימיות נפש החיונית שאם יש איזה מאורע בנפשו החיונית גם כל גופו נהפך לחולה.
(See what is written on this in the discourse beginning “And Moshe said, ‘Eat it today.’”) It is like the life of the body, which depends on the inner dimension of the vital soul: if anything happens to one’s vital soul, his whole body too becomes ill.
The parenthesis points to a Torah Ohr maamar on this saying. The analogy: the body lives through the vital soul within it, so when something befalls the soul, the whole body becomes ill.


לכן אומרים בא״י [ברוך אתה ה׳] אלהינו מלך העולם פי׳ שיבורך ויומשך להיות שם הוי׳ להוות כל הנמצאים ע״י שיהי׳ [שיהיה] לנו בבחי׳ אלהינו
Therefore we say, “Blessed are You, G-d (Havayah), our G-d, King of the world”: that is, that the Name Havayah be blessed and drawn down to bring all beings into existence, through His being for us in the level of “our G-d”;
This is the meaning of the blessing’s formula: Havayah is “blessed,” drawn down, to bring all beings into existence, by way of His being “our G-d,” through Israel’s nullification to Him.


ואזי יהי׳ [יהיה] מלך העולם, ותיקנו לומר כן בכל שחר להיות כי מחדש בטובו92 בכל יום תמיד מעשה בראשית ומהווה אותם ליש מאין המוחלט.
and then He will be “King of the world.” And they instituted saying this every morning, because “in His goodness He renews each day, constantly, the work of creation,” and brings them into being as something from absolute nothingness.
Through that, He becomes “King of the world.” The blessings are said every morning because creation is renewed every day, as the morning prayer says, “in His goodness He renews each day the work of creation.”


אך אין נמצא משל כמוהו ודוגמתו למטה כלל להראות בחוש רק אפס קצהו שבכל יום מאיר מחשך הלילה וכברייתו של עולם93 ברישא חשוכא והדר נהורא.
But there is no analogy like it, or example of it, below at all, to show it to the senses, except the barest edge of it: that every day it becomes light out of the darkness of the night, like the creation of the world, “first darkness and then light.”
Nothing in our world truly shows creation from nothing, but a faint hint is the daily coming of light out of the night’s darkness. This repeats the order of creation, where darkness came first and then light.




13והרי הוא כמו יש מאין. ולכן בראש השנה אומרים זה היום תחלת מעשיך94 זכרון ליום ראשון.
And this is like something from nothing. Therefore on Rosh Hashanah we say, “This day is the beginning of Your works, a remembrance of the first day.”
The daily dawn is a kind of “something from nothing.” For the same reason the Rosh Hashanah prayer calls the day “the beginning of Your works,” as if the world were being created anew.


כי בראש השנה נברא העולם95 ותמיד בכל שנה חוזר הדבר לקדמותו. יצרתיו הוא בחי׳ הדבור שעושה צורה לאותיות המחשבה ואין אותיות הדבור יש מאין כמו אותיות המחשבה
For on Rosh Hashanah the world was created, and always, every year, the matter returns to its original state. “I have formed him” is the level of speech, which gives form to the letters of thought; and the letters of speech are not something from nothing, like the letters of thought,
The world was created on Rosh Hashanah, and each year it returns to that beginning. The maamar now moves to the second verb, “I have formed him,” which corresponds to speech: speech only gives form to letters that already exist in thought.


כי כבר היו אותן האותיות בתוך המחשבה ואינם אלא בחי׳ צורה והתגלות לאותיות המחשבה שהוא כמין חומר לצורה זו והוא נגד התורה שעיקר מצותה בדיבור.96
for those same letters were already within the thought, and they are only the form and revelation of the letters of thought, which is a kind of matter for this form. And it corresponds to the Torah, whose mitzvah is chiefly in speech.
Thought is like raw matter and speech is its form and revelation, so speech is formation (yetzirah), not creation from nothing. It corresponds to Torah study, whose mitzvah is fulfilled chiefly by speaking the words.




14וכמ״ש ושננתם לבניך97 ודברת בם. וכתיב והגית בו יומם ולילה98 וקי״ל [וקיימא לן] דהרהור לאו כדיבור דמי ואין יוצא ידי חובתו בהרהור לבד.99
As it is written, “And you shall teach them diligently to your children, and you shall speak of them”; and it is written, “And you shall meditate on it day and night”; and we hold [as law] that thinking is not like speaking, and one does not fulfill one’s obligation with thinking alone.
Torah study corresponds to speech: the verses command speaking and uttering the words, and the halachah is that thinking is not like speaking, so one does not fulfill the obligation of Torah study by thought alone.


והגם שמעלת התורה עולה למעלה מעלה על מעלת התפלה. כמו שאמרו רז״ל [רבותינו זכרונם לברכה] ותלמוד תורה כנגד כולם.100101
And although the virtue of the Torah rises far, far above the virtue of prayer, as our Sages, of blessed memory, said, “And the study of Torah is equal to them all,”
This raises a difficulty, because Torah stands far above prayer; the Mishnah says Torah study is equal to all the mitzvos. Why, then, is it linked to speech, which is lower than thought?


אך אדרבה לפי שמעלתה במקורה היא ברום המעלות ברצון העליון ב״ה הנק׳ סתימא דכל סתימין אי אפשר לקבל אורה בבחי׳ גילוי עד
on the contrary: precisely because its virtue in its source is at the height of all levels, in the Supernal Will, blessed be He, which is called “the most hidden of all hidden things,” it is impossible to receive its light in a revealed way until
The answer reverses the question: because Torah’s source is so high, in the Supernal Will, called in the Zohar “the most hidden of all hidden things,” its light cannot be revealed without coming down.


שתרד למטה ותתלבש בגשמיות עולם הזה הקל קול יעקב102 בהבל פיהם שבהם יתלבש אור ה׳ הגנוז בתורתו ומאיר בבחי׳ גילוי להחיות כל העולמות עליונים ותחתונים.
it descends below and is enclothed in the physicality of this world, “the voice is the voice of Yaakov,” in the breath of their mouths, in which the light of G-d hidden in His Torah is enclothed, and it shines in a revealed way to give life to all the worlds, upper and lower.
Torah’s light is revealed only when it is clothed in the physical breath of speech, “the voice of Yaakov” in Jewish mouths. Then the G-dly light hidden in the Torah shines openly and gives life to all the worlds.


וכידוע ליודעי חן שכל דבר עליון מאד אינו בא לידי גילוי אורו אלא למטה בסוף מעשה כנ״ל. אף עשיתיו כנגד מעשה הצדקה.103
And as is known to those who know chen [the hidden wisdom], everything very high comes to the revelation of its light only below, at the end of action, as mentioned above. “Indeed I have made him” corresponds to the deed of charity.
This follows a principle of Kabbalah (chen, an acronym for “hidden wisdom”): the higher a thing is, the lower it must descend for its light to be revealed, at “the end of action.” The third verb, “I have made him,” corresponds to the deed of charity.




15והנה בג׳ דברים אלו אנו ממשיכין עלינו אור ה׳ להיות האור נאחז כמו ע״ד משל בפתילה או בעצים
Now, through these three things we draw the light of G-d upon ourselves, so that the light takes hold, as, by way of analogy, in a wick or in wood.
Through Torah, prayer and charity we draw G-d’s light upon ourselves; in the image of fire, they are what the flame takes hold of.


וכמו שאנו רואים שאור הנאחז בעצים נעשה אור הרבה במאד מאד אבל הוא גס ועב.
And as we see, the light that takes hold in wood becomes a very, very great light, but it is coarse and thick;
Two kinds of fuel give two kinds of flame. Wood gives a large blaze, but a coarse and heavy one.




16והנאחז בפתילה הוא אור מועט אבל הוא דק. ככה ענין התאחזות אור ה׳ במחשבה הוא אור מועט שאין פעולתו בהתגלות כל כך להחיות העולמות
and that which takes hold in a wick is a small light, but it is fine. So too the taking hold of the light of G-d in thought is a small light, whose effect in giving life to the worlds is not as revealed
A wick gives a small but fine flame. So G-d’s light held in thought, as in prayer, is refined but small in its revealed effect on the worlds.


כמו פעולת המעשה ודבור בתלמוד תורה דעקימת שפתיו104105 הוי מעשה, וכמו שאמר הכתוב היום לעשותם106 כתיב
as the effect of action, and of speech in the study of Torah, for the moving of one’s lips counts as an action; and as Scripture says, “Today, to do them,” is what is written.
Action has the greater revealed effect, and speech in Torah study counts as action, since the Talmud rules that moving one’s lips is an act. The verse “today, to do them” stresses that this world is the place of doing.


כי זה כל האדם107 ותכלית ירידת נשמתו לעוה״ז להמשיך אור ה׳ בבחי׳ גילוי מרום המעלות עד סוף המעשה.
“For this is the whole of man,” and the purpose of his soul’s descent to this world: to draw down the light of G-d in a revealed way from the height of the levels to the end of action.
The whole purpose of man and of the soul’s descent is to draw G-d’s light down openly, from the highest level to the lowest, physical action.


אבל השראת אור ה׳ במחשבה היא רוחנית דקה מרוחניות הנמשך ונתפשט למטה בבחי׳ המעשה, [ועד״ז בודקין את החמץ108 היש והגסות לאור הנר דוקא שהבירור הוא במחשבה ועמ״ש ע״פ ובבואה109 כו׳
But the resting of the light of G-d in thought is a spirituality finer than the spirituality that is drawn down and spreads out below, in the realm of action. [Along these lines, one searches for the chametz, the sense of self and the coarseness, by the light of a candle specifically, for the refinement is in thought; and see what is written on the verse “And when she came,” etc.,
Light in thought is the finer spirituality. The bracket adds a halachic parallel: chametz, which stands for ego and coarseness, is searched for by a candle’s small light, because sorting out good from bad is done in thought; a Torah Ohr maamar is cited for this.


אמר עם הספר110 כו׳], אלא שבבחינת המעשה והדבור התפשטות האור הוא הרבה וניכר פעולותיו, וכמו שאנו רואים ברוחניות האדם בנפש החיוניות שפעולת המחשבה שבראש אינה כ״כ [כל כך]
“he said with the letter,” etc.] Only, in the realm of action and speech, the spreading of the light is great and its effects are noticeable; as we see in the spiritual side of a person, in the vital soul: the activity of thought, which is in the head, is not as much
In action and speech the light spreads widely and its effects can be seen. The same is true in a person: the thinking done by the head is less visible than the work of the legs.


כמו פעולת הרגלים שהם מנענעים את כל הגוף ומוליכים ממקום למקום אעפ״כ [אף על פי כן] הראש הוא העיקר חיותו שבו תלוי כל חיות נפש האדם אלא ששניהם צריכים זה לזה. כך הענין בתורה ותפלה וצדקה שכולם צריכים זה לזה:
as the activity of the legs, which move the whole body and carry it from place to place; nevertheless, the head is the main seat of its life-force, on which all the life-force of a person’s soul depends; only, the two need each other. So it is with Torah, prayer and charity: they all need each other.
The legs move the whole body, yet the head is the seat of life on which everything depends, and each needs the other. So too Torah, prayer and charity each need the others.




Section 4 · ¶17–20
The condition: nullifying the will, and its opposite
17ג והנה לתוספת ביאור הכתוב כי ה׳ אלהיך אש אוכלה הוא צריך להזכיר כי כשם שהאש אינו נתפס ונאחז היטב בפתילה או בעצים להאיר על הארץ כ״א כשהוא אש אוכלה
3. Now, to explain further the verse “For G-d your G-d is a consuming fire,” we must mention that just as fire does not catch and take hold well in a wick or in wood, to give light upon the earth, except when it is a consuming fire,
Section 3 develops the verse “G-d is a consuming fire” further. A flame holds well and gives light only when it actually consumes its fuel.


דהיינו כשהיא אוכלת מה שמאחיזין בה שהפתילה או העצים יהיו נוחין ומוכשרין להתאכל ולכלות בה כך אין אור ה׳ נאחז יפה ושורה בנפש
that is, when it consumes what is made to hold it, so that the wick or the wood are yielding and fit to be consumed and spent in it, so too the light of G-d does not take hold well and rest in the soul
The fuel must be yielding and fit to be consumed. Likewise G-d’s light rests firmly in a person only on a certain condition, stated in the next part.


האדם באחד מג׳ דברים אלו כי אם בביטול רצון וכלות הנפש אליו ית׳ כי רוח אייתי רוח111 ואמשיך רוח.
of a person through any one of these three things, except with the self-nullification (bittul) of the will and the soul’s expiring [in longing] for Him, may He be blessed; for “spirit brings spirit and draws down spirit.”
Torah, prayer and charity hold G-d’s light only when a person gives up his own will and longs for G-d to the point of expiry. As the Zohar says, a spirit from below brings and draws down a spirit from above.




18ולכן תלוי המשכת אור ה׳ ע״י התורה והמצות בישראל כמ״ש ויקם עדות ביעקב112 ותורה שם בישראל
Therefore the drawing down of the light of G-d through the Torah and the mitzvos depends on Israel, as it is written, “He established a testimony in Yaakov and placed a Torah in Israel”;
This is why drawing G-d’s light down through Torah and mitzvos depends on Israel, as the verse says the Torah was given “in Yaakov” and “in Israel.”


כי יעקב וישראל הוא בחי׳ אתכפיא ואתהפכא שבזה תלוי המשכת אור ה׳ ע״י התורה והמצות משא״כ בלא ביטול רצון אין יכולת להמשיך ועמ״ש ע״פ הבאים ישרש.113114
for Yaakov and Yisrael are the levels of iskafya (subduing) and is’hapcha (transforming), on which the drawing down of the light of G-d through the Torah and the mitzvos depends; whereas without self-nullification of the will there is no ability to draw it down. And see what is written on the verse “In days to come, Yaakov shall take root.”
Yaakov and Yisrael stand for two stages of service: subduing the animal soul (iskafya) and transforming it (is’hapcha). Without giving up one’s own will the light cannot be drawn down; a Torah Ohr maamar is cited for more.




19והנה ע״י ג׳ דברים אלו שאנו ממשיכין בהם אור ה׳ אף שנתלבש בדברים גשמיים שכל אנושי על זה נאמר אני כברוש רענן115 פי׳ ברוש הוא ארז דק שיכולין לכוף ראשו לעיקרו ואח״כ כשחוזר לקדמותו
Now, through these three things, by which we draw down the light of G-d although it is enclothed in physical things, [in] human intellect: of this it is said, “I am like a fresh cypress (berosh).” That is, a berosh is a slender cedar whose top can be bent down to its base, and afterwards, when it returns to its former state,
G-d says, “I am like a fresh cypress.” A berosh is a slender tree whose top can be bent down to its base; when it springs back, it lifts what was placed on it.


הנה הוא מעלה את הדבר הניתן עליו כשהיה בכפיפתו לגבהו למעלה מאד, [וכענין הנמצא בספרים במעשה דיואב116 ברבת בני עמון], כך אמר הקב״ה אני הוא
it raises the thing that was placed on it while it was bent, up to its height, very high [as in the account found in the books, of the episode of Yoav at Rabbas Bnei Ammon]. So the Holy One, blessed be He, said: I am the one
The springing tree lifts its load far higher than where it was placed. The bracket recalls a story told in the books about Yoav at Rabbah of the children of Ammon; then the analogy is applied to G-d.


שנתלבש במעשה התחתונים כברוש רענן, ע״י כפיפת קומתו כביכול [ועמש״ל [ועיין מה שכתוב לעיל] סד״ה קול דודי117 בענין דומה דודי לצבי118 ובד״ה קדש ישראל119120 בענין פי׳ ואנכי תרגלתי לאפרים]121
who is enclothed in the deeds of the lower beings, “like a fresh cypress,” through the bending of His stature, as it were [and see what is written above, at the end of the discourse beginning “The voice of my Beloved,” on the subject of “My Beloved is like a gazelle,” and in the discourse beginning “Israel is holy,” on the explanation of “And I taught Ephraim to walk”],
G-d “bends His stature,” as it were, to clothe Himself in the deeds of the lower beings, the mitzvos. The bracket points to two other maamarim in Likkutei Torah that discuss G-d’s descent toward Israel.


שע״י זה תתעלה נפש האדם בעילוי אחר עילוי לאור באור122 א״ס ב״ה והיתה נפשו צרורה בצרור החיים את123 ה׳ ממש ועמ״ש מזה גבי שבת שבתון.
so that through this a person’s soul is raised, ascent after ascent, to be illumined with the Infinite Light (Or Ein Sof), blessed be He, “and his soul shall be bound up in the bond of life with G-d” itself. And see what is written on this regarding “a Sabbath of complete rest.”
When the cypress springs back, it carries the soul up with it, rising level after level until it is illumined with the Infinite Light and “bound up in the bond of life with G-d.” Another maamar, on “a Sabbath of complete rest,” is cited for more.




20והנה את זה124 לעומת זה עשה אלהים אש זרה כנגד אש אוכלה וג״כ נתלבש במחשבה דבור ומעשה אשר לא לה׳ המה125 בחינת קלון לעומת כבוד.
Now, “G-d made the one opposite the other”: a strange fire opposite the consuming fire; and it too is enclothed in thought, speech and action “that are not G-d’s,” the level of disgrace (kalon) opposite glory (kavod),
Opposite holiness G-d made a parallel force: a “strange fire” opposite the consuming fire. It too clothes itself in thought, speech and action, but those that are not for G-d; it is disgrace (kalon) opposite glory (kavod).


וכמ״ש כבוד חכמים ינחלו126 וכסילים מרים קלון וכשם שעל הטובה תתעלה נפשו מאד ביתר שאת127 מכאשר תוכל הנפש שאת לפי השגתה להיות צרורה בצרור החיים את ה׳ ממש.
as it is written, “The wise shall inherit glory, but fools carry off disgrace.” And just as for the good one’s soul is raised very high, “with greater exaltation” than the soul is able to bear according to its comprehension, to be “bound up in the bond of life with G-d” itself,
Proverbs contrasts the glory the wise inherit with the disgrace fools carry off. Good deeds raise the soul far beyond what it could reach by its own understanding, until it is bound up with G-d Himself.


כך לעומת זה על הרעה נאמר ואת נפש אויביך יקלענה128 בתוך כף הקלע129 דהיינו קליעה למקום רחוק מאד מאד מאור פני ה׳ כמ״ש ואנכי הסתר אסתיר130 פני ביום ההוא על כל הרעה וגו׳.
so, opposite this, of the evil it is said, “And the soul of your enemies He shall sling out, as from the hollow of a sling”; that is, being slung to a place very, very far from the light of G-d’s countenance, as it is written, “And I will surely hide My face on that day, for all the evil,” etc.
Sin does the opposite: the soul is “slung away,” cast far from the light of G-d’s face, as when G-d says He will hide His face because of the evil.




Section 5 · ¶21–23
The remedy: teshuvah and compassion
21ועמ״ש מענין כף הקלע בד״ה צו את בנ״י [בני ישראל]131 כו׳ את קרבני לחמי.132 והעצה היעוצה לזה הוא עשות התשובה ובפרט בעשרת ימי תשובה שאז הזמן ועת לכל חפץ133 להושיבם אל מקורם
And see what is written on the subject of “the hollow of the sling” in the discourse beginning “Command the children of Israel... My offering, My bread.” And the counsel given for this is to do teshuvah (return), and especially in the Ten Days of Teshuvah, for then is the season, “and a time for every desire,” to settle them back in their source;
The “sling” of the soul is discussed further in another maamar. The remedy for the soul’s distance is teshuvah, above all in the Ten Days of Teshuvah, the season made for bringing souls back to their source.


ואזי ישתפך נפשו במרירות על ריחוקו מאור פני ה׳ וישוב אל134 הוי׳ וירחמהו כמ״ש ויזעקו אל135 ה׳ בצר להם, ועיקר התשובה כמ״ש אליך ה׳ נפשי אשא136137 לבטל רצונו אליו ית׳ שיהי׳ [שיהיה] לו רצון אחד לאביו
and then his soul will pour itself out in bitterness over its distance from the light of G-d’s countenance, “and he will return to G-d, and He will have mercy on him,” as it is written, “And they cried out to G-d in their distress.” And the essence of teshuvah is as it is written, “To You, G-d, I lift up my soul”: to nullify one’s will to Him, may He be blessed, so as to have one will for one’s Father
Teshuvah begins with bitterness over one’s distance from G-d, which leads to crying out to Him. Its essence, in the words “To You, G-d, I lift up my soul,” is to give one’s will over to G-d, so that one’s only will is for one’s Father in heaven.


שבשמים בתשוקה וכלות הנפש ממש ולבקש מלפניו ית׳ שישרה עליו אור ה׳ ורצונו להיות לו ביטול רצון, ועד״ז תקנו לומר בקשת סלח לנו138 מחל לנו שאינו כפשוטו כ״א חטאת מה תפעל לו139 ומה ענין המחילה,
in heaven, with longing and the very expiring of the soul, and to ask of Him, may He be blessed, that the light of G-d and His will rest upon him, so that he have the self-nullification of the will. Along these lines they instituted the request “Forgive us, pardon us,” which is not meant literally, for “if you have sinned, what do you do to Him?” and what would pardon mean?
One longs for G-d with one’s whole soul and asks that His light and will rest on oneself, so that one’s own will is set aside. Even the daily request “Forgive us, pardon us” cannot mean that sin harmed G-d, for as Job says, a sin does nothing to Him.


אלא הענין לבקש המחילה והתגלות הרצון שישוב רצונו להיות שורה עלינו לעשות רצונו ית׳ בלב שלם ונפש חפיצה ואומרים מי כמוך אב הרחמים140 זוכר כו׳.
Rather, the point is to ask for pardon and the revelation of the will: that His will return to rest upon us, so that we do His will, may He be blessed, with a whole heart and a willing soul. And we say, “Who is like You, merciful Father, who remembers...,” etc.
The request for pardon is really a request that G-d’s will be revealed and rest upon us again, so that we do His will wholeheartedly. In the same spirit we add during these days, “Who is like You, merciful Father, who remembers [His creatures for life].”


פי׳ כל התהוות עולמות עליונים ותחתונים מראש ועד סוף הוא לפניו ית׳ זכירה אחת, וכמ״ש בזהר141 דבמחשבה אחת ברא את העולמות לפי
That is: the entire coming into being of the upper and lower worlds, from beginning to end, is before Him, may He be blessed, a single remembrance; as is written in the Zohar, that with a single thought He created the worlds, because
The “remembering” of “merciful Father” is explained: all of creation, from beginning to end, is before G-d as one single remembrance, for the Zohar says He created the worlds with a single thought.


שהוא ית׳ צופה ומביט עד סוף כל הדורות וקורא הדורות מראש,142 וא״כ מיד כשעלו כל העולמות במחשבה להבראות הרי כבר נגמרו ונשלמו בריאתם לפניו ית׳.143 [ועמ״ש מזה בד״ה תקעו בחדש].144
He, may He be blessed, looks and sees to the end of all the generations, and “calls the generations from the beginning.” If so, as soon as all the worlds arose in thought to be created, their creation was already finished and complete before Him, may He be blessed. [And see what is written on this in the discourse beginning “Blow the shofar on the new moon.”]
G-d sees all generations to their end at once, so the moment the worlds arose in His thought, their creation was already complete before Him. A maamar for Rosh Hashanah is cited for more.




22והנה נראה בחוש גודל הצמצום שצמצם אור א״ס ב״ה במחשבה אחת ושאינה לפי ערכו ומהותו כלל והכל הוא מפני היותו אב הרחמים.145
Now, one sees plainly the greatness of the tzimtzum (contraction) by which the Infinite Light (Or Ein Sof), blessed be He, was contracted into a single thought, which is not in keeping with His worth and essence at all; and all this is because He is the merciful Father.
The fact that the infinite G-d confined His creative light to “a single thought,” far below His true measure, is itself an act of compassion: it is because He is the “merciful Father.”


פי׳ שמהוה וממשיך מדת רחמנות לרחם על העולמות ולהוותם ולקיימם תמיד בצמצום מחשבה אחת, ומזה
That is, He brings into being and draws down the attribute of compassion, to have compassion on the worlds, to bring them into being and to sustain them constantly, through the contraction of a single thought. And from this
His compassion is what brings the worlds into being and keeps them existing at every moment, within the limits of that one thought.


יתבונן האדם לעורר רחמים רבים על נפשו איך שנפלה מטה מטה מאד בהסתכלו בשרשו דע מאין באת.146147 פי׳ מבחי׳ אין שהוא בחי׳ אב הרחמים.
a person should reflect, so as to arouse great compassion on his soul, how it has fallen very, very low, when he looks at its root: “Know from where (me’ayin) you came,” that is, from the level of Ayin (nothingness), which is the level of the merciful Father.
Reflecting on this should move a person to have compassion on his own soul, seeing how far it has fallen from its root. The Mishnah’s “Know from where (me’ayin) you came” is read as “from Ayin,” the divine “nothing,” the level of the merciful Father.




23וא״כ הירידה שירד מאור פניו ית׳. היא גדולה מאד ומאיגרא רמא148 כו׳ ובזה יתמרמר נפשו מאד ונגעה עד נקודת הלב ממש שיכלה נפשו ולבבו וישוב אל ה׳.
If so, the descent by which he has come down from the light of His countenance, may He be blessed, is very great, “from a high roof,” etc. And through this his soul will be very bitter, and it will touch the very point of the heart, so that his soul and heart will expire, and he will return to G-d.
The soul’s fall is “from a high roof to a deep pit.” Contemplating this makes a person deeply bitter, touching the innermost point of the heart until his whole being longs for G-d and he returns to Him.


וע״י תשובה מאהבה רבה כזו הנה הזדונות נעשו כזכיות149 פי׳ כשם שע״י הזכיות תתעלה נפשו באור ה׳ כך תתעלה נפשו ע״י המרירות הגדולה הזאת מחמת הזדונות ובמקום שבעלי תשובה כו׳:150
And through teshuvah out of such great love, the willful sins become like merits. That is, just as through merits his soul is raised in the light of G-d, so his soul is raised through this great bitterness on account of the willful sins; and “in the place where baalei teshuvah [stand],” etc.
Such teshuvah from great love turns even willful sins into merits, as the Talmud says: the bitterness over the sins lifts the soul just as merits do. Hence baalei teshuvah stand where even the completely righteous cannot.




Section 6 · ¶24–27
The Rock above the fire
24ד כי הנה במשה רבינו כתיב ושמתיך בנקרת הצור151 כשרצה להוריד י״ג מדות הרחמים. פי׳ מבחי׳ צור עליון מקור ושרש כל שרשי התהוות,152 כמ״ש הביטו אל צור חצבתם153 ונק׳ צור
4. For of Moshe our teacher it is written, “And I will place you in the cleft of the rock,” when he wished to bring down the Thirteen Attributes of Mercy. That is, from the level of the Supernal Rock, the source and root of all the roots of coming-into-being, as it is written, “Look to the rock from which you were hewn.” And it is called “rock”
Section 4 explains the power of teshuvah. When Moshe sought to draw down the Thirteen Attributes of Mercy, G-d placed him “in the cleft of the rock”: the Supernal Rock, the source of all roots of existence, as in “Look to the rock from which you were hewn.”


כמו למשל צור החלמיש154 שמכין בו להוציא האש שהיסוד האש שבו הוא בכח ובהעלם ולא בפועל.
as, for example, the flint rock, which one strikes to bring out fire, for the element of fire in it is potential and hidden, and not actual.
The image is flint: fire is hidden in it only as potential, and comes out when the stone is struck.


כך כביכול נקרא צור, צור חיינו כי הוא שרש ומקור לכל שרשי ההוי״ה, ושרש ההוי״ה הוא בו בהעלם בכח ולא בפועל שמבחי׳ שם הוי׳ להיות מהוה כל הנמצאים מאין ליש.
So, as it were, He is called “Rock,” “the Rock of our life,” for He is the root and source of all the roots of havayah (coming into being), and the root of coming-into-being is in Him hidden, in potential and not in actuality; [the coming-into-being] that is from the level of the Name Havayah, to bring all beings into existence from nothing to something,
So G-d is called “Rock” as the hidden root of all existence, before it takes form in the Name Havayah, which actually brings beings into existence from nothing.


שהוא בחי׳ אש אוכלה הנ״ל. אבל בחי׳ הצור הוא שממנו נמשך ונתהווה בחי׳ אש אוכלה הנ״ל [ועיין בפרדס שער י״א פ״ג [פרק ג׳] ועמ״ש סד״ה והיה מספר בנ״י [בני ישראל]].
which is the level of the “consuming fire” mentioned above. But the level of the Rock is that from which the level of the “consuming fire” mentioned above is drawn forth and comes into being. [See Pardes, Sha’ar 11, chapter 3; and see what is written at the end of the discourse beginning “And the number of the children of Israel shall be.”]
The Name Havayah is the “consuming fire” discussed earlier, while the Rock is the higher source from which that fire itself comes. The bracket refers to Pardes Rimonim and to another maamar for more.




25והנה גדול כחן של155 בעלי תשובה שמגיעים עד בחי׳ הצור הנ״ל כמו למשל אם נכבה מאור האש מוציאים האש מצור החלמיש.
Now, great is the power of baalei teshuvah, for they reach as high as the level of the Rock mentioned above; as, for example, if the light of the fire has gone out, one brings fire out of the flint rock.
Baalei teshuvah reach this Rock. When a fire has gone out, one strikes flint to bring out new fire from where it lies hidden.


כך הענין בבעל תשובה שנכבה אצלו מאור האש אוכלה לפי שאין להם בחי׳ הפתילה והעצים להתאחז בהם האור שהן הם תורה ומעשים טובים,
So it is with a baal teshuvah, in whom the light of the consuming fire has gone out, because they lack the wick and the wood for the light to take hold of, which are Torah and good deeds:
In a baal teshuvah the “consuming fire” has gone out, because he lacks the wick and wood, the Torah and good deeds, that hold G-d’s light.


הנה ע״י המרירות הגדולה בנקודת הלב שהוא למעלה מהזמן ואין חפץ בזמן ומקום כלל שמואס בחיי נפשו כענין ר׳ [רבי] אליעזר
through the great bitterness in the point of the heart, which is above time, so that he has no desire for time and space at all, for he despises the life of his soul, as in the case of Rabbi Eliezer
His bitterness reaches the innermost point of the heart, which is beyond time and space; he no longer cares for his own life.


בן דורדיא שבכה156 עד שיצאת נשמתו, הרי מחמת זה מגיע לבחי׳ הצור למעלה מעלה מבחי׳ התהוות הויות והמשכת זמן ומקום [כמש״ש [כמה שכתוב שם] הנה מקום אתי].157
ben Durdaya, who wept until his soul departed, because of this he reaches the level of the Rock, far, far above the level of the coming into being of existences and the drawing forth of time and space [as it is written there, “Behold, there is a place with Me”].
Rabbi Eliezer ben Durdaya, who wept until his soul left him, is the model. Such bitterness reaches the Rock, far above the level that brings existence, time and space into being, the “place with Me” of the verse said to Moshe.




26ולכן יצאת בת קול שהוא מזומן לחיי עוה״ב [עולם הבא]158 כמעשה הצדיקים שנהנין מזיו159 תורתן ועבודתן, ואף שלא היה לו תומ״צ [תורה ומצות] מפני היותו דבוק במקורא ושרשא דכולא, אך לא כל אדם זוכה לזה.
Therefore a heavenly voice went forth [saying] that he is destined for the life of the World to Come, like the deeds of the righteous, who enjoy the radiance of their Torah and their service, even though he had no Torah and mitzvos, because he was cleaving to the source and root of all. But not every person merits this.
This is why a heavenly voice declared Rabbi Eliezer ben Durdaya destined for the World to Come like the righteous, who enjoy the radiance of their Torah and service, though he had no Torah and mitzvos: his teshuvah bound him to the source of all. But not everyone attains this.




27ולכך אנו מתפללים השיבנו ה׳ אליך ונשובה שיהיה תחלה אתעדל״ע [אתערותא דלעילא] בכדי שיוכל להיות אח״כ אתעדל״ת [אתערותא דלתתא] ונשובה אח״כ, ואף
Therefore we pray, “Bring us back to You, G-d, and we shall return”: that there first be an arousal from above, so that afterwards there can be an arousal from below, “and we shall return” afterwards. And even
Since not everyone can reach the Rock on his own, we pray “Bring us back to You, and we shall return”: first an arousal from above, which then makes our own arousal from below possible.


כי לעולם באתעדל״ת [באתערותא דלתתא] תלוי אתעדל״ע [אתערותא דלעילא] אעפ״כ [אף על פי כן] חדש ימינו כקדם. פי׳ כמו שהיה תחלת בריאת העולמות מחמת רצונו הטוב כי חפץ חסד הוא.160161
though the arousal from above always depends on the arousal from below, nevertheless, “renew our days as of old”: that is, as it was at the beginning of the creation of the worlds, from His good will, “for He desires kindness.”
Normally G-d’s response depends on our first step, yet we ask, “Renew our days as of old”: as at creation, which came from His goodwill alone, “for He desires kindness,” with nothing to prompt it.




Section 7 · ¶28–29
The answer: atonement from beyond every Name
28וענין חדש ימינו162 כי הימים נקראים המשכת אור ה׳ כמ״ש לא יהיה לך עוד השמש163 לאור יומם כו׳
And the meaning of “renew our days”: the days are called the drawing down of the light of G-d, as it is written, “The sun shall no longer be your light by day,” etc.,
“Renew our days” is now explained. In Scripture “days” stand for the drawing down of G-d’s light, as Isaiah says that the sun will no longer be Israel’s light by day.


והיה לך הוי׳ לאור עולם וע״ז אנו מבקשים שיאיר עלינו אור חדש מבחי׳ הצור הנ״ל אף שנפסק ממנו האור הראשון מבחי׳ אש אוכלה הוא והיינו כמו בחושך, וזהו
“and G-d shall be for you an everlasting light.” And for this we ask: that a new light shine upon us from the level of the Rock mentioned above, even though the first light, from the level of “He is a consuming fire,” has been cut off from us, and we are as in darkness. And this is [the meaning of]
Instead, G-d Himself will be an everlasting light. So we ask for a new light from the Rock, because the first light, the “consuming fire” held by Torah and mitzvos, has gone out for us through sin, and we are as if in darkness.


כי ביום הזה שהוא יוהכ״פ [יום הכפורים] יום התשוב׳ [התשובה] שמתעורר ומתגלה למטה בחי׳ חפץ חסד ע״י החמשה תפלות לכך יכפר עליכם164 סתם165 מאן דלית ליה שם ידיעא ולא אתפס בשם ולא אתרמיז בשום אות וקוצא כלל,
“For on this day,” which is Yom Kippur, the day of teshuvah, when the level of “He desires kindness” is aroused and revealed below through the five prayers: therefore [it says] “He shall make atonement for you” unspecified, [meaning] the One who has no known name, who is not grasped by any name and is not alluded to by any letter, or the tip of a letter, at all;
This answers the maamar’s opening question. On Yom Kippur, through its five prayers, G-d’s own desire for kindness is revealed below, so the verse says “He shall make atonement” without a Name: the atonement comes from a level that no name, letter or even the tip of a letter can capture.


כי שמות ההוי״ה מורים על המשכת מאין ליש מהעלם אל הגילוי להיות ממלא כל עלמין וסובב כל עלמין.
for the Names of havayah (coming into being) indicate the drawing forth from nothing to something, from concealment to revelation, to be the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin).
Every divine Name expresses some relation to creation: bringing things from nothing into being, from concealment into revelation, whether as light that fills the worlds or light that encompasses them.


משא״כ הקב״ה בכבודו ובעצמו לא שייך עליו לומר לא בחי׳ ממלא כל עלמין ולא בחי׳ סובב כל עלמין.
But of the Holy One, blessed be He, in His glory and His very Self, it does not apply to say either the level of “filling all worlds” or the level of “encompassing all worlds,”
G-d’s own essence is neither “filling” nor “encompassing” the worlds; both terms still describe Him in relation to worlds.


שאינו בגדר עלמין כלל ושם מקור הסליחה וכפרה נושא עון ועובר על פשע166 כי לפניו
for He is not within the bounds of worlds at all. And there is the source of forgiveness and atonement, “who bears iniquity and passes over transgression”; for before Him,
His essence is entirely beyond the category of worlds, and that is the source of forgiveness and atonement, as Micah says, “who bears iniquity and passes over transgression.”


ית׳ לגבי עצם מהותו כביכול לא שייך שום פגם ועון ופשע כ״א בהמשכות היורדות מאור פניו ית׳ ע״י כמה צמצומים ומסכים ולבושי׳ [ולבושין / ולבושים] רבים.
may He be blessed, in relation to His very essence, as it were, no blemish, iniquity or transgression applies at all, but only in the drawings-down that descend from the light of His countenance, may He be blessed, through many contractions (tzimtzumim) and screens and many garments.
No sin can affect G-d’s essence; damage and sin exist only in the lights that descend from Him through many contractions, screens and garments. So atonement from that essence can make whole what was damaged below.




29וזהו מכל חטאתיכם לפני167 ה׳ תטהרו, לפני הוי׳ דוקא דהיינו בטרם שנאצלו בחי׳ המשכת ההויות להוות כל הנמצאים
And this is [the meaning of] “from all your sins, before G-d (Havayah), you shall be purified”: before Havayah specifically, that is, before the level of the drawing forth of the existences, to bring all beings into being, was emanated;
The end of the verse is read in the same light. “Before G-d” is read as “prior to Havayah”: before the Name that brings all beings into existence was emanated.


ואזי תטהרו כשתעלו ותגיעו למדרגה ההיא דהיינו לבחי׳ צור הנזכר לעיל [וע׳ בהרמ״ז [בהרב משה זכות] ס״פ אחרי תטהרו בגימ׳ [בגימטריא] כת״ר כי
and then “you shall be purified,” when you rise and reach that level, that is, the level of the Rock mentioned above. [And see the Ramaz, at the end of Parshas Acharei: tit’haru (“you shall be purified”) has the numerical value of keser (crown), for
One is purified by rising to that level, the Rock. The bracket adds the Ramaz’s observation that tit’haru, “you shall be purified,” equals keser, “crown,” in numerical value: 620.


הנה תרי״ג מצות168 עם ז׳ דרבנן169 הם ממשיכים תר״ך עמודי אור אך אם חטא על הנפש וחסר ופגם בהמשכות הנ״ל
the 613 mitzvos, together with the 7 of the Sages, draw down 620 pillars of light; but if one has sinned against the soul, and has left lacking and blemished these drawings-down,
The 613 commandments of the Torah and the 7 of the Sages, together 620, draw down 620 “pillars of light.” Sin leaves these lights lacking and blemished.


הנה התיקון לזה הוא ע״י התשובה שגדול כחה למלאות כל הפגמים והחסרונות וזהו ענין תטהרו בגימ׳ [בגימטריא] תר״ך כו׳ ועמ״ש בד״ה כי המצוה הזאת אשר אנכי מצוך כו׳]:
the repair for this is through teshuvah, whose power is great to fill all the blemishes and deficiencies; and this is the meaning of tit’haru having the numerical value 620, etc. And see what is written in the discourse beginning “For this commandment which I command you,” etc.]
Teshuvah can fill every blemish and lack, because it reaches the level of Keser, the 620 from which those pillars come; this is the hint in tit’haru equaling 620. Another maamar is cited for more.



In one’s avodah
Teshuvah, especially in the Ten Days of Teshuvah, means more than regret: a person should contemplate the height from which his soul came and how far it has fallen, until the bitterness touches the innermost point of the heart, and should give over his will to G-d, asking that G-d’s will rest on him. Torah study, prayer with intention and charity hold G-d’s light only when done with this self-nullification, and each of the three needs the others.
Questions for discussion
	Why does the verse say “He shall make atonement” without naming G-d, and how does the maamar’s answer depend on the difference between G-d’s Names and His essence?
	In what sense is G-d “a consuming fire,” and why does a flame hold best when it consumes its fuel? What does that mean for the way we do mitzvos?
	How do prayer, Torah study and charity correspond to thought, speech and action, and why does each need the others, like the head and the legs?
	What can a baal teshuvah reach that a person with Torah and good deeds may not, according to the image of the flint rock?
	How does the maamar understand the requests “Forgive us, pardon us” and “Bring us back to You, and we shall return”?

Sources and references
Notes
Paragraph 1
1כי ביום
Another transcript (hanachah) of this same maamar, which the note records was said on Shabbos Shuvah 5562.
Kehot’s noteהנחה אחרת בסה״מ תקס״ב ח״א בתחילתו. קיצורים והגהות באוה״ת ויקרא-א ע׳ צח. צט. ויקרא-ג ע׳ תתכז. ויקרא-ד ע׳ א׳נה. ראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. נאמרה ש׳ תקס״ב שבת שובה. וביאור ע״ז נדפס בס׳ דרך מצותיך ח״ב (רפד, א) [כ]. ראה להלן בהוספות להערות וציונים השוואה לד״ה זה.
2כי ביום הזה יכפר
The verse of the Yom Kippur service: “For on this day He shall make atonement for you, to purify you; from all your sins before G-d you shall be purified.” The whole maamar explains why it says “He shall make atonement” without a Name, and what “before G-d” means.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
3שני גדיי עזים
Rivkah tells Yaakov to bring her “two good kids of the goats” so that she can prepare the dish for Yitzchak. The Midrash cited in the parenthesis connects these two kids to the two goats of Yom Kippur.
Genesis 27:9בראשית כ״ז:ט׳
לֶךְ־נָא אֶל־הַצֹּאן וְקַח־לִי מִשָּׁם שְׁנֵי גְּדָיֵי עִזִּים טֹבִים וְאֶעֱשֶׂה אֹתָם מַטְעַמִּים לְאָבִיךָ כַּאֲשֶׁר אָהֵב:
Go now to the flock, and fetch me from thence two good kids of the goats; and I will make them savoury food for thy father, such as he loveth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4שני גדיי עזים
Rabbi Chelbo says the kids were “good” for Yaakov, who received the blessings through them, and good for his children, who receive atonement through them on Yom Kippur, as it says, “For on this day He shall make atonement.” It is the first of the Midrashim the Alter Rebbe lists on the verse.
Bereshit Rabbah 65:14בראשית רבה ס״ה:י״ד
ורבקה אמרה אל יעקב הביאה לי ציד ועתה בני שמע בקולי לך נא אל הצאן - אמר רבי לוי: לך וקדם את האומה, שמשולה לצאן, היך מה דאת אמר: (יחזקאל יד) ואתן צאני צאן מרעיתי. ולקח לי משם שני גדיי עזים טובים אמר רבי לוי: אם מצאת הרי מוטב, ואם לאו, הבא לי מפרפורנין שלי, שכך כתב לה שהוא מעלה לה שני גדיים בכל יום. טובים ר׳ חלבו אמר: טובים לך, שעל ידן את נוטל את הברכות, וטובים לבניך, שעל ידן הוא מתכפר להם ביוה״כ, דכתיב (ויקרא טז): כי ביום …
“Rebecca said to Jacob her son, saying: Behold, I heard your father speak to Esau your brother, saying” (Genesis 27:6). “Bring me game, and prepare me tasty food and I will eat, and I will bless you before the L-rd before my death” (Genesis 27:7). “Now, my son, heed my voice to what I am commanding you” (Genesis 27:8). “Go now to the flock, and take for me from there two fine goat kids, and I will make of them tasty food for your father, like that he likes” (Genesis …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5רבות תולדות פס״ה גבי שני גדי עזים טובים
The Tzemach Tzedek brings this Midrash there in the name of the Rabbah: “two good kids of goats... for regarding the goat that is sent away it says ‘he shall make atonement.’”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ שה. שטז-שיז בשם הרבות ”שני גדי עיזים טובי׳ כו׳ שהרי גבי שעיר המשתלח אומר יכפר כו׳”.
6וספכ״א, אמור ס״פ כ״ז
There the Midrash is quoted on “two good kids of goats,” good for you and for your children, through which atonement is made for them on Yom Kippur.
Kehot’s note”בענין שני גדי עזים טובים לך ולבניך, שעל ידיהם מתכפר להם ביוהכ״פ” — אוה״ת ויקרא-א ע׳ שה.
7שלח לך פי״ו
There the Midrash on “in the scales they go up” is quoted: all the vanities Israel does all year, G-d forgives in the month of Tishrei, with the verse “For on this day He shall make atonement.” A commentary there explains that the merits go up in the scales and the sins go down.
Kehot’s noteע״פ אך הבל בני אדם כו׳ במאזנים לעלות כל הבלים שישראל עושים כל ימות השנה, במאזנים לעלות מוחל להם הקב״ה בחודש תשרי שנאמר כי ביום הזה יכפר עליכם לטהר אתכם ופי׳ שם בי״מ שהזכיות עולה במאזנים וירדו העוונות” — אוה״ת ויקרא-א ע׳ שה. שיט.
8במאזנים לעלות
“Men are but vanity... in the scales they go up.” The Midrash cited here (Shelach, section 16) reads it as G-d forgiving in Tishrei all the “vanities” Israel did all year, with the verse “For on this day He shall make atonement.”
Psalms 62:10תהילים ס״ב:י׳
אַךְ הֶבֶל בְּנֵי־אָדָם כָּזָב בְּנֵי־אִישׁ בְּמֹאזְנַיִם לַעֲלוֹת הֵמָּה מֵהֶבֶל יָחַד:
Men of low degree are vanity, and men of high degree are a lie; If they be laid in the balances, they are together lighter than vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9The Midrash says that just as Shlomo’s curtains become soiled and are washed again, so Israel are soiled with sins all year, and Yom Kippur comes and atones for them, as it says, “For on this day He shall make atonement for you.”
Shir HaShirim Rabbah 1:5:4שיר השירים רבה א׳:ה׳:ד׳
כְּאָהֳלֵי קֵדָר, מַה אָהֳלֵי קֵדָר אַף עַל פִּי שֶׁנִּרְאִין מִבַּחוּץ כְּעוּרִים וּשְׁחוֹרִים וּסְמַרְטוּטִין, וְהֵם מִבִּפְנִים אֲבָנִים טוֹבוֹת וּמַרְגָּלִיּוֹת, כָּךְ תַּלְמִידֵי חֲכָמִים, אַף עַל פִּי שֶׁנִּרְאִין כְּעוּרִים וּשְׁחוֹרִים בָּעוֹלָם הַזֶּה, אֲבָל בִּפְנִים יֵשׁ בָּהֶם תּוֹרָה, מִקְרָא, מִשְׁנָה, מִדְרָשׁוֹת, הֲלָכוֹת, תַּלְמוּד, תּוֹסֶפְתּוֹת וְאַגָּדוֹת. אִי מָה אָהֳלֵי קֵדָר אֵין צְרִיכִין תִּכְבּוֹסֶת, יָכוֹל אַף יִשְׂרָאֵל כָּךְ, תַּלְמוּד לוֹמַר כִּירִיעוֹת שְׁלֹמֹה, מַה יְּרִיעוֹת שַׂלְמָה זוֹ מִתְלַכְלֶכֶת וּמִתְכַּבֶּסֶת וְחוֹזֶרֶת וּמִתְלַכְלֶכֶת וּמִתְכַּבֶּסֶת, כָּךְ יִשְׂרָאֵל אַף …
“Like the tents of Kedar,” just as the tents of Kedar appear externally to be ugly, black, and in tatters, but internally they are gems and pearls, so too Torah scholars, even though they appear ugly and black in this world, internally there is Torah in them, Bible, Mishna, Midrash, halakhot, Talmud, Tosefta, and aggada. If so, just as tents of Kedar do not require laundering, perhaps the same is true of Israel; the verse states: “Like the curtains of Solomon”—just as these curtains of Solomon are soiled and laundered, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
10שה״ש רבה בפסוק כאהלי קדר
There the Midrash is quoted: the curtain is soiled and washed again; so Israel, though soiled with sins all year, are atoned for when Yom Kippur comes.
Kehot’s note”מתלכלכת וחוזרת ומתכבסת כך ישראל אע״פ שמתלכלכין בעוונות כל ימות השנה יוהכ״פ בא ומכפר עליהם שנאמר כי ביום הזה יכפר כו׳” — אוה״ת ויקרא-א ע׳ שז. שכ.
11כאהלי קדר
“I am black but comely... like the tents of Kedar, like the curtains of Shlomo.” The Midrash on this verse is the next one the Alter Rebbe lists.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12ובפסוק אל גנז אגוז
There the Midrash is quoted: just as a nut that falls into filth is washed, so Israel, though soiled with sins all year, are atoned for when Yom Kippur comes.
Kehot’s note”מה אגוז זה אם נופל לתוך הטנופת כו׳ כך ישראל אע״פ שמתלכלכין בעוונות כל ימות השנה בא יוהכ״פ ומכפר עליהם שנאמר כי ביום הזה יכפר” — אוה״ת ויקרא-א ע׳ שז.
13ובפסוק אחות לנו קטנה
There the Midrash on “we have a little sister” is quoted, ending that Yom Kippur comes and atones for Israel.
Kehot’s note”מה קטן כו׳ כך ישראל כו׳ בא יוהכ״פ ומכפר עליהם” — אוה״ת ויקרא-א ע׳ שח.
14“We have a little sister.” The Midrash on this verse also ends with Yom Kippur coming to atone for Israel.
Song of Songs 8:8שיר השירים ח׳:ח׳
אָחוֹת לָנוּ קְטַנָּה וְשָׁדַיִם אֵין לָהּ מַה־נַּעֲשֶׂה לַאֲחֹתֵנוּ בַּיּוֹם שֶׁיְּדֻבַּר־בָּהּ:
We have a little sister, And she hath no breasts; What shall we do for our sister In the day when she shall be spoken for?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
15תחת אשר לא עבדת
“Because you did not serve G-d your G-d with joy.” Rabbi Yitzchak opens with this verse in the Introduction to Eichah Rabbah, the last place the Alter Rebbe lists.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16אחרי ספ״כ
There the Midrash at the end of Acharei, section 20, is quoted: on the death of Aharon’s two sons, that just as Yom Kippur atones, so their death atones, with the verse “For on this day He shall make atonement.”
Kehot’s note”בענין מיתת שני בני אהרן שכשם שיוהכ״פ מכפר כו׳ כי ביום הזה יכפר” — אוה״ת ויקרא-א ע׳ שה. שיז.
17“I went down to the garden of nuts.” The Midrash on this verse compares Israel to a nut that falls into filth and is washed clean: though they are soiled with sins all year, Yom Kippur comes and atones for them.
Song of Songs 6:11שיר השירים ו׳:י״א
אֶל־גִּנַּת אֱגוֹז יָרַדְתִּי לִרְאוֹת בְּאִבֵּי הַנָּחַל לִרְאוֹת הֲפָרְחָה הַגֶּפֶן הֵנֵצוּ הָרִמֹּנִים:
I went down into the garden of nuts, To look at the green plants of the valley, To see whether the vine budded, And the pomegranates were in flower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
18וכמ״ש בזהר
Tanya brings the same Zohar on “He blew into his nostrils” to show that the G-dly soul comes from G-d’s innermost self, which is the premise of this paragraph.
Kehot’s noteנ״ב וכ״ה בסש״ב רפ״ב וש״נ [לקוטי הגהות לתניא ע׳ ט]. [כ]. ראה ביאור כ״ק אדמו״ר בליקוט פי׳ לתניא ח״ב פ״א.
19“And G-d formed man of dust from the ground, and He blew into his nostrils a soul of life.” With the Zohar’s comment, the verse shows that the soul issues from G-d’s innermost self.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
20הרבה דרכים בחזקת סכנה
Rabbi Shimon bar Abba says in the name of Rabbi Chanina: “Every road is presumed dangerous.” The maamar applies the phrase to the soul’s journey down into the body.
Jerusalem Talmud Berakhot 4:4תלמוד ירושלמי ברכות ד׳:ד׳
21הרבה דרכים בחזקת סכנה ח״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteירושלמי ברכות פ״ד, ה״ד (כל הדרך). קה״ר פ״כ, ב (כל הדרכים).
22בד״ה בשעה שהקדימו
That maamar, which opens with the Talmud’s account of the heavenly voice praising Israel for putting “we will do” before “we will hear,” asks the same question in the words the note quotes: why did the soul descend so far into a physical body for the sake of practical mitzvos, and what does it gain from all its toil?
Kehot’s noteלקו״ת במדבר יב, ג ”וא״כ למה זה ירדה הנשמה כל כך להתלבש בגוף גשמי בשביל קיום מצות מעשיות ומה יתרון לה בכל עמלה”.
23טבע האש להסתלק . . ויסודו
Tanya explains “The soul of man is the lamp of G-d”: a flame by nature strains upward to separate from the wick and cleave to its root in the element of fire above, even though it would cease to exist there; so the soul longs by nature to leave the body and cleave to G-d.
Tanya, Likkutei Amarim 19:2–3תניא, חלק ראשון; ליקוטי אמרים י״ט:ב׳-ג׳
פֵּירוּשׁ, שֶׁיִּשְׂרָאֵל הַקְּרוּיִם ״אָדָם״, נִשְׁמָתָם הִיא, לְמָשָׁל, כְּאוֹר הַנֵּר שֶׁמִּתְנַעְנֵעַ תָּמִיד לְמַעְלָה בְּטִבְעוֹ, מִפְּנֵי שֶׁאוֹר הָאֵשׁ חָפֵץ בְּטֶבַע, לִיפָּרֵד מֵהַפְּתִילָה וְלִידָּבֵק בְּשָׁרְשׁוֹ לְמַעְלָה בִּיסוֹד הָאֵשׁ הַכְּלָלִי שֶׁתַּחַת גַּלְגַּל הַיָּרֵחַ, כְּמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים. וְאַף שֶׁעַל יְדֵי זֶה יִכְבֶּה וְלֹא יָאִיר כְּלוּם לְמַטָּה, וְגַם לְמַעְלָה – בְּשָׁרְשׁוֹ, יִתְבַּטֵּל אוֹרוֹ בִּמְצִיאוּת בְּשָׁרְשׁוֹ, אַף־עַל־פִּי־כֵן, בְּכָךְ הוּא חָפֵץ בְּטִבְעוֹ.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא רפי״ט.
24דבר ה׳ . . שמים נעשו
“By the word of G-d the heavens were made, and by the breath of His mouth all their host.” It identifies the creative force as G-d’s “word.”
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
25בעשרה מאמרות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ה, א.
26בעשרה מאמרות שנברא העולם
“With ten utterances the world was created.” These utterances are the “word of G-d” that the maamar compares to fire.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27יהי אור . . יהי רקיע
“And G-d said, ‘Let there be light.’” The first of the utterances of creation.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג-ו.
28יהי רקיע
“Let there be a firmament in the midst of the waters.” Another of the utterances, and the one the Midrash will say the heavens stand on.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29הלא כה דברי כאש
“Is not My word thus, like fire, says G-d.” The maamar takes it to mean that G-d’s word shares fire’s nature of withdrawing upward.
Jeremiah 23:29ירמיהו כ״ג:כ״ט
הֲלוֹא כֹה דְבָרִי כָּאֵשׁ נְאֻם־Havayah וּכְפַטִּישׁ יְפֹצֵץ סָלַע:
Is not My word like as fire? Saith the L-RD; And like a hammer that breaketh the rock in pieces?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כט.
30ומבשרי אחזה אלו-ה
“From my flesh I behold G-d.” It allows the maamar to learn about the divine word from human speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו.
31באדם הדבור הוא מיסוד האש
The Tzemach Tzedek quotes this statement there, that in man speech comes from the element of fire, and also refers to Torah Ohr, the discourse beginning “Ki Avraham lo yeda’anu.”
Kehot’s noteמובא בביאה״ז להצ״צ כרך-ב ע׳ תתפב ושם מציין גם לתו״א בד״ה כי אברהם לא ידענו.
32והלב . . יסוד האש
Tanya chapter 3 describes the soul’s ten powers: intellect (Chochmah, Binah and Daas) and the emotive attributes, love and awe of G-d, which intellect gives birth to.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פ״ג.
33כי ה״א אש אוכלה הוא
“For G-d your G-d is a consuming fire, a jealous G-d.” The maamar reads it as describing the nature of the divine light: like fire, it rests below only where something holds it.
Deuteronomy 4:24דברים ד׳:כ״ד
כִּי Havayah אֱלֹקֶיךָ אֵשׁ אֹכְלָה הוּא אֵל קַנָּא:
For the L-RD thy G-d is a devouring fire, a jealous G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, כד.
34הבל הלב להב
Two later maamarim in Likkutei Torah bring the same wordplay, hevel halev / lahav.
Kehot’s noteועל״ק ר״פ קדושים רפ״ב (כט, ג) ובבמדבר ד״ה וארשתיך רפ״ד (ח, ד) והוא מת״ז תכ״א (מט, ב). וסוף ת״ז מזהר חדש קעו, ב [תז״ח קיז, ב] [כ].
Paragraph 4
35כולם בחכמה עשית
“How many are Your works, O G-d! You made them all with wisdom.” The maamar uses it to show that the divine light is grasped when it is drawn down into the physical making of the world.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 5
36The Midrash on Psalms asks which word stands in the heavens and answers that they stand on the word “Let there be a firmament,” the same word with which G-d created them. The Alter Rebbe quotes it word for word.
Midrash Tehillim 119:25מדרש תהילים קי״ט:כ״ה
לעולם ה׳ דברך נצב בשמים. אמר ישעיהו (שם מ ח) יבש חציר נבל ציץ ודבר אלקינו יקום לעולם. וכן אמר דוד לעולם ה׳ וגו׳. ולמה הוא נצב שאינו נעשה לא על פי עד אחד ולא על פי שנים אלא כל בית דין העליון מתמנין עליה. וכן הוא אומר (תהלים פט ח) אל נערץ בסוד קדושים רבה. וכן דניאל אומר (דניאל ד יד) בגזרת עירין פתגמא וגו׳. וכן הוא אומר (שם ח א) בשנת שלש לבלשאצר מלך בבל דבר נגלה לדניאל וגו׳. ולמה הוא אומר וצבא גדול. אמרו שצבא גדול מתמנין …
OYW (Public Domain)
37במדרש תהלים
A later maamar in Likkutei Torah, in Parshas Kedoshim, also brings this Midrash on Psalms.
Kehot’s noteעל״ק קדושים כט, ד [כ]. בסה״מ אתהלך ע׳ קה בשם חז״ל. וראה בלקו״ש-כה ע׳ 331 הערה 29. והנסמן בליקוט פי׳ לשעהיוה״א שם.
38יהי רקיע בתוך המים
“Let there be a firmament in the midst of the waters.” The utterance on which, says the Midrash, the heavens stand.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לעולם ה׳ דברך
“Forever, O G-d, Your word stands in the heavens.” The maamar reads it as the creative word remaining within the heavens and sustaining them.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט. וראה שער היחוה״א רפ״א. אגה״ק סכ״ה (תניא קלח, ב).
40וירא פנ״ג גבי וה׳ פקד את שרה
There the Midrash is quoted: “Forever, O G-d, Your word stands in the heavens”: in the heavens and not on earth? Rather, what You said to Avraham in the heavens, “At the appointed time I will return to you.”
Kehot’s note”לעולם ה׳ דברך נצב בשמים הא בארץ לא, אלא מה שאמרת לאברהם בשמים, למועד אשוב אליך כעת חי׳ כו׳” — אוה״ת יהל אור ע״פ לעולם ע׳ תסו.
41וה׳ פקד את שרה
“And G-d remembered Sarah as He had said.” The Midrash on this verse, cited in the parenthesis, reads “Your word stands in the heavens” as the promise to Avraham kept here.
Genesis 21:1בראשית כ״א:א׳
וַה׳ פָּקַד אֶת־שָׂרָה כַּאֲשֶׁר אָמָר וַיַּעַשׂ ה׳ לְשָׂרָה כַּאֲשֶׁר דִּבֵּר:
And the L-RD remembered Sarah as He had said, and the L-RD did unto Sarah as He had spoken.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42תצוה ר״פ ל״ח
There the Midrash is quoted: just as You are true, so Your word is true, and the word You spoke to sanctify Aharon and his sons stands forever; and the question of a commentary (Yedei Moshe) is noted: what does this teach, for why would G-d not keep His word?
Kehot’s note”ע״פ וזה הדבר אשר תעשה להם לקדש . . הה״ד לעולם ה׳ דברך נצב בשמים, אמר דוד כשם שאתה אמת שנאמר וה׳ אלקים אמת כך דברך אמת שנאמר לעולם ה׳ דברך נצב כו׳ אף דבר שדברת לקדש את אהרן ואת בניו קיים לעולם כו׳ והקשה בידי משה שם סק״ג מאי קמ״ל מהכ״ת שלא יקיים הקב״ה דבורו ח״ו” — אוה״ת יהל אור ע״פ לעולם ע׳ תסו.
43ותוך פרשה הנ״ל
There the Midrash is quoted: is G-d’s word not standing on earth, only in heaven? Chizkiyah bar Chiya said: because G-d made a promise in heaven, and the promise He made to the righteous one came after 210 years.
Kehot’s note”וכי אין דבורו של הקב״ה נצב בארץ אלא בשמים, אמר חזקי׳ בר חייא מפני שהבטיח הקב״ה דבר בשמים ואחר רד״ו שנים באה ההבטחה שהבטיח הקב״ה את הצדיק כו׳” — אוה״ת יהל אור ע״פ לעולם ע׳ תסז. וראה גם באוה״ת ויקהל ע׳ ב׳ריב.
44אמור ר״פ כ״ט
The Midrash in Emor on this verse concerns Rosh Hashanah; it is discussed there.
Kehot’s noteבענין ר״ה. ראה יהל אור ע׳ תסח.
45במדבר פ״ב
There the Midrash is quoted: G-d made a promise to Avraham, and it came to pass when Israel left Egypt; therefore it says “And the number of the children of Israel shall be like the sand of the sea,” for “Forever, O G-d, Your word stands in the heavens.”
Kehot’s note”הה״ד לעולם ה׳ דברך נצב בשמים מפני שהבטיח הקב״ה לאברהם ובאת אותה ההבטחה בשעה שיצאו ממצרים כו׳, עד לפיכך הוא אומר והי׳ מספר בנ״י כחול הים הוי לעולם ה׳ דברך נצב בשמים” — יהל אור ע׳ תסח.
46והיה מספר בנ״י
“And the number of the children of Israel shall be like the sand of the sea.” The Midrash on this verse, cited in the parenthesis, sees in it the fulfillment of G-d’s promise to Avraham.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47כי חפץ חסד הוא
“He does not keep His anger forever, for He desires kindness.” The maamar uses it to say that the first creation came from G-d’s own will to do kindness.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח. וראה ע״ח שער דרושי הנקודות ספ״ו.
48ואין כבוד אלא תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ג.
49ואין כבוד אלא תורה
“And ‘glory’ means nothing but Torah, as it says, ‘The wise shall inherit glory.’” It identifies the “glory” of Isaiah’s verse with the Torah and its mitzvos.
Pirkei Avot 6:3משנה אבות ו׳:ג׳
… וַהֲלֹא דְבָרִים קַל וָחֹמֶר, וּמַה דָּוִד מֶלֶךְ יִשְׂרָאֵל, שֶׁלֹּא לָמַד מֵאֲחִיתֹפֶל אֶלָּא שְׁנֵי דְבָרִים בִּלְבַד קְרָאוֹ רַבּוֹ אַלּוּפוֹ וּמְיֻדָּעוֹ, הַלּוֹמֵד מֵחֲבֵרוֹ פֶּרֶק אֶחָד אוֹ הֲלָכָה אַחַת אוֹ פָסוּק אֶחָד אוֹ דִבּוּר אֶחָד אוֹ אֲפִלּוּ אוֹת אַחַת, עַל אַחַת כַּמָּה וְכַמָּה שֶׁצָּרִיךְ לִנְהוֹג בּוֹ כָבוֹד. וְאֵין כָּבוֹד אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ג) כָּבוֹד חֲכָמִים יִנְחָלוּ, (משלי כח) וּתְמִימִים יִנְחֲלוּ טוֹב, וְאֵין טוֹב אֶלָּא תוֹרָה, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּוֹרָתִי אַל תַּעֲזֹבוּ:
One who learns from his fellow one chapter, or one halakhah, or one verse, or one word, or even one letter, is obligated to treat him with honor; for so we find with David, king of Israel, who learned from Ahitophel no more than two things, yet called him his master, his guide and his beloved friend, as it is said, “But it was you, a man mine equal, my guide and my beloved friend” (Psalms 55:14). Is this not [an instance of the argument] “from the less to the …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
50שיהי׳ לו דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמדרש תנחומא נשא פט״ז.
51דירה בתחתונים
When the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower beings, as He has among the higher. The maamar says the mitzvos make this dwelling.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
52לאשתעי מילין דהדיוטא
The Zohar’s principle that it is not the way of a king to speak of commoners’ matters. The maamar uses it to show how far beneath G-d all the worlds are.
Zohar III, 149bזח״ג קמט, ב
Kehot’s noteזח״ג קמט, ב. [כ].
53פי׳ מילין דכדי שאינן מערכו
This explanation of “commoners’ matters” as trivial things beneath the king’s station is quoted there.
Kehot’s noteמובא באוה״ת שמות-ז ע׳ ב׳תרצ.
54כל הנק׳ בשמי
“Everyone that is called by My Name, and for My glory, I have created him, I have formed him, indeed I have made him.” The maamar reads “for My glory” as the purpose of creation, which is the Torah.
Isaiah 43:7ישעיהו מ״ג:ז׳
Kehot’s noteישעי׳ מג, ז.
55Kehot’s note points to Numbers 2 for these words.
Numbers 2במדבר ב׳
Paragraph 6
56הדיוט
The Zohar passage (Teitzei) that the parenthesis cites on the meaning of hedyot, a commoner.
Zohar, Ki Teitzei 1:4–14ספר הזהר, כי תצא א׳:ד׳-י״ד
57לית מחשבה תפיסא בי׳
In Elijah’s prayer (Patach Eliyahu) at the opening of the Tikkunei Zohar: “no thought can grasp You at all.” It expresses how G-d is beyond every world and every grasp.
Tikkunei Zohar, Patach Eliyahu · 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
58ומאפס ותהו נחשבו לו
“All the nations are as nothing before Him; they are accounted by Him as nothing and void.” The maamar applies it to all the worlds.
Isaiah 40:17ישעיהו מ׳:י״ז
כׇּל־הַגּוֹיִם כְּאַיִן נֶגְדּוֹ מֵאֶפֶס וָתֹהוּ נֶחְשְׁבוּ־לוֹ:
All the nations are as nothing before Him; They are accounted by Him as things of nought, and vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, יז.
59במא״א אות ה׳ ס״ל
The note points there as well, alongside Me’orei Or, for the subject of hedyot.
Kehot’s noteראה גם בביאה״ז לצ״צ-א ע׳ רעח.
60ובזח״ג תצא דרע״ו ע׳
The Zohar passage cited here (III, 276a) is quoted there.
Kehot’s noteמובא באוה״ת מסעי ע׳ א׳שעו.
61כל מה שברא הקב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, יא.
62כל מה שברא הקב״ה לא ברא אלא לכבודו
“All that the Holy One, blessed be He, created in His world, He created only for His glory.” The maamar makes this the answer to why G-d creates worlds that are as nothing before Him.
Pirkei Avot 6:11משנה אבות ו׳:י״א
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, לֹא בְרָאוֹ אֶלָּא לִכְבוֹדוֹ, שֶׁנֶּאֱמַר (ישעיה מג), כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף עֲשִׂיתִיו, וְאוֹמֵר (שמות טו), ה׳ יִמְלֹךְ לְעֹלָם וָעֶד. רַבִּי חֲנַנְיָא בֶּן עֲקַשְׁיָא אוֹמֵר, רָצָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְזַכּוֹת אֶת יִשְׂרָאֵל, לְפִיכָךְ הִרְבָּה לָהֶם תּוֹרָה וּמִצְוֹת, שֶׁנֶּאֱמַר (ישעיה מב) ה׳ חָפֵץ לְמַעַן צִדְקוֹ יַגְדִּיל תּוֹרָה וְיַאְדִּיר:
Whatever the Holy Blessed One created in His world, he created only for His glory, as it is said: “All who are linked to My name, whom I have created, formed and made for My glory” (Isaiah 43:7), And it says: “The L-rd shall reign for ever and ever” (Exodus 15:18). Said Rabbi Hananiah ben Akashya: It pleased the Holy Blessed One to grant merit to Israel, that is why He gave them Torah and commandments in abundance, as it is said, “The L-rd was pleased for His righteousness, to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
63קדוש . . מלא כה״א כבודו
The angels call: “Holy, holy, holy is the G-d of hosts; the whole earth is full of His glory.” The maamar reads “holy” as G-d’s separateness and “His glory” as His garment in the lower world.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
64אתה הוא קודם שנה״ע
Kehot’s note points to where this is explained further: Shelah (Shnei Luchos HaBris).
Kehot’s noteתפלת שחרית (בשינוי לשון). וראה של״ה ג, ב.
Paragraph 7
65אני ה׳ לא שניתי
“For I, G-d, have not changed.” The maamar uses it to show that creation brings no change in G-d Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
66ר״י קרי למאני מכבדותא
Rabbi Yochanan called his clothes “my honorers.” The maamar uses it to read “glory” (kavod) as a garment.
Shabbat 113a:14שבת קי״ג א:י״ד
״וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ״. ״וְכִבַּדְתּוֹ״ — שֶׁלֹּא יְהֵא מַלְבּוּשְׁךָ שֶׁל שַׁבָּת כְּמַלְבּוּשְׁךָ שֶׁל חוֹל, וְכִי הָא דְּרַבִּי יוֹחָנָן קָרֵי לְמָאנֵיהּ ״מְכַבְּדוֹתַי״. ״מֵעֲשׂוֹת דְּרָכֶיךָ״ — שֶׁלֹּא יְהֵא הִילּוּכְךָ שֶׁל שַׁבָּת כְּהִילּוּכְךָ שֶׁל חוֹל. ״מִמְּצוֹא חֶפְצְךָ״ — חֲפָצֶיךָ אֲסוּרִין, חֶפְצֵי שָׁמַיִם מוּתָּרִין. ״וְדַבֵּר דָּבָר״ —
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיג, א.
67וכבוד הוא גימטריא ל״ב
Kehot’s note points to Zohar III, 33a for these words.
Zohar III, 33aזח״ג לג, א
Kehot’s noteזח״ג לג, א.
68וכבוד הוא גימטריא ל״ב נתיבות חכמה
The Kehot note gives this Zohar for the equation of kavod with the thirty-two paths of wisdom.
Zohar, Tzav 20:135–145ספר הזהר, צו כ׳:קל״ה-קמ״ה
69מועד — סד״ה ושמתי כדכד
That maamar opens with the dispute of the angels Michael and Gavriel over the meaning of kadkod, where G-d says “Let it be like this and like this,” and asks where the arousal from below draws its power from.
Kehot’s noteלקו״ת ראה כו, ב.
Paragraph 8
70ב) והנה כלל כל התורה ומצות
This section of the maamar, from here on, is quoted there.
Kehot’s noteמכאן מובא בסה״מ תרל״ה-א ע׳ סד ואילך.
71על שלשה דברים העולם עומד על התורה ועל העבודה ועל גמילות חסדים
Shimon the Righteous: “On three things the world stands: on the Torah, on the service, and on acts of kindness.” The maamar reads them as Torah study, prayer and charity.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 9
72וכנגד ג׳ דברים אלו כתיב בראתיו יצרתיו אף עשיתיו
The Tzemach Tzedek notes there that “here” the three pillars are explained as thought, speech and action, “created, formed, made,” and lists other places that discuss “on three things the world stands.”
Kehot’s note”[כאן] פי׳ שהם ג׳ בחי׳ מחודומ״ע שהן בחי׳ בראתיו יצרתיו אף עשיתיו . . ועיין עוד מענין על שלשה דברים העולם עומד בלקו״ת פ׳ שלח בד״ה אני אלקיכם אשר אשר הוצאתי אתכם מאמ״צ דרוש השני פ״ד. ובשה״ש בד״ה לבבתני אחותי כלה פ״ג. ובת״א פ׳ בשלח סד״ה אז ישיר משה ובנ״י” — אוה״ת ויקרא-ד ע׳ א׳נט.
73בראתיו יצרתיו אף עשיתיו
“For My glory I have created him, I have formed him, indeed I have made him.” The maamar matches the three verbs to thought, speech and action.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74ברעותא דליבא
One of the Zohar passages the Kehot note gives for the offering depending on the Kohen’s deed and the desire of the heart.
Zohar, Shmini 6:70–7:79ספר הזהר, שמיני ו׳:ע׳-ז׳:ע״ט
75ברעותא דליבא
A third Zohar passage the Kehot note gives for this.
Zohar, Korach 7:29–8:37ספר הזהר, קרח ז׳:כ״ט-ח׳:ל״ז
76תפלה בלא כוונה כגוף בלא נשמה
Tanya brings the saying “Prayer without intention is like a body without a soul” and discusses the place of intention in prayer and mitzvos.
Kehot’s noteטור פטדה הל׳ שבת סרס״ג סק״ה בשם חז״ל. סידור ר״י עמדין סולם בית א-ל ד״ה מחשבה (ו, ב) בשם הראשונים. ישועות משיחו — אברבנאל יב, א. אברבנאל ומדרש שמואל לאבות פ״ב, מי״ג. של״ה רמט, ב. סש״ב פל״ח וש״נ [ל״מ]. [כ].
77הקול מעורר הכוונה
The Alter Rebbe’s code of law states there that the voice arouses the intention, as a matter of halachah.
Kehot’s noteב״י הל׳ תפלה ססק״א. ראה של״ה פב, ב. שו״ע אדה״ז חאו״ח סס״א, ס״ה. סק״א, ס״ג. מאמרי אדה״ז — הקצרים ע׳ תקלח. אוה״ת וארא ע׳ קעו.
78היא במקום הקרבנות
The words here quote Berakhot 26a:17; the passage is shown below.
Berakhot 26a:17ברכות כ״ו א:י״ז
אִיבַּעְיָא לְהוּ: טָעָה וְלֹא הִתְפַּלֵּל מִנְחָה, מַהוּ שֶׁיִּתְפַּלֵּל עַרְבִית שְׁתַּיִם? אִם תִּמְצָא לוֹמַר, טָעָה וְלֹא הִתְפַּלֵּל עַרְבִית מִתְפַּלֵּל שַׁחֲרִית שְׁתַּיִם, מִשּׁוּם דְּחַד יוֹמָא הוּא, דִּכְתִיב: ״וַיְהִי עֶרֶב וַיְהִי בֹקֶר יוֹם אֶחָד״, אֲבָל הָכָא תְּפִלָּה בִּמְקוֹם קׇרְבָּן הִיא, וְכֵיוָן דְּעָבַר יוֹמוֹ בָּטַל קׇרְבָּנוֹ. אוֹ דִילְמָא כֵּיוָן דִּצְלוֹתָא רַחֲמֵי הִיא, כׇּל אֵימַת דְּבָעֵי מְצַלֵּי וְאָזֵיל.
The question was asked : How is it if one erred and omitted the afternoon Tefillah — shall he say it twice in the evening ? If thou thinkest thou canst answer [by quoting] "If one erred and omitted the evening Tefillah, he should say it twice in the morning," [that is different] because it is one day ; as it is written, "And there was evening and there was morning one day " (Gen. i. 5). But here the Tefillah is the substitute for the sacrifice, and the day …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות כו, א.
79וברעותא דלבא כנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ח״ג לט, א. פח, ב. קעז, ב.
Paragraph 10
80סור מרע ועשה טוב
“Turn away from evil and do good; seek peace and pursue it.” The maamar makes it the path by which the sitra achra is subdued and G-d’s light shines on the soul.
Psalms 34:15תהילים ל״ד:ט״ו
סוּר מֵרָע וַעֲשֵׂה־טוֹב בַּקֵּשׁ שָׁלוֹם וְרׇדְפֵהוּ:
Depart from evil, and do good; Seek peace, and pursue it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לד, טו.
Paragraph 11
81מרכבה
The Midrash again calls the Patriarchs the chariot of G-d. The Kehot note gives it with 47:6.
Bereshit Rabbah 82:6בראשית רבה פ״ב:ו׳
ויעל מעליו אלקים - אמר ריש לקיש: האבות הן הן המרכבה, שנאמר (בראשי׳ יג): ויעל אלקים מעל אברהם. ויעל מעליו אלקים (שם כח) והנה ה׳ נצב עליו, ויצב יעקב מצבה וגו׳:
“G-d ascended from upon him, in the place where He had spoken with him” (Genesis 35:13). “G-d ascended from upon him” – Reish Lakish said: The patriarchs are the Divine Chariot, as it is stated: “G-d ascended from upon Abraham” (Genesis 17:22); “G-d ascended from upon him”; “the L-rd stood over him” (Genesis 28:13). “Jacob established a monument in the place where He spoke with him, a monument of stone. He poured a libation upon it, and poured oil upon it” (Genesis 35:14). “Jacob established a monument…. He poured a …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
82מרכבה
A Zohar passage the Kehot note gives for the Patriarchs as a chariot.
Zohar, Pinchas 123:856–124:867ספר הזהר, פנחס קכ״ג:תתנ״ו-קכ״ד:תתס״ז
83שהוא בחי׳ מרכבה
Reish Lakish: “The Patriarchs are themselves the chariot.” The maamar explains “the G-d of Avraham” by this: Avraham was a chariot for G-d.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 257bזח״ג רנז, ב
Kehot’s noteראה ב״ר פמ״ז, ו. פפ״ב, ו. זח״ג רנז, ב.
84אין מלך בלא עם
That passage, on the matzah of Pesach, notes that the mitzvos are the commands of the King, and that by keeping them one fulfills “You shall surely set a king over you,” the level of lower awe; it is where the earlier sources for “no king without a people” are listed.
Kehot’s noteעמה״מ שער שעשועי המלך רפ״א. ס׳ החיים פ׳ גאולה פ״ב. בחיי וישב לח, ל. הנסמן לעיל יד, ב.
85אין מלך בלא עם
Rabbeinu Bachya on Vayeshev brings the principle “there is no king without a people.” It is one of the sources the Kehot note gives for it.
Rabbeinu Bahya, Bereshit 38:30רבנו בחיי, בראשית ל״ח:ל׳
86כמ״ש במ״א
This is the “elsewhere” the maamar refers to: the purpose of creation is the revelation of G-d’s kingship, for there is no king without a people (am, from omemos, things separate, foreign and distant from the king); even with very many sons, the term “kingship” does not apply to them.
Tanya, Sha’ar HaYichud 7:2תניא, חלק שני; שער היחוד והאמונה ז׳:ב׳
כִּי הִנֵּה, סִיבַּת וְטַעַם הַצִּמְצוּם וְהַהֶסְתֵּר הַזֶּה, שֶׁהִסְתִּיר וְהֶעֱלִים הַקָּדוֹשׁ־בָּרוּךְ־הוּא אֶת הַחַיּוּת שֶׁל הָעוֹלָם כְּדֵי שֶׁיִּהְיֶה הָעוֹלָם נִרְאֶה דָּבָר נִפְרָד בִּפְנֵי עַצְמוֹ, הִנֵּה הוּא יָדוּעַ לַכֹּל, כִּי תַּכְלִית בְּרִיאַת הָעוֹלָם הוּא בִּשְׁבִיל הִתְגַּלּוּת מַלְכוּתוֹ יִתְבָּרֵךְ, דְּ״אֵין מֶלֶךְ בְּלֹא עָם״, פֵּירוּשׁ ״עָם״ – מִלְּשׁוֹן ״עוֹמְמוֹת״, שֶׁהֵם דְּבָרִים נִפְרָדִים וְזָרִים וּרְחוֹקִים מִמַּעֲלַת הַמֶּלֶךְ, כִּי אִילּוּ אֲפִילוּ הָיוּ לוֹ בָּנִים רַבִּים מְאֹד – לֹא שַׁיָּיךְ שֵׁם ״מְלוּכָה״ עֲלֵיהֶם, וְכֵן אֲפִילוּ עַל שָׂרִים לְבַדָּם, רַק ״בְּרוֹב עָם״ – …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ז. לקו״ת ראה לב, ב.
87בנים למקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יד.
88נקראים בנים למקום
“Beloved are Israel, for they are called children of the Omnipresent.” The maamar uses it to set Israel’s relation to G-d apart from that of a people to its king.
Pirkei Avot 3:14משנה אבות ג׳:י״ד
הוּא הָיָה אוֹמֵר, חָבִיב אָדָם שֶׁנִּבְרָא בְצֶלֶם. חִבָּה יְתֵרָה נוֹדַעַת לוֹ שֶׁנִּבְרָא בְצֶלֶם, שֶׁנֶּאֱמַר (בראשית ט) כִּי בְּצֶלֶם אֱלֹקִים עָשָׂה אֶת הָאָדָם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּקְרְאוּ בָנִים לַמָּקוֹם, שֶׁנֶּאֱמַר (דברים יד) בָּנִים אַתֶּם לַה׳ אֱלֹקֵיכֶם. חֲבִיבִין יִשְׂרָאֵל שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה. חִבָּה יְתֵרָה נוֹדַעַת לָהֶם שֶׁנִּתַּן לָהֶם כְּלִי חֶמְדָּה שֶׁבּוֹ נִבְרָא הָעוֹלָם, שֶׁנֶּאֱמַר (משלי ד) כִּי לֶקַח טוֹב נָתַתִּי לָכֶם, תּוֹרָתִי אַל תַּעֲזֹבוּ:
He used to say: Beloved is man for he was created in the image [of G-d]. Especially beloved is he for it was made known to him that he had been created in the image [of G-d], as it is said: “for in the image of G-d He made man” (Genesis 9:6). Beloved are Israel in that they were called children to the All-Present. Especially beloved are they for it was made known to them that they are called children of the All-Present, as it is said: “you are children …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
89ברא כרעא דאבוה
The sources for “a son is like his father’s leg” are listed there.
Yevamot 3a:2–4יבמות ג׳ א:ב׳-ד׳
דְּאָמַר רָבָא: אֲמַר לִי רַב יִצְחָק בַּר אַבְדִּימִי: אָתְיָא ״הֵנָּה״ ״הֵנָּה״, אָתְיָא ״זִמָּה״ ״זִמָּה״. הַשְׁתָּא דְּאָמְרַתְּ כׇּל מִלְּתָא דְּאָתְיָא מִדְּרָשָׁא חַבִּיבָא לֵקהּ, לִיתְנֵי לַאֲחוֹת אִשָּׁה לְבַסּוֹף! אַיְּידֵי דְּאַיְירִי בְּאִיסּוּר אַחְווֹתָא, תְּנָא אֲחוֹת אִשְׁתּוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיונת אלם רפ״ב. וראה יבמות ג, א תוד״ה מקמי. הנסמן במאמרי אדה״ז — פרשיות לע׳ שדמ.
Paragraph 12
90כשם שא״א לעולם
“Just as the world cannot exist without winds, so the world cannot exist without Israel.” The maamar takes it to mean that Israel are the inner life that sustains all the worlds.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, ב. נתבאר בארוכה במים רבים תרל״ו פרק קה ואילך. וראה גם באוה״ת בראשית-ג דף תקנז, ב.
91בד״ה ויאמר משה אכלוהו היום
As the note summarizes, the maamar there explains that the “winds” are the directions that make up the bounds of space, so the world cannot exist without them; likewise it cannot exist without Israel, who draw the Infinite Light down to be enclothed in space.
Kehot’s noteתו״א בשלח סה, ב. ושם מבאר כי רוחות הם ו״ק צפון ודרום כו׳ שהם עיקר העולם שזהו גבול המקום ואם לא הרוחות לא הי׳ בחי׳ מקום כלל, כך א״א לעולם בלא ישראל שהרי המשכת אור א״ס להיות מתלבש בבחינת מקום הוא ע״י ישראל שהם הממשיכים, ע״ש.
92מחדש בטובו בכי״ט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
93וכברייתו של עולם
The Talmud explains that the order of creation was “first darkness, then light.” The daily dawn repeats it and hints at creation from nothing.
Shabbat 77b:8שבת ע״ז ב:ח׳
… אָמַר לֵקהּ. אֲמַר לֵקהּ: מַאי טַעְמָא עִיזֵּי מְסַגָּן בְּרֵישָׁא וַהֲדַר אִימְּרֵי? אֲמַר לֵקהּ כִּבְרִיָּיתוֹ שֶׁל עוֹלָם, דִּבְרֵישָׁא חֲשׁוֹכָא וַהֲדַר נְהוֹרָא. מַאי טַעְמָא הָנֵי מְכַסְּיָין וְהָנֵי מְגַלְּיָין? הָנֵי דְּמִכַּסִּינַן מִינַּיְיהוּ — מְכַסְּיָין, וְהָנֵי דְּלָא מִכַּסִּינַן מִינַּיְיהוּ — מְגַלְּיָין. מַאי טַעְמָא גַּמְלָא זוּטַר גְּנוּבְתֵּיהּ? מִשּׁוּם דְּאָכֵל כִּיסֵי. מַאי טַעְמָא תּוֹרָא אֲרִיכָא גְּנוּבְתֵּיהּ? מִשּׁוּם דְּדָיֵיר בְּאַגְמֵי, וּבָעֵי לְכַרְכּוֹשֵׁי בָּקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עז, ב.
Paragraph 13
94זה היום תחלת מעשיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת מוסף דר״ה.
95בר״ה נברא העולם
Rabbi Eliezer says the world was created in Tishrei. The maamar uses this to explain why Rosh Hashanah is called “the beginning of Your works.”
Rosh Hashanah 10b:9–10ראש השנה י׳ ב:ט׳-י׳
מִכְּלַל דְּתַרְוַיְיהוּ סְבִירָא לְהוּ בְּנִיסָן נִבְרָא הָעוֹלָם. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: בְּתִשְׁרִי נִבְרָא הָעוֹלָם, בְּתִשְׁרִי נוֹלְדוּ אָבוֹת, בְּתִשְׁרִי מֵתוּ אָבוֹת, בַּפֶּסַח נוֹלַד יִצְחָק, בְּרֹאשׁ הַשָּׁנָה נִפְקְדָה שָׂרָה רָחֵל וְחַנָּה, בְּרֹאשׁ הַשָּׁנָה יָצָא יוֹסֵף מִבֵּית הָאֲסוּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה י, ב. וראה ר״ן שם טז, א. אגה״ק סי׳ יד.
96התורה שעיקר מצותה בדבור
The Alter Rebbe’s laws of Torah study state there that the mitzvah of Torah study is fulfilled by speaking the words.
Kehot’s noteראה הל׳ ת״ת לרבה״ז פ״ב הי״ב. מאמרי אדה״ז על ענינים ע׳ רכד. שיחת כ״ק אדמו״ר בלקוטי פי׳ לאגה״ת פ״א ע׳ סה.
Paragraph 14
97ושננתם לבניך
“And you shall teach them diligently to your children and speak of them.” The command of Torah study is framed as speech.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
98והגית בו יומם ולילה
“This book of the Torah shall not depart from your mouth, and you shall meditate on it day and night.” Here too Torah is tied to the mouth.
Joshua 1:8יהושע א׳:ח׳
לֹא־יָמוּשׁ סֵפֶר הַתּוֹרָה הַזֶּה מִפִּיךָ וְהָגִיתָ בּוֹ יוֹמָם וָלַיְלָה לְמַעַן תִּשְׁמֹר לַעֲשׂוֹת כְּכׇל־הַכָּתוּב בּוֹ כִּי־אָז תַּצְלִיחַ אֶת־דְּרָכֶךָ וְאָז תַּשְׂכִּיל:
This book of the law shall not depart out of thy mouth, but thou shalt meditate therein day and night, that thou mayest observe to do according to all that is written therein; for then thou shalt make thy ways prosperous, and then thou shalt have good success.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע א, ח.
99וקיי״ל דהרהור לאו כדיבור . . בהרהור לבד
The Talmud’s principle that thinking is not like speaking. The maamar uses it to show that the mitzvah of Torah study is fulfilled through speech.
Berakhot 20b:20–21ברכות כ׳ ב:כ׳-כ״א
וְרַב חִסְדָּא אָמַר, הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, דְּאִי סָלְקָא דַעְתָּךְ הִרְהוּר כְּדִבּוּר דָּמֵי — יוֹצִיא בִּשְׂפָתָיו. אֶלָּא מַאי הִרְהוּר לָאו כְּדִבּוּר דָּמֵי, לָמָּה מְהַרְהֵר? אָמַר רַבִּי אֶלְעָזָר: כְּדֵי שֶׁלֹּא יְהוּ כׇּל הָעוֹלָם עוֹסְקִין בּוֹ וְהוּא יוֹשֵׁב וּבָטֵל.
But Rab Hisda said : Meditation is not the equivalent of speech ; for if it enter thy mind that it is the equivalent of speech, let him utter the words with his lips ! How is it then ? Meditation is not the equivalent of speech. Why, then, should he meditate? R. Eleazar said : So that the whole world should not be engaged upon the reading of the Shema', whereas he sits idle.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Shabbat 150a:7שבת ק״נ א:ז׳
רָמֵי לֵקהּ רַב אַחָא בַּר רַב הוּנָא לְרָבָא: מִי אָמַר רַבִּי יוֹחָנָן דִּיבּוּר אָסוּר הִרְהוּר מוּתָּר — אַלְמָא הִרְהוּר לָאו כְּדִיבּוּר דָּמֵי? וְהָאָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: בְּכׇל מָקוֹם מוּתָּר לְהַרְהֵר, חוּץ מִבֵּית הַמֶּרְחָץ וּמִבֵּית הַכִּסֵּא! שָׁאנֵי הָתָם, דְּבָעֵינַן ״וְהָיָה מַחֲנֶיךָ קָדוֹשׁ״, וְלֵיכָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות כ, ב. שבת קנ, א. טוש״ע הל׳ ק״ש סימן סב. הל׳ ת״ת לאדה״ז פ״ב הי״ב ועוד.
100ות״ת כנגד כולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה א, א.
101ותלמוד תורה כנגד כולם
After listing the mitzvos whose fruits one enjoys in this world, the Mishnah concludes, “and the study of Torah is equal to them all.”
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
102הקל קול יעקב
Yitzchak says, “The voice is the voice of Yaakov.” The maamar applies it to the voice of Torah study in Jewish mouths.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
103סתימא דכ״ס
The Idra Zuta’s name for the highest, most hidden level, “the most hidden of all hidden things.” The maamar applies it to the Supernal Will, the source of the Torah.
Zohar II, 142aזח״ב קמב, א
Zohar III, 292aזח״ג רצב, א
Kehot’s noteאדר״ז זח״ב קמב, א. זח״ג רצב, א. ועוד.
Paragraph 16
104עקימת שפתיו הוה מעשה
The Talmud’s rule that moving one’s mouth counts as an action. The maamar applies it to the speech of Torah study.
Bava Metzia 90b:13–14בבא מציעא צ׳ ב:י״ג-י״ד
אִיתְּמַר: חֲסָמָהּ בְּקוֹל וְהִנְהִיגָהּ בְּקוֹל? רַבִּי יוֹחָנָן אָמַר: חַיָּיב, רֵישׁ לָקִישׁ אָמַר: פָּטוּר. רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוְיָא מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, קָלָא לָא הָוֵי מַעֲשֶׂה. אֵיתִיבֵיהּ רַבִּי יוֹחָנָן לְרֵישׁ לָקִישׁ:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 65b:4–6סנהדרין ס״ה ב:ד׳-ו׳
רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוֵי מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, עֲקִימַת פִּיו לָא הָוֵי מַעֲשֶׂה. אֶלָּא אָמַר רָבָא: שָׁאנֵי עֵדִים זוֹמְמִין, הוֹאִיל וְיֶשְׁנָן בִּרְאִיָּה. תָּנוּ רַבָּנַן: בַּעַל אוֹב – זֶה הַמְדַבֵּר בֵּין הַפְּרָקִים וּמִבֵּין אַצִּילֵי יָדָיו. יִדְּעוֹנִי – זֶה הַמַּנִּיחַ עֶצֶם יָדוּעַ בְּפִיו, וְהוּא מְדַבֵּר מֵאֵלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״מ צ, ב. סנהדרין סה, ב. כריתות ג, סע״ב. ראה אוה״ת נח תרטז, ב.
105דעקימת שפתיו הוי מעשה
A third place the Kehot note gives for this rule.
Keritot 3b:21–22כריתות ג׳ ב:כ״א-כ״ב
בַּעַל אוֹב, מַאי מַעֲשֶׂה אִית בֵּקהּ? הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. מְגַדֵּף, מַאי מַעֲשֶׂה אִית בֵּקהּ? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. קָא סָלְקָא דַּעְתִּין: הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה זוּטָא אֲפִילּוּ לְרַבָּנַן. מֵיתִיבִי: בַּעֲבוֹדָה זָרָה אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן שֶׁזִּיבַּח, וְקִיטֵּר, וְנִיסֵּךְ, וְהִשְׁתַּחֲוָה. וְקַשְׁיָא לַן, הִשְׁתַּחֲוָאָה לֵית בַּהּ מַעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
106היום לעשותם
“You shall keep the commandment... which I command you today, to do them.” The Sages read “today” as this world, the place of doing.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
107כי זה כל האדם
“Fear G-d and keep His commandments, for this is the whole of man.” The maamar reads it as the purpose of the soul’s descent.
Ecclesiastes 12:13קהלת י״ב:י״ג
סוֹף דָּבָר הַכֹּל נִשְׁמָע אֶת־הָאֱלֹקִים יְרָא וְאֶת־מִצְוֺתָיו שְׁמוֹר כִּי־זֶה כׇּל־הָאָדָם:
The end of the matter, all having been heard: fear G-d, and keep His commandments; for this is the whole man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת יב, יג.
108בודקין את החמץ
“On the night of the fourteenth one searches for the chametz by the light of a candle.” The maamar uses the candle’s small, fine light as a parallel to light in thought.
Pesachim 2a:1פסחים ב׳ א:א׳
מַתְנִי׳ אוֹר לְאַרְבָּעָה עָשָׂר בּוֹדְקִין אֶת הֶחָמֵץ לְאוֹר הַנֵּר. כׇּל מָקוֹם שֶׁאֵין מַכְנִיסִין בּוֹ חָמֵץ, אֵין צָרִיךְ בְּדִיקָה. וּבַמָּה אָמְרוּ ״שְׁתֵּי שׁוּרוֹת בַּמַּרְתֵּף״ — מָקוֹם שֶׁמַּכְנִיסִין בּוֹ חָמֵץ. בֵּית שַׁמַּאי אוֹמְרִים: שְׁתֵּי שׁוּרוֹת עַל פְּנֵי כׇּל הַמַּרְתֵּף, וּבֵית הִלֵּל אוֹמְרִים: שְׁתֵּי שׁוּרוֹת הַחִיצוֹנוֹת שֶׁהֵן הָעֶלְיוֹנוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים ב, א.
109ע״פ ובבואה
There the Alter Rebbe explains that refinement (birur) is in thought: when a matter comes before a person he ponders it, accepts the good so that it settles in his mind, and pushes the bad away.
Kehot’s noteתו״א צו, ב ”והנה הבירור הוא במחשבה כמו שנראה בחוש בגשמיות שכאשר יפול לאדם איזה ענין הוא חושב ומהרהר בו ואת הטוב יקבל ונקלט במוחו ומחשבתו להיות גומר כך בדעתו שיקום הדבר ויהי׳ כך בפועל ממש ואת הרע דוחה לחוץ”.
110אמר עם הספר
“And when she came before the king, he said with the letter...” The verse the cited Torah Ohr maamar expounds.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
111רוח אייתי רוח
A later maamar in Likkutei Torah discusses this saying, that a spirit from below brings and draws down a spirit from above.
Kehot’s noteעל״ק ואתחנן יב, ג. [כ].
Paragraph 18
112ויקם עדות ביעקב
“He established a testimony in Yaakov and placed a Torah in Israel.” The maamar reads the two names as two levels of self-nullification.
Psalms 78:5תהילים ע״ח:ה׳
וַיָּקֶם עֵדוּת בְּיַעֲקֹב וְתוֹרָה שָׂם בְּיִשְׂרָאֵל אֲשֶׁר צִוָּה אֶת־אֲבוֹתֵינוּ לְהוֹדִיעָם לִבְנֵיהֶם:
For He established a testimony in Jacob, And appointed a law in Israel, Which He commanded our fathers, That they should make them known to their children;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים עח, ה.
113ע״פ הבאים ישרש
There “Yaakov shall take root” is explained as the mitzvos, which descended from the Supernal Will into physical things: Yaakov is the yud that came down to the “heel” (akev).
Kehot’s noteתו״א נג, ד. ראה אוה״ת שמות ע׳ צד. ע״כ נעתק בסה״מ תרל״ה שם.
114הבאים ישרש
“In days to come Yaakov shall take root; Israel shall blossom and bud.” The verse of the Torah Ohr maamar cited here.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
115אני כברוש רענן
“I am like a fresh cypress; from Me your fruit is found.” The maamar reads it as G-d bending down into the mitzvos and lifting the soul up.
Hosea 14:9הושע י״ד:ט׳
אֶפְרַיִם מַה־לִּי עוֹד לָעֲצַבִּים אֲנִי עָנִיתִי וַאֲשׁוּרֶנּוּ אֲנִי כִּבְרוֹשׁ רַעֲנָן מִמֶּנִּי פֶּרְיְךָ נִמְצָא:
Ephraim [shall say]: ‘What have I to do any more with idols?’ As for Me, I respond and look on him; I am like a leafy cypress-tree; From Me is thy fruit found.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע יד, ט.
116בכפיפתו — במעשה דיואב
The note refers the reader to a note of the Rebbe printed earlier in this edition on the episode of Yoav.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. להעיר שבביכלאך (נרשמו להלן ברשימת הכת״י) 223. 239. ליתא ובבוך 400 ניתוסף עה״ג. אבל כנראה הוא השמטת המעתיק כי בבוך 415 שנרשם בראשי העמודים תורת אדמו״ר מהרש״ז שי״ן [שיחי׳ נצח] וכן בסה״מ תקס״ב הובא כבפנים.
117סד״ה קול דודי
That passage explains “My Beloved is like a gazelle”: as a gazelle turns its head backward, so above, the level higher than wisdom comes down into the physical mitzvos, such as tzitzis and tefillin, whose root is in Keser, the 620 pillars of light.
Kehot’s noteלקו״ת שה״ש טו, ד.
118דומה דודי לצבי
“My Beloved is like a gazelle.” The verse discussed in the earlier maamar on “The voice of my Beloved,” to which the bracket points.
Song of Songs 2:9שיר השירים ב׳:ט׳
דּוֹמֶה דוֹדִי לִצְבִי אוֹ לְעֹפֶר הָאַיָּלִים הִנֵּה־זֶה עוֹמֵד אַחַר כׇּתְלֵנוּ מַשְׁגִּיחַ מִן־הַחַלֹּנוֹת מֵצִיץ מִן־הַחֲרַכִּים:
My beloved is like a gazelle or a young hart; Behold, he standeth behind our wall, He looketh in through the windows, He peereth through the lattice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ובד״ה קדש ישראל
There “Israel is holy to G-d” is explained: one who is “Israel,” who wins the battle with the animal soul, is “holy to G-d,” rising to be included in the inner dimension of the will of Ein Sof; through Torah and charity the source of the Community of Israel rises into G-d’s inner will.
Kehot’s noteלקו״ת פנחס פ, ב.
120קדש ישראל
“Israel is holy to G-d, the first of His produce.” The opening of the earlier maamar to which the bracket points.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121ואנכי תרגלתי לאפרים
“And I taught Ephraim to walk, taking them by their arms.” An image of G-d bending down to Israel, discussed in the cited maamar.
Hosea 11:3הושע י״א:ג׳
וְאָנֹכִי תִרְגַּלְתִּי לְאֶפְרַיִם קָחָם עַל־זְרוֹעֹתָיו וְלֹא יָדְעוּ כִּי רְפָאתִים:
And I, I taught Ephraim to walk, Taking them by their arms; But they knew not that I healed them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122לאור באור
“To bring back his soul from the pit, to be illumined with the light of life.” The maamar borrows the phrase for the soul illumined with the Infinite Light.
Job 33:30איוב ל״ג:ל׳
לְהָשִׁיב נַפְשׁוֹ מִנִּי־שָׁחַת לֵאוֹר בְּאוֹר הַחַיִּים:
To bring back his soul from the pit, That he may be enlightened with the light of the living.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123צרורה בצרור החיים את ה׳
Avigail’s blessing to David: “the soul of my lord shall be bound up in the bond of life with G-d your G-d.” The maamar uses it for the soul’s ascent through the mitzvos.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״א כה, כט.
Paragraph 20
124את זה לעו״ז עשה אלקים
“G-d made the one opposite the other.” The basis for a force of impurity paralleling holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, יד.
125לא לה׳ המה
“For they are not G-d’s.” The maamar uses the phrase for thought, speech and action not dedicated to G-d.
Jeremiah 5:10ירמיהו ה׳:י׳
עֲלוּ בְשָׁרוֹתֶיהָ וְשַׁחֵתוּ וְכָלָה אַל־תַּעֲשׂוּ הָסִירוּ נְטִישׁוֹתֶיהָ כִּי לוֹא לַה׳ הֵמָּה:
Go ye up into her rows, and destroy, But make not a full end; Take away her shoots; For they are not the L-RD’S.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
126כבוד חכמים ינחלו
“The wise shall inherit glory, but fools carry off disgrace.” It pairs glory with disgrace.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
127ביתר שאת
Yaakov calls Reuven “excelling in dignity (yeser se’es).” The maamar borrows the phrase for the soul’s exaltation beyond its own capacity.
Genesis 49:3בראשית מ״ט:ג׳
רְאוּבֵן בְּכֹרִי אַתָּה כֹּחִי וְרֵאשִׁית אוֹנִי יֶתֶר שְׂאֵת וְיֶתֶר עָז:
Reuben, thou art my first-born, My might, and the first-fruits of my strength; The excellency of dignity, and the excellency of power.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ואת נפש אויבך יקלענה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש״א שם.
129ואת נפש אויביך יקלענה בתוך כף הקלע
Avigail: the soul of David’s enemies G-d “shall sling out, as from the hollow of a sling.” The maamar reads it as the soul cast far from G-d through sin.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ואנכי הסתר אסתיר
“And I will surely hide My face on that day, for all the evil they have done.” It describes the distance from G-d’s face that sin brings.
Deuteronomy 31:18דברים ל״א:י״ח
וְאָנֹכִי הַסְתֵּר אַסְתִּיר פָּנַי בַּיּוֹם הַהוּא עַל כׇּל־הָרָעָה אֲשֶׁר עָשָׂה כִּי פָנָה אֶל־אֱלֹקִים אֲחֵרִים:
And I will surely hide My face in that day for all the evil which they shall have wrought, in that they are turned unto other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לא, יח.
Paragraph 21
131בד״ה צו את בנ״י
That maamar explains that only in this world does a person have free choice and the ability to return; in the World to Come he remains as he was drawn here, and though G-dliness is revealed there, he cannot free his soul from the body’s pulls he followed.
Kehot’s noteלקו״ת פנחס עה, ג.
132את קרבני לחמי
“Command the children of Israel and say to them: My offering, My bread...” The opening of the Likkutei Torah maamar that discusses “the hollow of the sling.”
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133ועת לכל חפץ
“For everything there is a season, and a time for every desire under heaven.” The maamar applies it to the Ten Days of Teshuvah.
Ecclesiastes 3:1קהלת ג׳:א׳
לַכֹּל זְמָן וְעֵת לְכׇל־חֵפֶץ תַּחַת הַשָּׁמָיִם:
To every thing there is a season, and a time to every purpose under the heaven:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134וישוב אל ה׳ וירחמהו
“Let the wicked forsake his way... and return to G-d, and He will have mercy on him.” It describes the return that follows bitterness.
Isaiah 55:7ישעיהו נ״ה:ז׳
יַעֲזֹב רָשָׁע דַּרְכּוֹ וְאִישׁ אָוֶן מַחְשְׁבֹתָיו וְיָשֹׁב אֶל־ה׳ וִירַחֲמֵהוּ וְאֶל־אֱלֹקֵינוּ כִּי־יַרְבֶּה לִסְלוֹחַ:
Let the wicked forsake his way, And the man of iniquity his thoughts; And let him return unto the L-RD, and He will have compassion upon him, And to our G-d, for He will abundantly pardon
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ז.
135ויזעקו אל ה׳ בצר להם
“And they cried out to G-d in their distress; He saved them from their straits.” The maamar uses it for the cry that comes from feeling one’s distance.
Psalms 107:13תהילים ק״ז:י״ג
וַיִּזְעֲקוּ אֶל־ה׳ בַּצַּר לָהֶם מִמְּצֻקוֹתֵיהֶם יוֹשִׁיעֵם:
They cried unto the L-RD in their trouble, And He saved them out of their distresses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קז, יג.
136אליך ה׳ נפשי אשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, א.
137אליך ה׳ נפשי אשא
“To You, G-d, I lift up my soul.” The maamar reads it as the essence of teshuvah: giving one’s will over to G-d.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
138ועד״ז תקנו לומר בקשת סלח לנו
There “Forgive us, our Father, for we have sinned; pardon us, our King, for we have transgressed” is explained: transgression is rebellion, casting off the yoke.
Kehot’s noteראה תו״א צה, ג. לקו״ת ר״ה סב, ד.
139כ״א חטאת מה תפעל לו
“If you have sinned, what do you do to Him?” The maamar uses it to show that pardon cannot mean undoing harm to G-d.
Job 35:6איוב ל״ה:ו׳
אִם־חָטָאתָ מַה־תִּפְעׇל־בּוֹ וְרַבּוּ פְשָׁעֶיךָ מַה־תַּעֲשֶׂה־לּוֹ:
If thou hast sinned, what doest thou against Him? And if thy transgressions be multiplied, what doest thou unto Him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעפ״י איוב לה, ו.
140מי כמוך אב הרחמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבתפלת מוסף ונעילה ומנחת שבת דעשי״ת.
141וכמ״ש בזהר
A later maamar in Likkutei Torah brings this teaching of the Zohar, that the worlds were created in a single thought.
Kehot’s noteעל״ק פ׳ עקב טז, ריש ד וש״נ [כ].
142וקורא הדורות מראש
“Who has wrought and done it? He who calls the generations from the beginning.” It expresses G-d’s seeing all generations at once.
Isaiah 41:4ישעיהו מ״א:ד׳
מִי־פָעַל וְעָשָׂה קֹרֵא הַדֹּרוֹת מֵרֹאשׁ אֲנִי ה׳ רִאשׁוֹן וְאֶת־אַחֲרֹנִים אֲנִי־הוּא:
Who hath wrought and done it? He that called the generations from the beginning. I, the L-RD, who am the first, And with the last am the same.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143וכמ״ש בזהר . . לפניו ית׳
This passage, from “as is written in the Zohar” to “before Him,” is quoted there.
Kehot’s noteמובא בסה״מ תרכ״ז ע׳ רח (ובהוצאת תשנ״ט ע׳ רפג).
144בד״ה תקעו בחדש
That maamar explains that Tishrei is called simply chodesh, a general renewal of all the worlds and their coming into being from nothing, because Rosh Hashanah is the “head” of the year: as the head holds the soul’s general life-force, which spreads to each limb, so Rosh Hashanah reveals the life-force from which each month draws its own.
Kehot’s noteלקו״ת ר״ה נג, ד ואילך.
Paragraph 22
145אב הרחמים
That maamar distinguishes Av HaRachaman, who has compassion as far as reason requires, like a person who forgives a friend once or twice, from Av HaRachamim, whose great compassion has no measure and forgives even after very many sins.
Kehot’s noteראה לקו״ת ר״ה סב, ד.
146דע מאין באת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, א.
147דע מאין באת
Akavya ben Mahalalel: “Know from where you came, where you are going, and before Whom you will give account.” The maamar reads me’ayin, “from where,” as “from Ayin,” the divine source.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 23
148ומאיגרא רמה
“From a high roof to a deep pit,” the Talmud’s image for a great fall. The maamar applies it to the soul’s descent.
Chagigah 5b:16–17חגיגה ה׳ ב:ט״ז-י״ז
רַבִּי הֲוָה נָקֵיט סֵפֶר קִינוֹת וְקָא קָרֵי בְּגַוֵּיהּ, כִּי מְטָא לְהַאי פְּסוּקָא ״הִשְׁלִיךְ מִשָּׁמַיִם אֶרֶץ״ — נְפַל מִן יְדֵיהּ, אֲמַר: מֵאִיגָּרָא רָם לְבֵירָא עַמִּיקְתָּא. רַבִּי וְרַבִּי חִיָּיא הֲווֹ שָׁקְלִי וְאָזְלִי בְּאוֹרְחָא, כִּי מְטוֹ לְהָהוּא מָתָא, אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא? נֵזִיל וְנַיקְבֵּיל אַפֵּיהּ. אָמְרִי: אִיכָּא צוּרְבָּא מֵרַבָּנַן הָכָא, וּמְאוֹר עֵינַיִם הוּא. אֲמַר לֵקהּ רַבִּי חִיָּיא לְרַבִּי: תִּיב אַתְּ, לָא תְּזַלְזֵל בִּנְשִׂיאוּתָךְ. אֵיזִיל אֲנָא וְאַקְבֵּיל אַפֵּיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה ה, ב.
149הזדונות נעשו כזכיות
Reish Lakish: teshuvah is so great that willful sins become for him like merits. The maamar explains how: the bitterness over the sins raises the soul.
Yoma 86bיומא פ״ו ב
Kehot’s noteיומא פו, ב.
150ובמקום שבע״ת
“In the place where baalei teshuvah stand, the completely righteous cannot stand.” The maamar will explain this by the “Rock.”
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Sanhedrin 99a:13סנהדרין צ״ט א:י״ג
וְאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל הַנְּבִיאִים לֹא נִתְנַבְּאוּ אֶלָּא לְבַעֲלֵי תְשׁוּבָה, אֲבָל צַדִּיקִים גְּמוּרִים – ״עַיִן לֹא רָאָתָה אֱלֹקִים זוּלָתְךָ״. וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ אָמַר רַב: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין שָׁם – צַדִּיקִים אֵינָן עוֹמְדִין שָׁם, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. בְּרֵישָׁא רָחוֹק וַהֲדַר קָרוֹב. מַאי ״רָחוֹק״ – רָחוֹק דְּמֵעִיקָּרָא. וּמַאי ״קָרוֹב״ – קָרוֹב דְּמֵעִיקָּרָא וּדְהַשְׁתָּא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות לד, ב. סנהדרין צט, א. לקו״ש חי״ד ע׳ 361.
Paragraph 24
151ושמתיך בנקרת הצור
G-d tells Moshe, “I will place you in the cleft of the rock” as His glory passes. The maamar reads the Rock as the Supernal Rock, the source of the Thirteen Attributes of Mercy.
Exodus 33:22שמות ל״ג:כ״ב
וְהָיָה בַּעֲבֹר כְּבֹדִי וְשַׂמְתִּיךָ בְּנִקְרַת הַצּוּר וְשַׂכֹּתִי כַפִּי עָלֶיךָ עַד־עׇבְרִי:
And it shall come to pass, while My glory passeth by, that I will put thee in a cleft of the rock, and will cover thee with My hand until I have passed by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כב.
152מבחי׳ צור עליון מקור ושרש כל שרשי התהוות
This explanation of the Supernal Rock is quoted there, together with the Rambam’s explanation that “Rock,” said of the Creator, means the root and beginning of everything.
Kehot’s noteמובא בד״ה החכמה תעוז — תרס״ג ע׳ קיח. ושם מביא בשם הרמב״ם שמפרש צור דקאי על הבורא ית׳ ופי׳ צור הוא שורש כל דבר והתחלתו כו׳.
153הביטו אל צור חוצבתם
“Look to the rock from which you were hewn.” It shows the “rock” as source and origin.
Isaiah 51:1ישעיהו נ״א:א׳
שִׁמְעוּ אֵלַי רֹדְפֵי צֶדֶק מְבַקְשֵׁי ה׳ הַבִּיטוּ אֶל־צוּר חֻצַּבְתֶּם וְאֶל־מַקֶּבֶת בּוֹר נֻקַּרְתֶּם:
Hearken to Me, ye that follow after righteousness, Ye that seek the L-RD; Look unto the rock whence ye were hewn, And to the hole of the pit whence ye were digged.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, א.
154ונק׳ צור כמו למשל צור החלמיש
The analogy of the flint is quoted there.
Kehot’s noteמובא ביהל אור ע׳ תקנח.
Paragraph 25
155כחן של בע״ת שמגיעים עד בחי׳ הצור
The Tzemach Tzedek discusses the mitzvah of teshuvah and its power there.
Kehot’s noteראה דרמ״צ מצות וידוי תשובה. וראה לקו״ש ח״ז ע׳ 25 שציין לתו״א ק, ב בפורים ע״י המס״נ הגיעו לעצמות א״ס ב״ה שלמעלה משם הוי׳, ע״ש.
156ר׳ אליעזר בן דורדיא שבכה
The Talmud tells of Elazar ben Durdaya, who repented with weeping until his soul departed, and a heavenly voice declared him destined for the World to Come. The maamar presents him as one who reached the Rock.
Avodah Zarah 17a:12עבודה זרה י״ז א:י״ב
וּמֵעֲבֵירָה לָא? וְהָתַנְיָא: אָמְרוּ עָלָיו עַל רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא, שֶׁלֹּא הִנִּיחַ זוֹנָה אַחַת בָּעוֹלָם שֶׁלֹּא בָּא עָלֶיהָ. פַּעַם אַחַת שָׁמַע שֶׁיֵּשׁ זוֹנָה אַחַת בִּכְרַכֵּי הַיָּם, וְהָיְתָה נוֹטֶלֶת כִּיס דִּינָרִין בִּשְׂכָרָהּ. נָטַל כִּיס דִּינָרִין וְהָלַךְ וְעָבַר עָלֶיהָ שִׁבְעָה נְהָרוֹת. בִּשְׁעַת הֶרְגֵּל דָּבָר הֵפִיחָה, אָמְרָה: כְּשֵׁם שֶׁהֲפָיחָה זוֹ אֵינָהּ חוֹזֶרֶת לִמְקוֹמָהּ, כָּךְ אֶלְעָזָר בֶּן דּוּרְדְּיָא אֵין מְקַבְּלִין אוֹתוֹ בִּתְשׁוּבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יז, א.
157הנה מקום אתי
“Behold, there is a place with Me, and you shall stand on the rock.” The maamar reads it as a level above time and space.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
Paragraph 26
158מזומן לחיי עוה״ב
A heavenly voice went forth: “Rabbi Elazar ben Durdaya is destined for the life of the World to Come.” The maamar explains why.
Avodah Zarah 17a:15עבודה זרה י״ז א:ט״ו
אָמַר: אֵין הַדָּבָר תָּלוּי אֶלָּא בִּי. הִנִּיחַ רֹאשׁוֹ בֵּין בִּרְכָּיו וְגָעָה בִּבְכִיָּה עַד שֶׁיָּצְתָה נִשְׁמָתוֹ. יָצְתָה בַּת קוֹל וְאָמְרָה: רַבִּי אֶלְעָזָר בֶּן דּוּרְדְּיָא מְזֻומָּן לְחַיֵּי הָעוֹלָם הַבָּא! [וְהָא הָכָא בַּעֲבֵירָה הֲוָה וּמִית], הָתָם נָמֵי, כֵּיוָן דַּאֲבִיק בַּהּ טוּבָא, כְּמִינוּת דָּמְיָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
159הצדיקים שנהנין מזיו
In the World to Come “the righteous sit with their crowns on their heads and enjoy the radiance of the Shechinah.” The maamar speaks of the radiance of their Torah and service.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יז, א.
Paragraph 27
160השיבנו ה׳ אליך
“Bring us back to You, G-d, and we shall return; renew our days as of old.” The maamar reads it as a request that G-d’s arousal come first.
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ה, כא.
161כי חפץ חסד הוא
“For He desires kindness.” It describes the first creation, which came from G-d’s will alone.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 28
162חדש ימינו
“Bring us back to You, G-d, and we shall return; renew our days as of old.” The maamar reads “days” as G-d’s light, asking for a new light.
Lamentations 5:21איכה ה׳:כ״א
הֲשִׁיבֵנוּ Havayah אֵלֶיךָ וְנָשׁוּבָה חַדֵּשׁ יָמֵינוּ כְּקֶדֶם:
Turn Thou us unto Thee, O L-RD, and we shall be turned; Renew our days as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163לא יהי׳ לך עוד השמש
“The sun shall no longer be your light by day... and G-d shall be for you an everlasting light.” It shows that “day” and “light” stand for G-d’s light.
Isaiah 60:19ישעיהו ס׳:י״ט
לֹא־יִהְיֶה־לָּךְ עוֹד הַשֶּׁמֶשׁ לְאוֹר יוֹמָם וּלְנֹגַהּ הַיָּרֵחַ לֹא־יָאִיר לָךְ וְהָיָה־לָךְ ה׳ לְאוֹר עוֹלָם וֵאלֹקַיִךְ לְתִפְאַרְתֵּךְ:
The sun shall be no more thy light by day, Neither for brightness shall the moon give light unto thee; But the L-RD shall be unto thee an everlasting light, And thy G-d thy glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, יט.
164יכפר עליכם
“For on this day He shall make atonement for you.” The maamar now explains why the verse names no one as the One who atones.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165יכפר עליכם סתם
The Rebbe’s maamar there discusses why the verse says “He shall make atonement” without saying who atones.
Kehot’s noteולא אמר מי הוא המכפר. ראה ד״ה שובה ישראל תשל״ז (סה״מ מלוקט-ד ע׳ טו).
166נושא עון ועובר על פשע
“Who is a G-d like You, who bears iniquity and passes over transgression.” The maamar locates this forgiveness in G-d’s essence, beyond all worlds.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
167מכל חטאתיכם לפני ה׳ תטהרו
“From all your sins before G-d you shall be purified.” The maamar reads “before G-d” as “prior to the Name Havayah.”
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168תרי״ג מצות
Rabbi Simlai: “613 commandments were said to Moshe at Sinai.” The count on which the maamar’s 620 is built.
Makkot 23bמכות כ״ג ב
Kehot’s noteמכות כג, ב.
169ז׳ דרבנן
The note points there for a discussion of the seven mitzvos instituted by the Sages.
Kehot’s noteלקו״ש חכ״א ע׳ 401.
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כי ביום הזה יכפר עליכם לטהר אתכם מכל…
For on This Day He Shall Atone for You
Teshuvah is turning back to face G-d, and its root is self-nullification: Torah study clothes the soul in G-d’s own garment, while teshuvah from the depths of the heart, the work of the Ten Days culminating on Yom Kippur, reaches even higher, removing both outer and inner arrogance.
The maamar in brief
The maamar asks why the Yom Kippur verse speaks of purification twice and why atonement waits for the tenth day. Teshuvah is defined as turning face to face with G-d: distance from Him is not of place but of turning one’s back, as when mitzvos are kept coldly by rote. To make this inner turning lasting, the Alter Rebbe explains the greatness of Torah study. The Torah is G-d’s garment, in which the Infinite Light itself is clothed, and its detailed laws are “the hair of His head”; clarifying them lifts the soul to the Infinite Light and brings a joy greater than Gan Eden. Through self-nullification G-d’s word speaks in the one who studies, while the mitzvos, from Malchus, are bound to time and place. Arrogance, in contrast, is kelipah and akin to idolatry, and its remedy is shame and a cry from the heart. The Ten Days of Teshuvah repair the soul’s ten powers, ending with self-exaltation on Yom Kippur. “To purify you” removes outer arrogance; “before G-d you shall be purified” removes inner arrogance through teshuvah that reaches above the Torah’s source, revealed fully on Simchas Torah.

Outline
	1The questions and the meaning of teshuvahWhy the double wording and the ten days; teshuvah as turning face to face, since distance from G-d is a turning of the back, like serving Him by rote.¶1–3
	2Study and actionThe Sages’ statements on whether study or action is greater, and how studying the laws of an offering can count as bringing it.¶3–4
	3Torah as G-d’s garmentFrom “One” comes the love to be absorbed in G-d, reached through Torah, the garment of the Infinite Light; clarifying the laws, the “hair of His head,” lifts the soul above the garment.¶5–8
	4The joy of Torah and G-d’s word in the mouthContemplating this brings supreme joy; through self-nullification G-d’s word speaks in the one who studies; Torah is above time, while the mitzvos, from Malchus, are bound to it.¶9–13
	5Holiness, kelipah and arroganceHoliness is self-nullification and kelipah is self-assertion, so arrogance is akin to idolatry; the remedy is shame before the all-seeing G-d, which leads to teshuvah and the Thirteen Attributes of Mercy.¶14–17
	6The Ten Days and Yom KippurThe ten days repair the soul’s ten powers; the two kinds of arrogance answer the verse’s double wording; the second Tablets and Simchas Torah reveal G-d’s inner face.¶18–21


Key concepts
	Face to faceפנים בפנים
	The inner relationship in which a person serves G-d from his innermost will, and G-d gives from the inner dimension of His will; teshuvah restores it.

	Face and backפנים ואחוריים
	Two modes of Divine giving: gladly, from the inner will (“face”), or reluctantly, as if over the shoulder (“back”).

	Torah as G-d’s garmentלבושיה כתלג חיור
	The Torah is the garment in which the Infinite Light is clothed; one who studies is clothed in the same garment, like two under one tallis.

	The hair of His headשער רישיה כעמר נקא
	The detailed laws of the Torah, a highly contracted glimmer that is nonetheless attached to the “head,” the source above the garment.

	Koach mahכח מה
	Chochmah read as “the potential of ‘what?’”: holy wisdom is self-nullification, while the wisdom of kelipah is yesh, a sense of self.

	Yeshיש
	The sense of being an independent entity apart from G-d; in a person it is arrogance, and the maamar compares it to idolatry.

	Outer and inner arroganceגסות הרוח בחיצוניות ובפנימיות
	Seeking others’ esteem while knowing one’s lowliness, versus truly thinking oneself important; the verse’s two purifications address them.


Section 1 · ¶1–3
The questions and the meaning of teshuvah
1כי ביום הזה יכפר12 עליכם לטהר אתכם מכל חטאתיכם לפני ה׳ תטהרו. להבין כפל לשון לטהר ותטהרו.
“For on this day He shall atone for you, to purify you; from all your sins, before G-d, you shall be purified.” [We need] to understand the double expression, “to purify” and “you shall be purified.”
The maamar opens with the Yom Kippur verse. The verse seems to say the same thing twice, “to purify you” and “you shall be purified,” and the maamar will show that each phrase speaks of a different kind of fault.


צריך לבאר ענין עשי״ת [עשרת ימי תשובה] ולמה הוקבעו עשרה ימים דוקא והיום הזה הוא יום העשירי יכפר עליכם הלא כל זמן שעושים תשובה היה צריך שיומחל להם מיד.
We need to explain the matter of the Ten Days of Teshuvah: why exactly ten days were fixed, and [why] “this day,” which is the tenth day, “He shall atone for you.” Surely, whenever people do teshuvah, they ought to be forgiven at once.
A second question: why are there exactly ten days of teshuvah, with atonement coming only on the tenth? If teshuvah works whenever it is done, forgiveness should come at once, not on a fixed date.


אך הענין הוא כי ענין התשובה הוא להשיב פנים בפנים אליו ית׳ כי הלא התשובה הוא לשוב ולהתקרב
But the point is that teshuvah is to turn the face back, face to face, toward Him, may He be blessed. For surely teshuvah is to return and draw close
The answer begins by defining teshuvah: not only regret, but turning one’s face back toward G-d, so that the relationship is face to face. The word teshuvah means “return,” which implies coming close again.


אליו ית׳ ולכאורה לא שייך לשון זה לגבי הקב״ה דכתיב ביה את השמים ואת הארץ אני מלא3 ולמה צריך לשוב ולהתקרב אליו ית׳ ובמה נתרחק.
to Him, may He be blessed. Yet seemingly this expression does not apply with regard to the Holy One, blessed be He, of whom it is written, “I fill the heavens and the earth.” So why must one return and draw close to Him, may He be blessed, and in what way did one become distant?
This raises a difficulty: G-d fills heaven and earth, so no one is ever physically far from Him. In what sense can a person be distant from Him, or need to come back?


אלא הענין הוא כמשל ב׳ בנ״א [בני אדם] שעומדים זה אצל זה רק שחוזרים עורף זה מזה אין לך ריחוק גדול מזה ואין קירוב אלא בהחזרת פנים אל פנים.
Rather, the point is like the analogy of two people who stand next to each other, except that they have turned the backs of their necks to each other: there is no distance greater than this, and there is no closeness except by turning back face to face.
The analogy answers it: two people standing side by side but with their backs turned are as far apart as can be, though no space separates them. Distance from G-d is a matter of turning away, and closeness comes only by turning back face to face.




2וכך הנה כתיב וראית את אחורי4 ופני לא יראו שיש בחי׳ פנים ואחוריים למעלה.
So too, it is written, “You shall see My back, but My face shall not be seen”: there is a level of face and [a level of] back Above.
G-d told Moshe he would see His “back” but not His “face.” The Alter Rebbe takes this to mean that Above, too, there is a level of “face” and a level of “back.”


וכתיב יאר ה׳ פניו אליך5 פי׳ שההשפעה תהי׳ [תהיה] בבחי׳ הארת פנים מפנימיות רצונו כדכתיב ואוהב את יעקב6 וכתיב כי מחה אמחה7 כו׳
And it is written, “May G-d make His face shine upon you”; the meaning is that the flow [of blessing] should be on the level of the shining of the face, from the inner dimension of His will, as it is written, “And I loved Jacob,” and it is written, “For I will utterly blot out,” etc.
The Priestly Blessing asks that G-d’s face shine upon us, meaning that His flow of blessing should come from the inner dimension of His will, with a shining face. The verses about loving Jacob and about blotting out Amalek show both sides: G-d’s love for one and His opposition to the other.


ולכן ההשפעה שמשפיע לו להחיותו הוא מבחי׳ אחוריים דהיינו כמאן דשדי בתר כתפוי8 שנותן לשונאו שאינו נותנו ברצון גמור רק כמי שמוכרח להשפיע ואין השפעה זו מבחי׳ פנימיות ועיקר רצונו.
Therefore the flow that He grants him to give him life comes from the level of the back, that is, like one who throws [something] behind his shoulders, who gives to his enemy: he does not give it with full will, but only as one who is compelled to give, and this flow is not from the inner dimension and the essence of His will.
Even what G-d is opposed to receives life from Him, but only from the “back”: like a man who tosses something over his shoulder to an enemy, giving because he must and not because he wants to. Such giving does not come from His inner and essential will.


אבל לצדיק בא ההשפעה מבחי׳ פנימיות רצונו שנותן ברצון גמור ובהארת פנים בשמחה ובטוב לבב9 ברוב עוז וחדוה.
But to the tzaddik the flow comes from the inner dimension of His will: He gives with full will and with a shining face, in joy and with gladness of heart, with abundant strength and delight.
To the righteous, by contrast, G-d gives from the inner dimension of His will, gladly and with a shining face. This is the “face” level of Divine giving.




Section 2 · ¶3–4
Study and action
3ועד״ז יובן ג״כ ענין התשובה, כי הנה כתיב כי פנו אלי עורף10 פי׳ כי פנו אלי שפונים אליו ית׳ בקיום תורתו ומצותיו.
In the same way the matter of teshuvah will also be understood. For it is written, “For they have turned to Me the back of the neck.” The meaning of “for they have turned to Me” is that they do turn to Him, may He be blessed, by keeping His Torah and His mitzvos.
Jeremiah’s rebuke, “they have turned to Me the back of the neck,” is read precisely: they do turn to G-d, since they keep the Torah and mitzvos. But they turn toward Him with their back, not their face.


אבל מ״מ אין זה אלא בבחי׳ עורף שאינו מבחי׳ פנימית הרצון מאהבה ותשוקה אלא מצות אנשים11 מלומדה והולך בקרירות.
Nevertheless, this is only on the level of the back of the neck, for it is not from the inner dimension of the will, out of love and longing, but [as] “a commandment of men learned by rote,” and he goes about it coldly.
This is service done out of habit, “a commandment of men learned by rote” (Isaiah), without inner will, love or longing. Such a person goes through the motions coldly.


והתשובה היא החזרת פנים בפנים להיות פנימיות רצונו וחפצו בתורת ה׳ ומצותיו בשמחה ובטוב לבב מרוב כל.12
And teshuvah is turning back face to face, so that his innermost will and desire be in the Torah of G-d and His mitzvos, in joy and with gladness of heart, more than [from] an abundance of all things.
Teshuvah turns the face back: one’s innermost will and desire become the Torah and mitzvos, done with joy that exceeds every other pleasure.


(ועמ״ש מזה ע״פ שובה ישראל13 והנה ע״י התשובה שהיא החזרת פנים בפנים כנ״ל עי״ז נמשך ג״כ מלמעלה ענין ישר יחזו פנימו14 המבואר במ״א סד״ה כי תשמע בקול15 גבי לעשות הישר).
(And see what is written on this on the verse “Return, O Israel.” Now through teshuvah, which is turning back face to face as mentioned above, through this there is also drawn down from Above the matter of “The upright shall behold His face,” which is explained elsewhere, at the end of the discourse beginning “When you heed the voice,” on [the words] “to do what is right.”)
This parenthetical sends the reader to two other maamarim. It adds that when a person turns his face to G-d through teshuvah, G-d in turn shows His inner “face” from Above, as in the verse “The upright shall behold His face.”


אך איך תהיה בחינה זו קבוע בנפש האדם צריך להקדים תחילה מאמר רז״ל [רבותינו זכרונם לברכה] גדול תלמוד
But how can this level become fixed in a person’s soul? We must first preface the saying of our Sages, of blessed memory, “Great is study,
The Alter Rebbe asks how this inner turning can become a lasting state of the soul. To answer, he first brings the Sages’ teaching that study is great because it leads to action.


שמביא לידי מעשה16 מכלל שהמעשה הוא העיקר17 והתלמוד אינו גדול אלא במה שמביא לידי מעשה. וארז״ל [ואמרו רבותינו זכרונם לברכה] הלומד שלא לעשות1819 מוטב שנהפך לו שלייתו וכו׳.
for it leads to action.” By implication, action is the main thing, and study is great only in that it leads to action. And our Sages, of blessed memory, said: “One who learns not in order to do, it would have been better for him had his afterbirth been turned over,” etc.
That teaching implies that action is primary and study is great only because it leads to action. The Sages say this so strongly that one who learns without intending to act would be better off never having been born.


ובירושלמי20 אמרו על פסוק וכל חפצים לא ישוו בה212223 אפילו חפצי שמים שכל המצות אינן כדאי אפילו לדבר אחד של דברי תורה שמעלת עסק התורה יתירה על מעלת קיום המצות.
And in the Jerusalem Talmud they said on the verse “And all things desired cannot compare to her”: even things desired by Heaven; that is, all the mitzvos are not worth even a single word of the words of Torah, for the virtue of occupying oneself with Torah exceeds the virtue of keeping the mitzvos.
Yet the Jerusalem Talmud seems to teach the opposite: even “things desired by Heaven,” the mitzvos, are not worth one word of Torah. This sets up an apparent contradiction about whether study or the mitzvos is greater.


וגם בגמ׳ [בגמרא] שלנו (במ״ק [במועד קטן] ד״ט ע״ב) רמו קראי אהדדי כתיב וכל חפציך לא ישוו בה24 חפציך ולא חפצי שמים.25
And in our Gemara too (in Moed Katan, folio 9, side b), it sets the verses against each other: it is written, “And all the things you desire cannot compare to her”: the things you desire, but not things desired by Heaven.
The Babylonian Talmud in Moed Katan notes that two verses in Proverbs differ. One says “the things you desire” cannot compare to Torah, which implies that “things desired by Heaven,” the mitzvos, can.


וכתיב וכל חפצים לא ישוו בה אפי׳ [אפילו] חפצי שמים, ומשני כאן במצוה שא״א לעשותה ע״י אחרים וכאן במצוה שאפשר לקיימה ע״י אחרים שמצוה שאפשר לקיימה ע״י אחרים יניחנה ויעסוק בתורה.26
And it is written, “And all things desired cannot compare to her”: even things desired by Heaven. And it answers: here [it speaks] of a mitzvah that cannot be done by others, and there of a mitzvah that can be fulfilled by others; for a mitzvah that can be fulfilled by others, one should leave it and occupy himself with Torah.
The other verse says “all things desired” cannot compare, even the mitzvos. The Gemara resolves this: a mitzvah that others can do does not override Torah study, but one that only this person can do does.




4ולכאורה אינו מובן שהרי כל התורה אינו רק פירוש וביאור כיצד תהא המצוה נעשית ואיך ילמוד הוא
Now seemingly this is not understood, for the whole Torah is nothing but the interpretation and explanation of how the mitzvah is to be done. So how should he study what is
The difficulty: all of Torah is essentially the explanation of how to do the mitzvos. How can studying the explanation be greater than doing the thing it explains?


פירוש וביאו׳ [וביאור] המצוה והמצו׳ [והמצות / והמצוה] עצמה תיעשה ע״י אחרי׳ [אחריה]. ועמ״ש מזה בד״ה וידבר אלקים27 כו׳ לאמר אנכי כו׳.
the interpretation and explanation of the mitzvah, while the mitzvah itself is done by others? And see what is written on this in the discourse beginning “And G-d spoke, etc., saying: I am, etc.”
It seems strange to let others do the mitzvah while one studies its laws. The Alter Rebbe refers the reader to the maamar “And G-d spoke… saying: I am…” for more on this.


וגם להבין מארז״ל [מאמר רבותינו זכרונם לברכה] כל העוסק בתורת עולה28 כאילו הקריב עולה והעוסק בתורת מנחה כאלו הקריב מנחה.
[We] also [need] to understand the saying of our Sages, of blessed memory: “Whoever occupies himself with the law of the burnt-offering, it is as if he had offered a burnt-offering; and whoever occupies himself with the law of the meal-offering, it is as if he had offered a meal-offering.”
A second question: the Sages say that studying the laws of an offering is like bringing it. This raises the question of how mere study can count as the act itself.


והלא הקרבנות תלוים בבהמ״ק [בבית המקדש] ובמזבח וההקרבה תלויה בכהנים דוקא. והיאך מעלה עליו הכתוב כאלו הקריב והוא איש זר אשר לא מבני הכהנים
But surely the offerings depend on the Holy Temple and on the altar, and the offering up depends specifically on the kohanim. So how does Scripture account it to him as if he had offered [it], when he is a non-kohen, who is not of the sons of the kohanim,
Offerings require the Temple, an altar and a kohen to bring them. The one who studies may be an ordinary Jew, not a kohen.


וגם אין כאן לא בהמ״ק [בית המקדש] ומזבח. (ועמ״ש מזה ג״כ במ״א בד״ה בשעה שהקדימו29 ישראל נעשה לנשמע).
and also there is neither Holy Temple nor altar here? (And see what is written on this also elsewhere, in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear.’”)
Moreover, today there is no Temple or altar at all, so how can study be considered an offering? The parenthetical refers to the maamar “When Israel put ‘we will do’ before ‘we will hear’” for more on this.


ויובן כל זה ע״פ ביאור ענין מעלת התו׳ [התורה] בכללה שהיא מצוה לכל א׳ וא׳ ללמוד כל הלכו׳ [הלכות] התורה אפילו הלכו׳ [הלכות] שאינן צריכות לכל אדם כגון דיני הוראת איסור והיתר שאינה מסורה
All this will be understood by explaining the virtue of the Torah as a whole: it is a mitzvah for each and every one to learn all the laws of the Torah, even laws that are not needed by every person, such as the laws of ruling on what is forbidden and what is permitted, which are entrusted
The answer will come from understanding the value of Torah as a whole. Every Jew must learn all of its laws, even those he will never use in practice, such as the rules for deciding what is forbidden or permitted.


אלא למורי הוראות וכגון משפטים שבין איש לרעהו שאינן מסורים אלא לדיינים ואעפ״כ [ואף על פי כן] המצוה היא על כל אדם אפילו מי שאינו רוצה להיות דיין ומורה הוראה בישראל:
only to those who issue rulings, and such as the civil laws between a man and his fellow, which are entrusted only to judges. Even so, the mitzvah is on every person, even one who does not wish to be a judge or one who issues rulings in Israel.
Likewise civil law is entrusted to judges, yet every Jew is commanded to study it, even one who never intends to judge or rule. This shows that Torah study has a value of its own beyond guiding practice.




Section 3 · ¶5–8
Torah as G-d’s garment
5ב והענין הוא כי הנה כתיב והיו הדברים האלה וגו׳. ודברת בם30 בשבתך בביתך31 וגו׳,
2. The point is this. It is written, “And these words … shall be, etc.,” “And you shall speak of them when you sit in your house, etc.”
Section 2 begins the answer with the verses of the Shema: “these words” are to be on your heart, and you shall speak of them at home and on the way.


דלכאורה פי׳ הדברים האלה היינו האמורים בק״ש [בקריאת שמע] דעלה קאי ובאמת מצות ק״ש [קריאת שמע] היא בשחרית וערבית בלבד ולא כל היום ואיך נאמר ודברת בם בשבתך בביתך ובלכתך כו׳.
For seemingly the meaning of “these words” is those said in the Shema, to which it refers; yet in truth the mitzvah of reciting the Shema is only in the morning and the evening, and not all day. So how is it said, “And you shall speak of them when you sit in your house and when you walk, etc.”?
If “these words” means the Shema itself, there is a problem. The mitzvah to recite the Shema applies only morning and evening, yet the verse speaks of all times.


דמשמע כל היום וכל הלילה תמיד לא יחשה32 בין בשבתך בביתך בין בלכתך בדרך כו׳.
For this implies all day and all night, constantly, never to be silent, whether when you sit in your house or when you walk on the way, etc.
The verse’s language, sitting at home and walking on the way, suggests speaking of them constantly, day and night. The phrase echoes Isaiah’s watchmen, who are never silent all day and all night.


אלא ודברת בם33 בדברי תורה כתיב, וא״כ צריך להבין מהו הדברים האלה דמשמע דקאי על הדברים האמורים למעלה אחד ואהבת כו׳
Rather, “And you shall speak of them” is written of words of Torah. If so, we need to understand what “these words” are, since it implies that it refers to the words said above, “One” and “You shall love,” etc.
The Gemara settles that “you shall speak of them” refers to words of Torah, studied at all times. But then “these words” still seems to point back to the verses just before it, “One” and “You shall love,” so the question is how Torah study relates to them.


(וע׳ מענין על לבבך ברבות בקהלת בפסוק כל הנחלים הולכים אל הים ובפסוק דברתי אני עם לבי).
(And see on the matter of “upon your heart” in the Midrash Rabbah on Koheles, on the verse “All the rivers flow into the sea,” and on the verse “I spoke with my heart.”)
This parenthetical refers the reader to the Midrash Rabbah on Koheles, which discusses the meaning of “upon your heart.”


אך הנה נודע פי׳ מלת אחד שהוא לבדו34 הוא בשמים וארץ וד׳ רוחות העולם כמו שהיה לבדו קודם בריאת העולם.
But the meaning of the word “One” is known: that He alone is in the heavens and the earth and the four directions of the world, just as He was alone before the creation of the world.
“One” in the Shema means that G-d is alone in all of creation, above, below and in every direction, exactly as He was before anything was created. Creation adds nothing to Him and changes nothing.


וכמ״ש אני ה׳ לא שניתי משום דכולא קמיה כלא ממש חשיב, ואין העולמות תופסים מקום כלל רק בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד],35 מלכותך מלכות36 כל עולמים שמבחי׳ מלכותו נתהווה בריאת העולמות מאין ליש,
As it is written, “I, G-d, have not changed,” because everything before Him is considered as truly nothing, and the worlds take up no room at all, except in [the level of] “Blessed be the Name of the glory of His kingdom forever and ever.” “Your kingship is a kingship over all worlds”: from the level of His Malchus came the creation of the worlds, from nothing to something,
“I, G-d, have not changed” because before Him the worlds are nothing at all. They have place and existence only from the level of His Malchus, His kingship, to which the phrase “Blessed be the Name of the glory of His kingdom” and the verse “Your kingship is a kingship over all worlds” refer; from Malchus the worlds come into being from nothing.


וכמאמר יחיד חי העולמים מלך37 דהא דכולא קמי׳ [קמיה] כלא חשיב היינו קמיה דוקא משא״כ בבחי׳ מלכותו הוא שכינת עוזו השוכנת בתחתונים
as in the saying, “Unique One, Life of the worlds, King.” For [the statement] that everything before Him is considered as nothing means before Him specifically; whereas on the level of His Malchus, this is the Shechinah (Divine Presence) of His strength, which dwells in the lower realms,
The phrase from the morning prayers, “Unique One, Life of the worlds, King,” holds both sides. “Everything is nothing” is true “before Him,” in His own essence, while on the level of His kingship He is the Shechinah dwelling in the lower worlds.


והיינו ע״י רבוא רבבות צמצומים שיהא נגלה כבוד מלכותו ית׳, (ועמ״ש מזה ע״פ שיר השירים.38 וע״פ צאינה וראינה לא39 זז מחבבה כו׳), ואי לזאת ואהבת את40 הוי׳ אלהיך ממש
and this is through myriads upon myriads of contractions, so that the glory of His kingship, may He be blessed, be revealed. (And see what is written on this on [the verse] “The Song of Songs,” and on “Go forth and see”: “He did not cease to cherish her,” etc.) Therefore, “You shall love Havayah your G-d,” truly,
For His kingship to be revealed in the worlds, the light passes through countless contractions. From this the Alter Rebbe turns to “You shall love Havayah your G-d”: the love asked for is that Havayah, who is beyond the worlds, should truly be “your” G-d.


דהיינו להיות האהבה ורעותא דלבא להבטל אליו ית׳ ממש להיות נפשו נכללת ובטלה במציאות באור א״ס ב״ה ממש דכולא קמיה כלא ממש חשיב.41
that is, that there be love and the yearning of the heart to be nullified to Him, may He be blessed, truly, so that his soul be included and nullified in its very existence in the Infinite Light (Or Ein Sof), blessed be He, itself, for everything before Him is considered as truly nothing.
This love is the yearning to be nullified before G-d entirely, so that the soul is absorbed into the Infinite Light. Such love follows from knowing that before Him everything is truly nothing.


וזהו אחד ואהבת שמבחינת אחד נמשך להיות האהבה ורעותא דלבא בנפש האדם להיות הוי׳ ממש אלהיך
And this is “One” [followed by] “You shall love”: from the level of “One” there is drawn [the power] for love and the yearning of the heart to be in a person’s soul, so that Havayah truly be “your G-d.”
This is why “You shall love” follows “One”: awareness of G-d’s oneness gives rise in the soul to the love and yearning to be absorbed in Him. Through it Havayah becomes truly “your G-d.”


והיינו ע״י עסק התורה דכתיב עוטה אור כשלמה42 שאור התורה עוטה הקב״ה כשלמה שאור א״ס ב״ה ממש מתלבש בהתורה
And this is through occupying oneself with Torah, as it is written, “He wraps Himself in light as in a garment”: the light of the Torah wraps the Holy One, blessed be He, like a garment, for the Infinite Light, blessed be He, itself is clothed in the Torah.
This love is reached through Torah study. The verse says G-d wraps Himself in light as in a garment: the Torah is that garment, and the Infinite Light itself is clothed in it.


(ועמ״ש מזה בד״ה ועשו להם ציצית.43 ועיין עוד מזה בפ׳ תולדות קמ״ב ב׳. תרומה קס״ד44 בפ׳ פנחס רמ״ה ב׳).
(And see what is written on this in the discourse beginning “They shall make for themselves tzitzis.” And see further on this in Parshas Toldos, 142b; Terumah, 164; in Parshas Pinchas, 245b.)
This parenthetical refers to the discourse on tzitzis and to passages in the Zohar on Toldos, Terumah and Pinchas that discuss the same theme.


ועל זה נאמר לבושי׳ [לבושין / לבושים] כתלג חיוור45 כי תחלת הויית השלג הוא מן המים46 שנקרשו ונעשו שלג ואח״כ כשנפשר ונמס חוזר למים, כך הויית לבוש התורה הוא מבחי׳ המים שהיא בחי׳ חכמה עילאה חכים ולא בחכמה ידיעא.47
And of this it is said, “His garment is white as snow.” For snow first comes into being from water that has congealed and become snow, and afterward, when it thaws and melts, it returns to water. So too, the garment of the Torah comes into being from the level of water, which is the level of Supreme Chochmah: “He is wise, but not with a knowable wisdom.”
Daniel’s vision describes G-d’s garment as white as snow. Snow is water that has frozen and returns to water when it melts; so the Torah, the “garment,” comes from “water,” Supreme Chochmah, a wisdom beyond any wisdom that can be known.


ומזה נמשך ג״כ בתורה גשמיות שלפנינו להיות גילוי בחי׳ חכמתו ורצונו ית׳. וזהו חכמה בראש וחכמה בסוף.48
And from this there is also drawn, into the Torah in the physical [form] that is before us, a revelation of the level of His wisdom and will, may He be blessed. And this is “wisdom at the beginning and wisdom at the end.”
That Supreme wisdom is drawn down even into the Torah as we have it, in physical form, so that G-d’s wisdom and will are revealed in it. The phrase “wisdom at the beginning and wisdom at the end” expresses that the same Chochmah is present at the source and at the lowest point.




6והנה כתיב שער רישי׳ [רישיה] כעמר נקא49 אלו הן המשכות כל פרטי ההלכות שבתורה וכמ״ש קווצותיו תלתלים50 וגו׳
Now it is written, “The hair of His head is like clean wool”: these are the drawings-down of all the particular laws in the Torah, as it is written, “His locks are curled,” etc.:
The same verse in Daniel says the hair of His head is like clean wool. The “hair” stands for the many particular laws of the Torah, as the Sages read “His locks are curled” (taltalim) as “mounds upon mounds” (tilei tilim) of laws.


תילי תלים של הלכות51 שהן המשכות מבחי׳ שערות בלבד שהם בחי׳ הארה מצומצמת ומועטת מעט מזעיר ע״י צמצומים רבים ושונים כמ״ש נפלאותיך ומחשבותיך אלינו52 אין
mounds upon mounds of laws, which are drawings-down from the level of hairs alone, which are the level of a radiance that is contracted and diminished, a tiny trickle, through many and various contractions. As it is written, “Your wonders and Your thoughts toward us: there is no
Hair grows from the head but carries very little of its life; so the detailed laws are a tiny, highly contracted glimmer of the Divine. The verse from Psalms is brought to show how many contractions stand between G-d and us.


ערוך אליך אגידה ואדברה עצמו מספר שלהיות המשכת נפלאותיך ומחשבותיך אלינו בעסק התורה שלפנינו המלובשת בגשמיות עצמו מספר הצמצומים רבים ריבוא רבבות מדרגות עד אין מספר.
comparison to You; should I tell and speak of them, they are too many to be counted.” That is, for there to be a drawing-down of “Your wonders and Your thoughts toward us” in the study of the Torah that is before us, which is clothed in physicality, the contractions “are too many to be counted”: myriads upon myriads of levels, beyond number.
The verse says G-d’s wonders and thoughts reach us, though they are beyond comparison with Him and “too many to count.” The Alter Rebbe reads “too many to count” as the countless contractions needed for His wisdom to be clothed in the physical Torah we study.


(ועמ״ש מזה ע״פ53 ויהי מקץ) כי אין ערוך אליו ית׳ כלל וכמו שנודע פי׳ ערך במספר שאפילו אחד לגבי אלף אלפים ורבבות נקרא בשם ערך
(And see what is written on this on [the verse] “And it came to pass at the end.”) For there is no comparison to Him, may He be blessed, at all; as the meaning of “comparison” in number is known: even one relative to thousands of thousands and myriads is called comparable,
The parenthetical sends the reader to the discourse on “And it came to pass at the end” in Torah Ohr. “There is no comparison to You” is precise: even one compared with millions is still “comparable,” since both are numbers.


שהם מסוג א׳ שהכל נופל תחת סוג המספר, משא״כ לגבי אור א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳ לא שייך ערך כלל.5455
since they are of one kind, for all falls under the category of number; whereas with regard to the Infinite Light (Or Ein Sof), blessed be He, which is as its name, having no end, etc., comparison does not apply at all.
Things of the same kind can always be compared, however different in size. But the Infinite Light has, as its name says, no end, so no finite thing stands in any proportion to it.




7והנה כתיב סלסלה ותרוממך56 פי׳ סלסלה לסלסל ולהפריד השערות שלא יהיו מעורבים ומבולבלין כמארז״ל [כמאמר רבותינו זכרונם לברכה] לא ידעו רבנן57 מאי סלסלה58 עד דשמעי וכו׳ דהוה מהפך במזיי׳ כו׳
Now it is written, “Salseleha, and she will exalt you.” The meaning of salseleha is to curl and separate the hairs, so that they are not mixed and tangled, as our Sages, of blessed memory, said: “The Rabbis did not know what salseleha means until they heard,” etc., “one who was turning over his hair,” etc.
Proverbs says of the Torah, “Salseleha, and she will exalt you.” The Sages did not know what salseleha meant until they heard a maid tell a man who was turning his hair over and over, “How long will you curl (mesalsel) your hair?”


שהסלסול הוא בשערות להפרידם שלא יהא עירוב נימא בחברתה, וכך צריך להפריד כל ההלכות שבגמ׳ [שבגמרא] שלא יהי׳ [יהיה] עירוב ובלבול בין הלכה להלכה.
For curling is done to hairs, to separate them so that one strand is not mixed with its fellow. So too one must separate all the laws in the Gemara, so that there is no mixing and confusion between one law and another.
Curling hair separates the strands so they do not tangle. In the same way, one must keep each law of the Gemara distinct, so that laws do not become confused with one another.


וכמו שמצינו בכמה מקומות בתלמוד דקאמרי ורמינהו וכו׳ ומשני לא קשיא הא ר׳ [רבי] מאיר כו׳ שמבררין ומלבנין כל הלכה לעצמה שלא תהא הלכה אחרת סותרת אותה ומבלבלתה.
As we find in several places in the Talmud, where they say, “And they raised a contradiction,” etc., and it answers, “It is no difficulty: this is Rabbi Meir,” etc.: they clarify and make clear each law by itself, so that another law does not contradict it and confuse it.
This is what the Talmud does when it raises a contradiction between two teachings and answers, “this is Rabbi Meir’s view and that is another’s.” Each law is clarified on its own terms so that no other law contradicts it.




8והנה בבחינת סלסול הזה כתיב ותרוממך שנפש האדם מתרוממת ע״י זה לבחי׳ שער רישי׳ [רישיה] כעמר נקא59 והוא מקור התורה שהתורה היא
Now of this level of curling it is written, “and she will exalt you”: through this a person’s soul is raised up to the level of “The hair of His head is like clean wool,” and this is the source of the Torah. For the Torah is
“And she will exalt you”: clarifying the laws raises the soul to “the hair of His head,” the source of the Torah. The Torah itself is the level of a garment.


רק בחי׳ לבוש עוטה אור כשלמה60 משא״כ התרוממות זו היא למעלה מבחי׳ לבוש שהיא נוגעת לעצמיות אור א״ס ב״ה ממש (ועמ״ש במ״א ע״פ הנותן שלג כצמר61 מענין לבושיה כתלג ושער רישיה כו׳):
only the level of a garment, “He wraps Himself in light as in a garment,” whereas this exaltation is above the level of a garment, for it touches the very essence of the Infinite Light (Or Ein Sof), blessed be He, itself. (And see what is written elsewhere on [the verse] “He gives snow like wool,” on the matter of “His garment is like snow” and “the hair of His head,” etc.)
The Torah as we study it is G-d’s “garment,” but its source, the “hair,” is attached to the head itself, above the garment. So this elevation touches the essence of the Infinite Light; the parenthetical points to a discourse on “He gives snow like wool” that discusses both images.




Section 4 · ¶9–13
The joy of Torah and G-d’s word in the mouth
9ג וכאשר ישכיל ויתבונן האדם בנפשו איך שע״י סלסול הלכות של התורה תתרומם נפשו לעלות לאור א״ס ב״ה ממש ממילא יגיל וישמח בחדוות ה׳ הוא
3. And when a person understands and contemplates in his soul how, through the curling of the laws of the Torah, his soul will be exalted to rise to the Infinite Light (Or Ein Sof), blessed be He, itself, then of itself he will exult and rejoice in the joy of G-d, that is,
Section 3 draws the practical conclusion. When a person reflects that clarifying the laws raises his soul to the Infinite Light itself, joy follows naturally, the joy of G-d Himself.


אור א״ס ב״ה מקור החיים מקור התענוגים יותר מרוב כל אפילו מחיי עוה״ב [עולם הבא] ג״ע [גן עדן] תחתון ועליון שאין זה אלא זיו כו׳, וגם בבחי׳ זיו הזה אמרו על אחר מוטב דלידייניה62 כו׳.
the Infinite Light, blessed be He, the Source of life, the Source of delights, more than an abundance of all things, even more than the life of the World to Come, the lower and the upper Gan Eden, for that is only a radiance, etc. And even concerning this radiance they said about Acher, “Better that he be judged,” etc.
This joy surpasses every other pleasure, even Gan Eden, which is only a radiance (ziv) of G-d. The Gemara says that Acher was better off being judged and then entering the World to Come, so even this radiance is precious.




10ומכ״ש [ומכל שכן] וק״ו [וקל וחומר] שישים נפשו בכפו להיות כל ישעו וכל חפצו בעסק התורה להתענג על ה׳ ממש שהוא מקור החיים ומקור התענוגים
And all the more so, a fortiori, he will place his life in his hand, so that all his salvation and all his desire be in occupying himself with Torah, to delight in G-d Himself, who is the Source of life and the Source of delights.
If even the radiance of Gan Eden is so precious, then all the more should a person give himself over entirely to Torah study, where he delights in G-d Himself. G-d is the Source of all life and all delight, not merely a reflection of it.


ואף שאין התענוג הזה נראה ונגלה בהתגלות היינו משום שגדול כח התענוג ההוא שאין העולמות יכולים לסובלו
And though this delight is not seen and revealed openly, that is because the power of that delight is so great that the worlds cannot bear it,
One might object that this delight is not felt. The Alter Rebbe answers that it is hidden precisely because it is too great: the worlds could not bear it if it were revealed.


ולכן אינו בא לידי גילוי בהשגת הנבראים ואדרבה כ״ש [כל שכן] וק״ו [וקל וחומר] השמחה גדולה יותר לאלהים בהתבוננות נפשו
and therefore it does not come to be revealed in the comprehension of created beings. On the contrary, all the more so, a fortiori, the joy in G-d is greater in his soul’s contemplation
So the delight cannot be grasped by created beings. Far from lessening the joy, this makes it greater, when a person reflects on it.


שבודאי שורה עליו גילוי העונג העליון ב״ה מה שאינו נתפס ונקלט בשום השגה ולית מחשבה תפיסא בי׳ [ביה],63 וכן בעסק התורה שהיא בחי׳ לבושי׳ [לבושין / לבושים] כתלג חיוור,
that there surely rests upon him the revelation of the Supreme Delight, blessed be He, which is not grasped or taken in by any comprehension, and “no thought can grasp Him.” And so too in occupying oneself with Torah, which is the level of “His garment is white as snow”:
A person who contemplates this knows that the Supreme Delight surely rests upon him, even though no mind can grasp it, since “no thought can grasp Him.” The Alter Rebbe then turns to Torah study as “His garment.”


הנה נודע שהמחשבה והדיבור של האדם הן בחי׳ לבושים מחשבה לבוש הפנימי ודבור לבוש האמצעי וא״כ כשנפשו של אדם מתלבשת במחשבה ודיבור של התורה
it is known that a person’s thought and speech are the level of garments: thought is the inner garment, and speech the middle garment. If so, when a person’s soul is clothed in the thought and speech of the Torah,
Thought and speech are a person’s garments: through them the soul expresses itself, thought being the more inward and speech the outer. When one thinks and speaks words of Torah, the soul is clothed in them.


הנה היא מתלבשת בלבושו של הקב״ה לבושי׳ [לבושין / לבושים] כתלג חיוור ממש ואין קרבת ה׳ ממש יותר מזה כמו ע״ד משל שנים שמתכסים בטלית אחד.
it is clothed in the very garment of the Holy One, blessed be He, “His garment is white as snow,” and there is no closeness to G-d greater than this, like, by way of analogy, two who are covered by one tallis.
Since the Torah is G-d’s own garment, the one who studies is clothed in the same garment as G-d. This is the closest possible closeness, like two people wrapped in one tallis.


(ועמ״ש סד״ה ואשה כי תדור),64 ובזה יובן מה שבפרשה שניה של ק״ש [קריאת שמע] אומרים ונתתי מטר ארצכם וכו׳ ונתתי עשב בשדך6566 כו׳.
(And see what is written at the end of the discourse beginning “And if a woman vows.”) And with this will be understood why in the second paragraph of the Shema we say, “And I will give the rain of your land,” etc., “And I will give grass in your field,” etc.,
This also explains the second paragraph of the Shema, where Moshe says “I will give rain” and “I will give grass” in the first person, as though he were the one giving.


כאלו מדבר בעדו ובאמת הקב״ה הוא הנותן ומשה רבינו ע״ה [עליו השלום] אמר זה לפי ששכינה מדברת מתוך גרונו של משה.6768
as though he were speaking for himself, whereas in truth the Holy One, blessed be He, is the One who gives. And Moshe our teacher, peace be upon him, said this because the Shechinah speaks from within Moshe’s throat.
Really it is G-d who gives the rain; Moshe could say “I” because the Shechinah spoke from his throat. His own self was so nullified that G-d’s words came through him.




11וזהו מאמר השכינה שבגרונו שאומרת ונתתי, אבל מה שאנחנו אומרים ג״כ ונתתי אינו מובן לכאורה אלא היינו ע״י שאומרים תחלה לאהבה את69 ה׳ אלהיכם ולעבדו בכל לבבכם ובכל נפשכם.
This is the saying of the Shechinah in his throat, which says “And I will give.” But that we too say “And I will give” is seemingly not understood. Rather, this is through first saying, “to love G-d your G-d and to serve Him with all your heart and with all your soul.”
The Shechinah in Moshe’s throat could say “I will give,” but how can we say it when we recite the Shema? The answer is that we first say the verse “to love G-d your G-d and to serve Him with all your heart and with all your soul.”


והיינו מסירת נפש ולא בשביל שלא יהא כופר בה׳ ממש אלא היינו ביטול היש וגסות הרוח שבאדם שאמרו רז״ל [רבותינו זכרונם לברכה] כל מי שיש בו גסות הרוח ראוי לגדעו70 כאשירה
And this is self-sacrifice (mesirus nefesh): not in order not to deny G-d Himself, but rather the nullification of the yesh (the sense of self) and of the haughtiness of spirit that is in a person, of which our Sages, of blessed memory, said, “Whoever has haughtiness of spirit deserves to be cut down like an asherah”
“With all your soul” means self-sacrifice, but not only the readiness to die rather than deny G-d. It means giving up one’s sense of self and arrogance, which the Sages condemn so sharply that they compare the arrogant person to an asherah, a tree worshipped as an idol, that must be cut down.


(בסוטה דף ה׳ ע״א) שהוא בבחי׳ אשירה ממש שעושה את עצמו ליש ודבר נפרד מיחודו ית׳,
(in Sotah, folio 5, side a), for he is truly in the state of an asherah, making himself into an entity (yesh) and a thing separate from His unity, may He be blessed.
The arrogant person is truly like an idol, because he makes himself into a separate entity apart from G-d’s unity. That is the essence of idolatry: treating something as existing on its own.


וצריך להיות בבחי׳ ביטול ומסירת נפש לה׳ והיינו כמו שנודע ממאמר מודים אנחנו לך שההודאה היא אליו ית׳71 דכולא קמיה כלא חשיב וכל מה שלמטה מטה הוא יותר כלא ולא
One must be in a state of self-nullification (bittul) and self-sacrifice to G-d, as is known from the saying “We acknowledge You”: the acknowledgment is to Him, may He be blessed, that everything before Him is considered as nothing, and whatever is lower down is even more as nothing, and not
One must instead nullify oneself to G-d, as the Modim prayer expresses: acknowledging that before Him everything is as nothing. The lower a thing is, the more it is nothing before Him.


כמו שנראה בערכנו שהבריאה היא יש מאין ונראה לעינינו גשמיות העולם ליש ודבר נפרד כו׳ כמ״ש במ״א.
as it appears from our perspective, that creation is something from nothing, and the physicality of the world appears to our eyes as an entity and a separate thing, etc., as is explained elsewhere.
This is the opposite of how things look to us, where the physical world seems solid and independent. The truth is that before G-d it is nothing.




12וע״י ביטול זה נמשך ומתגלה יחוד אור א״ס ב״ה ממש בנפשו ויכול לומר ונתתי שאור א״ס ב״ה המתגלה
And through this self-nullification, the unity of the Infinite Light (Or Ein Sof), blessed be He, itself is drawn down and revealed in his soul, and he can say “And I will give,” for the Infinite Light, blessed be He, that is revealed
When a person nullifies himself, the unity of the Infinite Light is revealed in his soul. Then he too can say “I will give,” because it is the Infinite Light within him that speaks.


בו הוא הוא המדבר בו וכמ״ש במ״א בפ׳ ואתחנן גבי ק״ש [קריאת שמע], והוא כענין ודברי אשר שמתי בפיך72 שדבר ה׳ ממש הוא בפיו.
in him is itself what speaks in him, as is explained elsewhere, in Parshas Va’eschanan regarding the Shema. And this is like the matter of “And My words which I have placed in your mouth”: the word of G-d itself is in his mouth.
The Alter Rebbe refers to a discussion of the Shema in Parshas Va’eschanan. Isaiah’s “My words which I have placed in your mouth” means that G-d’s own word is in the person’s mouth.


וע״ד זה תמצא במאמר רז״ל [רבותינו זכרונם לברכה] אלו ואלו דברי73 אלהים חיים שמה שב״ש [שבית שמאי] אומרים וב״ה [ובית הלל] אומרים וכן דברי אביי ורבא אין זה דבריהם ממש
And along these lines you will find in the saying of our Sages, of blessed memory, “These and these are the words of the living G-d”: what Beis Shammai say and what Beis Hillel say, and likewise the words of Abaye and Rava, are not truly their own words,
The same is true of Torah study. When the Sages say of the opposing views of Beis Shammai and Beis Hillel that “these and these are the words of the living G-d,” they mean that these are not merely human opinions.


אלא דבר ה׳ שבפיהם, וכמו שאמר המגיד להבית יוסף אני המשנה המדברת בפיך.74 וזהו ענין התורה. אך המצות הם בקיום מצות המלך75 דוקא.
but the word of G-d that is in their mouths. And as the Maggid said to the Beis Yosef, “I am the Mishnah that speaks in your mouth.” And this is the matter of Torah. But the mitzvos consist specifically in keeping the command of the King.
The words of the Sages are G-d’s word in their mouths, as the heavenly Maggid told Rabbi Yosef Karo, author of the Beis Yosef: “I am the Mishnah that speaks in your mouth.” This is the nature of Torah; the mitzvos, by contrast, are the fulfilment of the King’s command.




13והנה מבחי׳ מלכותו ית׳ הוא חיות כל העולמות בעלי גבול במקום ובזמן מלכותך מלכות כל עולמים וממשלתך בכל דור ודור76 כל עולמים בחי׳ מקום דור ודור בחי׳ זמן ואין בחי׳ מקום וזמן שייך
Now from the level of His Malchus, may He be blessed, comes the life-force of all the worlds, which are bounded in space and in time: “Your kingship is a kingship over all worlds, and Your dominion is in every generation.” “All worlds” is the dimension of space; “every generation” is the dimension of time. And the dimension of space and time applies
All the worlds, limited by space and time, get their life from G-d’s Malchus, His kingship. The verse speaks of “all worlds,” which is space, and “every generation,” which is time.


אלא בבחי׳ מלכותו ית׳ מלך מלך וימלוך. אבל בא״ס ב״ה עצמו לא שייך בחי׳ זמן ומקום כלל (וכמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).
only to the level of His Malchus, may He be blessed: “He is King, He was King, and He will be King.” But to the Infinite One (Ein Sof), blessed be He, Himself, the dimension of time and space does not apply at all. (As is explained in Sefer Shel Beinonim, Part II, chapter 7.)
Space and time belong only to the level of Malchus, as in the liturgical phrase “He is King, He was King, and He will be King,” which speaks in terms of time. G-d’s own infinite essence is entirely beyond both, as Tanya explains.


והנה עסק התורה נקרא בצלמנו7778 שהוא בבחי׳ למעלה מן הזמן משא״כ המצות שהן בבחי׳ מלכות נקרא כדמותנו ושייך בהם לשון הזמן,
Now occupying oneself with Torah is called “in Our image,” since it is on the level above time, whereas the mitzvos, which are on the level of Malchus, are called “after Our likeness,” and the language of time applies to them.
The Alter Rebbe reads “Let Us make man in Our image, after Our likeness” as Torah and mitzvos. Torah is “Our image,” above time; the mitzvos, from Malchus, are “Our likeness,” bound to time.


לכן קיום המצות תלוי בזמן וקרבנות תלויין בזמן בהמ״ק [בית המקדש] משא״כ עסק התורה אינו תלוי בבהמ״ק [בבית המקדש] וכהן ובגדי כהונה כלל,
Therefore the keeping of the mitzvos depends on time, and the offerings depend on the time of the Holy Temple, whereas occupying oneself with Torah does not depend on the Holy Temple, a kohen or the priestly garments at all.
That is why mitzvos and offerings depend on time and on the Temple, while Torah study needs no Temple, kohen or priestly garments. This begins to answer the question of how studying the laws of an offering can count as bringing it.


ואף שהתורה הוא פי׳ המצות מ״מ במחשבה ודבור עדיין הוא בבחי׳ רוחניות אבל המצות הם במעשה הגוף בפו״מ [בפועל ממש]:
And though the Torah is the explanation of the mitzvos, nevertheless, [being] in thought and speech, it is still on the level of spirituality, whereas the mitzvos are in the action of the body, in actual deed.
Even though Torah explains the mitzvos, it remains in thought and speech, which are spiritual. The mitzvos are carried out by the body, in physical action.




Section 5 · ¶14–17
Holiness, kelipah and arrogance
14ד והנה זה לעומת זה79 עשה אלהים שכמו שנפש האלהית מתחלקת לעשר כחות שלשה שכליים ושבע מדות דקדושה, כך יש ג״כ בקליפה
4. Now, “G-d has made the one opposite the other”: just as the G-dly soul is divided into ten powers, three intellectual [powers] and seven emotive attributes (middos) of holiness, so too there are [such] also in kelipah (the husk):
Section 4 begins with the principle that G-d made holiness and its opposite as mirror images. Just as the G-dly soul has ten powers, three of intellect and seven of emotion, kelipah has a matching set.


כמו חכמה דקדושה יש כנגדה חכמה דקליפה חרטומי מצרים80 וכן חכמים המה להרע81 (בירמיה סי׳ ד׳) וכיוצא בשאר כחות הנפש.
just as there is the Chochmah of holiness, opposite it there is a Chochmah of kelipah, the magicians of Egypt, and likewise, “They are wise to do evil” (in Jeremiah, chapter 4), and similarly with the other powers of the soul.
Opposite holy wisdom stands a wisdom of kelipah, such as that of Pharaoh’s magicians, or of those Jeremiah calls “wise to do evil.” The same holds for each of the soul’s other powers.


וזהו כלל שבסטרא דקדושה הכל בבחי׳ ביטול אליו ית׳ חכמה כח מה82 משא״כ חכמה דקליפה היא בחי׳ יש. וכמ״ש ע״פ בעלי במות ארנון.8384
And this is a general rule: on the side of holiness everything is in a state of self-nullification (bittul) to Him, may He be blessed, [as] Chochmah is koach mah, whereas the Chochmah of kelipah is a state of yesh. As is explained on [the verse] “the lords of the high places of Arnon.”
The difference is this: in holiness everything is self-nullified before G-d, as the word Chochmah is read as koach mah, “the potential of ‘what?’,” the openness of one who sees himself as nothing. The wisdom of kelipah is yesh, a sense of self as something.


וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] ישראל שבחו״ל [שבחוץ לארץ]85 כו׳, כי ארץ ישראל נק׳ ארץ כנען לשון הכנעה וביטול (עמ״ש סד״ה ויהי בשלח פרעה)86 משא״כ כשהוא בבחי׳ גסות הרוח ויש הוא
And this is the saying of our Sages, of blessed memory, “Jews outside the Land,” etc. For the Land of Israel is called the land of Canaan, an expression of submission (hachna’ah) and self-nullification (see what is written at the end of the discourse beginning “And it came to pass when Pharaoh sent”), whereas when one is in a state of haughtiness of spirit and yesh, he is
This explains the Sages’ saying about Jews outside the Land. The Land of Israel is called Canaan, from hachna’ah, submission, so its quality is self-nullification; one who lives with arrogance and self-importance has left that quality, wherever he is.


כמו עובדי עבודת כוכבים בטהרה הם שענין עובדי כוכבים ומזלות הוא כמ״ש וראית את השמש87 ואת הירח כו׳ והשתחוית להם כו׳.
“like idol worshippers in purity.” For the matter of worshippers of stars and constellations is as it is written, “And you see the sun and the moon,” etc., “and you bow down to them,” etc.
The Sages say such Jews are “idol worshippers in purity”: not actual idolaters, but sharing idolatry’s root. The Torah describes star-worship as seeing the sun and moon and bowing to them.


והנה כתיב ממגד תבואות שמש8889 שהשמש משפיע לתבואות הארץ וכן כל צבא השמים שהם המזלות אין לך עשב מלמטה90 שאין לו מזל מלמעלה כו׳.
Now it is written, “with the bounty of the crops of the sun”: the sun bestows [influence] on the crops of the earth, and likewise all the host of heaven, which are the constellations: “There is no blade of grass below that does not have a constellation above,” etc.
The heavenly bodies do have real influence: the sun ripens crops, and the Midrash says every blade of grass has a constellation above that strikes it and tells it to grow.


אלא שהשתחוי׳ [שהשתחויה] להם אסור מפני שמחשבים אותם ליש ודבר שהם המשפיעים ובאמת אין השפעתם מצד עצמם
Only, bowing down to them is forbidden, because they regard them as an entity and a thing, as being the ones that bestow, whereas in truth their bestowing is not of themselves;
So the error of idolatry is not that the stars do nothing. It is that the worshipper treats them as independent powers, when their influence does not come from themselves.


אלא שהם כלי ההשפעה שבהם ועל ידם עוברת ההשפעה וכן כל עבודת כוכבים שעושה עצמה ליש ודבר אלא דקרו ליה91 אלהא דאלהא.
rather, they are the instruments of the bestowal, in which and through which the bestowal passes. And so too all idolatry makes itself into an entity and a thing, except that they call Him “the G-d of gods.”
They are only channels through which G-d’s flow passes. Idolaters, as the Gemara says, still acknowledge a supreme “G-d of gods,” but they treat the lesser powers as entities of their own.


משא״כ סטרא דקדושה היא בבחי׳ ביטול שאין עוד מלבדו92 וא״כ מי שנמשך אחר גסות רוחו להחשיב עצמו ליש הרי הוא כעובד עבודת כוכבים בטהרה.
Whereas the side of holiness is in a state of self-nullification, [knowing] that “there is nothing else besides Him.” If so, one who is drawn after his haughtiness of spirit, to consider himself an entity, is like an idol worshipper in purity.
Holiness means knowing there is nothing besides G-d. So a person who treats himself as an independent somebody is, in the root sense, like an idol worshipper, even if his practice is pure.


דהיינו מי שנמשך אחר בגדי כבוד להתפאר בפני בני אדם כי כבוד חכמים ינחלו93 כתיב ועשית
That is, one who is drawn after garments of honor, to glorify himself before people. For “the wise shall inherit honor” is written; [and] “And you shall make
The example is one who seeks robes of honor to show off before people. Proverbs says the wise inherit honor, and the Torah commands that Aaron’s garments be made for honor and glory.


בגדי קדש94 לאהרן אחיך לכבוד ולתפארת שהכבוד הנמשך לבחי׳ חכמה כח מ״ה [מה] הוא בבחי׳ ביטול משא״כ שאר כבוד של עוה״ז שהוא יש הוא מסטרא דקליפה.
holy garments for Aaron your brother, for honor and for glory”: the honor that is drawn to the level of Chochmah, koach mah, is in a state of self-nullification, whereas any other honor of this world, which is yesh, is from the side of kelipah.
The honor that comes to Chochmah, koach mah, is holy because it rests on self-nullification, like the priestly garments. Worldly honor that inflates the self is from kelipah.




15ובזה יובן מה שאמרו רז״ל [רבותינו זכרונם לברכה] כך הוא דרכה של תורה95 פת במלח96 כו׳ אם אתה עושה כן אשריך בעוה״ז כו׳.
And with this will be understood what our Sages, of blessed memory, said: “This is the way of the Torah: bread with salt,” etc., “if you do so, happy are you in this world,” etc.
The Mishnah in Avos describes the Torah’s way as a simple life of bread with salt, and promises, “happy are you in this world.”


ולכאורה אינו מובן מהו העוה״ז בזה אלא הענין שכאשר ישים אל לבו ההכנעה וביטול אליו ית׳ שבזה שורה עליו עונג עליון כנ״ל. אין לך עוה״ז גדול מזה.
Seemingly it is not understood what “this world” there is in this. But the point is that when he takes to heart the submission and self-nullification to Him, may He be blessed, through which the Supreme Delight rests upon him, as mentioned above, there is no “this world” greater than this.
What is the “this world” happiness of a life of bread and salt? It is the Supreme Delight that rests on one who submits and nullifies himself to G-d: no pleasure of this world is greater.




16ועל זה אמרו יפה שעה אחת9798 כו׳. אבל כשנמשך אחר תענוגי עוה״ז הרי ממשיך עליו סטרא דקליפה ומלביש א״ע [את עצמו] בגדים צואים וכשישים אל
And of this they said, “Better is one hour,” etc. But when one is drawn after the pleasures of this world, he draws the side of kelipah upon himself and clothes himself in filthy garments. And when he takes to
This is why the Mishnah says one hour of teshuvah and good deeds in this world is better than all the life of the World to Come. One who chases worldly pleasure instead draws kelipah onto himself, as if dressing in filthy clothes.


לבו שהקליפות סבבוהו לא יהי׳ [יהיה] לו תענוג מעוה״ז כלל משא״כ כשפת במלח תאכל כו׳ ישמח לבו ויגל כי אין לו לבוש מסטרא דקליפה ומבגדים הצואים.
heart that the kelipos have surrounded him, he will have no pleasure from this world at all; whereas when “you eat bread with salt,” etc., his heart will rejoice and exult, for he has no garment from the side of kelipah or from the filthy garments.
Once he realizes that kelipos surround him, his worldly pleasures lose all taste. The person who lives simply, with bread and salt, rejoices, since he wears no garment of kelipah.


אך מי שפגם והעביר את הדרך בהמשיך את לבו אחר היש והגסות, העצה היעוצה לצעוק אל ה׳ בצר לו צעק לבם99 שיהא הלב צועק בקרבו מקרב
But one who has blemished and strayed from the way by drawing his heart after the yesh and the haughtiness, the counsel given is to cry out to G-d in his distress, “their heart cried out”: that the heart cry out within him, from “the inward
For one who has already fallen into arrogance, the counsel is to cry out to G-d from the depths of the heart, as Eichah says, “their heart cried out.”


איש ולב עמוק איך לא שם לנגד עיניו אור א״ס ב״ה הסובב כל עלמין שלפניו כחשיכה כאורה100 ורוחניות וגשמיות שוין וימלא בושה וכלימה וכמ״ש ולא נבוש101 לעולם ועד.
part of man and the deep heart”: how did he not set before his eyes the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), before whom darkness is as light, and spirituality and physicality are equal? And he will be filled with shame and disgrace, as it is said, “And we shall not be ashamed forever and ever.”
His cry is shame: how did he forget the Infinite Light that surrounds all worlds, before which darkness and light, spiritual and physical, are the same? This shame is what the morning prayer means by asking that we never be ashamed.




17וכמשל מי שהולך ערום בלא הודע לו שיש אנשים רואים אותו ואח״כ כשרואה שהאנשים רואים אותו יתמלא בושה,
It is like the analogy of one who walks about naked, without being aware that there are people watching him; afterward, when he sees that people are watching him, he will be filled with shame.
The analogy: someone walking about naked, unaware he is being watched, feels no shame until he realizes people can see him.


כן ויותר מכן יש ליבוש מאור א״ס ב״ה הסובב כל עלמין דכתיב בי׳ [ביה] את השמים ואת הארץ אני מלא.102
So too, and even more so, one should be ashamed before the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin), of which it is written, “I fill the heavens and the earth.”
So much more should a person be ashamed before the Infinite Light that fills heaven and earth and sees everything. The sinner’s shame comes when he realizes he was never unseen.


(ועמ״ש מזה בד״ה מנורת זהב).103 ועל זה נאמר כי לא יראני האדם וחי104 בחייו אינו רואה
(And see what is written on this in the discourse beginning “A menorah of gold.”) And of this it is said, “For no man shall see Me and live”: in his lifetime he does not see,
The parenthetical refers to the discourse “A menorah of gold.” G-d told Moshe that no man can see Him and live, which the Sages read as: in life one does not see Him.


אבל בשעת מיתתו רואה105 והיינו כדי שיתמלא בושה וכלימה בראותו ה׳ נצב עליו ורואה במעשיו ועי״ז ישוב בתשובה שלימ׳ [שלימה] לפניו את פניך106107 ה׳ אבקש
but at the time of his death he sees. That is, so that he be filled with shame and disgrace on seeing G-d standing over him and seeing his deeds, and through this he will return in complete teshuvah before Him: “Your face, G-d, I will seek,”
At death one does see, and the purpose is that he be filled with shame at seeing G-d standing over him and watching his deeds. That shame brings him to complete teshuvah, as in “Your face, G-d, I will seek.”


דהיינו לבקש פנימיות ה׳ גילוי אור א״ס ב״ה ממש דהיינו להחזיר פנים בפנים כנ״ל וכמים הפנים108 כתיב וזרקתי עליכם מים טהורים109 י״ג מכילין דרחמי
that is, to seek the inner dimension of G-d, the revelation of the Infinite Light, blessed be He, itself, which is to turn back face to face, as mentioned above. And [corresponding to] “As water, face to face,” it is written, “And I will sprinkle pure water upon you”: the Thirteen Attributes of Mercy,
Seeking G-d’s “face” means seeking His inner dimension, the revelation of the Infinite Light itself, which is the face-to-face turning of teshuvah. As water reflects a face, G-d responds face to face, sprinkling “pure water,” the Thirteen Attributes of Mercy.


שהם בחי׳ פנימיות והן מקור התורה ולכך ממלא כל הפגמים שפגם בתורה. כמ״ש אנת הוא ממלא כל שמהן110 ואנת הוא שלימו דכולהו ועי״ז וטהרתם.
which are the level of the inner dimension and are the source of the Torah; and therefore they fill all the blemishes that he made in the Torah. As it is said, “You are He who fills all the Names, and You are the completion of them all.” And through this, “and you shall be purified.”
The Thirteen Attributes of Mercy are the inner dimension of G-d and the source of the Torah, so they can fill every flaw a person caused in his Torah. This is the purification of the verse, “and you shall be purified.”




Section 6 · ¶18–21
The Ten Days and Yom Kippur
18והנה על בחי׳ החזרת פנים בפנים נתקנו כל עשרת ימי תשובה כנגד עשר כחות הנפש שבכל יום נתקן כח אחד שביום ראשון נתקן בחי׳ החכמה
Now, for the turning back face to face, all the Ten Days of Teshuvah were instituted, corresponding to the ten powers of the soul, so that on each day one power is rectified. On the first day the level of Chochmah is rectified,
The Ten Days of Teshuvah, the subject of the opening question, are for this turning face to face. Each day repairs one of the soul’s ten powers, beginning with Chochmah on the first day.


דהיינו מה שהלביש נפשו בחכ׳ [בחכמה] דקליפה שהוא בחינת יש ע״ד מ״ש ראיתי איש חכם בעיניו111 תקוה לכסיל ממנו יבא לבחי׳
that is, [the fault] that he clothed his soul in the Chochmah of kelipah, which is the level of yesh, in the manner of what is written, “I have seen a man wise in his own eyes; There is more hope for a fool than for him”: [so that] he come to the level of
Repairing Chochmah means undoing the wisdom of kelipah, the person who is wise in his own eyes, of whom Proverbs says a fool has more hope. He must come to self-nullification.


ביטול כח מה עד שביום עשירי הוא יום כיפור נתקן בחי׳ התנשאות, ועל דבר הנ״ל נק׳ עליית המל׳ שהוא מ״ש לך ה׳ הממלכה בבחי׳ ביטול,
self-nullification, koach mah. [And so on,] until on the tenth day, which is Yom Kippur, the level of self-exaltation is rectified. And for the reason mentioned above it is called the ascent of Malchus, which is what is written, “Yours, G-d, is the kingdom,” in a state of self-nullification.
Holy Chochmah is koach mah, self-nullification. On the tenth day, Yom Kippur, the last level, self-exaltation, is repaired; this is called “the ascent of Malchus,” when the kingship is given back to G-d: “Yours, G-d, is the kingdom.”


לכן ביום הכפורים אסור באכילה ושתיה112 ונעילת הסנדל שהן הכל בחי׳ הלבשת היש ולהיות בבחי׳ ביטול ממש אליו ית׳, ועד״ז הן כל הכריעות והשתחוואות שביום כפור שנופלים על פניהם להיות בבחי׳ בטול.113114115
Therefore on Yom Kippur eating, drinking and wearing shoes are forbidden, for all of these are the level of clothing the yesh; and [this is] in order to be in a state of true self-nullification to Him, may He be blessed. In the same way are all the bowings and prostrations of Yom Kippur, when they fall on their faces: to be in a state of self-nullification.
This explains the prohibitions of Yom Kippur: eating, drinking and wearing shoes all “clothe” and support the sense of self, so we refrain from them to be fully nullified. The bowings and prostrations of the day express the same self-nullification.




19והנה יש ב׳ מיני גסות הרוח בחי׳ חיצוניות שיודע בעצמו ערכו השפל ואעפ״כ [ואף על פי כן] מחשב א״ע [את עצמו] ליש ודבר בעיני הבריות, ויש בבחי׳ פנימיות שהוא בחי׳ עצמיות הגסות שדרכו ישר בעיניו והוא באמת חשוב גם בעיני עצמו.
Now there are two kinds of haughtiness of spirit. [One is] on the outer level (chitzoniyus): he knows within himself his lowly worth, and nevertheless regards himself as an entity and a thing in the eyes of people. And there is [one] on the inner level (pnimiyus), which is the very essence of haughtiness: his way is right in his own eyes, and he is truly important in his own eyes as well.
There are two kinds of arrogance. The outer kind knows it is lowly but wants others to think it important; the inner kind is arrogance itself, where a person truly believes he is right and important even in his own eyes.




20והנה על בחינה הא׳ נאמר כי ביום הזה יכפר עליכם לטהר אתכם116 עליכם דייקא. דהיינו מה שעליכם מבחוץ.
Now of the first kind it is said, “For on this day He shall atone for you (aleichem), to purify you”: aleichem, “upon you,” precisely, that is, what is upon you, on the outside.
Now the opening question about the verse’s double wording is answered. “He shall atone for you” uses aleichem, literally “upon you,” which refers to the outer arrogance, the kind that sits on a person like a garment for others to see.


ועל הבחינה הב׳ אמר מכל חטאתיכם דהיינו חטאת פנימיות שלכם לפני ה׳ תטהרו. פי׳ לפני ה׳ קודם בחי׳ הוי׳.
And of the second kind it says, “from all your sins,” that is, your inner sin: “before G-d you shall be purified.” The meaning of “before G-d” is: prior to the level of Havayah.
“From all your sins” refers to the inner arrogance, which is part of the person himself. Its purification is “before G-d,” read as “prior to” the level of Havayah, a level even higher than the Name.


כי התורה היא שמותיו של הקב״ה117 יו״ד היא חכמה אורייתא מחכמה נפקת.118 אבל ע״י התשובה מעומקא דליבא ממעמקים קראתיך119 ה׳ שממשיך בחי׳ הוי׳.
For the Torah is the Names of the Holy One, blessed be He; the yud is Chochmah, [and] “the Torah comes forth from Chochmah.” But through teshuvah from the depth of the heart, “From the depths I call You, G-d,” which draws down the level of Havayah.
Torah reaches only up to the Divine Names, since it comes from Chochmah, the yud of Havayah. Teshuvah from the depths of the heart, “from the depths I call You,” reaches higher and draws down the level of Havayah from beyond it.




21ואז תטהרו מסטרא דקליפה בכדי שלא יהא העלם והסתר מאור א״ס ב״ה הסובב כל עלמין. וזהו שנתנו לוחות אחרונות ביום כיפור גילוי אנכי ה׳ אלהיך.
And then “you shall be purified” from the side of kelipah, so that there be no concealment and hiding of the Infinite Light (Or Ein Sof), blessed be He, which encompasses all worlds (sovev kol almin). And this is why the second Tablets were given on Yom Kippur: the revelation of “I am G-d your G-d,”
After this teshuvah a person is purified of kelipah, so nothing hides the encompassing Infinite Light from him. This is why the second Tablets were given on Yom Kippur, revealing “I am G-d your G-d.”


אנכי ממש ובזה לא יהיה לך אלהים אחרים על פני120 פי׳ שזהו הבטחה שלא יהיו אלהים אחרים מעלימים ומסתירים את בחי׳ פנימיות כי עונותיכם מבדילים121 כו׳.
the very “I.” And through this, “You shall have no other gods before My face”: that is, this is a promise that no other gods will conceal and hide the level of the inner dimension, for “your iniquities separate,” etc.
“I” (Anochi) means G-d’s very self. “You shall have no other gods before My face” is read as a promise that no “other gods” will hide G-d’s inner face, since, as Isaiah says, it is sins that separate us from Him.


אך ביום כיפור הוא בהעלם כי לוחות אחרונות נתנו בצנעה122123124 אבל הגילוי הוא בשמחת תורה שמחה של תורה דהיינו גילוי מקור התורה והוא גילוי עונג העליון ב״ה:125
But on Yom Kippur it is in concealment, for the second Tablets were given privately; the revelation is on Simchas Torah, the rejoicing of the Torah, that is, the revelation of the source of the Torah, and this is the revelation of the Supreme Delight, blessed be He.
On Yom Kippur this revelation is still hidden, as the second Tablets were given quietly. It comes into the open on Simchas Torah, the joy of the Torah, which reveals the Torah’s source, the Supreme Delight.



In one’s avodah
A person should not keep the mitzvos coldly, with his back to G-d, but turn his face to Him with his innermost will. He should study Torah, including its detailed laws, knowing that this clothes his soul in G-d’s own garment and raises it to the Infinite Light, and rejoice in it more than in any reward. He should root out arrogance, outer and inner, through self-nullification, and when he has fallen, cry out from the depths of his heart in shame before G-d who sees everything; this is the work of the Ten Days of Teshuvah and of Yom Kippur.
Questions for discussion
	How does the analogy of two people standing back to back answer the question of how one can be far from G-d, who fills heaven and earth?
	Why does the maamar call the study of the Torah’s detailed laws “the hair of His head,” and why does clarifying them lift the soul above the Torah as G-d’s garment?
	In what sense is a haughty person “like an idol worshipper in purity,” according to the comparison with the worship of the stars?
	How do the two kinds of arrogance explain the two expressions of purification in the verse?
	Why can teshuvah from the depths of the heart reach higher than Torah study, and how does this relate to the second Tablets and Simchas Torah?
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Notes
Paragraph 1
1כי ביום הזה יכפר
The note dates this maamar to the year 5570, citing the list of maamarim printed in this volume.
Kehot’s noteמאמר זה משנת תק״ע — ראה רשימת המאמרים שבסה״מ תקס״ט ע׳ שמב. במאמרי אדהאמ״צ ויקרא-ב ע׳ תפד מאמר זה וביאורו באריכות. קיצור באוה״ת ויקרא-ב ע׳ תקסו.
2כי ביום הזה יכפר
The verse on Yom Kippur in the Torah’s account of the day’s service. The maamar reads its two expressions of purification as two different levels of cleansing.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ל.
3את השמים ואת הארץ אני מלא
G-d declares that He fills heaven and earth. The Alter Rebbe uses it to show that “returning” to G-d cannot mean crossing a physical distance.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
Paragraph 2
4וראית את אחורי
G-d’s answer to Moshe’s request to see His glory. The Alter Rebbe takes it as proof that there is a “face” and a “back” Above.
Exodus 33:23שמות ל״ג:כ״ג
וַהֲסִרֹתִי אֶת־כַּפִּי וְרָאִיתָ אֶת־אֲחֹרָי וּפָנַי לֹא יֵרָאוּ:
And I will take away My hand, and thou shalt see My back; but My face shall not be seen.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כג.
5יאר ה׳ פניו אליך
From the Priestly Blessing. Here it means blessing given from the inner dimension of G-d’s will, with a shining face.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, כה.
6ואוהב את יעקב
G-d says He loved Jacob (and, as the verse goes on, hated Esau). It shows giving from the inner will to the one He loves.
Malachi 1:2מלאכי א׳:ב׳
אָהַבְתִּי אֶתְכֶם אָמַר ה׳ וַאֲמַרְתֶּם בַּמָּה אֲהַבְתָּנוּ הֲלוֹא־אָח עֵשָׂו לְיַעֲקֹב נְאֻם־ה׳ וָאֹהַב אֶת־יַעֲקֹב:
I have loved you, saith the L-RD. Yet ye say: ‘Wherein hast Thou loved us?’ Was not Esau Jacob’s brother? Saith the L-RD; Yet I loved Jacob;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי א, ב.
7כי מחה אמחה
G-d’s vow to blot out the memory of Amalek. It is the example of one He opposes, who still receives life, but only from the “back.”
Exodus 17:14שמות י״ז:י״ד
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה כְּתֹב זֹאת זִכָּרוֹן בַּסֵּפֶר וְשִׂים בְּאׇזְנֵי יְהוֹשֻׁעַ כִּי־מָחֹה אֶמְחֶה אֶת־זֵכֶר עֲמָלֵק מִתַּחַת הַשָּׁמָיִם:
And the L-RD said unto Moses: ‘Write this for a memorial in the book, and rehearse it in the ears of Joshua: for I will utterly blot out the remembrance of Amalek from under heaven.’
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Kehot’s noteשמות יז, יד.
8כמאן דשדי בתר כתפוי
Tanya explains that the kelipos are called “other gods” because their life comes from the “back” of holiness, like someone who gives a thing to his enemy unwillingly, throwing it over his shoulder with his face turned away.
Tanya, Likkutei Amarim 22:5תניא, חלק ראשון; ליקוטי אמרים כ״ב:ה׳
אֲבָל הַסִּטְרָא אָחֳרָא וְהַטּוּמְאָה – הִיא תּוֹעֲבַת ה׳ אֲשֶׁר שָׂנֵא, וְאֵינוֹ מַשְׁפִּיעַ לָהּ חַיּוּת מִפְּנִימִית הָרָצוֹן וְחֶפְצוֹ הָאֲמִיתִּי אֲשֶׁר חָפֵץ בָּהּ חַס וְשָׁלוֹם, כִּי אִם, כְּמַאן דְּשָׁדֵי בָּתַר כַּתְפוֹי לְשׂוֹנְאוֹ שֶׁלֹּא בִרְצוֹנוֹ, רַק כְּדֵי לְהַעֲנִישׁ אֶת הָרְשָׁעִים, וְלִיתֵּן שָׂכָר טוֹב לַצַּדִּיקִים דְּאַכְפָּיָין לְסִטְרָא אָחֳרָא; וְזֶה נִקְרָא בְּחִינַת ״אֲחוֹרַיִים״ דְּרָצוֹן הָעֶלְיוֹן בָּרוּךְ־הוּא.
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא פכ״ב.
9The verse speaks of serving G-d with joy and gladness of heart. Here its words describe how G-d gives to the tzaddik.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
10כי פנו אלי ערף
G-d’s complaint that Israel turned to Him their back and not their face. The Alter Rebbe reads it as service without inner will.
Jeremiah 2:27ירמיהו ב׳:כ״ז
אֹמְרִים לָעֵץ אָבִי אַתָּה וְלָאֶבֶן אַתְּ יְלִדְתָּנוּ כִּי־פָנוּ אֵלַי עֹרֶף וְלֹא פָנִים וּבְעֵת רָעָתָם יֹאמְרוּ קוּמָה וְהוֹשִׁיעֵנוּ:
Who say to a stock: ‘Thou art my father’, and to a stone: ‘Thou hast brought us forth’, for they have turned their back unto Me, and not their face; but in the time of their trouble they will say: ‘Arise, and save us.’
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Kehot’s noteירמי׳ ב, כז.
11Isaiah’s description of a people whose awe of G-d is a learned human habit. Here it describes mitzvos kept coldly, out of routine.
Isaiah 29:13ישעיהו כ״ט:י״ג
וַיֹּאמֶר אֲדֹ־נָי יַעַן כִּי נִגַּשׁ הָעָם הַזֶּה בְּפִיו וּבִשְׂפָתָיו כִּבְּדוּנִי וְלִבּוֹ רִחַק מִמֶּנִּי וַתְּהִי יִרְאָתָם אֹתִי מִצְוַת אֲנָשִׁים מְלֻמָּדָה:
And the L-rd said: Forasmuch as this people draw near, and with their mouth and with their lips do honour Me, But have removed their heart far from Me, And their fear of Me is a commandment of men learned by rote;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12בשמחה ובטוב לבב מרוב כל
The verse speaks of serving G-d with joy and gladness of heart. Here it describes the inner joy of one who has done teshuvah.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
13ע״פ שובה ישראל
The maamar “Shuvah Yisrael” asks how one can speak of returning to G-d who fills heaven and earth, and answers with the same analogy of two people standing close to each other.
Kehot’s noteלקו״ת ש״ש סו, ב. ובאוה״ת ויקרא-ב ע׳ תקסו מוסיף על ציון זה ”ועמ״ש בד״ה ואהי׳ אצלו אמון פ״ב [לקו״ת במדבר יח] בענין פנים בפנים דבר ה׳. ועמ״ש בד״ה כי ההרים ימושו פ״א ושם פ״ב [לקו״ת תצא מ, ג] פי׳ שיש החזרת פב״פ ע״י תומ״צ, וע׳ בד״ה כי תצא דרוש השני פ״ג [לקו״ת תצא לו, ב] בענין בקשו פני את פניך ה׳ אבקש” ע״ש.
14ישר יחזו פנימו
The verse says the upright behold His face. The parenthetical uses it for the inner “face” that G-d reveals in response to teshuvah.
Psalms 11:7תהילים י״א:ז׳
כִּי־צַדִּיק ה׳ צְדָקוֹת אָהֵב יָשָׁר יֶחֱזוּ פָנֵימוֹ:
For the L-RD is righteous, He loveth righteousness; the upright shall behold His face.
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Kehot’s noteתהלים יא, ז.
15סד״ה כי תשמע בקול
That discourse contrasts awe, the “outer keys,” with Torah, the “inner keys” that open the revelation of the inner dimension of the Infinite Light itself.
Kehot’s noteלקו״ת ראה כד, ב.
16גדול תלמוד שמביא לידי מעשה
The Sages concluded that study is greater because it leads to action. The Alter Rebbe infers that action is the main thing.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
17מכלל שהמעשה הוא העיקר
The Alter Rebbe’s laws of Torah study, where he discusses study that leads to action.
Kehot’s noteראה הל׳ ת״ת לאדה״ז פ״ד ה״ג. סה״מ תרכ״ט ע׳ יט.
18הלומד שלא לעשות
The Midrash brings the same saying of Rabbi Yochanan. It underlines that the purpose of study is to act.
Vayikra Rabbah 35ויקרא רבה ל״ה
Kehot’s noteירושלמי ברכות פ״א, ה״ה. וע׳ כלה רבתי (פ״ח) דנ״ד ריש ג׳ [בש״ס ראם]. ירוש׳ שבת פ״א ה״ב. תנחומא עקב סי׳ ו. ושם תבא בסוף ויק״ר פל״ה, [ז]. ובירוש׳ ברכות (פ״א ה״ב). ותי׳ מוטב לי׳[תא] בהציונים ורק בהקדמת הרח״ו ז״ל לס׳ ע״ח אי׳ ”מוטב”, יעו״ש. [כ].
19הלומד שלא לעשות
Rabbi Yochanan says that one who learns not in order to do would be better off had his afterbirth been turned over on his face, so that he was never born. It stresses that study must lead to action.
Jerusalem Talmud Shabbat 1:2תלמוד ירושלמי שבת א׳:ב׳
20ובירושלמי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפאה פ״א סוה״א. [כ].
21וכל חפצים לא ישוו בה
Kehot’s note points to Proverbs 8:1 for these words.
Proverbs 8:1משלי ח׳:א׳
הֲלֹא־חׇכְמָה תִקְרָא וּתְבוּנָה תִּתֵּן קוֹלָהּ:
Doth not wisdom call, And understanding put forth her voice?
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Kehot’s noteמשלי ח, א.
22וכל חפצים לא ישוו בה
The Jerusalem Talmud expounds this verse to teach that all the mitzvos are not equal to one word of Torah. The Alter Rebbe cites it to show the superiority of Torah study.
Jerusalem Talmud Peah 1:1תלמוד ירושלמי פאה א׳:א׳
23וכל חפצים לא ישוו בה
Wisdom’s praise: “all things desired” cannot compare to her. The Sages read “all” as including even the mitzvos.
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
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24וכל חפציך לא ישוו בה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ג, טו.
25וכל חפציך לא ישוו בה חפציך ולא חפצי שמים
The Gemara sets the two verses against each other and resolves them: a mitzvah others can do should not interrupt Torah study, but one only you can do should.
Moed Katan 9b:2–3מועד קטן ט׳ ב:ב׳-ג׳
הֲדַר יָתְבִי וְקָא מִבְּעֵי לְהוּ, כְּתִיב: ״יְקָרָה הִיא מִפְּנִינִים וְכׇל חֲפָצֶיךָ לֹא יִשְׁווּ בָהּ״ — הָא חֶפְצֵי שָׁמַיִם יִשְׁווּ בָהּ, וּכְתִיב: ״כׇּל חֲפָצִים לֹא יִשְׁווּ בָהּ״ — דַּאֲפִילּוּ חֶפְצֵי שָׁמַיִם לֹא יִשְׁווּ בָהּ! כָּאן בְּמִצְוָה שֶׁאֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים, כָּאן בְּמִצְוָה שֶׁאִי אֶפְשָׁר לַעֲשׂוֹתָהּ עַל יְדֵי אֲחֵרִים.
William Davidson, Vocalized Aramaic (CC-BY-NC)
26The parallel verse says “the things you desire” cannot compare. The Sages infer that the mitzvos, “things desired by Heaven,” are excluded.
Proverbs 3:15משלי ג׳:ט״ו
יְקָרָה הִיא מִפְּנִינִים וְכׇל־חֲפָצֶיךָ לֹא יִשְׁווּ־בָהּ:
She is more precious than rubies; And all the things thou canst desire are not to be compared unto her.
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Paragraph 4
27בד״ה וידבר אלקים
There the Alter Rebbe explains that the Infinite Light is clothed in the Torah, G-d’s wisdom, so that it should be revealed below in physical things, and that “And G-d spoke… saying: I am” means that His very essence becomes “your G-d.”
Kehot’s noteלקו״ת במדבר טו, ד.
28כל העוסק בתורת עולה
The Gemara teaches that one who studies the laws of an offering is as if he had brought it. The Alter Rebbe asks how this is possible without a Temple, altar or kohen.
Menachot 110a:13–14מנחות ק״י א:י״ג-י״ד
אמר רבי יצחק מאי דכתיב (ויקרא ו, יח) זאת תורת החטאת וזאת תורת האשם כל העוסק בתורת חטאת כאילו הקריב חטאת וכל העוסק בתורת אשם כאילו הקריב אשם: מתני׳ נאמר בעולת בהמה (ויקרא א, ט) אשה ריח ניחוח ובעולת עוף (ויקרא א, ט) אשה ריח ניחוח ובמנחה (ויקרא ב, ב) אשה ריח ניחוח לומר לך אחד המרבה ואחד הממעיט ובלבד שיכוין לבו לשמים:
Wikisource Talmud Bavli (CC-BY-SA)
Numbers 13:1במדבר י״ג:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
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Kehot’s noteמנחות קי, א. וראה לקמן במדבר יג, א. פ׳ חקת נז, א בהמ״מ. נתבאר בלקו״ש-יח ע׳ 413.
29בד״ה בשעה שהקדימו
That maamar discusses Chochmah as the beginning of revelation and the Supreme Will above it, before which even Supreme Wisdom counts as mere action.
Kehot’s noteלקו״ת במדבר יג, א ואילך.
Paragraph 5
30והיו הדברים האלה . . ודברת בם
The verse of the Shema: “these words” shall be upon your heart. The Alter Rebbe asks what “these words” refers to.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
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Kehot’s noteדברים ו, ו-ז.
31ודברת בם בשבתך בביתך
The command to speak of them at home and on the way. Since it implies all times, it refers to Torah study.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל היום וכל הלילה תמיד לא יחשה
Isaiah’s watchmen who are never silent all day and all night. Its words describe the constant study the verse implies.
Isaiah 62:6ישעיהו ס״ב:ו׳
עַל־חוֹמֹתַיִךְ יְרוּשָׁלַ͏ִם הִפְקַדְתִּי שֹׁמְרִים כׇּל־הַיּוֹם וְכׇל־הַלַּיְלָה תָּמִיד לֹא יֶחֱשׁוּ הַמַּזְכִּרִים אֶת־ה׳ אַל־דֳּמִי לָכֶם:
I have set watchmen Upon thy walls, O Jerusalem, They shall never hold their peace Day nor night: ‘Ye that are the L-RD’S remembrancers, Take ye no rest,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעפ״י ישעי׳ סב, ו.
33ודברת בם בד״ת כתיב
The Gemara states that “you shall speak of them” is written of words of Torah. The Alter Rebbe builds on it.
Berakhot 21a:8–9ברכות כ״א א:ח׳-ט׳
מֵתִיב רַב יוֹסֵף: ״וּבְשָׁכְבְּךָ וּבְקוּמֶךָ״. אֲמַר לֵקהּ אַבָּיֵי: הָהוּא בְּדִבְרֵי תוֹרָה כְּתִיב. תְּנַן: בַּעַל קֶרִי מְהַרְהֵר בְּלִבּוֹ וְאֵינוֹ מְבָרֵךְ לֹא לְפָנֶיהָ וְלֹא לְאַחֲרֶיהָ. וְעַל הַמָּזוֹן מְבָרֵךְ לְאַחֲרָיו וְאֵינוֹ מְבָרֵךְ לְפָנָיו.
Rab Joseph quoted in objection : "When thou liest down and when thou risest up" (Deut. vi. 7)! Abbai answered him: That is written with reference to words of Torah. We have a teaching in our Mishnah : A Ba'al Keri meditates upon [the wording of the Shema'] in his heart and says neither the benediction before nor after. At his meal, he says the Grace after [in his heart] but not the Grace before.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כא, א.
34אחד שהוא לבדו בשו״א וד״ר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שם יג, ב. טוש״ע או״ח סס״א.
35בשכמל״ו
Kehot’s note points to Pesachim 56a for these words.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
36מלכותך מלכות כ״ע
G-d’s kingship is over all worlds. It shows that the worlds come from the level of His Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
37יחיד חי העולמים מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
38ע״פ שיר השירים
That maamar on “The Song of Songs” explains that the Holy One, blessed be He, is called the groom and Israel the bride, and that this refers to the drawing down of the Infinite Light to be clothed in the Torah.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש א, א ואילך. ראה אוה״ת שה״ש-א ע׳ טז ואילך.
39אני ה׳ לא שניתי
G-d says He has not changed. Here it means that creation made no change in Him, since before Him everything is nothing.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
40ואהבת את ה״א
The command to love G-d. The Alter Rebbe reads it as the love to be absorbed in Havayah so that He is truly “your G-d.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
41דכולא קמי׳ כלא ממש חשיב
The Zohar’s teaching that everything before Him is considered as nothing. It is the basis for the meaning of “One.”
Zohar I, 11bזח״א יא, ב
Kehot’s noteראה זח״א יא, ב.
42עוטה אור כשלמה
G-d wraps Himself in light as in a garment. The Alter Rebbe applies it to the Torah as G-d’s garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, ב.
43בד״ה ועשו להם ציצית
The note identifies the discourse “They shall make for themselves tzitzis” as the one printed in the Siddur’s section on tzitzis, where the Torah as G-d’s garment is discussed.
Kehot’s noteסידור שער הציצית ג, ד ואילך.
44בפ׳ תולדות קמ״ב ב׳. תרומה קס״ד
The Tzemach Tzedek’s commentary on Psalms discusses “He wraps Himself in light as in a garment.” The note also remarks that it is worth asking why the text points specifically to these Zohar passages.
Kehot’s noteבפ׳ פנחס רמה, ב. וראה ביהל אור עה״פ ע׳ שצז. ויש לעיין למה ציין דוקא לזהר אלו.
45לבושי׳ כתלג חיוור
In Daniel’s vision, G-d’s garment is white as snow. The Alter Rebbe reads the “garment” as the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
46כי תחלת הויית השלג הוא מן המים
According to the note, the Siddur also states that snow comes into being from water.
Kehot’s noteוכ״ה בסידור סג, ב. ובאוה״ת נ״ך-א ע׳ נו כתב ע״ז: ”מש״ש בסידור דהשלג הוא ממים אם שכ״כ בלקו״ת בד״ה כי ביום הזה יכפר, אך אינו מוכרח לפמ״ש במשנה רפ״ז דמקוואות שמהשלג יכול לעשות מקוה בתחלה ומהקרח לפ״ד הרמב״ם אינו כן, י״ל זהו לפי שהקרח נתהווה ממים על כן הוא רק מעלין ולא פוסלין, והשלג שאין התהוותו ממים ע״כ עושין ממנו מקוה מיהו שאר פוסקים אין מחלקים ביניהם”. מובא בסה״מ תער״ב ח״ב ע׳ תתקנז.
47חכים ולא בחכמה ידיעה
From Elijah’s prayer in the introduction to Tikkunei Zohar: G-d is wise, but not with a knowable wisdom. Here it describes Supreme Chochmah, the source of the Torah.
Tikkunei Zohar 17b:3–4תקוני הזהר י״ז ב:ג׳-ד׳
אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא. דין איהו גבורה. משפט עמודא דאמצעיתא. צדק מלכותא קדישא. מאזני צדק *תרין סמכי קשוט. הין צדק אות ברית. כלא לאחזאה איך אתנהיג עלמא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteז״ח יתרו לד, ד. ת״ז בהקדמה (יז, ב).
48חכמה בראש וחכמה בסוף
The Kehot note gives this Zohar passage for the phrase. Here it means that the same wisdom is at the source and in the Torah below.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב [וראה עקב טו, ב]. [כ].
Paragraph 6
49שער רישי׳ כעמר נקא
Daniel’s vision of the Ancient of Days, whose hair is like clean wool. The Alter Rebbe applies “hair” to the particular laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s note(המשך הכתוב) דניאל ז, ט.
50קווצותיו תלתלים
The beloved’s locks are curled. The Sages read taltalim as tilei tilim, mounds of laws.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
51תלי תלים של הלכות
The Sages expound “His locks are curled” as mounds upon mounds of laws. It identifies the hair with the details of halachah.
Eruvin 21b:23–25עירובין כ״א ב:כ״ג-כ״ה
״[וְ]אִיזֵּן וְחִקֵּר תִּיקֵּן מְשָׁלִים הַרְבֵּה״ — אָמַר עוּלָּא אָמַר רַבִּי אֱלִיעֶזֶר: בַּתְּחִילָּה הָיְתָה תּוֹרָה דּוֹמָה לִכְפִיפָה שֶׁאֵין לָהּ אׇזְנַיִם, עַד שֶׁבָּא שְׁלֹמֹה וְעָשָׂה לָהּ אׇזְנַיִם. ״קְווּצּוֹתָיו תַּלְתַּלִּים״, אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: מְלַמֵּד שֶׁיֵּשׁ לִדְרוֹשׁ עַל כׇּל קוֹץ וָקוֹץ תִּילֵּי תִּילִּים שֶׁל הֲלָכוֹת. ״שְׁחוֹרוֹת כָּעוֹרֵב״: בְּמִי אַתָּה מוֹצְאָן — בְּמִי
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 29b:6–7מנחות כ״ט ב:ו׳-ז׳
אמר רבא שבעה אותיות צריכות שלשה זיונין ואלו הן שעטנ״ז ג״ץ אמר רב אשי חזינא להו לספרי דווקני דבי רב דחטרי להו לגגיה דחי״ת ותלו ליה לכרעיה דה״י חטרי להו לגגיה דחי״ת כלומר חי הוא ברומו של עולם ותלו ליה לכרעיה דה״י כדבעא מיניה רבי יהודה נשיאה מר׳ אמי מאי דכתיב (ישעיהו כו, ד) בטחו ביי׳ עדי עד כי ביה יי׳ צור עולמים אמר ליה כל התולה בטחונו בהקב״ה הרי לו מחסה בעולם הזה ולעולם הבא
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteעירובין כא, ב. מנחות כט, ב. וערש״י שה״ש סי׳ ה, יד [טז] עזה״פ. [כ].
52נפלאותיך ומחשבותיך אלינו
David says G-d’s wonders and thoughts toward us are beyond comparison and too many to count. Here it describes the countless contractions through which G-d’s wisdom reaches the Torah.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ו.
53(ועמ״ש מזה ע״פ ויהי מקץ)
There the verse “Your wonders and Your thoughts toward us” is explained: “Your wonders” is the hidden Supreme Will, beyond any grasp, and “Your thoughts” is Supreme Chochmah, drawn to us through the Torah.
Kehot’s noteתו״א לא, ד. בתרל״ח שם מציין גם מלקו״ת שה״ש מ, ב.
54שהן המשכות מבחי׳ שערות . . לא שייך ערך כלל
According to the note, this passage, from “drawings-down from the level of hairs” to “comparison does not apply at all,” is quoted there.
Kehot’s noteמובא בד״ה כי תשא תרל״ח סעי׳ ז.
55Kehot’s note points to Genesis 41:1–44:17 for these words.
Genesis 41:1–44:17בראשית מ״א:א׳-מ״ד:י״ז
Paragraph 7
56סלסלה ותרוממך
Proverbs says to esteem wisdom and it will exalt you. The Alter Rebbe reads salseleha as curling, the separating of the laws.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, ח. קטע מכאן מובא באוה״ת חקת ע׳ תתכו.
57כמארז״ל לא ידעו רבנן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבר״ה כו, ב. [ובר״ח שם]. [כ].
58לא ידעו רבנן מאי סלסלה
The Gemara relates that the Sages learned the meaning of salseleha from hearing a maid speak of a man curling his hair. The Alter Rebbe uses it to explain the analysis of halachah.
Rosh Hashanah 26b:4–5ראש השנה כ״ו ב:ד׳-ה׳
לָא הֲווֹ יָדְעִי רַבָּנַן מַאי: ״סַלְסְלֶהָ וּתְרוֹמְמֶךָּ״. יוֹמָא חַד שַׁמְעוּהָ לְאַמְּתָא דְבֵי רַבִּי דַּהֲווֹת אָמְרָה לְהָהוּא גַּבְרָא דַּהֲוָה קָא מְהַפֵּךְ בְּשַׂעְרֵיהּ, אָמְרָה לֵקהּ: עַד מָתַי אַתָּה מְסַלְסֵל בִּשְׂעָרְךָ. לָא הֲווֹ יָדְעִי רַבָּנַן מַאי ״וְטֵאטֵאתִיהָ בְּמַטְאֲטֵא הַשְׁמֵד״. יוֹמָא חַד שַׁמְעוּהָ לְאַמְּתָא דְבֵי רַבִּי דַּהֲווֹת אָמְרָה לַחֲבֶירְתַּהּ: שְׁקוּלִי טָאטִיתָא וְטַאטִי בֵּיתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 8
59שער רישי׳ כעמר נקא
Daniel’s vision of hair like clean wool. Here it is the source of the Torah, above the level of garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60עוטה אור כשלמה
G-d wraps Himself in light as in a garment. Here it marks the Torah as only the level of a garment.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ע״פ הנותן שלג כצמר
The note identifies the discourse on “He gives snow like wool” as the one in the Siddur, which discusses “His garment like snow” and “the hair of His head.”
Kehot’s noteסידור סג, ד.
Paragraph 9
62מוטב דלידייני׳
The Sages say of Elisha ben Avuyah (Acher) that it was better he be judged and enter the World to Come. Here it shows how great even the radiance of Gan Eden is.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
Paragraph 10
63ולית מחשבה תפיסא בי׳
From Elijah’s prayer in the introduction to Tikkunei Zohar: no thought can grasp Him. Here it explains why the Supreme Delight is not felt.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז בהקדמה (יז, א).
64סד״ה ואשה כי תדור
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ מטות פו, ד.
65ונתתי מטר ארצכם . . עשב בשדך
In the second paragraph of the Shema, Moshe says “I will give the rain of your land.” The first person shows the Shechinah speaking through him.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יד. טו.
66ונתתי עשב בשדך
The next verse continues in the first person, “I will give grass in your field.” It is cited with the previous verse.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67לאהבה את ה״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, יג.
68ששכינה מדברת . . משה
Kehot’s note points to Shemot Rabbah 3:15 for these words.
Shemot Rabbah 3:15שמות רבה ג׳:ט״ו
ויאמר ה׳ אליו מי שם פה לאדם - אמר לו: אם אין אתה איש דברים, אל תחוש, הלא אני בראתי כל פיות שבעולם, ואני עשיתי אלם מי שחפצתי, וחרש, ועור, ופקח לראייה, ופקח לשמיעה, ואם אני חפצתי שתהיה איש דברים, תהיה כמו כן, אלא לעשות בך נס אני חפץ, בעת שתדבר, שיהיו דבריך נכונים, שאני אהיה עם פיך, הדא הוא דכתיב: ואנכי אהיה עם פיך. מהו והורתיך? רבי אבהו אמר: מורה אני דברי לתוך פיך, כמו חץ, כמה דאת אמר (שמות יט, יג): או ירה, יירה. רבי סימון אומר: בורא …
“The L-rd said to him: Who makes a man’s mouth?” He [G-d] said to him: ‘If you are not a man of words do not be concerned; haven’t I created all the mouths in the world, and I rendered mute whomever I wished, and [likewise determined who is] deaf and blind, and sighted and hearing? Had I wished for you to be a man of words, so would you be. Rather, I wish to perform a miracle with you. When you speak, your words will be exact, as I will …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteלהעיר מזח״ג רלב, א. שם ז, א. רסה סע״א. שמו״ר פ״ג, טו. ויק״ר פב, ג. מכילתא שמות יח, יט. על״ק בואתחנן ג, ד וש״נ [כ].
Paragraph 11
69לאהבה את ה׳ אלהיכם ולעבדו בכל לבבכם ובכל נפשכם
The verse that opens the second paragraph of the Shema. The Alter Rebbe reads “with all your soul” as the self-sacrifice of nullifying oneself.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70The Gemara says the arrogant person deserves to be cut down like an asherah. The Alter Rebbe explains that arrogance makes a person a separate entity, like an idol.
Sotah 5a:10סוטה ה׳ א:י׳
אָמַר רַבִּי אֶלְעָזָר: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ רָאוּי לְגַדְּעוֹ כַּאֲשֵׁירָה. כְּתִיב הָכָא: ״וְרָמֵי הַקּוֹמָה גְּדוּעִים״, וּכְתִיב הָתָם: ״וַאֲשֵׁירֵיהֶם תְּגַדֵּעוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71שההודאה היא אליו ית׳
The note points to Iggeres HaKodesh 15 for the meaning of acknowledgment (hoda’ah) as self-nullification before G-d.
Kehot’s noteראה אגה״ק סי׳ טו.
Paragraph 12
72ודברי אשר שמתי בפיך
G-d promises that His words will be in Israel’s mouth. Here it means that G-d’s word itself speaks through the one who studies.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
73אלו ואלו דברי א״ח
A heavenly voice declared that the words of both Beis Shammai and Beis Hillel are the words of the living G-d. The Alter Rebbe reads it as G-d’s word speaking in the Sages’ mouths.
Eruvin 13b:10–11עירובין י״ג ב:י׳-י״א
אָמַר רַבִּי אַבָּא אָמַר שְׁמוּאֵל: שָׁלֹשׁ שָׁנִים נֶחְלְקוּ בֵּית שַׁמַּאי וּבֵית הִלֵּל, הַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ, וְהַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ. יָצְאָה בַּת קוֹל וְאָמְרָה: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן, וַהֲלָכָה כְּבֵית הִלֵּל. וְכִי מֵאַחַר שֶׁאֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים, מִפְּנֵי מָה זָכוּ בֵּית הִלֵּל לִקְבּוֹעַ הֲלָכָה כְּמוֹתָן? מִפְּנֵי שֶׁנּוֹחִין וַעֲלוּבִין הָיוּ, וְשׁוֹנִין דִּבְרֵיהֶן וְדִבְרֵי בֵּית שַׁמַּאי, וְלֹא עוֹד אֶלָּא שֶׁמַּקְדִּימִין דִּבְרֵי בֵּית שַׁמַּאי לְדִבְרֵיהֶן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Gittin 6b:13–14גיטין ו׳ ב:י״ג-י״ד
אֲמַר לֵקהּ: חַס וְשָׁלוֹם, וּמִי אִיכָּא סְפֵיקָא קַמֵּי שְׁמַיָּא?! אֲמַר לֵקהּ: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן – זְבוּב מָצָא וְלֹא הִקְפִּיד, נִימָא מָצָא וְהִקְפִּיד. אָמַר רַב יְהוּדָה: זְבוּב בַּקְּעָרָה, וְנִימָא בְּאוֹתוֹ מָקוֹם; זְבוּב – מְאִיסוּתָא, וְנִימָא – סַכַּנְתָּא. אִיכָּא דְּאָמְרִי: אִידֵּי וְאִידֵּי בַּקְּעָרָה; זְבוּב – אוּנְסָא, וְנִימָא – פְּשִׁיעוּתָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב. גיטין ו, ב. ירושלמי ברכות א, ז.
74אני המשנה המדברת בפיך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגיד מישרים ר״פ ויקרא. ובכ״מ.
75המצות . . מצות המלך
The words here quote Bava Batra 159a:10–12; the passage is shown below.
Bava Batra 159a:10–12בבא בתרא קנ״ט א:י׳-י״ב
וּמַאי קוּשְׁיָא? דִּלְמָא גְּזֵירַת מֶלֶךְ הִיא, דְּאִיהוּ לָא מְהֵימַן, וְאַחְרִינֵי מְהֵימְנִי – וְלָאו מִשּׁוּם דִּמְשַׁקַּר! דְּאִי לָא תֵּימָא הָכִי, מֹשֶׁה וְאַהֲרֹן לְחוֹתְנָם – מִשּׁוּם דְּלָא מְהֵימְנִי הוּא?! אֶלָּא גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִידוּ לָהֶם, הָכָא נָמֵי – גְּזֵירַת מֶלֶךְ הוּא שֶׁלֹּא יָעִיד עַל כְּתַב יָדוֹ לְחוֹתְנוֹ! אֶלָּא לְעוֹלָם כִּדְאָמְרִינַן מֵעִיקָּרָא, וּדְקָא קַשְׁיָא לָךְ ״תַּחַת אֲבֹתֶיךָ יִהְיוּ בָנֶיךָ״ – הָהוּא בִּבְרָכָה כְּתִיב. וּמִי מָצֵית אָמְרַתְּ בִּבְרָכָה כְּתִיב –
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה תוספתא נגעים פ״ג, ז. ב״ב קנט, א גזירת מלך.
Paragraph 13
76מלכותך מלכות כל עולמים וממשלתך בכל דור ודור
G-d’s kingship is over all worlds and His dominion in every generation. The Alter Rebbe reads “worlds” as space and “generation” as time, both from Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77והנה עסק התורה נקרא בצלמינו
There too “in Our image” is the Torah and “after Our likeness” the mitzvos.
Kehot’s noteוכ״ה בתו״א סח, ב. וראה באוה״ת בראשית-ג דף תקד, א.
78בצלמנו
“Let Us make man in Our image, after Our likeness.” The Alter Rebbe reads “Our image” as Torah and “Our likeness” as the mitzvos.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 14
79זה לעומת זה
Koheles says G-d made the one opposite the other. The Alter Rebbe uses it for the parallel between holiness and kelipah.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80חרטומי מצרים
Pharaoh’s magicians, who could not interpret his dream. Here they represent the wisdom of kelipah.
Genesis 41:8בראשית מ״א:ח׳
וַיְהִי בַבֹּקֶר וַתִּפָּעֶם רוּחוֹ וַיִּשְׁלַח וַיִּקְרָא אֶת־כׇּל־חַרְטֻמֵּי מִצְרַיִם וְאֶת־כׇּל־חֲכָמֶיהָ וַיְסַפֵּר פַּרְעֹה לָהֶם אֶת־חֲלֹמוֹ וְאֵין־פּוֹתֵר אוֹתָם לְפַרְעֹה:
And it came to pass in the morning that his spirit was troubled; and he sent and called for all the magicians of Egypt, and all the wise men thereof; and Pharaoh told them his dream; but there was none that could interpret them unto Pharaoh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מא, ח.
81חכמים המה להרע
Jeremiah’s rebuke of those who are wise to do evil. The text cites it itself as wisdom of kelipah.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82חכמה כח מה
The Zohar reads Chochmah as koach mah, “the potential of ‘what’.” Here it shows that holy wisdom is self-nullification.
Zohar III, 28aזח״ג כח, א
Kehot’s noteזח״ג כח, א. לד, א.
83ע״פ בעלי במות ארנון
That discourse explains the light that encompasses all worlds (sovev), before which above and below are equal, and which is holy and set apart even within the worlds.
Kehot’s noteלקמן חקת סה, ב ואילך.
84בעלי במות ארנון
From the song about the conquest of Moav. The text refers to its own discourse on this verse.
Numbers 21:28במדבר כ״א:כ״ח
כִּי־אֵשׁ יָצְאָה מֵחֶשְׁבּוֹן לֶהָבָה מִקִּרְיַת סִיחֹן אָכְלָה עָר מוֹאָב בַּעֲלֵי בָּמוֹת אַרְנֹן:
For a fire is gone out of Heshbon, A flame from the city of Sihon; It hath devoured Ar of Moab, The lords of the high places of Arnon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85ישראל שבחו״ל
The Sages say that Jews outside the Land are idol worshippers in purity. The Alter Rebbe applies it to anyone living with arrogance.
Avodah Zarah 8a:17עבודה זרה ח׳ א:י״ז
תַּנְיָא, רַבִּי יִשְׁמָעֵאל אוֹמֵר: יִשְׂרָאֵל שֶׁבְּחוּצָה לָאָרֶץ עוֹבְדֵי עֲבוֹדָה זָרָה בְּטָהֳרָה הֵן, כֵּיצַד? גּוֹי שֶׁעָשָׂה מִשְׁתֶּה לִבְנוֹ וְזִימֵּן כׇּל הַיְּהוּדִים שֶׁבְּעִירוֹ, אַף עַל פִּי שֶׁאוֹכְלִין מִשֶּׁלָּהֶן וְשׁוֹתִין מִשֶּׁלָּהֶן, וְשַׁמָּשׁ שֶׁלָּהֶן עוֹמֵד לִפְנֵיהֶם, מַעֲלֶה עֲלֵיהֶם הַכָּתוּב כְּאִילּוּ אָכְלוּ מִזִּבְחֵי מֵתִים, שֶׁנֶּאֱמַר: ״וְקָרָא לְךָ וְאָכַלְתָּ מִזִּבְחוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ח, א.
86(עמ״ש — סד״ה ויהי בשלח פרעה
There kelipah is described as a husk that covers the fruit and makes itself an independent thing, in contrast to holy joy, which comes from self-nullification before G-d.
Kehot’s noteתו״א סא, ד.
87וראית את השמש
The Torah warns against seeing the sun and moon and bowing to them. It describes the nature of star-worship.
Deuteronomy 4:19דברים ד׳:י״ט
וּפֶן־תִּשָּׂא עֵינֶיךָ הַשָּׁמַיְמָה וְרָאִיתָ אֶת־הַשֶּׁמֶשׁ וְאֶת־הַיָּרֵחַ וְאֶת־הַכּוֹכָבִים כֹּל צְבָא הַשָּׁמַיִם וְנִדַּחְתָּ וְהִשְׁתַּחֲוִיתָ לָהֶם וַעֲבַדְתָּם אֲשֶׁר חָלַק ה׳ אֱלֹקֶיךָ אֹתָם לְכֹל הָעַמִּים תַּחַת כׇּל־הַשָּׁמָיִם:
and lest thou lift up thine eyes unto heaven, and when thou seest the sun and the moon and the stars, even all the host of heaven, thou be drawn away and worship them, and serve them, which the L-RD thy G-d hath allotted unto all the peoples under the whole heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, יט.
88ממגד תבואות שמש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לג, יג.
89ממגד תבואות שמש
Moshe’s blessing of Yosef with the bounty of the sun’s crops. It shows that the sun truly influences the earth.
Deuteronomy 33:14דברים ל״ג:י״ד
וּמִמֶּגֶד תְּבוּאֹת שָׁמֶשׁ וּמִמֶּגֶד גֶּרֶשׁ יְרָחִים:
And for the precious things of the fruits of the sun, And for the precious things of the yield of the moons,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90אין לך עשב מלמטה
The Midrash says every blade of grass has a constellation above. The heavenly bodies are real channels of influence.
Bereshit Rabbah 10:6בראשית רבה י׳:ו׳
בר סירא אמר: אלוה העלה סמים מן הארץ, בהם הרופא מרפא את המכה, ובהם הרוקח מרקח את המרקחת. אמר רבי סימון: אין לך כל עשב ועשב, שאין לו מזל ברקיע, שמכה אותו ואומר לו גדל, הדא הוא דכתיב (שם לח): הידעת חקות שמים אם תשים משטרו בארץ וגו׳. לשון שוטר (שם י). התקשר מעדנות כימה, או מושכות כסיל תפתח. רבי חנינא בר פפא ור׳ סימון אמר: כימה מעדנת את הפירות, וכסיל מושך בין קשר לקשר. הדא הוא דכתיב (שם): התוציא מזרות בעתו ועיש על בניה תנחם. רבי תנחום בר חייא …
Bar Sira said: G-d produced drugs from the earth with which the physician heals the wound, and with which the pharmacist mixes his compounds.38:4. Rabbi Simon said: There is not a single blade of grass that does not have a constellation in the firmament that strikes it and says to it: ‘Grow.’ That is what is written: “Do you know the rules of the heavens? Will you establish its dominion [mishtaro] on earth?” (Job 38:33). It is an expression of being in charge [shoter]. “Will you tie the chains of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר פ״י, ו. השמטות לזח״א רנא, א. מו״נ ח״ב פ״י.
91אלא דקרו לי׳
The Gemara says the nations call G-d “the G-d of gods.” They acknowledge Him, yet treat the lesser powers as entities.
Menachot 110a:5–6מנחות ק״י א:ה׳-ו׳
איתיביה רב שימי בר חייא לרב (מלאכי א, יא) ממזרח שמש ועד מבואו גדול שמי בגוים ובכל מקום מוקטר מוגש לשמי ומנחה טהורה אמר ליה שימי את דקרו ליה אלהא דאלהא בכל מקום מוקטר מוגש לשמי בכל מקום סלקא דעתך אמר רבי שמואל בר נחמני אמר ר׳ יונתן אלו תלמידי חכמים העוסקים בתורה בכל מקום מעלה אני עליהן כאילו מקטירין ומגישין לשמי
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות קי, א.
92שאין עוד מלבדו
There is nothing else besides Him. This is the self-nullification of holiness.
Deuteronomy 4:35דברים ד׳:ל״ה
Kehot’s noteדברים ד, לה.
93כבוד חכמים ינחלו
The wise inherit honor. Here it is the honor proper to holy wisdom.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
94ועשית בגדי קדש
The command to make Aaron’s garments for honor and glory. It shows that holy honor exists and rests on self-nullification.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, ב.
Paragraph 15
95כך היא דרכה של תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
96כך הוא דרכה של תורה פת במלח
The Mishnah describes a simple life devoted to Torah and promises happiness in this world. The Alter Rebbe explains that happiness as the delight of self-nullification.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 16
97יפה שעה אחת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, יז.
98יפה שעה אחת
The Mishnah says one hour of teshuvah and good deeds in this world is better than the whole life of the World to Come. It continues the theme of the delight available in this world.
Pirkei Avot 4:17משנה אבות ד׳:י״ז
הוּא הָיָה אוֹמֵר, יָפָה שָׁעָה אַחַת בִּתְשׁוּבָה וּמַעֲשִׂים טוֹבִים בָּעוֹלָם הַזֶּה, מִכָּל חַיֵּי הָעוֹלָם הַבָּא. וְיָפָה שָׁעָה אַחַת שֶׁל קוֹרַת רוּחַ בָּעוֹלָם הַבָּא, מִכָּל חַיֵּי הָעוֹלָם הַזֶּה:
He used to say: more precious is one hour in repentance and good deeds in this world, than all the life of the world to come; And more precious is one hour of the tranquility of the world to come, than all the life of this world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
99צעק לבם
Their heart cried out to G-d. Here it is the inner cry of one who regrets his arrogance.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
100כחשיכה כאורה
Before G-d darkness is as light. Here it describes the encompassing light, before which nothing is hidden.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
101ולא נבוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ק״ש של שחרית.
Paragraph 17
102את השמים ואת הארץ אני מלא
G-d fills heaven and earth. Here it means there is nowhere a person is unseen.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103השמים — בד״ה מנורת זהב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאולי הכוונה לפ׳ בהעלותך לג, ג.
104כי לא יראני האדם וחי
G-d tells Moshe no man can see Him and live. The Sages read it as: in life one does not see, but at death one does.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
105אבל בשעת מיתתו רואה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ספרא ויקרא (פ״ב), ושם אי׳ אבל רואים במיתתן, ובילקוט (רמז תלא) ”בשעת מיתתן” וכ״ה במד״ר (ספי״ד) ובמס׳ כלה רבתי (רפ״ג) אי׳ בזה״ל ”בחייהם אינם רואים אבל במיתתם רואים”, יעו״ש. [כ].
106את פניך ה׳ אבקש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים כז, כח.
107את פניך ה׳ אבקש
David seeks G-d’s face. Here it is the seeking of His inner dimension through teshuvah.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108וכמים הפנים
As water reflects a face to the face. Here G-d’s inner face answers a person who turns his face to Him.
Proverbs 27:19משלי כ״ז:י״ט
כַּמַּיִם הַפָּנִים לַפָּנִים כֵּן לֵב־הָאָדָם לָאָדָם:
As in water face answereth to face, So the heart of man to man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כז, יט.
109וזרקתי עליכם מים טהורים
G-d promises to sprinkle pure water and purify Israel. Here the “water” is the Thirteen Attributes of Mercy.
Ezekiel 36:25יחזקאל ל״ו:כ״ה
וְזָרַקְתִּי עֲלֵיכֶם מַיִם טְהוֹרִים וּטְהַרְתֶּם מִכֹּל טֻמְאוֹתֵיכֶם וּמִכׇּל־גִּלּוּלֵיכֶם אֲטַהֵר אֶתְכֶם:
And I will sprinkle clean water upon you, and ye shall be clean; from all your uncleannesses, and from all your idols, will I cleanse you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל לו, כה.
110אנת הוא ממלא כל שמהן
The words here quote Tikkunei Zohar, Patach Eliyahu · 17b:2–3; the passage is shown below.
Tikkunei Zohar, Patach Eliyahu · 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteת״ז בהקדמה (פתח אליהו).
Paragraph 18
111ראיתי איש חכם בעיניו
There is more hope for a fool than for one wise in his own eyes. Here it is the wisdom of kelipah, repaired on the first day.
Proverbs 26:12משלי כ״ו:י״ב
רָאִיתָ אִישׁ חָכָם בְּעֵינָיו תִּקְוָה לִכְסִיל מִמֶּנּוּ:
Seest thou a man wise in his own eyes? There is more hope of a fool than of him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כו, יב (ראית).
112ביום הכפורים אסור באכילה ושתיה
The Mishnah lists the prohibitions of Yom Kippur. The Alter Rebbe explains them as removing what supports the sense of self.
Mishnah Yoma 8:1משנה יומא ח׳:א׳
יוֹם הַכִּפּוּרִים אָסוּר בַּאֲכִילָה וּבִשְׁתִיָּה וּבִרְחִיצָה וּבְסִיכָה וּבִנְעִילַת הַסַּנְדָּל וּבְתַשְׁמִישׁ הַמִּטָּה. וְהַמֶּלֶךְ וְהַכַּלָּה יִרְחֲצוּ אֶת פְּנֵיהֶם, וְהֶחָיָה תִנְעֹל אֶת הַסַּנְדָּל, דִּבְרֵי רַבִּי אֱלִיעֶזֶר, וַחֲכָמִים אוֹסְרִין:
On the day of atonement, it is forbidden to eat and to drink, to wash, to anoint, 2 to lace on [leather] shoes, and to indulge in sexual intercourse. A king and a bride [until the 30th day after her nuptials] may wash their faces; and a lying-in woman may lace [put] on [leather] shoes. Such is the dictum of Rabbi Eleazar: but the sages prohibit it.
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
113לך ה׳ הממלכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, יא.
114ביוהכ״פ אסור כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיומא פ״ח מ״א.
115לך ה׳ הממלכה
David’s praise: Yours, G-d, is the kingdom. Here it describes Malchus rising in self-nullification on Yom Kippur.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
116כי ביום הזה יכפר עליכם לטהר אתכם
The maamar’s opening verse. Its first half refers to the purification of outer arrogance.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117התורה היא שמותיו של הקב״ה
There the saying that the whole Torah is the Names of the Holy One, blessed be He, is cited with its source, in explaining the metzora as one who “spreads a bad name.”
Kehot’s noteנסמן לעיל כד, ד.
118אורייתא מחכמה נפקת
The Zohar says the Torah comes forth from Chochmah. Here it shows that Torah reaches only as high as Chochmah, the yud of the Name.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
119ממעמקים קראתיך ה׳
“From the depths I call You, G-d.” Here it is teshuvah from the depth of the heart, which draws down the level of Havayah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, א.
Paragraph 21
120לא יהיה לך אלהים אחרים על פני
The prohibition of other gods. The Alter Rebbe reads it as a promise that nothing will hide G-d’s inner face.
Exodus 20:3שמות כ׳:ג׳
לֹא־יִהְיֶ͏ה־לְךָ אֱלֹקִים אֲחֵרִים עַל־פָּנָ͏ַי:
Thou shalt have no other gods before Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121עונותיכם מבדילים
Isaiah says that sins separate between Israel and G-d. Here it explains what hides the inner dimension.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
122שנתנו לוחות האחרונות ביוהכ״פ . . בצנעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתנחומא תשא לא.
123כי לוחות אחרונות נתנו בצנעה
There the Alter Rebbe explains that the second Tablets were given quietly on Yom Kippur because all the ascents of that day are through the inner yearning of the heart, and links this to “From the depths I call You,” the two depths.
Kehot’s noteראה לקמן פ׳ מסעי צ, א.
124לוחות אחרונות נתנו בצנעה
The Midrash contrasts the first Tablets, given publicly, with the second, given privately. The Alter Rebbe uses it to show that Yom Kippur’s revelation is hidden.
Midrash Tanchuma, Ki Tisa 31:2מדרש תנחומא, כי תשא ל״א:ב׳
פְּסָל לְךָ וֶהְיֵה נָכוֹן לַבֹּקֶר. כָּךְ בָּרִאשׁוֹנָה, וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיֹת הַבֹּקֶר וְגוֹ' (שמות כה, ח). וְכָאן: וְגַם אִישׁ אַל יֵרָא. הַלּוּחוֹת רִאשׁוֹנוֹת עַל שֶׁנִּתְּנוּ בְּפֻמְבֵּי, לְפִיכָךְ שָׁלְטָה בָּהֶם עַיִן הָרַע וְנִשְׁתַּבְּרוּ. וְכָאן אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין לְךָ יָפֶה מִן הַצְּנִיעוּת, שֶׁנֶּאֱמַר: וּמָה ה׳ דּוֹרֵשׁ מִמְּךָ כִּי אִם עֲשׂוֹת מִשְׁפָּט וְאַהֲבַת חֶסֶד וְהַצְנֵעַ לֶכֶת (מיכה ו, ח).
Hew thee and … and be ready by the morning (ibid. 34:1–2). With reference to the first tablets, it is written: And it came to pass on the third day, when it was morning, that there were thunders and lightning (ibid. 19:16). But with regard to the second tablets, it is said: Neither let any man be seen (ibid. 34:3). Because the first tablets were given openly, the evil inclination prevailed over them, and (for that reason) they were broken. But in this instance (the second tablets) the Holy One, …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
125אנכי ה״א . . לא יהי׳ לך
The first of the Ten Commandments. Here it is the revelation of G-d’s very self, given with the second Tablets.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ב-ג.
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ביאור הדברים בענין לטהר תטהרו
An Explanation of “To Purify … You Shall Be Purified”
Yom Kippur purifies in two ways: the outer “garment” of haughtiness is wiped away from above, while the inner sins are purified by a cry from the depth of the heart that reaches the Infinite above the Name Havayah. Behind this stands the contrast of Torah and mitzvos: Torah study is true self-nullification that joins the soul to the Infinite, while the mitzvos, rooted even higher, come down only as a garment, through the “hairs” of detailed law.
The maamar in brief
This biur explains the preceding maamar on “to purify you … you shall be purified.” Contemplating G-d’s infinite greatness brings a “life of pain” at being far from Him, and its consolation is Torah study, in which the soul is clothed in G-d’s own garment and joined with the Infinite Light under one encompassing light, like the covering that enables the union of Z’eir Anpin and Nukva. The maamar then explains “His garment is white as snow”: the supernal Chashmal, through which the Infinite Light first enters Atzilus, “freezes” Divine wisdom like snow, so that it can descend divided and “melt” into wisdom that created beings grasp. From it come “the hairs,” the detailed laws, such as the Yom Kippur service, which draw the Infinite Light down through bittul. Torah, true ayin, is free of time and place; the mitzvos, rooted in Gulgalta, are a garment and the bittul of a yesh, bound to the Holy of Holies on Yom Kippur. Kelipah mirrors this with outer haughtiness and inner desire. On Yom Kippur the outer is wiped away “upon you,” while inner sin is purified “before Havayah,” as Malchus rises face to face into the Infinite.

Outline
	1Torah study as union with the InfiniteThe pain of distance from G-d is consoled by Torah study, in which one encompassing light joins the soul with the Infinite Light, as the covering from Abba and Imma joins Z’eir Anpin and Nukva.¶1
	2“His garment is white as snow”The supernal Chashmal “freezes” Divine wisdom like snow, or like a teacher’s parable, so that it can descend divided and melt into wisdom for created beings.¶2
	3The hairs: detailed laws and the Yom Kippur service“The hair of His head” is the particular laws of physical deeds, such as the Kohen Gadol’s service, which draw down the Infinite Light through bittul and mesirus nefesh.¶3–4
	4Torah and mitzvosTorah is true bittul and is free of time and place; the mitzvos, higher in their root, come down as a garment and the bittul of a yesh; honor and haughtiness are the yesh of kelipah.¶5
	5The two sides of kelipahOpposite Torah and mitzvos, kelipah has an inner side, desire, which can be transformed, and an outer side, haughtiness, which cannot.¶6–7
	6Two kinds of purification“Upon you” the outer is wiped away; “before Havayah” the inner is purified by a cry from the depths that reaches above the Name.¶8
	7The ascent of Malchus on Yom KippurMalchus rises face to face into the Infinite; the Zohar’s two readings of “before Havayah” agree, and Malchus is cleansed first, then Israel.¶9


Key concepts
	His garment white as snowלבושיה כתלג חיוור
	The supernal garment, the Chashmal that encompasses all of Atzilus, which “freezes” Divine wisdom so that it can descend and later “melt” into wisdom that created beings can grasp.

	The hair of His headשער רישיה כעמר נקא
	Narrow, contracted channels of Divine light; in the Torah, the particular laws of physical deeds.

	Chashmalחשמל
	An encompassing layer that surrounds and screens a level; the lower one divides Atzilus from the worlds below it, while the higher one encompasses all of Atzilus.

	Makifמקיף
	Encompassing light, which surrounds rather than enters; one makif over two levels unites them.

	Nullification of yesh to ayinביטול היש לאין
	The submission of a self that remains a self, as in the mitzvos, contrasted with the true ayin of Torah study.

	Koach mahכח מ״ה
	Chochmah as “the potential of what”: the self-nullification of true wisdom, which honor cannot turn into a yesh.

	The ascent of Malchusעליית המלכות
	On Yom Kippur Malchus rises face to face to receive the supernal face of the Infinite One, into Atik, above the Name Havayah.

	From the depthsממעמקים
	The cry from the depth of the heart, the infinite in the soul, which arouses the Infinite above the Name Havayah.


Section 1 · ¶1
Torah study as union with the Infinite
1ביאור הדברים בענין לטהר1 תטהרו. הנה חיי צער תחיה23 היינו מהתבוננות מגדולת א״ס ב״ה שכשמו כן הוא אין לו סוף כו׳
An explanation of the matters concerning “to purify … you shall be purified.” Now, “you shall live a life of pain”: that is, from contemplating the greatness of the Infinite One (Ein Sof), blessed be He, who is as His name: He has no end, etc.,
This maamar is a biur, a further explanation, of the preceding maamar, “For on this day He shall atone for you,” and takes up its words “to purify … you shall be purified”; the Kehot notes date it to 5570 (1809–10). It begins with the teaching in Pirkei Avos on the way of Torah, “you shall live a life of pain,” and reads the pain as coming from contemplating that the Infinite One truly has no end.


ממילא יחיה חיי צער על מה שרחוק מאור פניו ית׳ ותהיה זאת נחמתו אשריך וטוב לך4 בעוה״ז ע״י עסק התורה שהיא חכמתו ושם התלבשות אור א״ס ממש בחכמה
of itself he will live a life of pain over being far from the light of His countenance, may He be blessed. And this will be his consolation: “happy are you, and it is well with you” in this world, through occupying himself with the Torah, which is His wisdom; and there the very Infinite Light (Or Ein Sof) is clothed in Chochmah (wisdom).
Seeing how infinitely great G-d is, a person feels how far he is from the light of His countenance, and this itself is the “life of pain.” His consolation is “happy are you, and it is well with you” already in this world, through Torah study: the Torah is G-d’s wisdom, and the Infinite Light itself is clothed in it.


ונמצא מתלבש גם הוא בלבושו של הקב״ה ונעשה יחוד א״ס בנפשו, וזהו יחוד קב״ה [קודשא בריך הוא] ושכינתי׳ וכמבואר בזהר בענין יחוד זו״נ [זעיר אנפין ונוקבא] שהמלאכים מכסים היחוד בגדפין
It follows that he too is clothed in the garment of the Holy One, blessed be He, and the union of the Infinite One is brought about in his soul. And this is the union of the Holy One, blessed be He, and His Shechinah (Divine Presence), as is explained in the Zohar concerning the union of Z’eir Anpin and Nukva, that the angels cover the union with wings
Since the Torah is G-d’s “garment,” one who studies it is clothed in that same garment, and the Infinite is united with his soul. The Alter Rebbe calls this the union of the Holy One, blessed be He, and His Shechinah, that is, of Z’eir Anpin and Nukva, and recalls the Zohar’s image of angels covering that union with their wings.


(והובא בפע״ח [בפרי עץ חיים] שער הקדישים פ״א. ועיין בע״ח [בעץ חיים] שער הארת המוחין פ״ב [פרק ב׳] ועיין מזה ג״כ במק״מ [במקדש מלך] סוף חלק א׳ בהשמטות ד״ה בראשית).
(this is cited in Pri Etz Chaim, Sha’ar HaKaddishim, chapter 1; and see Etz Chaim, Sha’ar Haaras HaMochin, chapter 2; and see on this also the Mikdash Melech, at the end of Part I, in the Hashmatos, [on the passage] beginning “Bereshis”).
The parenthesis gives Kabbalistic sources for the image of the covering wings: Pri Etz Chaim, Etz Chaim, and the Mikdash Melech, a commentary on the Zohar, on the Hashmatos (passages printed apart from the main text of the Zohar). For Pri Etz Chaim the Kehot notes give chapter 2 (the end of chapter 3), and they also refer to Etz Chaim, Sha’ar Derushei HaTzelem, discourse 2 (the rules of Chassadim and Gevuros), rule 16.


וכיסוי זה הוא נמשך מבחי׳ או״א [אבא ואימא] כו׳ דהיינו שנמשך מקיף אחד לשניהם לצורך היחוד וכך
And this covering is drawn from the level of Abba and Imma, etc.; that is, one encompassing [light] (makif) is drawn for the two of them, for the sake of the union. And so
The covering over the union comes from above both partners: it is drawn from Abba and Imma, the configurations of Chochmah and Binah. A single encompassing light (makif) surrounds Z’eir Anpin and Nukva together, and this shared enclosure is what makes their union possible.


הוא בעסק התורה נמשך מקיף עליון שמקיף גם את נפשו להתכלל בבחי׳ אור א״ס בבחי׳ יחוד ע״י מקיף א׳ הכולל ב׳ הבחי׳.
it is with occupying oneself with the Torah: a supernal encompassing [light] is drawn, which encompasses his soul too, so that it be included in the level of the Infinite Light, in a state of union, through one encompassing [light] that includes both levels.
Torah study works the same way: a higher encompassing light surrounds both the Torah and the learner’s soul, so that the soul is included in the Infinite Light. Because one makif encloses both, the person and G-d’s wisdom are joined in a true union.




Section 2 · ¶2
“His garment is white as snow”
2ועתה נבוא לביאור לבושי׳ [לבושין / לבושים] כתלג חיוור איתא בזהר שהי״ג ת״ד [תיקוני דיקנא]5 נק׳ לפעמים ג״כ בשם לבושי׳ [לבושין / לבושים] כתלג חיוור.
Now we shall come to the explanation of “His garment is white as snow.” It is stated in the Zohar that the thirteen tikkunim of the beard (tikkunei dikna) are sometimes also called by the name “His garment is white as snow.”
The maamar now explains the image from Daniel’s vision, “His garment is white as snow.” The Zohar sometimes gives this name to the thirteen tikkunim (rectifications) of the beard, the channels of mercy in the Kabbalistic image of the supernal Head.


אך האמת הוא שעיקר הלבוש הוא החשמל ולא החשמל המפסיק בין אצילות לבי״ע כי זהו מחיצוניות בינה והוא בנוגה שמבחי׳ שבה״כ [שבירת הכלים]
But the truth is that the main garment is the Chashmal; and not the Chashmal that separates between Atzilus and Beriah, Yetzirah and Asiyah, for that is from the outer dimension (chitzoniyus) of Binah (understanding), and it is in nogah, which is from the level of the shattering of the vessels (sheviras hakeilim);
Yet the main “garment” is the Chashmal, which in the Kabbalah is an encompassing layer that surrounds and screens a level. The Alter Rebbe excludes the lower Chashmal that divides Atzilus from the three lower worlds, since it comes from the outer dimension of Binah and belongs to nogah, the mixed realm that arose from the shattering of the vessels.


אלא הוא החשמל עליון המקיף כל האצילות דהיינו שהתלבשות גבורה דעתיק במו״ס [במוחא סתימאה] הוא ע״י [עתיק יומין] מקיף זה
rather, it is the supernal Chashmal that encompasses all of Atzilus. That is, the enclothing of the Gevurah of Atik in Mocha Stima’ah (the hidden brain) is through this encompassing [light] (makif).
The garment meant here is a higher Chashmal that surrounds all of Atzilus. It is the encompassing layer through which the Gevurah of Atik, the innermost level of Keser, is clothed in Mocha Stima’ah, the “hidden brain.”


(בלקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] דט״ז ד״ה לכי ומעטי איתא וז״ל [וזה לשונו] כי יש מסך בין עולם לעולם כו׳ ויש בין הא״ק [האדם קדמון] לאצילות מסך וכן בין האצילות לבריאה כו׳ וכל המסכים נק׳ מקיפים עכ״ל [עד כאן לשונו],
(In Likkutei HaShas by the Arizal, of blessed memory, folio 16, [in the passage] beginning “Go and diminish,” it is stated, and these are his words: “For there is a screen between one world and the next, etc.; and between Adam Kadmon and Atzilus there is a screen, and likewise between Atzilus and Beriah, etc.; and all the screens are called makifim (encompassing [lights]).” End of quote.
A long parenthesis supports this from the Arizal’s Likkutei HaShas, on the Talmud’s story of the moon, which was told, “Go and diminish yourself.” There the Arizal says that a screen separates each world from the next, from Adam Kadmon downward, and that all these screens are called makifim, encompassing lights.


והנה הרמ״ז [הרב משה זכות] ר״פ אמור דפ״ח סע״ב [סוף עמוד ב] גבי כשמן הטוב6 על הראש כתב שגם כתר אריך נחשב מעולם א״ס7 כו׳ ועיקרו של אצילות מתחיל ממו״ס [ממוחא סתימאה] שהיא חכמה דאריך עכ״ל [עד כאן לשונו] וא״כ ענין התלבשות גבורה דעתיק במו״ס [במוחא סתימאה]
Now the Ramaz, at the beginning of Parshas Emor, folio 88, end of side b, on “Like the good oil upon the head,” wrote that even the Keser of Arich [Anpin] is counted as [part] of the world of the Infinite One (Ein Sof), etc., and Atzilus proper begins from Mocha Stima’ah, which is the Chochmah of Arich [Anpin]. End of quote. If so, the matter of the enclothing of the Gevurah of Atik in Mocha Stima’ah
The Ramaz (Rabbi Moshe Zacuto), commenting on the Zohar at the start of Emor, says that even Keser of Arich Anpin is counted as part of the world of the Infinite One, and Atzilus proper begins with Mocha Stima’ah, the Chochmah of Arich Anpin. It follows that the clothing of Atik’s Gevurah in Mocha Stima’ah is the very point where the Infinite Light enters Atzilus.


הוא ענין ההמשכה מאור א״ס בראשית האצילות וע״כ התלבשות זו הוא ע״י מקיף זה ומסך הנ״ל ואפשר שזהו ג״כ ענין קרומא דאוירא8 כו׳ ע׳ [עיין] בע״ח [בעץ חיים] שער א״א פ״ז [פרק ז׳]9 שזהו ענין רקיע המבדיל בין מים למים10
is the matter of the drawing down from the Infinite Light (Or Ein Sof) at the beginning of Atzilus; and therefore this enclothing is through this encompassing [light] and the screen mentioned above. And possibly this is also the matter of the “membrane of air” (kruma de’avira), etc.; see Etz Chaim, Sha’ar Arich Anpin, chapter 7, that this is the matter of “the firmament that divides between water and water.”
Since this is the passage from what is above Atzilus into Atzilus, it goes through a makif and a screen like those the Arizal describes. The Alter Rebbe suggests that this is also the “membrane of air” (kruma de’avira), which Etz Chaim calls the firmament that divides “between water and water.”


ומזה יובן ג״כ ענין סלסלה ותרוממך11 שנתבאר לעיל דענין ההתרוממות הוא מבחי׳ לבושי׳ [לבושין / לבושים] כתלג לבחי׳ ומדרגת שער רישי׳ [רישיה] כו׳ והיינו כי שער רישי׳ [רישיה] הוא מבחי׳ כתר אריך שהוא מעולם א״ס שלמעלה מהמסך ומהאצילות כו׳).
And from this will also be understood the matter of “Salseleha (cherish her), and she will exalt you,” explained above: that the exaltation is from the level of “His garment is like snow” to the level and rank of “the hair of His head,” etc. That is, “the hair of His head” is from the level of the Keser of Arich [Anpin], which is of the world of the Infinite One, which is above the screen and above Atzilus, etc.)
This also clarifies the previous maamar’s teaching on “Salseleha, and she will exalt you”: the careful study of the laws lifts a person from “His garment like snow” up to “the hair of His head.” That is a real ascent, because “the hair of His head” stems from Keser of Arich Anpin, which belongs to the world of the Infinite One, above the screen and above Atzilus.


וע״ז נאמר לבושי׳ [לבושין / לבושים] כתלג חיוור כמו שלג שתחלת הווייתו ממים12 ונקפא ונעשה שלג ואח״כ חוזר ונפשר ונמס והיה למים וזהו חכמה בראש חכמה בסוף,1314 והוא ע״ד משל
And of this it is said, “His garment is white as snow”: like snow, which first comes into being from water, and it freezes and becomes snow, and afterwards it thaws back and melts and becomes water. And this is “wisdom at the beginning, wisdom at the end.” And it is in the manner of a parable (mashal),
Back to the main line: the garment is like snow, which begins as water, freezes, and then melts back into water. So the Torah begins as Divine wisdom and ends as wisdom again, “wisdom at the beginning, wisdom at the end,” with a frozen stage in between.


כמו משלי שלמה או כמו שהרב מסביר שכל להתלמיד ע״פ משל שכשעומד התלמיד על כוונת רבו במשל זה ומבין השכל עצמו
like the parables of Shlomo (Mishlei), or as a teacher explains an idea to the student through a parable: when the student grasps his teacher’s intent in this parable and understands the idea itself,
The frozen stage is like a parable, such as King Shlomo’s parables, or a teacher explaining an idea through an analogy. The parable is the way the idea reaches the student, until he grasps his teacher’s meaning and holds the idea itself.


הנה נעשה אצלו ג״כ בחינת חכמה כמו שהיה אצל רבו החכמה מתחלה רק שבאמצע נגלד ונקרש לפי שהחכמה לא היתה נתפסת בשכל התלמיד כמות שהי א בעצמה בשכל הרב
then it becomes in him, too, the level of Chochmah (wisdom), as the wisdom was with his teacher at first; only, in the middle it crusted over and congealed, because the wisdom could not be grasped in the student’s mind as it is in itself in the teacher’s mind,
Once the student understands, the idea becomes true wisdom in him, as it was in his teacher at the start. In between it was “frozen” in the parable, because the student could not take in the wisdom as it is in the teacher’s own mind.


רק ע״י משל, וכך הוא בחי׳ לבוש עליון הוא בבחי׳ שלג שנגלד ונקרש עצמיות החכמה לבלתי הגלות נגלות כמות
but only through a parable. And so the level of the supernal garment is in the state of snow, in which the very essence of the wisdom crusted over and congealed, so as not to be openly revealed as
The words “only through a parable” complete the analogy. The supernal garment works the same way: G-d’s own wisdom is congealed like snow, so that it is not revealed as it truly is.


שהיא בעצמה רק אח״כ חוזר ונמס והיה למים בחי׳ חכמה1516 אצל הנבראים ועל ענין זה נאמר משליך קרחו כפתים כו׳
it is in itself; only afterwards it melts back and becomes water, the level of Chochmah for created beings. And of this matter it is said, “He casts forth His ice like crumbs,” etc.,
Afterwards the snow melts into water, and the wisdom becomes Chochmah that created beings can receive; in the Kabbalah water is a name for Chochmah. The Alter Rebbe brings the verses of Psalm 147 on ice and its melting as a source.


ישב רוחו יזלו מים מגיד דבריו ליעקב1718 שלהיות מגיד דבריו ליעקב שהוא מבחי׳ יזלו מים נעשה ע״י הקרח שנגלד ונקרש כעין הקרח וכך הוא בענין השלג,
“He makes His wind blow, the waters flow”; “He declares His words to Yaakov.” That is, “He declares His words to Yaakov,” which is from the level of “the waters flow,” comes to be through the ice, which crusted over and congealed, like ice. And so it is with snow,
In the psalm, G-d’s words reach Yaakov only after His ice melts and “the waters flow.” So the revelation of the Torah to Israel depends on the earlier “freezing,” and snow follows the same pattern as ice.


אלא שהשלג הוא בהתחלקות טיפין טיפין כי להיות יורד ההשפעה מוכרח להיות ע״י התחלקות וכמו שנודע מגבורות גשמים19 שיורדים20 ע״י התחלקות שאל״כ [שאם לא כן] היו מבול21 ח״ו [חס ושלום],
except that snow is divided drop by drop; for in order for the flow to descend, it must come through division, as is known of the “might of the rains” (gevuros geshamim), which descend through division, for otherwise they would be a flood, G-d forbid.
Snow differs from ice in that it falls as many separate flakes, for any flow from above must be divided in order to come down. Rain, called “the might of the rains,” likewise falls in separate drops; if it came down undivided, it would be a flood.


וגם י״ג ת״ד [תיקוני דיקנא] נק׳ בחי׳ לבושים על דרך זה שההארה היורדת דרך השערות שהם חלולים
And the thirteen tikkunim of the beard, too, are called the level of garments in this way: [as for] the radiance that descends through the hairs, which are hollow,
The thirteen tikkunim of the beard are called “garments” in the same sense. The light descends through the hairs, which are hollow channels.


הנה השערות הם בחי׳ לבושים והן בבחי׳ פירוד והתחלקות בבחי׳ שלג ונק׳ חיוור ששרש ההשפעה עצמה היא בחי׳ חסד
the hairs are the level of garments, and they are in a state of separation and division, like snow; and it is called “white” because the root of the flow itself is the level of Chesed (kindness).
The hairs are “garments” because they divide the light into separate strands, like snow divided into flakes. They are called “white” because the root of their flow is Chesed, kindness, which the Kabbalah associates with white.


(וגם השלג יש בו תוקף הלבנונית יותר מבחי׳ עמר נקא וכמ״ש במ״א ע״פ הנותן שלג כצמר).2223 ומים שיורדים ממקום גבוה למקום נמוך (אלא שיורדים בבחי׳ צמצום והתחלקות ההשפעה לפירורים):24252627
(And snow, too, has a greater intensity of whiteness than the level of “clean wool,” as is explained elsewhere on [the verse] “He gives snow like wool.”) And [this is] water, which descends from a high place to a low place (except that it descends in a state of contraction and of division of the flow into fragments).
Snow is even whiter than “clean wool,” as is explained elsewhere on the verse “He gives snow like wool.” The flow is also like water, which by nature descends from a high place to a low one, except that here it comes down contracted and divided into small portions.




Section 3 · ¶3–4
The hairs: detailed laws and the Yom Kippur service
3ב והנה מבחי׳ לבושיה כתלג חיוור נמשך בחי׳ שער רישיה כעמר נקא28 אלו הן פרטי ההלכות שבגשמיות
2. Now, from the level of “His garment is white as snow” is drawn the level of “the hair of His head is like clean wool”: these are the particular laws concerning physical things,
Section 2 turns from the garment to the hair. From “His garment white as snow” comes “the hair of His head like clean wool,” which the maamar identifies with the particular laws that deal with physical things.


כמו כל מסכת יומא שכל הרעש של הכה״ג [הכהן גדול] שהוא פורש משאר העם ונכנס לפני ולפנים והיה
such as the whole of Tractate Yoma, where all the stir over the Kohen Gadol (High Priest) is that he withdraws from the rest of the people and enters the innermost sanctum; and this was
Tractate Yoma is the example: its whole drama concerns the Kohen Gadol, who withdraws from the people and enters the Holy of Holies, the innermost sanctum.


רק פעם א׳ בשנה והי׳ [והיה] צריך חמש טבילות ועשרה קידושין29 וכל העבודה הוא שמזה מדם הפר ומדם השעיר באצבע אחת למעלה ושבע למטה ומונה אחת ואחת30 כו׳.
only once a year, and he needed five immersions and ten sanctifications; and the whole service is that he sprinkles of the blood of the bull and of the blood of the goat with the finger, once upward and seven times downward, and counts “one, and one,” etc.
This happened only once a year, with five immersions and ten washings of hands and feet. At the heart of the service he sprinkled the blood of the bull and of the goat, once upward and seven times downward, counting each sprinkling aloud; all of this is detailed law about physical acts.




4והנה כח זה שיש בגשמיות דם הפר והשעיר להיות נוגע להמשכת אור א״ס ב״ה הוא דרך בחי׳ שערות
Now this power that the physical blood of the bull and the goat has, to bear upon the drawing down of the Infinite Light (Or Ein Sof), blessed be He, comes by way of the level of hairs,
How can physical blood affect the drawing down of the Infinite Light? The answer is that it works the way hairs do.


שהם המשכות מצומצמות שהשערה היא המשכה להיות גילוי אור א״ס למטה ג״כ אך היינו דוקא ע״י ביטול ומס״נ [ומסירות נפש].
which are contracted drawings-down; for a hair is a drawing-down, so that there be a revelation of the Infinite Light below as well. But this is specifically through self-nullification (bittul) and self-sacrifice (mesirus nefesh).
Hairs are narrow, contracted channels, yet through them the Infinite Light is revealed even below. But this happens only through bittul and mesirus nefesh, a person’s complete surrender to G-d.




Section 4 · ¶5
Torah and mitzvos
5ועל דרך זה היה לימוד תנאים ואמוראים וכל עסק31 רשב״י [רבי שמעון בר יוחאי]32 היה בנגלה כ״ד קושיות וכ״ד פירוקים33
And in this way was the study of the Tannaim and Amoraim; and all of the occupation of Rabbi Shimon bar Yochai was in the revealed [Torah]: twenty-four questions and twenty-four answers.
The Sages of the Mishnah and the Talmud studied in this way, through the particular laws, the “hairs.” Even Rabbi Shimon bar Yochai, the master of the Zohar, was wholly occupied with the revealed Torah; the Talmud (Shabbat 33b) tells that he would resolve a difficulty in twenty-four ways.


וגם בכל פרק34 מפרקי המסכתות שבש״ס [שבששה סדרים] נזכר ר״ש [רבי שמעון] ואפילו בכלים ובנגעים ועוקצין והי׳ [והיה] פטור מתפלה לפי שכל עסק תורתו היה עד״ז וכמ״ש ודברי אשר שמתי בפיך.35
And also, in every one of the chapters of the tractates of the Shas, Rabbi Shimon is mentioned, even in Keilim and in Nega’im and Uktzin. And he was exempt from prayer, because all of his occupation with Torah was in this way, as it is written, “And My words which I have placed in your mouth.”
Rabbi Shimon is mentioned in every chapter of the tractates, even in Keilim, Nega’im and Uktzin, tractates of the order of Tohoros. He was exempt from prayer because Torah was his whole occupation (Shabbat 11a), and the verse “My words which I have placed in your mouth” describes him.


אך אין כח זה אלא בתורה עצמה, אבל המצות הן מצות המלך שהוא ביטול היש לאין שיהיה יש ויהיה בטל ומל׳ נק׳ בשם לבוש כמ״ש ה׳ מלך גאות לבש36 שלהיות בחי׳ מל׳
But this power is only in the Torah itself. The mitzvos, however, are the commands of the King, which is the nullification of yesh (something) to ayin (nothing): that he be a yesh and [yet] be nullified. And Malchus (sovereignty) is called by the name “garment,” as it is written, “Havayah reigns; He is clothed in majesty.” For [regarding] being the level of Malchus:
This power to reach the Infinite through detail belongs to the Torah itself. The mitzvos are different: they are the King’s commands, and fulfilling them is the “nullification of yesh to ayin,” a self that remains a self and yet submits. Malchus, kingship, is called a “garment,” as in “Havayah reigns; He is clothed in majesty.”


ועל מי מולך הלא כל עצמיות הנבראים וחיותם הוא מבחי׳ מל׳ ואיך שייך לשון מלוכה,
over whom does He reign? Surely the whole essence of the created beings and their life-force is from the level of Malchus; so how does the term “kingship” apply?
Why must kingship be a garment? A king needs subjects who are other than himself, yet the essence and life of every creature come from G-d’s Malchus, so there would be no one else to rule over.


אלא כל ענין מל׳ הוא למעלה רק בחי׳ לבוש שנעשה לבוש והסתר להיות בחי׳ מל׳ וכמ״ש
Rather, the whole matter of Malchus Above is only the level of a garment: it becomes a garment and a concealment, so that there be the level of Malchus. As it is written,
So G-d’s Malchus is a garment that conceals: it hides the Divine source of the creatures so that they feel separate, and only then can He be King over them.


כי שמש ומגן3738 ה׳ אלקים שבחי׳ אלקים הוא בחי׳ המל׳ היא בחי׳ מגן שהיא בחי׳ לבוש
“For Havayah Elokim is a sun and a shield”: the level of Elokim is the level of Malchus; it is the level of a “shield,” which is the level of a garment.
The verse “Havayah Elokim is a sun and a shield” makes the same point. The Name Elokim is Malchus, the “shield” that covers the “sun” of Havayah, and a shield is a kind of garment.


(ועמ״ש בד״ה יונתי בחגוי39 מענין יפתי וע׳ סד״ה ועשית בגדי קדש40 ובד״ה יביאו לבוש מלכות)41
(And see what is written in the discourse beginning “My dove, in the clefts,” on the matter of “My fair one”; and see the end of the discourse beginning “And you shall make holy garments,” and in the discourse beginning “Let them bring royal apparel.”)
The parenthesis sends the reader to three other discourses on Malchus as a garment: “My dove, in the clefts” in Likkutei Torah on the Song of Songs, on “My fair one,” and two in Torah Ohr, “And you shall make holy garments” and “Let them bring royal apparel.”


רק בשרש העליון המצות הם גבוהים יותר שהמצות הן מבחי׳ גולגלתא42 ותורה היא בחי׳ מוחא,
Only, in the supernal root the mitzvos are higher, for the mitzvos are from the level of Gulgalta (the skull), and the Torah is the level of Mocha (the brain).
Yet in their highest root the mitzvos are above the Torah. They stem from Gulgalta, the “skull” of the supernal Head, which surrounds the brain, while the Torah stems from Mocha, the “brain” itself, Divine wisdom.


אלא שלפי שהמצות הם גבוהים יותר אינם יכולים להיות בבחי׳ התגלות כ״א בבחי׳ לבוש שהוא בחי׳ חיצוניות ומקיף,
But because the mitzvos are higher, they cannot be in a state of revelation, only in the state of a garment, which is the level of the outer dimension (chitzoniyus) and of an encompassing [light] (makif).
Precisely because the mitzvos are higher, they cannot be revealed inwardly. They remain a garment, an outer and encompassing light, as the skull encloses the brain.


אבל התורה שהיא בחי׳ מוחא נעשית בחי׳ מזון ותורתך בתוך מעי43 (וע׳ באגה״ק [באגרת הקודש] ד״ה איהו וחיוהי ועמ״ש בד״ה מזמור שיר חנוכת הבית44 מענין מזון ולבוש כו׳).45
But the Torah, which is the level of Mocha, becomes the level of food: “And Your Torah is within my innards.” (And see Iggeres HaKodesh, [the epistle] beginning “He and His life-forces”; and see what is written in the discourse beginning “A psalm, a song at the dedication of the House,” on the matter of food and garment, etc.)
The Torah, being wisdom, can be taken in like food: “Your Torah is within my innards.” The parenthesis refers to Iggeres HaKodesh, epistle 20, and to the discourse on “A psalm, a song at the dedication of the House” in Likkutei Torah, for the contrast of food and garment.


והנה כדי להיות המשכת המצות למטה הוא רק כמו כן בבחי׳ שערות ושער רישיה כעמר נקא שעי״ז נמשך למטה בכה״ג [בכהן גדול] כמו בסדר עבודת יוהכ״פ [יום הכפורים] הנ״ל
Now, for the drawing down of the mitzvos below, it is likewise only through the level of hairs, “the hair of His head is like clean wool,” by which it is drawn down below, through the Kohen Gadol, as in the order of the Yom Kippur service mentioned above.
To be drawn down below, the mitzvos too must pass through the “hairs,” “the hair of His head like clean wool.” This was done through the Kohen Gadol in the Yom Kippur service described above.


וגם זה הוא ע״י ביטול כי כה״ג [כהן גדול] נק׳ כהנא רבה בחי׳ ביטול רק לפי שזה הביטול הוא ביטול היש לכן תלוי בזמן ובמקום בקדשי קדשים דוקא,
And this too is through self-nullification (bittul), for the Kohen Gadol is called Kahana Rabba (the great priest), the level of bittul. Only, because this bittul is the nullification of the yesh, it therefore depends on time and on place: in the Holy of Holies specifically.
This too works through bittul, for the Kohen Gadol is called Kahana Rabba, “the great priest,” which the Alter Rebbe identifies with the level of bittul. But it is the bittul of a yesh, of a self that remains, so it is bound to a set time and a set place: only on Yom Kippur, and only in the Holy of Holies.


אבל התורה אע״פ [אף על פי] שהוא איש זר ולומד בלילה דלאו זמן הקרבה היא אעפ״כ [אף על פי כן] מעלה עליו הכתוב כאלו הקריב46 בזמנו ובמועדו.47
But [with] the Torah, even though he is a non-kohen and learns at night, which is not the time of offering, nevertheless Scripture accounts it to him as if he had offered [it] at its time and in its season.
Torah study has no such limits. Even a non-kohen who studies the laws of the offerings at night, when no offering may be brought, is regarded by Scripture as if he had brought it at its proper time.


לפי שהתורה היא בבחי׳ אין ממש והיינו לפי שעיקר לימוד התורה ברעותא דליבא תליא מילתא שיהיה בטל במחשבתו ודבורו וזה יכול להיות בעסקו בתורה,
For the Torah is on the level of true ayin. That is, because the essence of Torah study is [that] “the matter depends on the desire of the heart”: that he be nullified in his thought and his speech; and this can be [so] in his occupation with Torah.
The reason is that the Torah is on the level of true ayin, nothingness before G-d. Its essence “depends on the desire of the heart”: that a person’s thought and speech be nullified to G-d, and in Torah study this is possible.


אבל במצוה בעשיי׳ [בעשייה] גשמית ע״י הגוף העושה אין זה ביטול ממש רק ביטול היש לאין
But in a mitzvah, in physical action, by means of the body that performs [it], this is not true bittul, only the nullification of yesh to ayin,
A mitzvah, by contrast, is a physical act done by the body, and that cannot be complete bittul. It is the bittul of a yesh, a being that remains itself while it obeys.


שהוא עושה ומקיים מצות המלך שזהו בחי׳ עבד שהוא נפרד משא״כ עסק התורה הוא בבחי׳ בן, וזהו אם כבנים אם כעבדים48 כו׳.
in that he does and fulfills the command of the King; and this is the level of a servant, who is separate. Whereas occupation with Torah is on the level of a son. And this is “whether as sons or as servants,” etc.
One who does a mitzvah carries out the King’s command as a servant, who stands apart from his master, while Torah study is the closeness of a son. This is the phrase of the Rosh Hashanah Musaf prayer “Today the world was conceived”: “whether as sons or as servants.”


אך הנה זה לעומת זה עשה האלקים49 וכל סטרא דקליפה הוא רק בחי׳ יש הקנאה והתאוה והכבוד50 מוציאין את האדם מן העולם51 וכבוד חכמים ינחלו.5253
But “G-d has made the one opposite the other,” and the whole side of kelipah (the husk) is only the level of yesh: “Envy, lust and honor drive a person out of the world.” And “the wise shall inherit honor.”
Holiness has its counterpart: kelipah, the side opposed to holiness, is pure yesh, self-assertion. Pirkei Avos says that envy, lust and honor “drive a person out of the world,” yet Proverbs says that “the wise shall inherit honor.”


שמי שהוא בבחי׳ חכמה כח מ״ה [מה] אין הכבוד עושה אותו יש ולכן מפני שיבה תקום54 וכן ועשית בגדי קדש לאהרן אחיך לכבוד55 כו׳,
For one who is on the level of Chochmah, koach mah, honor does not make him a yesh. Therefore, “Before the hoary head you shall rise”; and likewise, “And you shall make holy garments for Aaron your brother, for honor,” etc.
The two fit together: one who has Chochmah in its true sense, koach mah, “the potential of what,” regards himself as nothing, so honor cannot make him a yesh. That is why honor is given to him, as in “Before the hoary head you shall rise,” and why Aaron’s garments are made “for honor.”


משא״כ מי שאינו בבחי׳ כח מ״ה [מה] יכול להיות נמשך לבו אחר הכבוד ונעשה יש וגס רוח.
Whereas one who is not on the level of koach mah, his heart can be drawn after honor, and he becomes a yesh and haughty of spirit.
One who lacks that bittul is drawn after honor, and it makes him a yesh, haughty of spirit.


וזהו עיקר ע״ז שמחשיב א״ע [את עצמו] ליש דקרו לי׳ אלקא דאלהא ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] מי שיש בו גסות הרוח56 כו׳.57
And this is the essence of idolatry: that he considers himself a yesh, [though] they call Him “the G-d of gods.” And therefore our Sages, of blessed memory, said, “One who has haughtiness of spirit,” etc.
This is the root of idolatry: idolaters too call G-d “the G-d of gods,” but they treat other things as beings in their own right, and one who regards himself as a yesh does the same. That is why the Sages said that one who has haughtiness of spirit is as if he worshipped idols.




Section 5 · ¶6–7
The two sides of kelipah
6והנה כמו שבקדושה יש ב׳ בחי׳ תורה ומצות שהן פנימיות וחיצוניות כנ״ל כך ג״כ לעומת זה יש ב׳ דברים חיצוניות ופנימית חיצונית
Now, just as in holiness there are two levels, Torah and mitzvos, which are the inner dimension (pnimiyus) and the outer dimension (chitzoniyus), as mentioned above, so too opposite this there are two things, an outer and an inner. The outer
Holiness has two dimensions: the Torah is the inner one and the mitzvos the outer, as explained above. Opposite them, kelipah also has an outer and an inner dimension.


היינו גסות בבחי׳ לבושים ומקיפים, ופנימית היינו תאוות זולל וסובא58 והכל הוא בנוגה שחיצונית שלה רע ופנימית טוב ולפעמים עולה הכל ונכלל בטוב, ולפעמים להפך59 כמ״ש בסש״ב [בספר של בינונים] פ״ז [פרק ז׳].
is haughtiness, in the mode of garments and encompassing [lights] (makifim); and the inner is the lust of the “glutton and drunkard.” And all of it is in nogah, whose outer [part] is evil and whose inner [part] is good; and sometimes the whole of it rises and is included in the good, and sometimes the reverse, as is explained in Sefer Shel Beinonim, chapter 7.
The outer is haughtiness, which works like garments and surrounding layers around a person. The inner is bodily lust, like the “glutton and drunkard” of the Torah; both belong to nogah, the realm that is outwardly evil and inwardly good, which can rise into holiness or fall the other way, as Tanya, chapter 7, explains.




7והנה בחי׳ הפנימית יכולים להפך בעצמם מרע לטוב כמו איש אשר בסובאי יין וזוללי בשר60 אם למחר מתפלל בכח האכילה הרי הרע עצמו מתהפך לטוב61 ונעשה מרע טוב,
Now the inner level can itself be turned from evil to good. For example, a man who is among “guzzlers of wine and gluttonous eaters of meat”: if the next day he prays with the strength of the eating, the evil itself is turned into good, and from evil it becomes good.
The inner desires can themselves be turned to good. If one who overindulged in meat and wine then prays the next day with the strength that the food gave him, the very evil becomes good.


אבל החיצוניות ולבושי׳ [ולבושין / ולבושים] אינו נעשה מהם דבר טוב שיוכל לקבל הכבוד להיות נתפס בתוכו שלא יהיה יש.
But from the outer dimension and the garments nothing good is made, such that he could receive the honor, so that it be held within him, without his being a yesh.
The outer side, haughtiness and its “garments,” cannot be transformed this way. A person cannot hold honor inside himself without becoming a yesh.




Section 6 · ¶8
Two kinds of purification
8ולכן כי ביום הזה יכפר עליכם לטהר אתכם62 עליכם דוקא מה שהוא בחינת מקיף יכפר יקנח ויעביר לגמרי ואת רוח הטומאה אעביר63 כי תעביר ממשלת זדון.64
Therefore, “For on this day He shall atone for you (aleichem), to purify you”: aleichem, “upon you,” specifically, what is on the level of an encompassing [light] (makif), “He shall atone”: He shall wipe [it] away and remove [it] completely. “And the spirit of impurity I will remove”; “for You will remove the dominion of arrogance.”
This explains the verse: “He shall atone for you (aleichem)” means “upon you,” what lies on the outside, the encompassing level of haughtiness. That is wiped away and removed entirely, as in “the spirit of impurity I will remove” and the prayer of the Days of Awe, “for You will remove the dominion of arrogance.”


אבל מכל חטאתיכם פנימית שבכם לפני הוי׳ תטהרו בעצמיכם והיינו לפני הוי׳ דהיינו ממעמקים קראתיך65 הוי׳ כאדם הקורא לחבירו שיבא
But “from all your sins,” the inner [sin] that is in you: “before Havayah you shall be purified,” in your very selves. That is, “before Havayah” means “From the depths I call You, Havayah,” like a person who calls his fellow to come
The inner sins, those of desire, are purified “before Havayah,” in the person’s own self. “Before Havayah” refers to “From the depths I call You, Havayah,” like one person calling another to come to him.


אצלו כך קוראין וממשיכים בחי׳ הוי׳ ע״י ממעמקים עומקא דליבא שצועק הלב בקרבו והיא בחינת א״ס שבנפשו שעי״ז מעורר בחי׳ א״ס שממעמקים למעלה משם הוי׳.
to him: so one calls and draws down the level of Havayah through “from the depths,” the depth of the heart (umka deliba), in which the heart cries out within him. And this is the level of the Infinite One (Ein Sof) that is in his soul, through which he arouses the level of the Infinite One of “from the depths,” which is above the Name Havayah.
So too a cry from the depth of the heart calls and draws down the level of Havayah. That depth is the infinite in the soul, and through it a person arouses the Infinite One, the “depths” that are above the Name Havayah.




Section 7 · ¶9
The ascent of Malchus on Yom Kippur
9והיינו דוקא ביום הזה הוא יוהכ״פ [יום הכפורים] עליית המל׳6667 להיות פב״פ [פנים בפנים] שהמל׳ היא מקור הנבראים ומחיה אותם
And this is specifically “on this day,” which is Yom Kippur, the ascent of Malchus to be face to face. For Malchus is the source of the created beings and gives them life,
Why “on this day”? Because Yom Kippur is the ascent of Malchus to be “face to face.” Malchus is the source of the created beings and gives them life, so ordinarily it faces toward them.


ועתה היא עולה לקבל פנים עליונים דא״ס את פניך68 הוי׳ אבקש, ולכן אין עולים לתורה ביוהכ״פ [ביום הכפורים] רק ששה6970 לפי שהמל׳ שהיא בחי׳ שביעית עלתה למעלה.71
and now it rises to receive the supernal face of the Infinite One (Ein Sof): “Your face, Havayah, I will seek.” Therefore on Yom Kippur only six are called up to the Torah, because Malchus, which is the seventh level, has risen above.
On Yom Kippur Malchus rises to receive the supernal face of the Infinite One, as in “Your face, Havayah, I will seek.” This is why only six are called to the Torah on Yom Kippur: Malchus, the seventh level, has risen above.


(ועיין בפי׳ לפני72 הוי׳ בזהר ח״ג [חלק ג׳] ס״ז א׳ וע״פ פי׳ המק״מ [המקדש מלך] שם בשם הרח״ו [הרבי חיים ויטאל] מובן כמשנ״ת [כמו שנתבאר] כאן דלפני היינו למעלה יותר כו׳, אכן בזהר תרומה דק״ע ע״ב פי׳ כי מלפני הוא בחי׳ שלמעלה משם הויה
(And see the explanation of “before Havayah” in the Zohar, Part III, 67a; according to the explanation of the Mikdash Melech there, in the name of Rabbi Chaim Vital, it is understood as was explained here, that “before” means higher, etc. However, in the Zohar on Terumah, 170b, it explains that “from before” (milifnei) is the level that is above the Name Havayah,
A parenthesis weighs two readings of “before Havayah” in the Zohar. One, in the Zohar on Acharei as the Mikdash Melech explains it in the name of Rabbi Chaim Vital, agrees with this maamar that “before” means higher. Another, in the Zohar on Terumah, distinguishes: “from before” (milifnei) is the level above the Name Havayah.


אבל לפני היינו בחי׳ מלכות שהיא בחינת שקודם לשם הויה מלמטה למעלה, וגם לפי׳ ההוא אין סתירה למש״כ [למה שכתוב] דהוא בחי׳ ממעמקים שלמעלה משם הוי׳ כי הנה יוהכ״פ [יום הכפורים] הוא עליי׳ [עלייה] המל׳ בעתיק.
whereas “before” (lifnei) is the level of Malchus, which is the level that precedes the Name Havayah [counting] from below upward. Yet even according to that explanation there is no contradiction to what was written, that it is the level of “from the depths,” which is above the Name Havayah; for Yom Kippur is the ascent of Malchus into Atik.
In that second reading “before” (lifnei) is Malchus, the level that comes just before Havayah when one counts upward from below. Even so there is no contradiction, because on Yom Kippur Malchus ascends into Atik, the innermost level of Keser.


א״כ ב׳ הפי׳ עולים בקנה אחד שהבחי׳ מל׳ שהיא לפני שם הוי׳ ממטה למעלה עולה ביוהכ״פ [ביום הכפורים] לבחי׳ א״ס שלמעלה משם הוי׳ ולכן עי״ז תטהרו גם אתם והיינו כמ״ש בזהר תצוה דקפ״ה ע״ב ע״פ כי ביום הזה7374 יכפר.
If so, the two explanations agree as one: the level of Malchus, which is “before” the Name Havayah from below upward, rises on Yom Kippur to the level of the Infinite One, which is above the Name Havayah; and therefore, through this, you too “shall be purified.” And this is as is written in the Zohar on Tetzaveh, 185b, on [the verse] “For on this day He shall atone”:
So both readings are true together: Malchus, which is “before Havayah” counting from below, rises on Yom Kippur to the Infinite above the Name. Through this ascent the people too are purified, as the Zohar on Tetzaveh says on “For on this day He shall atone.”


יכפר ביום הזה וינקי ליה בקדמיתא וכל דא עליכם ופי׳ במק״מ [במקדש מלך] תחלה יתוקן מדת המל׳ שנק׳ היום הזה ואח״כ ישראל והיינו שע״י עליי׳ [עלייה] המל׳ בא״ס עי״ז יתוקנו כל הפגמים כי אנת הוא שלימותא דכולהו)
“He shall atone on this day and cleanse it first, and all of this is ‘for you.’” And the Mikdash Melech explains: first the attribute of Malchus, which is called “this day,” is rectified, and afterwards Israel. That is, through the ascent of Malchus into the Infinite One, through this all the blemishes are rectified, for “You are the completion of them all.”)
The Zohar reads the verse as first cleansing “this day,” and only then “for you.” The Mikdash Melech explains that Malchus, called “this day,” is rectified first and then Israel, since its ascent into the Infinite repairs every blemish, as “You are the completion of them all.”


(ועיין עוד ע״פ כי ביום הזה כו׳ בזהר ויקרא ט״ו ב׳ ובפ׳ אחרי ס״ב ב׳ ס״ד א׳ ובפ׳ אמור דק״ב האזינו דר״צ סע״ב [סוף עמוד ב]):757677
(And see further on [the verse] “For on this day,” etc., in the Zohar on Vayikra, 15b; and in Parshas Acharei, 62b [and] 64a; and in Parshas Emor, folio 102; [and in] Haazinu, at the end of 290b.)
The maamar closes with further passages of the Zohar on “For on this day,” in Vayikra, Acharei, Emor and Haazinu.



In one’s avodah
Contemplating G-d’s infinite greatness should make a person feel how far he is from Him, and his consolation is Torah study with true self-nullification, so that his thought and speech are clothed in G-d’s own garment. Bodily desires can be turned to good, as when one prays with the strength the food gave him; haughtiness and the pursuit of honor cannot be turned to good and must be removed, which Yom Kippur does “upon you.” And the inner sins are purified by crying out to G-d from the depth of the heart.
Questions for discussion
	Why does the “life of pain” over distance from G-d find its consolation specifically in Torah study?
	How do the analogies of snow and of a teacher’s parable explain the way Divine wisdom reaches created beings?
	If the mitzvos are rooted higher than the Torah, why is Torah study the truer self-nullification?
	Why can bodily desire be transformed into good while haughtiness can only be removed?
	How do the two readings of “before Havayah” in the Zohar fit together on Yom Kippur?

Sources and references
Notes
Paragraph 1
1ביאור הדברים בענין לטהר
The note dates this maamar to 5570 and points to the list of maamarim on p. 342 of this volume for its place among the Alter Rebbe’s discourses.
Kehot’s noteמאמר דשנת תק״ע. ראה רשימת המאמרים בסה״מ תקס״ט ע׳ שמב. ראה סידור סג, ב. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ובאוה״ת ויקרא-ד ע׳ א׳נה. ביאור ארוך מאדה״א מיוסד על מאמר זה במאמרי אדה״א ויקרא-ב ע׳ תצא.
2חיי צער תחי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, ד.
3חיי צער תחיה
The baraisa describes the way of Torah: bread with salt, water by measure, sleeping on the ground, “and you shall live a life of pain,” ending “happy are you in this world, and it is well with you in the World to Come.” The Alter Rebbe reads the “life of pain” as distress at being far from G-d, and the happiness in this world as the consolation of Torah study.
Pirkei Avot 6:4משנה אבות ו׳:ד׳
כַּךְ הִיא דַּרְכָּהּ שֶׁל תּוֹרָה, פַּת בְּמֶלַח תֹּאכַל, וּמַיִם בִּמְשׂוּרָה תִשְׁתֶּה, וְעַל הָאָרֶץ תִּישַׁן, וְחַיֵּי צַעַר תִּחְיֶה, וּבַתּוֹרָה אַתָּה עָמֵל, אִם אַתָּה עֹשֶׂה כֵן, (תהלים קכח) אַשְׁרֶיךָ וְטוֹב לָךְ. אַשְׁרֶיךָ בָּעוֹלָם הַזֶּה וְטוֹב לָךְ לָעוֹלָם הַבָּא:
Such is the way [of a life] of Torah: you shall eat bread with salt, and rationed water shall you drink; you shall sleep on the ground, your life will be one of privation, and in Torah shall you labor. If you do this, “Happy shall you be and it shall be good for you” (Psalms 128:2): “Happy shall you be” in this world, “and it shall be good for you” in the world to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
4The phrase “happy are you, and it is well with you” comes from this verse, “When you eat the labor of your hands, happy are you, and it is well with you.” Here it names the consolation that the Torah learner has in this world.
Psalms 128:2תהילים קכ״ח:ב׳
יְגִיעַ כַּפֶּיךָ כִּי תֹאכֵל אַשְׁרֶיךָ וְטוֹב לָךְ:
When thou eatest the labour of thy hands, Happy shalt thou be, and it shall be well with thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5שהי״ג ת״ד
The note points there for the thirteen tikkunim of the beard being called “His garment white as snow.”
Kehot’s noteראה אוה״ת נ״ך-א ע׳ נז.
6The verse speaks of the good oil on the head running down onto Aaron’s beard. The Ramaz’s comment on the Zohar’s discussion of this verse is cited for the point that Keser of Arich Anpin belongs to the world of the Infinite One.
Psalms 133:2תהילים קל״ג:ב׳
כַּשֶּׁמֶן הַטּוֹב עַל־הָרֹאשׁ יֹרֵד עַל־הַזָּקָן זְקַן־אַהֲרֹן שֶׁיֹּרֵד עַל־פִּי מִדּוֹתָיו:
It is like the precious oil upon the head, Coming down upon the beard; Even Aaron's beard, That cometh down upon the collar of his garments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7הרמ״ז ר״פ אמור . . כתר אריך נחשב מעולם א״ס
That discourse quotes the same words of the Ramaz, that Keser of Arich Anpin is counted as the world of the Infinite One and Atzilus proper begins from Mocha Stima’ah, and refers to this explanation of “For on this day He shall atone.” From this it shows that Gulgalta, the outer dimension of Keser of Arich Anpin, stands higher than the Chochmah within Keser, which is why the deed of the mitzvos is primary although the Torah is the inner dimension.
Kehot’s noteראה גם להלן שה״ש כג, א. אוה״ת פ׳ נצבים ע׳ א׳רעד.
8קרומא דאוירא
In the Gate of Arich Anpin, Etz Chaim lists the kruma de’avira, the “membrane of air,” among the tikkunim of the skull of Arich Anpin, set between the skull and the brain, and calls it “the firmament that divides between water and water.” The Kehot notes say that the text’s “chapter 7” follows the Shklov printing of 5560 (1800) and should read the beginning of chapter 6.
Sefer Etz Chaim 13:6עץ חיים י״ג:ו׳
… וזהו מאמר הזוהר קכ״ח מוחא דשקיט ויתיב ושכיך כחמר טב על דורדייא כי הוא סוד יין על שמריו רק שהם נכפין כאן והת״ת הוא מתלבש בהאי קרומא דאוירא שהוא תיקון הג׳ שהוא סוד רקיע המבדיל בין מים למים והוא נתון בין גלגלתא ומוחא שהם ח״ג והקרום בנתיים והוא סוד ת״ת המבדיל בין ח״ג ומכריע בנתיים ונ״ה יש בהם ב׳ בחי׳ א׳ הוא סוד היותן סתומים שהם סוד תרין ביעין דדכורא והרמז להם הם ב׳ אזנים דעתיקא ולהיותן ב׳ ביעי שהם סתומים לכן לא נזכר אזנים כלל בעתיקא לא באד״ר …
Sefer Etz Chaim (Public Domain)
9בע״ח שער א״א פ״ז
According to the note, this reference to Etz Chaim is cited there.
Kehot’s noteבדפוס שקלאוו תק״ס. צ״ל (רפ״ו). [כ]. מובא באוה״ת ויקרא-ב ע׳ תקצא. המשך תער״ב ח״ב ע׳ תתקסא.
10רקיע המבדיל בין מים למים
On the second day of creation G-d made a firmament to divide “between water and water.” Etz Chaim applies the phrase to the “membrane of air” that separates two levels.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11סלסלה ותרוממך
Of the Torah’s wisdom it says, “Salseleha (cherish her), and she will exalt you.” The previous maamar read salseleha as curling and separating the hairs, the laws, and here the Alter Rebbe explains why this raises a person so high.
Proverbs 4:8משלי ד׳:ח׳
סַלְסְלֶהָ וּתְרוֹמְמֶךָּ תְּכַבֵּדְךָ כִּי תְחַבְּקֶנָּה:
Extol her, and she will exalt thee; She will bring thee to honour, when thou dost embrace her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12כמו שלג שתחלת הווייתו ממים
The preceding maamar makes the same comparison: snow forms from water that congeals and returns to water when it melts, and so the Torah’s garment comes from “water,” Supreme Chochmah.
Kehot’s noteנסמן לעיל כז, א.
13חכמה בראש חכמה בסוף
The phrase “wisdom at the beginning, wisdom at the end” is found in the Zohar; the Kehot notes add that Chassidus often cites it in the name of Sefer Yetzirah. Here it describes the Torah, which begins and ends as Divine wisdom, like water that becomes snow and then water again.
Zohar I, 26bזח״א כו, ב
Kehot’s noteזח״א כו, ב. זח״ג רלח, סע״א. מובא בדא״ח בכמה מקומות בשם ספר יצירה. ראה סידור שער בהמ״ז קיב, סע״ב. ובכ״מ. נתבאר במאמרי אדה״א ויקרא-ב ס״ע תצה.
14חכמה בראש חכמה בסוף
A second place in the Zohar for “wisdom at the beginning, wisdom at the end,” listed in the Kehot notes.
Zohar, Pinchas 78:481–79:489ספר הזהר, פנחס ע״ח:תפ״א-ע״ט:תפ״ט
15למים בחי׳ חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פרדס שער ערכי הכינויים בערכו.
16למים בחי׳ חכמה
Pardes Rimmonim’s lexicon of Kabbalistic terms (Sha’ar Erchei HaKinuyim), under “water,” brings the view that the upper waters are Chochmah. The Kehot notes point here for water as the level of Chochmah.
Pardes Rimmonim 23:13:39פרדס רמונים כ״ג:י״ג:ל״ט
… וז״ל מן הבינה תוצאות מי״ם התחתונים הוא. ועליונים הם מים העליונים התלוים במאמר. והיא הרקיע המבדיל בין מים למים חכמה וחסד והפסוק מורה על זה כדרך המאמרות היא הטפה שהוגלדה והם המים אשר מעל השמים. ואמרו רז״ל מים עליונים זכרים מים תחתונים נקבות. ורוב המקובלים אמרו כי ה׳ ספירות הראשונות הם מים העליונים וה׳ תחתונים הם מים תחתונים. על דרך זה תפארת נצח הוד יסוד מלכות. ואינו מתישב יפה מכמה טעמים. והמדקדק בעומק הקבלה יבין מעצמו והרי הם שבעתים מכלל הבנין. וענני כבוד הם המים התחתונים המתגברות ופותחות פיהם …
Pardes Rimonim (Public Domain)
17משליך קרחו . . ישב רוחו . . מגיד דבריו ליעקב
The words here quote Psalms 147:17; the passage is shown below.
Psalms 147:17תהילים קמ״ז:י״ז
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד:
He casteth forth His ice like crumbs; Who can stand before His cold?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמז, יז-יט.
18משליך קרחו כפתים כו׳ ישב רוחו יזלו מים מגיד דבריו ליעקב
The psalm describes G-d casting forth His ice, then sending His word and wind so that the waters flow, and declaring His words to Yaakov. The Alter Rebbe reads it as the Torah’s wisdom “frozen” in its garment and then “melted” so that it reaches Israel.
Psalms 147:17–19תהילים קמ״ז:י״ז-י״ט
מַשְׁלִיךְ קַרְחוֹ כְפִתִּים לִפְנֵי קָרָתוֹ מִי יַעֲמֹד: יִשְׁלַח דְּבָרוֹ וְיַמְסֵם יַשֵּׁב רוּחוֹ יִזְּלוּ־מָיִם: מַגִּיד דְּבָרָו לְיַעֲקֹב חֻקָּיו וּמִשְׁפָּטָיו לְיִשְׂרָאֵל:
He casteth forth His ice like crumbs; Who can stand before His cold? He sendeth forth His word, and melteth them; He causeth His wind to blow, and the waters flow. He declareth His word unto Jacob, His statutes and His ordinances unto Israel.
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19מגבורות גשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתענית בתחלתה.
20מגבורות גשמים שיורדים
The Talmud explains that the rains are called “the might of the rains” (gevuros geshamim) because they come down with might. The Alter Rebbe cites the phrase for rain that descends in divided measure.
Taanit 2a:1–2תענית ב׳ א:א׳-ב׳
מֵאֵימָתַי מַזְכִּירִין גְּבוּרוֹת גְּשָׁמִים? רַבִּי אֱלִיעֶזֶר אוֹמֵר: מִיּוֹם טוֹב הָרִאשׁוֹן שֶׁל חַג. רַבִּי יְהוֹשֻׁעַ אוֹמֵר: מִיּוֹם טוֹב הָאַחֲרוֹן שֶׁל חַג. אָמַר לוֹ רַבִּי יְהוֹשֻׁעַ: הוֹאִיל וְאֵין הַגְּשָׁמִים אֶלָּא סִימַן קְלָלָה בֶּחָג, לָמָה הוּא מַזְכִּיר? אָמַר לוֹ רַבִּי אֱלִיעֶזֶר: אַף אֲנִי לֹא אָמַרְתִּי לִשְׁאוֹל אֶלָּא לְהַזְכִּיר ״מַשִּׁיב הָרוּחַ וּמוֹרִיד הַגֶּשֶׁם״ בְּעוֹנָתוֹ. אָמַר לוֹ: אִם כֵּן, לְעוֹלָם יְהֵא מַזְכִּיר!
William Davidson, Vocalized Aramaic (CC-BY-NC)
21גשמים . . התחלקות . . מבול
G-d tells Iyov that He created many drops in the clouds and a separate mold for each one, for if two drops came from one mold they would ruin the earth. This is the background to the point that rain must come down divided.
Bava Batra 16a:9בבא בתרא ט״ז א:ט׳
אָמַר רַבִּי לֵוִי: שָׂטָן וּפְנִינָה לְשֵׁם שָׁמַיִם נִתְכַּוְּונוּ. שָׂטָן – כֵּיוָן דְּחַזְיֵא לְהַקָּדוֹשׁ בָּרוּךְ הוּא דְּנָטְיָה דַּעְתֵּיהּ בָּתַר אִיּוֹב, אָמַר: חַס וְשָׁלוֹם מִינְּשֵׁי לֵקהּ לְרַחְמָנוּתֵיהּ דְּאַבְרָהָם. פְּנִינָה – דִּכְתִיב: ״וְכִעֲסַתָּה צָרָתָהּ גַּם כַּעַס, בַּעֲבוּר הַרְּעִימָהּ״. דַּרְשַׁהּ רַב אַחָא בַּר יַעֲקֹב בְּפַפּוֹנְיָא. אֲתָא שָׂטָן, נַשְּׁקֵיהּ לְכַרְעֵיהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה ב״ב טז, א.
22ע״פ הנותן שלג כצמר
The note identifies the discourse on “He gives snow like wool,” to which the text refers, as the one printed in the Siddur, 63b.
Kehot’s noteבסידור עם דא״ח סג, ב. סה״מ תקס״ז ע׳ קכח.
23הנותן שלג כצמר
“He gives snow like wool” is the verse of another discourse, to which the text refers for the whiteness of snow compared with wool.
Psalms 147:16תהילים קמ״ז:ט״ז
הַנֹּתֵן שֶׁלֶג כַּצָּמֶר כְּפוֹר כָּאֵפֶר יְפַזֵּר:
He giveth snow like wool; He scattereth the hoar-frost like ashes.
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24פע״ח . . פ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ב (ספ״ג). ע׳ [ע״ח] ש׳ דרושי הצלם דרוש ב׳ [כללים של חו״ג] כלל ט״ז. [כ].
25מעלה עליו הפסוק כאילו הקריב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמנחות בסופה.
26מים יורדים מגבוה לנמוך
The Talmud compares words of Torah to water: as water leaves a high place and flows to a low one, so the Torah endures only in one who is humble. The maamar uses the image for the flow that descends from above.
Taanit 7a:15תענית ז׳ א:ט״ו
וְאָמַר רַבִּי חֲנִינָא בַּר אִידִי: לָמָּה נִמְשְׁלוּ דִּבְרֵי תוֹרָה לְמַיִם, דִּכְתִיב: ״הוֹי כׇּל צָמֵא לְכוּ לַמַּיִם״, לוֹמַר לָךְ: מָה מַיִם מַנִּיחִין מָקוֹם גָּבוֹהַּ וְהוֹלְכִין לְמָקוֹם נָמוּךְ, אַף דִּבְרֵי תוֹרָה אֵין מִתְקַיְּימִין אֶלָּא בְּמִי שֶׁדַּעְתּוֹ שְׁפָלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ז, א. [כ].
27In Daniel’s vision the Ancient of Days sits on His throne, “His garment white as snow, and the hair of His head like clean wool.” The maamar reads the garment as the supernal Chashmal and the hair as the particular laws of the Torah.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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Paragraph 3
28שער רישיה כעמר נקא
In Daniel’s vision, “the hair of His head is like clean wool.” The maamar reads the hair as the particular laws that flow from the supernal garment.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29חמש טבילות ועשרה קידושין
The Mishnah states that on Yom Kippur the Kohen Gadol immerses five times and sanctifies (washes) his hands and feet ten times. The maamar cites it as an example of the particular laws of the service.
Mishnah Yoma 3:3משנה יומא ג׳:ג׳
אֵין אָדָם נִכְנָס לָעֲזָרָה לָעֲבוֹדָה, אֲפִלּוּ טָהוֹר, עַד שֶׁיִּטְבֹּל. חָמֵשׁ טְבִילוֹת וַעֲשָׂרָה קִדּוּשִׁין טוֹבֵל כֹּהֵן גָּדוֹל וּמְקַדֵּשׁ בּוֹ בַיּוֹם, וְכֻלָּן בַּקֹּדֶשׁ עַל בֵּית הַפַּרְוָה, חוּץ מִזּוֹ בִלְבָד:
A man may not enter the Temple courtyard or to worship even if he was clean until he immerses himself. Five immersions and ten sanctifications did the high priest perform on that day. And all in sanctity in the Bet Haparvah with the exception of this one alone.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
30אחת למעלה ושבע למטה ומונה אחת ואחת
The Mishnah describes the sprinkling of the blood in the Holy of Holies, once upward and seven times downward, and how the Kohen Gadol counted, “one; one and one; one and two.” These exact details are the “hairs” of the Torah.
Mishnah Yoma 5:3משנה יומא ה׳:ג׳
נָטַל אֶת הַדָּם מִמִּי שֶׁהָיָה מְמָרֵס בּוֹ, נִכְנַס לַמָּקוֹם שֶׁנִּכְנַס, וְעָמַד בַּמָּקוֹם שֶׁעָמַד, וְהִזָּה מִמֶּנּוּ אַחַת לְמַעְלָה וְשֶׁבַע לְמַטָּה, וְלֹא הָיָה מִתְכַּוֵּן לְהַזּוֹת לֹא לְמַעְלָה וְלֹא לְמַטָּה, אֶלָּא כְמַצְלִיף. וְכָךְ הָיָה מוֹנֶה, אַחַת, אַחַת וְאַחַת, אַחַת וּשְׁתַּיִם, אַחַת וְשָׁלשׁ, אַחַת וְאַרְבַּע, אַחַת וְחָמֵשׁ, אַחַת וָשֵׁשׁ, אַחַת וָשֶׁבַע. יָצָא וְהִנִּיחוֹ עַל כַּן הַזָּהָב שֶׁבַּהֵיכָל:
He would take the blood from the one who was stirring it, and enter [again] into the place where he had entered, and stand [again] on the place on which he had stood, and sprinkle once upwards and seven times downwards, and he wouldn’t intend to sprinkle either upwards nor downwards but rather like one who cracks a whip. And thus would he count: one, one and one, one and two, one and three, one and four, one and five, one and six, one and seven. Then he would go …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 5
31וכל עסק הרשב״י הי׳ בנגלה
The note points there for the statement that all of Rabbi Shimon bar Yochai’s occupation was in the revealed Torah.
Kehot’s noteראה לקו״ש חכ״ב ע׳ 328.
32וכל עסק רשב״י
The note points there for Rabbi Shimon bar Yochai’s occupation with the revealed Torah.
Kehot’s noteראה לקו״ש ח״ז ע׳ 343 בהע׳ התנא הגדול. אגה״ק סכ״ו קמג, א.
33כ״ד קושיות וכ״ד פירוקים
The Talmud tells that after the years in the cave, when Rabbi Pinchas ben Yair raised a difficulty, Rabbi Shimon bar Yochai would resolve it in twenty-four ways. The Alter Rebbe cites it to show how fully Rabbi Shimon was occupied with the revealed Torah.
Shabbat 33bשבת ל״ג ב
Kehot’s noteשבת לג, ב.
34וגם — בכל פרק
As the Kehot note summarizes it, the Rebbe asks how the text can say “every chapter” when some chapters do not mention Rabbi Shimon, and answers that the Tosefta and the Gemara are meant as well as the Mishnah.
Kehot’s noteראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א. לכאורה, כמה פרקים ישנם שלא נזכר בהם — אלא הכוונה לאו דוקא במשנה, כ״א גם בתוספתא וגמרא. ומה שלא נזכר ר״ש בכל פרק שבמס׳ תמיד מדות קנים, אין למדים מן הכללות ואפילו במקום שנאמר בהם חוץ. ואם יחסרון מפרקי הש״ס פרקים אחדים — בכ״ז ראית הלקו״ת חזקה היא.
35ודברי אשר שמתי בפיך
G-d promises that “My words which I have placed in your mouth” will not depart from Israel’s mouth. Here it describes Rabbi Shimon, whose words of Torah were G-d’s words in his mouth.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ה׳ מלך גאות לבש
The psalm opens, “Havayah reigns; He is clothed in majesty.” The maamar learns from it that Malchus is called a garment.
Psalms 93:1תהילים צ״ג:א׳
ה׳ מָלָךְ גֵּאוּת לָבֵשׁ לָבֵשׁ ה׳ עֹז הִתְאַזָּר אַף־תִּכּוֹן תֵּבֵל בַּל־תִּמּוֹט:
The L-RD reigneth; He is clothed in majesty; The L-RD is clothed, He hath girded Himself with strength; Yea, the world is established, that it cannot be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צג, א.
37כי שמש ומגן ה״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פד, יב.
38כי שמש ומגן ה׳ אלקים
The verse calls Havayah Elokim “a sun and a shield.” The Alter Rebbe reads Elokim, Malchus, as the shield that covers, which is a garment.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39בד״ה יונתי בחגוי
There “My dove, in the clefts of the rock” describes the exile: the wings of love and awe are caught in the snare of the body and in worry over a livelihood, so that only a hidden natural love remains, “in the covert of the cliff.” The note adds that the text there also refers to the two Torah Ohr discourses cited here, and to the discourse “Blow the shofar on the New Moon” on “Havayah reigns; He is clothed in majesty”: Malchus is called a garment, and G-d’s being King of the world is drawn down through the mitzvos.
Kehot’s noteלקו״ת שה״ש יז, ב. בלקו״ת שם מציין גם לשני המקומות שבתו״א דלקמן, אבל מקודם מוסיף ”ועמ״ש בד״ה תקעו בחדש שופר [לקו״ת ר״ה נג, ד] מענין ה׳ מלך גאות לבש כו׳ שבחי׳ מלכות נקרא לבוש ושההמשכה להיות מלך העולם הוא ע״י המצות כו׳ וע׳ מזה בד״ה בשעה שהקדימו ישראל נעשה לנשמע גבי עושי דברו כו׳”.
40יונתי — סד״ה ועשית בגדי קדש
At the end of that discourse, the third level is the plain doing of the practical mitzvos by all Israel, even from hidden natural love; it still draws down a supernal garment, the “royal garment,” through full acceptance of the yoke of Heaven.
Kehot’s noteתו״א פב, ד.
41ובד״ה יביאו לבוש מלכות
There, for a physical world to come into being, G-d “clothed Himself” in the attribute of majesty to draw down His Malchus, the source of physical existence; this leads into “Let them bring royal apparel.”
Kehot’s noteתו״א צ, ג.
42שהמצות הן מבחי׳ גולגלתא
This passage of the Idra Rabba speaks of the gulgalta, the “skull” of the supernal Head. The Kehot notes give it as the source for the mitzvos’ root in this level.
Zohar III, 129aזח״ג קכט, א
Kehot’s noteזח״ג קכט, א.
43ותורתך בתוך מעי
The psalmist says, “Your Torah is within my innards.” The maamar reads it as the Torah taken in inwardly, like food.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
44בד״ה מזמור שיר חנוכת הבית
That discourse explains “A psalm, a song” as the lower rising to be included in the higher, and “a song, a psalm” as the higher coming down; mizmor also means cutting and division, as in “you shall not prune your vineyard.” The text refers to it for its treatment of food and garment.
Kehot’s noteלקו״ת ברכה צח, ד.
45באגה״ק בד״ה איהו וחיוהי
the passage shares nothing with the note
Kehot’s noteסי׳ כ דף קלא, א.
46ולומד בלילה דלאו זמן הקרבה היא אעפ״כ מעלה עליו הכתוב כאלו הקריב
At the end of Menachos the Talmud says that Torah scholars who study at night are regarded by Scripture as if they were engaged in the Temple service, and that one who studies the laws of an offering is as if he had offered it. The Alter Rebbe uses this to show that the Torah is not bound by time or by who may serve.
Menachot 110a:8–9מנחות ק״י א:ח׳-ט׳
(תהלים קלד, א) שיר המעלות הנה ברכו את ה׳ כל עבדי ה׳ העומדים בבית ה׳ בלילות מאי בלילות אמר ר׳ יוחנן אלו תלמידי חכמים העוסקים בתורה בלילה מעלה עליהן הכתוב כאילו עסוקים בעבודה (דברי הימים ב ב, ג) לעולם זאת על ישראל אמר רב גידל אמר רב זה מזבח בנוי ומיכאל שר הגדול עומד ומקריב עליו קרבן
Wikisource Talmud Bavli (CC-BY-SA)
47ועוד
The Rebbe explains that the text speaks of Rabbi Shimon’s study of the laws, in questions and answers, and that tractates such as Avos, Tamid and Middos are not about laws, which is also why some do not count Avos among the sixty tractates.
Kehot’s noteבלקו״ת מדבר עד״ז שעסק ר״ש בנגלה בקושיות ופירוקים כו׳ ומס׳ הנ״ל אין ענינם הלכות, כי אם מדות בנ״א וכיו״ב, שלכן לכמה מפרשים אין אבות נכנסת במנין סמ״ך מסכתות הש״ס. וכן תמיד ומדות — אינם אלא סיפור כו׳ וכמ״ש בהקדמת פיה״מ. (ועפ״ז מתורץ ג״כ שלא יחלוק הסמ״ג שמונה ס״ג מס׳ על שהש״ר (ו, ט) שמונה ס׳ מס׳ של הלכות). ומה שמוסיף שנזכר ר״ש ואפילו ”בכלים ובנגעים ובעוקצין” — במה נשתנו מס׳ אלו, אשר, לכאורה, בהם לא הי׳ צ״ל נזכר ר״ש, ומחדש דאפילו בהם נזכר. י״ל דהחידוש בכלים הוא, כי היא כבר היתה סדורה מקודם לזמן ר׳ יוסי בן דורו של ר׳ שמעון, וכדמוכח מדברי ר״י (סוף כלים): אשריך כלים כו׳. ונגעים (והראשון דל׳ המורגל בש״ס ”נגעים ואהלות” נקט. וגם לאהלות כוונתו, ואטו כי רוכלא ליזל וליחשוב) — שהוא לימוד קשה ביותר. וכדמשמע בב״מ (נט, א). ועייג״כ חגיגה (יא, א. יד, א) סנה׳ (פז, א). ובעוקצין — מסכת שלימודה אינו מצוי. וכדמשמע בהוריות (יג, ב). ועייג״כ ברכות (כ, א). ועצ״ע בכ״ז (ממכתב כ״ק אדמו״ר).
48אם כבנים אם כעבדים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט היום הרת במוסף דר״ה.
49זה לעומת זה עשה האלקים
Koheles says that G-d made “the one opposite the other.” The maamar applies it to the side of kelipah, which mirrors holiness.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50הקנאה והתאוה והכבוד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות פ״ד, מכ״א.
51הקנאה והתאוה והכבוד מוציאין את האדם מן העולם
Rabbi Elazar HaKappar teaches that envy, lust and honor drive a person out of the world. The Alter Rebbe cites it as the mark of kelipah, which is yesh.
Pirkei Avot 4:21משנה אבות ד׳:כ״א
רַבִּי אֶלְעָזָר הַקַּפָּר אוֹמֵר, הַקִּנְאָה וְהַתַּאֲוָה וְהַכָּבוֹד, מוֹצִיאִין אֶת הָאָדָם מִן הָעוֹלָם:
Rabbi Elazar Ha-kappar said: envy, lust and [the desire for] honor put a man out of the world.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
52וכבוד חכמים ינחלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמשלי סוס״י ג. [כ].
53וכבוד חכמים ינחלו
“The wise shall inherit honor” shows that honor itself is not evil. It belongs to one who is truly wise, whom honor does not turn into a yesh.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54מפני שיבה תקום
The Torah commands, “Before the hoary head you shall rise.” The maamar cites it as honor given to one in whom honor does not create a yesh.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב.
55ועשית בגדי קדש לאהרן אחיך לכבוד
Aaron’s priestly garments are made “for honor and for glory.” This is honor drawn to holiness and held in bittul.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אמרז״ל מי שיש בו גסות הרוח
The Talmud says that whoever has haughtiness of spirit is as if he worshipped idols. The maamar explains why: both treat something as a yesh apart from G-d.
Sotah 4b:8–9סוטה ד׳ ב:ח׳-ט׳
וּמַאי ״וְאֵשֶׁת אִישׁ נֶפֶשׁ יְקָרָה תָצוּד״? אָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ — לְבַסּוֹף נִכְשָׁל בְּאֵשֶׁת אִישׁ, שֶׁנֶּאֱמַר: ״וְאֵשֶׁת אִישׁ נֶפֶשׁ יְקָרָה תָצוּד״. אָמַר רָבָא: הַאי ״נֶפֶשׁ יְקָרָה״ — ״נֶפֶשׁ גְּבוֹהָה״ מִיבְּעֵי לֵקהּ. וְעוֹד: ״הִיא תָּצוּד״ מִיבְּעֵי לֵקהּ! אֶלָּא אָמַר רָבָא: כׇּל הַבָּא עַל אֵשֶׁת אִישׁ, אֲפִילּוּ לָמַד תּוֹרָה דִּכְתִיב בַּהּ ״יְקָרָה הִיא מִפְּנִינִים״, מִכֹּהֵן גָּדוֹל שֶׁנִּכְנָס לִפְנַי וְלִפְנִים, ״הִיא תְּצוּדֶנּוּ״ — לְדִינָהּ שֶׁל גֵּיהִנָּם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ד, ב. [כ].
57והי׳ פטור מן התפלה
The Talmud rules that colleagues engaged in Torah do not interrupt their study for prayer, and says this applies to those like Rabbi Shimon bar Yochai, whose Torah is their occupation. This is why the text says he was exempt from prayer.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א.
Paragraph 6
58זולל וסובא
The rebellious son is described as “a glutton and a drunkard.” The maamar uses the phrase for the inner desires of kelipah.
Deuteronomy 21:20דברים כ״א:כ׳
וְאָמְרוּ אֶל־זִקְנֵי עִירוֹ בְּנֵנוּ זֶה סוֹרֵר וּמֹרֶה אֵינֶנּוּ שֹׁמֵעַ בְּקֹלֵנוּ זוֹלֵל וְסֹבֵא:
and they shall say unto the elders of his city: ‘This our son is stubborn and rebellious, he doth not hearken to our voice; he is a glutton, and a drunkard.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בנוגה שחיצונית שלה רע ופנימית טוב ולפעמים עולה הכל ונכלל בטוב, ולפעמים להפך
Tanya, chapter 7, explains kelipas nogah, intermediate between the impure kelipos and holiness: sometimes it is included in the impure kelipos and sometimes it rises and is included in holiness. The Alter Rebbe refers to it for the two directions in which nogah can go.
Tanya, Likkutei Amarim 7תניא, חלק ראשון; ליקוטי אמרים ז׳
Paragraph 7
60בסובאי יין וזוללי בשר
Proverbs warns, “Do not be among guzzlers of wine, among gluttonous eaters of meat.” The maamar uses the phrase for one who overindulged and then raises that strength through prayer.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61אם למחר מתפלל . . הרי הרע עצמו מתהפך לטוב
The Mitteler Rebbe asks how the transformation can go in two opposite ways: once good has turned to evil, how can that evil become good, and once one has prayed with the strength of the food, how does the food still nourish him? He answers that when the inner good prevails, the outer evil is included in it and all becomes good, and when the outer evil prevails, the inner is included in it and all becomes evil, until refinement leaves the evil part apart and the good part apart.
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תקיא מקשה ”איך יוכל להיות ההתהפכות בשני אופנים הפכיים, כי אחר שנתהפך הטוב לרע איך יוכל אח״כ להתהפך הרע לטוב, וכן להיפך אחר שהתפלל בכח האכילה ההיא איך יזין לו המאכל”, ומפרש ”משום דפנימי׳ הטוב כשגובר ונכלל בו בחי׳ חיצוניות הרע ומתהפך כולו לטוב וכשחיצוניות הרע גובר יכלל בו בחי׳ הפנימיות ונעשה כולו רע . . כשמתברר ונופל החלק הרע ונבדל בפ״ע וחלק הטוב [הוא] בפ״ע” ע״ש.
Paragraph 8
62כי ביום הזה יכפר עליכם לטהר אתכם
The Yom Kippur verse: “For on this day He shall atone for you, to purify you; from all your sins before Havayah you shall be purified.” The maamar reads its two halves as the removal of the outer kelipah and the purification of the inner.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63ואת רוח הטומאה אעביר
The prophet foretells that G-d will remove the spirit of impurity from the land. The maamar uses it for the outer kelipah, which is removed entirely rather than transformed.
Zechariah 13:2זכריה י״ג:ב׳
וְהָיָה בַיּוֹם הַהוּא נְאֻם ה׳ צְבָאוֹת אַכְרִית אֶת־שְׁמוֹת הָעֲצַבִּים מִן־הָאָרֶץ וְלֹא יִזָּכְרוּ עוֹד וְגַם אֶת־הַנְּבִיאִים וְאֶת־רוּחַ הַטֻּמְאָה אַעֲבִיר מִן־הָאָרֶץ:
And it shall come to pass in that day, Saith the L-RD of hosts, That I will cut off the names of the idols out of the land, And they shall no more be remembered; And also I will cause the prophets And the unclean spirit to pass out of the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יג, ב.
64כי תעביר ממשלת זדון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת ימים נוראים.
65ממעמקים קראתיך הוי׳
“From the depths I call You, Havayah.” The maamar reads “the depths” as the depth of the heart, which reaches the level above the Name Havayah.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
66יוהכ״פ עליית המל׳
Another place, according to the note, for the ascent of Malchus on Yom Kippur.
Kehot’s noteפע״ח שער יוה״כ ספ״א. לקמן שבת שובה סה, ד. מאמרי אדהאמ״צ דברים-ג ע׳ א׳קה. ועוד.
67יוהכ״פ עליית המל׳
At the end of its first chapter on Yom Kippur, Pri Etz Chaim describes how Malchus begins to rise on the night of Yom Kippur and is raised, prayer by prayer, until it reaches Imma. The Kehot notes cite it for the ascent of Malchus on this day.
Pri Etz Chaim, Gate of Yom Kippur 1:12–15פרי עץ חיים, שער יום הכפורים א׳:י״ב-ט״ו
68את פניך הוי׳ אבקש
David says, “Your face, Havayah, I will seek.” The maamar applies it to Malchus rising on Yom Kippur to receive the supernal face.
Psalms 27:8תהילים כ״ז:ח׳
לְךָ אָמַר לִבִּי בַּקְּשׁוּ פָנָי אֶת־פָּנֶיךָ ה׳ אֲבַקֵּשׁ:
In Thy behalf my heart hath said: ‘Seek ye My face'; Thy face, L-RD, will I seek.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69ביוהכ״פ רק ששה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמגילה פ״ג מ״א. פוסקים בהל׳ יו״כ.
70ביוהכ״פ רק ששה
The Mishnah lists how many are called to the Torah: on a festival five, on Yom Kippur six, on Shabbos seven; the Kehot notes add the halachic authorities on the laws of Yom Kippur. The Alter Rebbe explains the six of Yom Kippur by the ascent of Malchus, the seventh.
Megillah 21aמגילה כ״א א
71בחי׳ שביעית עלתה למעלה
There the Alter Rebbe brings the explanation of Pri Etz Chaim that on Yom Kippur Malchus, the seventh, rises into the inner dimension of Imma, above Z’eir Anpin, which has not yet risen there.
Kehot’s noteראה לקמן פ׳ מסעי צ, ג. וראה אוה״ת פ׳ אחרי ע׳ פט.
72לפני הוי׳
The Zohar asks why the verse adds “before Havayah” after “from all your sins,” and says that only the Kohen Gadol would pronounce the words “you shall be purified.” The text notes that the Mikdash Melech, in the name of Rabbi Chaim Vital, reads “before” there as higher.
Zohar, Achrei Mot 31:193–33:203ספר הזהר, אחרי מות ל״א:קצ״ג-ל״ג:ר״ג
When all was linked together, all faces were illumined. Then all fell on their faces and trembled and said, “Blessed be the name of his glorious kingdom for ever and ever”. Their voices joined that of the priest and he replied, “Ye shall be clean” (v. 30); only the High Priest said this, not the other priests or the people. FROM ALL YOUR SINS SHALL YE BE CLEAN BEFORE THE L-RD. It has been taught: From the beginning of the (seventh) month the books are opened and the judges sit …
The Zohar; London, Soncino Press, 1933 (Public Domain)
73כי ביום הזה
A passage of the Zohar on Acharei on the verse “For on this day He shall atone for you,” one of those to which the text refers.
Zohar, Achrei Mot 18:110–19:118ספר הזהר, אחרי מות י״ח:ק״י-י״ט:קי״ח
Now Israel are G-d’s portion, and from His great love for them He gave them one day in the year to cleanse and purify them from all their sins, and therefore on this day they are crowned and are safe from all executioners and all hostile emissaries.
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כי ביום הזה
A further passage of the Zohar on Acharei on the same verse, also listed by the text.
Zohar, Achrei Mot 21:130–23:144ספר הזהר, אחרי מות כ״א:ק״ל-כ״ג:קמ״ד
AND OF THE CONGREGATION OF THE PEOPLE OF ISRAEL HE SHALL TAKE TWO HE-GOATS FOR A SIN-OFFERING. This offering was to be taken from all of them, so as to make atonement for all of them, and it was not sufficient that it should be taken from one individual. From whence, then, was it taken? They used to take the money for it from the boxes in the Temple court,1v. Mishnah, Shekalim, iv, 2. which contained the contributions of all. On that day many doors were opened facing Israel to …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75Kehot’s note points to Zohar, Terumah 85:821–822 for these words.
Zohar, Terumah 85:821–822ספר הזהר, תרומה פ״ה:תתכ״א-תתכ״ב
76In Terumah the Zohar distinguishes lifnei, “before,” the one who stands before the Holy One, blessed be He, and serves Him, from milifnei, “from before,” which it explains as the World to Come, the supernal channel. The Alter Rebbe shows that this reading also fits, since on Yom Kippur Malchus rises above.
Zohar, Terumah 84:813–85:821ספר הזהר, תרומה פ״ד:תתי״ג-פ״ה:תתכ״א
77The Zohar on Tetzaveh reads “For on this day He shall atone” as cleansing “this day” first, and all this for Israel. The Mikdash Melech explains that Malchus is rectified first, and then Israel.
Zohar, Tetzaveh 13:111–14:118ספר הזהר, תצוה י״ג:קי״א-י״ד:קי״ח
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ביאור הדברים ע״פ כי ביום הזה יכפר הנ״ל,…
An explanation of the words on “For on this day He shall make atonement”
The Kohen Gadol’s white linen (bad) garments on Yom Kippur express G-d “alone” (badad): the simple, essential light above every vessel, like white, which is no dye but the thing itself. From there, above all the inner and encompassing lights that Torah and mitzvos draw down, comes the atonement that fills every flaw.
The maamar in brief
Why does the Kohen Gadol serve on Yom Kippur in white linen? Linen (bad) grows one stalk to a seed, a sign of singleness drawn from the World of Oneness, and badad, “alone,” is G-d as before creation. White is no dye but the thing itself, as the lights before the vessels are simple, without the forms of Chesed or Gevurah that the vessels give them. Torah and mitzvos draw down inner light from Mocha Stima’ah and encompassing light from the Gulgalta of Arich Anpin. The Torah is called a “garment white as snow” because the beard of Arich Anpin, rooted above Abba and Imma, becomes their garment, just as words, parables and the beard itself are garments rooted higher than what they clothe. Opposite holiness, craving and honor are the inner and encompassing levels of Nogah. On Yom Kippur Atika Kadisha, the source of delights, is revealed and fills every flaw in Torah and mitzvos. Cravings can be raised up by prayer from the depths; pride must be wiped away. The atonement comes from the One with no known Name, “exalted above exalted,” the Holy of Holies, which the linen garments draw down.

Outline
	1Linen and whiteThe Kohen Gadol’s Yom Kippur garments are of bad, linen, which grows singly from the World of Oneness, and white, which is no dye but the thing itself, like the lights before the vessels give them form; the vessels, in the image of man, exist so that light can reach the finite worlds.¶1–5
	2Torah, mitzvos and the garmentTorah draws inner light from Mocha Stima’ah and mitzvos encompassing light from the Gulgalta; the Torah’s “garment white as snow” is the beard of Arich Anpin, which, like words, a parable and the beard that grows at twenty, is a garment rooted higher than what it clothes.¶6–13
	3Nogah, opposite holinessCraving is the inner level and pride the encompassing level of Nogah, the yesh opposed to the self-nullification on which holiness and the mitzvos, called tzedakah, are founded.¶14
	4Atika Kadisha and the essence of delightYom Kippur reveals Atika Kadisha, the source of delights above will and wisdom, which fills every flaw; the white linen garments express the essence of delight, and bad, from the four hundred worlds of yearning, “passes beyond” the encompassing lights.¶15–18
	5Two kinds of purificationPride and haughtiness, the encompassing levels of Nogah, are wiped away by the atonement, as the blood of the sacrifices arouses the Gevuros against them; cravings, which became the body’s life-force, are raised up by prayer from the depths, as the fats were consumed by the fire from above.¶19–20
	6Exalted above exaltedAbove the vessels, inner and encompassing light do not apply; G-d alone, beyond even sovev kol almin, is the Holy of Holies, and the Kohen Gadol’s linen garments draw down from there the light that fills every flaw.¶21–23


Key concepts
	Bad (linen)בד
	Linen, which grows one stalk to a seed; it stands for singleness, the World of Oneness, and G-d “alone” (badad).

	Whiteלבן
	Not a dye added to a thing but the thing’s own nature; an image of the simple light before it enters vessels, and of the essence of delight.

	Lights and vesselsאורות וכלים
	Divine light is simple in itself; the vessels give it the forms of the Sefiros, like dye on a plain cloth, so that it can reach the finite worlds.

	Inner and encompassing lightאור פנימי ואור מקיף
	Light that enters a vessel and light that surrounds it from above; the Torah draws the first from Mocha Stima’ah, the mitzvos the second from the Gulgalta of Arich Anpin.

	The tikkunim of the beard (tikkunei dikna)תיקוני דיקנא
	The thirteen features of the beard of Arich Anpin, rooted in Mocha Stima’ah, which descend to become garments for Abba and Imma: the Torah’s “garment white as snow.”

	Nogahנוגה
	The kelipah opposite holiness, whose inner level is physical craving and whose encompassing level is pride; it is yesh, the opposite of self-nullification.

	Atika Kadishaעתיקא קדישא
	The level above the Gulgalta and Mocha Stima’ah, the source of delights, revealed on Yom Kippur to fill every flaw.

	Exalted above exaltedגאה על גאה
	The Infinite One beyond even sovev kol almin, with no relation to worlds at all: G-d “alone,” the Holy of Holies.


Section 1 · ¶1–5
Linen and white
1ביאור הדברים ע״פ כי ביום הזה יכפר12 הנ״ל, הנה נקדים ענין בגדי לבן דכה״ג [דכהן גדול] שעבודת יוהכ״פ [יום הכפורים]3 הוא בבגדי לבן.
An explanation of the words on the verse “For on this day He shall make atonement,” mentioned above. Now, let us first introduce the matter of the white garments of the Kohen Gadol (High Priest), for the service of Yom Kippur is in white garments.
The maamar presents itself as an explanation (biur) on Leviticus 16:30, “For on this day He shall make atonement for you,” the verse discussed earlier in Likkutei Torah. It begins with a preliminary topic: on Yom Kippur the Kohen Gadol performed the central service of the day in white garments rather than in his golden ones.


והנה הן היו מפשתן דייקא וכמ״ש כתנת בד קדש4 ילבש ומכנסי בד כו׳. בגדי קדש הם.56
Now, they were of flax specifically, as it is written, “He shall put on a holy linen (bad) tunic, and linen breeches,” etc. “They are holy garments.”
These white garments were made of flax, as the Torah prescribes for Yom Kippur: a holy linen (bad) tunic and linen breeches, which “are holy garments.” The word bad, linen, becomes the key to the whole maamar.




2וע׳ בזהר פ׳ ויחי דרי״ז א׳ ובפ׳ פקודי דף רל״ט א׳ ובגמרא בזבחים דף י״ח ב׳ דאמר קרא בד דבר העולה מן הקרקע בד בבד7.
And see in the Zohar, Parshas Vayechi, page 217a, and in Parshas Pekudei, page 239a, and in the Gemara, in Zevachim, page 18b: the verse says bad, [meaning] “a thing that grows from the ground singly (bad bevad).”
The Alter Rebbe points to two passages of the Zohar on the priestly garments and to the Talmud, which proves that the bad of the priestly garments is flax: it is “a thing that grows from the ground singly” (bad bevad). The word bad thus carries the sense of “one alone.”


ופרש״י [ופירש רש״י / ופירוש רש״י] שם קנה יחידי מכל גרעין ואין ב׳ קנים עולים מגזע אחד, משא״כ בשאר כל מיני צמחה כמו חטים ודגן8 שכמה שבלים עולין מחטה אחת.
And Rashi explains there: a single stalk from each seed, and two stalks do not come up from one stem; which is not so with all other kinds of plants, such as wheat and grain, where several ears come up from one kernel of wheat.
Rashi explains the Talmud’s words: each flax seed sends up a single stalk, and two never grow from one root, whereas wheat and other grains send up several ears from a single kernel. Flax is a plant of singleness.


והענין לפי שבחי׳ בד היינו שנמשך מעולם האחדות,9 ועד״ז יובן ענין קרבן קין1011 דכתיב ויבא קין מפרי האדמה12 מנחה לה׳13 וארז״ל [ואמרו רבותינו זכרונם לברכה] זרע פשתן14 היה.1516
And the explanation is that the level of bad means that it is drawn from the World of Oneness. And in the same way one can understand the matter of Kayin’s offering, as it is written, “And Kayin brought of the fruit of the ground an offering to Havayah,” and our Sages, of blessed memory, said: it was flax seed.
The inner reason is that bad, singleness, is drawn from the “World of Oneness,” a level where there is no multiplicity. The same idea explains why Kayin’s offering “of the fruit of the ground” was, as the Sages say, flax seed.


והיינו לפי שהוא בחי׳ בד (ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים באזהרת שעטנז והנה קין העלה כו׳ ובזח״ב [ובזהר חלק ב׳] תצוה קפ״א ב׳ ובזח״ג [ובזהר חלק ג] קדושים פ״ז [פרק ז׳] א׳).
And this is because it is the level of bad. (And see the Likkutei Torah of the Arizal, Parshas Kedoshim, on the prohibition of shaatnez: “Now, Kayin brought up,” etc.; and the Zohar, Part II, Tetzaveh, 181b; and the Zohar, Part III, Kedoshim, 87a.)
Kayin offered flax because flax is the level of bad. The parenthesis sends the reader to the Arizal’s comments on the prohibition of shaatnez (wool and linen woven together) and to two passages of the Zohar, one of which says that Kayin’s offering was flax and Hevel’s was wool.


ולכן היה הכה״ג [הכהן גדול] צ״ל לבוש17 ביוהכ״פ [ביום הכפורים] בעבודת היום18 בבגדי בד דייקא כי אז הוא נכנס לפני ולפנים בעולם האחדות לכפר על כל פשעי בנ״י [בני ישראל] וכמ״ש ונסלח כו׳ והיינו בבגדי פשתן דוקא.
Therefore, on Yom Kippur, in the service of the day, the Kohen Gadol had to be clothed in linen (bad) garments specifically, for then he enters the innermost sanctum, into the World of Oneness, to atone for all the transgressions of the children of Israel, as it is written, “And it shall be forgiven,” etc.; and this is in garments of flax specifically.
This is why the Kohen Gadol wore linen specifically for the service of the day: on Yom Kippur he entered the innermost sanctum, and with it the World of Oneness, to win atonement for all Israel. The forgiveness the verse speaks of (“And it shall be forgiven”) comes from that place of oneness.


וזהו ענין הוי׳ בדד ינחנו.19 פי׳ בדד הוא בחי׳ לבדו כמו קודם שנברא העולם וכמ״ש במ״א
And this is the meaning of “Havayah alone (badad) guided him.” That is, badad is the level of “He alone” (levado), as before the world was created, as is explained elsewhere
The verse “Havayah alone (badad) guided him” uses a word close to bad: badad means “alone.” It describes G-d as He alone, as He was before the world was created, when nothing existed besides Him.


(ועמ״ש סד״ה וארא אל אברהם20 בענין בחי׳ יחיד וסד״ה להבין הענין שתפלת הבעל עסק כו׳ יחוד או״א [אבא ואימא] כו׳ משא״כ למעלה מעלה בחי׳ אנכי כו׳ וע׳ בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ט בהג״ה [בהגהה].
(And see what is written at the end of the discourse beginning “And I appeared to Avraham,” on the level of Yachid (the Single One); and at the end of the discourse beginning “To understand the matter that the prayer of a businessman,” etc.: the union of Abba and Imma (Chochmah and Binah), etc., whereas far, far higher is the level of Anochi (“I”), etc. And see Sefer Shel Beinonim (Tanya), Part II, chapter 9, in the gloss.
A parenthesis of further reading: the end of the Torah Ohr discourse “And I appeared to Avraham,” on the level called Yachid (the Single One); another discourse, which contrasts the union of Abba and Imma with the far higher level called Anochi (“I”); and a gloss in Tanya, Part II, chapter 9.


וע׳ עוד מענין בד בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ צו גבי מדו בד21 ובע״ח [ובעץ חיים] שער א״א פ״ה ועיין בר״ח [בראשית חכמה] שער התשובה פ״ג [פרק ג׳] ובמא״א אות ב׳ ס״ד ועיין מ״ש במ״א גבי עד הגל).2223
And see further on the matter of bad in the Likkutei Torah of the Arizal, Parshas Tzav, on “his linen (bad) garment,” and in Etz Chaim, Sha’ar Arich Anpin, chapter 5; and see Reishis Chochmah, Sha’ar HaTeshuvah, chapter 3, and Me’orei Or, the letter beis, §64; and see what is written elsewhere concerning “the mound is witness”).
More references on bad: the Arizal on “his linen garment” (Leviticus 6:3), the chapter of Etz Chaim on Arich Anpin, the Reishis Chochmah and the Me’orei Or. The last, “the mound is witness,” comes from the covenant between Yaakov and Lavan, whose name means “white”; the Kehot note suggests it refers to a discourse in the Siddur that explains the supernal White.


ולכך הן בגדי לבן, כי בחי׳ הלובן אינו כשאר הגוונים. כי הוא בחי׳ עצמיות של הדבר ואין כאן דבר נוסף רק עצם הדבר לבד.
And therefore they are white garments, for the aspect of whiteness is not like the other colors. For it is the level of the thing’s own essence, and there is nothing added here, only the essence of the thing alone.
Now comes the reason for white. Whiteness is not a color like the others: a white garment shows the material itself, with nothing added to it.


משא״כ שאר הגוונים שהם צבע שצובעים בו אדום ירוק.24 שהצבע אדום הוא דבר נוסף על עצם הדבר שהיה לבן עד״מ ועכשיו ע״י הצבע נעשה אדום,
Whereas the other colors are a dye with which [things] are dyed, red [or] green. For the red dye is something added onto the essence of the thing, which was, for example, white, and now through the dye has become red;
Other colors are dyes applied to a material. Red is something added to a thing that was, for example, white, and has now been made red.


ונמצא זהו הרכבה על עצם הדבר משא״כ גוון לבן שהוא עצמי25 ואינו צבע ומה שמכבסים בגדי פשתן בלשון אשכנז (בלייחט לאייווענט) היינו רק שע״י זה יתוסף ויתגלה עצם הלבנונית26
so it turns out that this is a compound upon the essence of the thing. Whereas the color white is essential and is not a dye. And the laundering of linen garments, called in the language of Ashkenaz (bleicht leivent, “bleaching linen”), is only so that through it the essence of the whiteness will be enhanced and revealed.
A dyed color is therefore a compound, something laid over the thing itself, while white is the thing’s own nature and not a dye. Even bleaching linen adds nothing new; it only brings out and reveals the whiteness the material already has.


והנמשל מזה כי הנה ידוע ענין אורות וכלים שקודם שנאצלו הכלים לא שייך לומר על שפע אור א״ס שהוא קרוב לחסד יותר מחכמה.
And the analogue of this: it is known, regarding lights and vessels, that before the vessels were emanated, it cannot be said of the flow of the Infinite Light (Or Ein Sof) that it is closer to Chesed (kindness) than to Chochmah (wisdom).
Here the analogy is applied. Before the vessels of the Sefiros were emanated, the flow of the Infinite Light had no particular character: one could not say it was closer to Chesed (kindness) than to Chochmah (wisdom).


כי לאו מכל מדות אלין27 איהו כלל.28 רק אחר שהכלי הגביל את האור נעשה התמונה בהאור להיות אור החסד או אור הגבורה שאז נק׳ הספירה
For “He is not of any of these attributes at all.” Only after the vessel has limited the light is the form made in the light, to be the light of Chesed or the light of Gevurah (restraint), for then the Sefirah is called
As the Tikkunei Zohar says of G-d, “He is not of any of these attributes at all.” Only when a vessel limits the light does the light take on a form, as the light of Chesed or of Gevurah (restraint), and only then is that Sefirah called by its name.


בשם זה דוקא משא״כ האורות בעצמן הן בחי׳ בלי מה29 בלי מהות30 כו׳ שהאור מעין המאור למעלה מעלה ממהות מדות ואפילו ממהות חב״ד [חכמה בינה ודעת] כו׳ כנודע.3132
by this name specifically. Whereas the lights in themselves are the level of “without what” (beli mah), without a defined nature, etc.; for the light is akin to the Luminary, far, far above the defined nature of the attributes (middos), and even above the defined nature of Chochmah, Binah and Daas, etc., as is known.
The lights in themselves are “without what” (beli mah), the term Sefer Yetzirah uses for the Sefiros: they have no definable nature. The light is akin to its source, the Luminary, and so it is far above the defined character of the emotive attributes, and even of Chochmah, Binah and Daas.




3וזהו ענין ההפרש שבין גוון לבן לשאר הגוונים. שבחי׳ לבן שהוא גוון עצמי ואין כאן דבר זולת עצם המהות זה הוא למעלה בחי׳ האורות
And this is the meaning of the difference between the color white and the other colors. For the aspect of white, which is an essential color, where there is nothing other than the essence itself, is, above, the level of the lights
This is what the difference between white and the other colors teaches. White, the essential color, where there is nothing but the substance itself, corresponds above to the lights as they are in themselves.


כמו שהם בעצמן קודם שנתלבשו בכלים שע״ז מורה המראה לבן שההארה והגילוי הוא אור א״ס ממש פשוט בתכלית הפשיטות,
as they are in themselves, before they were enclothed in vessels. To this the white appearance points: that the illumination and revelation is the very Infinite Light (Or Ein Sof), simple in utter simplicity.
The lights in themselves are the lights before they enter vessels. The white appearance shows that the illumination is the Infinite Light itself, utterly simple, without form or division.


אבל כשהאורות מתלבשים בכלים ונעשה בחי׳ אור בכלי החסד או בכלי הגבורה שהכלי מגבלת האור הפשוט ועושה בו תמונה
But when the lights are enclothed in vessels and become the level of light in the vessel of Chesed (kindness) or in the vessel of Gevurah (restraint), the vessel limits the simple light and makes a form in it,
When the lights enter vessels, they become light within the vessel of Chesed (kindness) or of Gevurah (restraint). The vessel limits the simple light and gives it a form.


כמו הגוון והצבע ירוק או אדום הנעשה על דבר הפשוט כו׳ שנצבע אותו הדבר הפשוט. להיות ירוק סומק כו׳ אש ומים חו״ג [חסד וגבורה] כו׳
like the color and dye, green or red, that is made upon a simple thing, etc., with which that simple thing is dyed, to be green [or] red (sumak), etc.: fire and water, Chesed and Gevurah, etc.
This is like green or red dye applied to a plain material, coloring it. So the one simple light takes on contrasting forms, like fire and water, which stand for Gevurah and Chesed.


(ועמ״ש במ״א ע״פ אם בחקתי תלכו בענין ההפרש שבין אותיות החקיקה שהם מיניה וביה ובין אותיות הכתב שהדיו הוא דבר נוסף כו׳, דלכאורה זהו קרוב להפרש המבואר כאן בין לבן לשאר הגוונים ממש):33
(And see what is written elsewhere on the verse “If you walk in My statutes,” on the difference between engraved letters, which are of the thing itself and within it, and written letters, where the ink is something added, etc.; for apparently this is truly close to the difference explained here between white and the other colors.)
The Alter Rebbe adds a cross-reference to his discourse on “If you walk in My statutes,” which contrasts engraved letters, part of the material itself, with written letters, where the ink is an addition. He observes that this seems to be the very difference drawn here between white and the other colors.




4והנה התלבשות האורות בכלים הוא כדי שעי״ז יומשך מהאור התהוות העולמות ובעלי גבול וזהו רבות עשית34 כו׳ נפלאותיך ומחשבותיך אלינו כו׳
Now, the enclothing of the lights in vessels is so that through this the coming into being of the worlds and of limited beings may be drawn from the light. And this is [the meaning of] “Many have You made,” etc., “Your wonders and Your thoughts toward us,” etc.
Why do the lights enter vessels at all? So that finite worlds and limited beings can come into being from the light. The Alter Rebbe finds this in Psalms 40:6, “Many have You made... Your wonders and Your thoughts toward us.”


פי׳ שכדי שיומשך מהאורות דע״ס [דעשר ספירות] שהם בחינת נפלאותיך ומחשבותיך אלינו דהיינו בבי״ע עצמו מספר רבוא רבבות הצמצומים והיינו בחי׳ הכלים כו׳ וכלים מכלים שונים35 כו׳.
That is: in order that there be drawn from the lights of the Ten Sefiros, which are the level of “Your wonders and Your thoughts,” “toward us,” that is, into Beriah, Yetzirah and Asiyah themselves, [You made] the number of tens of thousands of myriads of contractions (tzimtzumim); and this is the level of the vessels, etc., “and vessels differing one from another,” etc.
“Your wonders and Your thoughts” are the lights of the Ten Sefiros, and “toward us” means into the lower worlds of Beriah, Yetzirah and Asiyah. To bring them there, G-d made “many”: countless contractions, which are the vessels, each different from the next, “vessels differing one from another,” in the words of the Book of Esther.




5ודרך כלל הכלים הוא ציור אדם כמ״ש בצלמנו כדמותינו והיינו חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד]. ונה״י [ונצח הוד יסוד] מתלבשים בעשייה עד שעי״ז נמשך מחכמה דאצי׳
And in general, the vessels are the form of a man, as it is written, “In Our image, after Our likeness”: that is, Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. And Netzach, Hod and Yesod are enclothed in the World of Asiyah (Action), until through this [light] is drawn from the Chochmah of Atzilus (Emanation)
In general the vessels take the form of a human figure, as in “In Our image, after Our likeness”: the Sefiros in three tiers, Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod. The lowest tier is enclothed in the World of Asiyah, and through it light even from the Chochmah of Atzilus reaches down.


להתלבש ג״כ בעשייה וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] טפה זו מה תהא עליה36 חכם כו׳ והיינו ע״י רבבות צמצומים כנ״ל וכ״ז [וכל זה] אינו אלא לפי שהאור החכמה נתלבש בגוון וכלי.
to be enclothed in Asiyah as well, as our Sages, of blessed memory, said: “This drop, what will become of it? A wise man,” etc. And this is through myriads of contractions, as mentioned above. And all this is only because the light of Chochmah was enclothed in a color and a vessel.
So the Chochmah of Atzilus comes to be enclothed even in Asiyah, as the Talmud says that the angel appointed over conception brings each drop before G-d and asks what will become of it, a wise man or a fool. Wisdom in a physical person is the end of myriads of contractions, and it is possible only because the light of Chochmah was clothed in a “color” and a vessel.


משא״כ האור כמו שהוא פשוט כו׳ וזהו ענין בגדי לבן כנ״ל. ולכן לענין אבל לא אסרו אלא כלים חדשים לבנים בלבד.3738 (וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ ויחי):3940
Whereas the light, as it is, is simple, etc. And this is the matter of the white garments, as mentioned above. And therefore, regarding a mourner, they forbade only new white garments. (And see the Likkutei Torah of the Arizal, Parshas Vayechi.)
The light as it is in itself is simple, and that is what the white garments express. This is also why, in the ruling the Alter Rebbe cites, a mourner is forbidden to wear freshly pressed garments only when they are new and white: the Tzemach Tzedek, quoted in the Kehot notes, explains that pressing (gihutz) is forbidden in mourning only for white garments, since pressing brings their essential whiteness from concealment into revelation, while other colors are only dyes.




Section 2 · ¶6–13
Torah, mitzvos and the garment
6ב והנה להבין ענין בגדי בד קודש לכה״ג [לכהן גדול] ביום הכפורים דייקא יום הסליחה. יש להקדים ענין הידוע שע״י קיום התורה ומצות ממשיכים אורות פנימים ואורות מקיפים, כי
2. Now, to understand the matter of the holy linen (bad) garments of the Kohen Gadol on Yom HaKippurim specifically, the day of forgiveness, we must first introduce the known matter that through fulfilling the Torah and mitzvos one draws down inner lights and encompassing lights. For
Chapter 2 asks why the Kohen Gadol needs holy linen garments precisely on Yom Kippur, the day of forgiveness. It starts from a known principle: through Torah and mitzvos a person draws down two kinds of light, inner lights, which enter and fill a vessel, and encompassing lights, which remain above it and affect it from beyond.


הנה אורייתא מחכמה נפקת41 ושרשה ממו״ס [ממוחא סתימאה] דא״א שהיא נק׳ בחי׳ אור פנימי כמ״ש בע״ח [בעץ חיים] שער א״א פ״ד מו״ס [מוחא סתימאה] דא״א הנק׳ חכמה
“the Torah issues from Chochmah (wisdom),” and its root is from Mocha Stima’ah (the hidden brain) of Arich Anpin, which is called the level of inner light (or pnimi), as is written in Etz Chaim, Sha’ar Arich Anpin, chapter 4: “The Mocha Stima’ah of Arich Anpin, which is called Chochmah,
The Torah, in the Zohar’s words, “issues from Chochmah,” and its root is in Mocha Stima’ah, the “hidden brain” of Arich Anpin, the configuration of Keser; this is inner light. The Alter Rebbe quotes Etz Chaim to this effect.


והוא סוד אור פנימי42 והמצות הן נמשכות מגולגלתא דא״א שהוא בחי׳ אור מקיף (כמ״ש בע״ח [בעץ חיים] שם ובפרק ג׳ ועיין בע״ח [בעץ חיים] שכ״ב ספ״ו).43
is the secret of inner light.” And the mitzvos are drawn from the Gulgalta (skull) of Arich Anpin, which is the level of encompassing light (or makif) (as is written in Etz Chaim there, and in chapter 3; and see Etz Chaim, Sha’ar 22, at the end of chapter 6).
Etz Chaim says that this Mocha Stima’ah, called Chochmah, is the secret of inner light, while the Gulgalta (skull) of Arich Anpin, from which the mitzvos are drawn, is encompassing light. A Kehot note says that the reference to Sha’ar 22, end of chapter 6, should read the end of chapter 1, which in our editions is in Sha’ar 23.


ואע״ג [ואף על גב] שעל התורה נאמר לבושיה כתלג חיוור44 הרי שהתורה היא ג״כ בחי׳ לבוש ומקיף. הענין
And although of the Torah it is said, “His garment was white as snow,” which shows that the Torah too is the level of a garment and an encompassing [light], the explanation is
A difficulty: of the Torah it is said, “His garment was white as snow,” words from Daniel’s vision of the Ancient of Days. That would make the Torah a garment, an encompassing light, rather than an inner one.


כי לבושיה כתלג חיוור קאי על י״ג ת״ד [תיקוני דיקנא] שהם נעשים לבושים וחופפים על או״א [אבא ואימא] שלכך נק׳ או״א [אבא ואימא] דאצי׳ הנסתרות לה׳4546 וכנודע דהנסתרות היינו י״ה שהם או״א [אבא ואימא] ומה שנק׳ נסתרות היינו לפי
that “His garment was white as snow” refers to the thirteen tikkunim of the beard (tikkunei dikna), which become garments and hover over Abba and Imma (Chochmah and Binah). That is why Abba and Imma of Atzilus (Emanation) are called “The hidden things belong to Havayah,” as is known that “the hidden things” are Yud-Hei, which are Abba and Imma; and they are called “hidden” because
The answer: these words refer to the thirteen tikkunim (features) of the beard of Arich Anpin, which become garments over Abba and Imma, the Chochmah and Binah of Atzilus. That is why Abba and Imma are called “the hidden things” of Deuteronomy 29:28: they are the letters Yud-Hei of the Name, “hidden” because they are covered.


שהם מחופים ומכוסים בדיקנא דאריך, ואע״פ [ואף על פי] שהדיקנא היא נמשכה ממו״ס [ממוחא סתימאה]47 [והרמ״ז [והרב משה זכות] בפ׳ בראשית דף ח׳ כ׳ [כתב] בשם הפע״ח [הפרי עץ חיים]48 שהדיקנא מאירה ומתכוננת מג׳ מוחין חב״ד [חכמה בינה ודעת] היושבין לעילא בגולגלתא כו׳
they are covered and concealed by the beard of Arich [Anpin]. And although the beard is drawn from Mocha Stima’ah [and the Ramaz, on Parshas Bereshis, page 8, writes in the name of the Pri Etz Chaim that the beard shines and is formed from the three mochin, Chochmah, Binah and Daas, that rest above, in the Gulgalta, etc.,
What covers them is the beard of Arich Anpin. Yet the beard is drawn from Mocha Stima’ah, and the Ramaz, citing the Pri Etz Chaim, says it shines from the three mochin that rest in the Gulgalta, all of which are above Abba and Imma.


אשר כ״ז [כל זה] הוא למעלה מאו״א [מאבא ואימא] דאצילות]. אך עכ״ז [עם כל זה] השפלתה הוא יותר למטה להיות ג״כ לבוש לאו״א [לאבא ואימא] דאצילות.4950
all of which is above Abba and Imma of Atzilus], nevertheless its lowering goes further down, to be a garment for Abba and Imma of Atzilus as well.
Even so, the beard descends lower, to serve also as a garment for Abba and Imma of Atzilus. A higher level becoming the garment of a lower one is the key to what follows.




7ופי׳ וענין הלבוש היינו כמו עד״מ האותיות המלבישים את השכל שאע״פ [שאף על פי] שע״י האותיות מתגלה השכל שהרב מסביר לתלמידו השכל ע״י האותיות היינו פשוטו של השכל
And the meaning and substance of the garment is like, for example, the letters that clothe the idea: although through the letters the idea is revealed, for the teacher explains the idea to his student through letters, this is the plain sense of the idea;
What is a “garment”? It is like the words that clothe an idea. Through words a teacher conveys an idea to his student, but what comes across is its plain, surface sense.


אבל פנימי׳ [פנימיות / פנימית] ועומק השכל אינו מתגלה ממש בהאותיות כ״א מוסתר ונעלם בהם בבחי׳ הסתר והעלם.
but the inner dimension and depth of the idea is not actually revealed in the letters; rather, it is hidden and concealed in them, in a state of hiddenness and concealment.
The inner depth of the idea is not truly revealed in the words; it remains hidden within them. A garment conveys and conceals at once.




8ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] דלא קאים אינש אדעתי׳ [אדעתיה] דרביה51 עד ארבעין שנין והיינו מפני שעומק השכל של השפעת הרב היה עדיין בבחי׳ הסתר והעלם ממנו
Therefore our Sages, of blessed memory, said that a person does not grasp his teacher’s mind until forty years. And this is because the depth of the idea that the teacher imparted was still in a state of hiddenness and concealment from him.
This is why the Sages say that a person does not grasp his teacher’s mind until forty years have passed: the depth of what the teacher imparted was still hidden from the student.


אלא שאעפ״כ [שאף על פי כן] אחר ארבעים שנין קאים לפי שמ״מ היה דעתיה דרבי׳ [דרביה] בבחי׳ מקיף עליו שמוסתר ומלובש בתוך האותיות שקבל מרבו בבחי׳ הסתר והעלם.
Yet even so, after forty years he does grasp it, because in any case his teacher’s mind was upon him in the manner of an encompassing [light] (makif), hidden and clothed within the letters he received from his teacher, in a state of hiddenness and concealment.
Yet after forty years he does grasp it, because the teacher’s mind was there all along, “encompassing” the student, hidden and clothed in the words he received. The words held more than the student could take in at the time.




9ואחר מ׳ שנין נמשך מהעלם אל הגילוי. נמצא מובן מזה שהאותיות שהם לבושים היינו שמסתירים שהפנימי׳ [שהפנימיות / שהפנימית] לא יתגלה רק החיצונית נמשך ומתגלה.
And after forty years it is drawn from concealment into revelation. It follows, then, that the letters, being garments, are what conceal, so that the inner dimension is not revealed; only the outer dimension is drawn down and revealed.
After forty years, what was hidden comes into the open. This shows that letters, as garments, conceal: the inner content is not revealed, only the outer.


ויובן זה עוד ג״כ מענין מארז״ל [מאמר רבותינו זכרונם לברכה] בסנהדרין דל״ה הטעם שאין דנין בע״ש [בערב שבת] וגומרין באחד בשבת משום דמינשי טעמייהו ואע״ג [ואף על גב] דשני סופרי הדיינים עומדים לפניהם וכותבין דברי המזכין ודברי52 המחייבין, פרש״י [פירש רש״י / פירוש רש״י] דמ״מ לבא דאינשי לא כתבי כו׳
This can be understood further from the saying of our Sages, of blessed memory, in Sanhedrin, page 35: the reason that one does not judge on Erev Shabbos and conclude on the first day of the week is that “their reasons would be forgotten.” And although the two scribes of the judges stand before them and write down the words of those who acquit and the words of those who convict, Rashi explains that nevertheless “people’s hearts they do not write,” etc.,
The Talmud gives another example. A capital case is not begun on Erev Shabbos and concluded on Sunday, because the judges’ reasoning would be forgotten in between; even though two court scribes write down the arguments for acquittal and for conviction, Rashi explains that what is in a person’s heart is not written down.


ונשכח מלבו ישובו לטעמו כו׳, והיינו לפי שפנימית הסברא אינו מתגלה כלל מתוך האותיות כ״א מוסתר ונעלם.
“and the settled understanding of his reasoning is forgotten from his heart,” etc. And this is because the inner dimension of the reasoning is not revealed at all from the letters; rather, it is hidden and concealed.
Even when the outline of an argument is remembered, its settled understanding is lost and cannot be restored from the written notes. The inner reasoning is not revealed through the letters at all; it remains hidden in them.




10ועד״ז גם המשל מלביש השכל אלא שהוא לבוש המעלים יותר מהאותיות. וזהו ענין לבושיה כתלג53 כמו השלג שנקפא המים ונעשה שלג ואח״כ חוזר ונמס והיה למים.
In the same way, a parable (mashal), too, clothes the idea, except that it is a garment that conceals more than the letters. And this is the meaning of “His garment like snow”: like snow, where the water froze and became snow, and afterwards it melts again and becomes water.
A parable (mashal) clothes an idea even more than words do, and so conceals more. This is the sense of “His garment like snow”: snow is water that has frozen, and later it melts back into water.


כך הלבוש מעלים על פנימי׳ [פנימיות / פנימית] החכמה שאינו מתגלה להמקבל כ״א עומד עליו מלמעלה בבחי׳ הסתר ומקיף
So the garment conceals the inner dimension of the wisdom, so that it is not revealed to the recipient, but rather stands over him from above in a state of hiddenness and encompassing (makif),
So too the garment hides the inner content of wisdom: it does not reach the recipient but stands over him from above, hidden and encompassing.


אלא שזהו בשעת ההשפעה, אמנם אח״כ יו כל להיות נמשך גם הפנימית מההעלם אל הגילוי.
except that this is at the time of the imparting; afterwards, however, the inner dimension too can be drawn from concealment into revelation.
That is only at the moment of teaching. Later the inner content too can come out of concealment into revelation, as the snow melts back into water.




11וכמשל התלמיד דאחר מ׳ שנין קאים אדעתיה דרביה כנ״ל. וזהו ענין שהשלג היה אח״כ למים כו׳ כבראשונה [ועמ״ש בפ׳ שלח לך בד״ה ויאמרו כו׳ טובה הארץ בענין עגולים ויושר].
As in the example of the student, who after forty years grasps his teacher’s mind, as mentioned above. And this is [the meaning of] the snow afterwards becoming water, etc., as at first [and see what is written in Parshas Shelach Lecha, in the discourse beginning “And they said,” etc., “The land is good,” on the matter of circles and line (igulim veyosher)].
This is like the student who grasps his teacher’s mind after forty years: the snow becomes water again, as it was at first. The bracket refers to a discourse in Parshas Shelach on the Kabbalistic concepts of “circles and line” (igulim veyosher).


וזהו ענין שי״ג ת״ד [תיקוני דיקנא] נק׳ לבושיה כתלג חיוור54 שהם נעשים ג״כ לבושי׳ [לבושין / לבושים] לאו״א [לאבא ואימא] דאצילות. כי הנה אע״פ [אף על פי] שהלבוש הוא נשפל להיות נמוך יותר מהשכל
And this is why the thirteen tikkunim of the beard are called “His garment was white as snow”: because they too become garments for Abba and Imma (Chochmah and Binah) of Atzilus. For although the garment is lowered to be beneath the intellect,
This is why the thirteen tikkunim of the beard are called “His garment white as snow”: they too become garments, for Abba and Imma of Atzilus. A garment is lower than the intellect it clothes.


אבל באמת שרשו מלמעלה מהשכל המלובש בו, וכמ״ש במ״א מענין שלמה ששבח גודל חכמתו היה מ״ש וידבר שלשת אלפים משל5556 [עיין מזה ר״פ לך לך57 בד״ה הנה אברם58 כו׳ ע״ש.
in truth its root is above the intellect enclothed in it, as is explained elsewhere concerning Shlomo, that the praise of the greatness of his wisdom was what is written, “And he spoke three thousand parables” [see on this at the beginning of Parshas Lech Lecha, in the discourse beginning “Behold, Avram,” etc.; see there;
Yet in truth a garment’s root is higher than the intellect within it. Shlomo’s wisdom was praised precisely for his three thousand parables, as the Torah Ohr discourse on Lech Lecha explains: only a great sage can bring his wisdom down into things far below it.




12ובד״ה והבדילה הפרוכת59 ובפ׳ מקץ60 בביאור על מארז״ל [מאמר רבותינו זכרונם לברכה] מזוזה מימין ונ״ח משמאל]. ולכך הדיקנא דאריך ששרשה ממו״ס [ממוחא סתימאה] שהיא למעלה מאו״א [מאבא ואימא] דאצי׳ היא דוקא שנעשית לבוש לאו״א [לאבא ואימא] כו׳,
and in the discourse beginning “And the curtain shall separate,” and in Parshas Miketz, in the explanation of the saying of our Sages, of blessed memory, “The mezuzah on the right and the Chanukah lamp on the left”]. And therefore it is specifically the beard of Arich [Anpin], whose root is from Mocha Stima’ah, which is above Abba and Imma of Atzilus, that becomes a garment for Abba and Imma, etc.,
The bracket lists further discourses on this theme: Torah Ohr’s “And the curtain shall separate,” and one in Miketz on the Sages’ rule that the mezuzah is on the right and the Chanukah lamp on the left. The conclusion: precisely because the beard of Arich Anpin is rooted in Mocha Stima’ah, above Abba and Imma, it can become their garment.


וכמו בגשמיות הזקן מתחיל לצמוח אחר עשרים שנה לפי שאז מאירים המוחין דגדלות61 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ולמכור בנכסי אביו62 עד שיהיה בן עשרים שנה וכמ״ש במ״א.
just as, physically, the beard begins to grow after twenty years, because then the mature intellect (mochin degadlus) shines, as our Sages, of blessed memory, said: “and to sell his father’s property, until he is twenty years old,” as is explained elsewhere.
A physical parallel: the beard begins to grow only after twenty years, when the mature intellect (mochin degadlus) shines. The Sages likewise say that a young man may sell his father’s property only once he is twenty.


נמצא שערות הדיקנא אף שהן בחי׳ שערות לבד עכ״ז [עם כל זה] הרי הן באין ונמשכין ממוחין דגדלות שלמעלה מהמוחין שיש לו בתחלה קודם עשרים שנה.63
It follows that the hairs of the beard, although they are only the level of hairs, nevertheless come and are drawn from the mature intellect, which is above the intellect he has at first, before twenty years.
So the hairs of the beard, though they are only hairs, come from the mature intellect, which is higher than the intellect a person has before twenty. Something outward and lowly is rooted in something higher.




13ולכן ג״כ הסריס אין לו זקן64 לפי שאין בו כח ההולדה והיינו לפי שלהיות ההולדה וההשפעה הוא נמשך מהתחזקות המוחין והסריס שחסר בו כח זה אין לו זקן.
And therefore, too, a eunuch (saris) has no beard, because he does not have the power of begetting. That is: begetting and imparting come from a strengthening of the intellect (mochin), and the eunuch, who lacks this power, has no beard.
The same link between the beard and the mature intellect explains why a eunuch (saris) has no beard: he lacks the power to beget. Begetting and imparting to another come from a strengthening of the intellect, and where that power is missing, the beard does not grow.


וכן נשים שדעתן קלות65 אין להם זקן כו׳. וזהו ענין שהתורה ששרשה ממו״ס [ממוחא סתימאה] נק׳ ג״כ לבושיה דהיינו בחי׳ הדיקנא שהיא לבוש לאו״א [לאבא ואימא] אבל מ״מ בשרש התורה במו״ס [במוחא סתימאה] היא בחי׳ או״פ [אור פנימי].
And likewise women, “whose minds are light,” have no beard, etc. And this is why the Torah, whose root is from Mocha Stima’ah, is also called “His garment”: that is, the level of the beard, which is a garment for Abba and Imma (Chochmah and Binah). But nevertheless, at the root of the Torah, in Mocha Stima’ah, it is the level of inner light (or pnimi).
The Alter Rebbe adds, using the Talmud’s expression “whose minds are light,” that women likewise have no beard, keeping to the same analogy between the beard and the strengthening of the intellect. The conclusion: the Torah is called “His garment” in the sense of the beard, a garment for Abba and Imma, yet at its root in Mocha Stima’ah it is inner light, which answers the question raised in paragraph 6.




Section 3 · ¶14
Nogah, opposite holiness
14והנה זה לעומת זה66 התאוה והכבוד הם פנימיים ומקיפים דנוגה כי התאוה להיות בסובאי יין וזוללי בשר67 זהו מזון ואו״פ [ואור פנימי] דנוגה.
Now, “one opposite the other”: craving and honor are the inner and encompassing [levels] of Nogah. For the craving to be “among guzzlers of wine and gluttons of meat” is the food and inner light of Nogah.
Opposite holiness stands its counterpart, as in “G-d has made the one opposite the other.” In Nogah, the kelipah (husk) in which good and evil are mixed, physical cravings such as overindulgence in wine and meat are its “inner” light and food: they enter a person and become part of him.


והכבוד וגסות הרוח בלבישת בגדי כבוד זהו מקיפים דנוגה והוא זלעו״ז [זה לעומת זה] נגד הפנימיים ומקיפים דקדושה [ועמ״ש בד״ה זאת חנוכת המזבח כו׳
And honor and haughtiness of spirit, in wearing garments of honor, are the encompassing [levels] of Nogah. And this is “one opposite the other,” against the inner and encompassing [lights] of holiness [and see what is written in the discourse beginning “This is the dedication of the altar,” etc.,
Pride and the pursuit of honor, as in wearing showy garments, are the “encompassing” levels of Nogah: they surround a person’s sense of self rather than entering him. These are the counterpart of the inner and encompassing lights of holiness; the bracket refers to the discourse “This is the dedication of the altar” on “Give honor to Havayah.”


בענין הבו לה׳ כבוד] הנמשכים ע״י תורה ומצות שיסוד הקדושה הוא בחי׳ ביטול לאור א״ס ב״ה והמצות הם בחי׳ המשכה מלמעלה למטה שלכך נק׳ כל המצות ע״ש צדקה.
on the matter of “Give honor to Havayah”], which are drawn down through Torah and mitzvos. For the foundation of holiness is the level of self-nullification (bittul) to the Infinite Light (Or Ein Sof), blessed be He; and the mitzvos are the level of drawing down from above to below, which is why all the mitzvos are called by the name of tzedakah (charity):
The inner and encompassing lights of holiness are drawn down through Torah and mitzvos. Holiness is founded on self-nullification (bittul) before the Infinite Light, and the mitzvos draw G-dliness down from above to below, which is why they are all called tzedakah, charity, a giving from above.


צדקת פרזונו בישראל. משמיא מיהב יהבי68 כו׳ בחי׳ או״י [אור ישר] וגם בחי׳ או״ח [אור חוזר] הוא ביטול עצמותו שמואס בחיי עוה״ז.
“the righteous deeds (tzidkos) of His open towns in Israel”; “from Heaven they give,” etc. [This is] the level of direct light (or yashar). And the level of returning light (or chozer), too, is the nullification of one’s very self, despising the life of this world.
Two sayings illustrate this giving: “the righteous deeds (tzidkos) of His open towns in Israel,” and the Talmud’s “from Heaven they give.” This downward flow is direct light (or yashar), while returning light (or chozer), the ascent from below, is the nullification of one’s very self, to the point of disdain for the life of this world.


משא״כ בחי׳ נוגה שהוא בחי׳ יש הפך הביטול וזהו התאוה והכבוד, ואצ״ל [ואין צריך לומר] דבר איסור גמור ח״ו [חס ושלום] שהם פנימים ומקיפים דג״ק [דג׳ קליפות] הטמאות שלמטה מטה מנוגה כו׳:69
Whereas the level of Nogah is the level of yesh (self-existence), the opposite of self-nullification; and this is craving and honor. And needless to say [this is so of] something entirely forbidden, G-d forbid: these are the inner and encompassing [levels] of the three impure kelipos, which are far, far below Nogah, etc.
Nogah, by contrast, is yesh, a sense of independent existence, the opposite of bittul, and its forms are craving and honor. Things that are entirely forbidden belong to the three impure kelipos, which are far lower than Nogah.




Section 4 · ¶15–18
Atika Kadisha and the essence of delight
15ג והנה ענין יום הכפורים יום התשובה להיות מחילת עוונות הוא ע״י התגלות והמשכת הארה גדולה ועצומה מאור א״ס ב״ה מה שלמעלה מעלה אפילו ממקיפים ופנימיים הנמשכים ע״י תורה ומצות שעי״ז מתמלאים הפגמים שבתורה ומצות.
3. Now, the matter of Yom HaKippurim, the day of teshuvah (return), that there be forgiveness of sins, is through the revelation and drawing down of a great and tremendous illumination from the Infinite Light (Or Ein Sof), blessed be He, from what is far, far above even the encompassing and inner [lights] drawn down through Torah and mitzvos; and through this the flaws in Torah and mitzvos are filled.
Chapter 3 turns to the heart of the matter. Yom Kippur brings forgiveness of sins through a tremendous illumination from the Infinite Light, from a level far above even the inner and encompassing lights drawn down by Torah and mitzvos, and that higher light fills in the flaws in one’s Torah and mitzvos.




16וענין הארה עצומה זו היינו כי הנה מבואר למעלה דהמקיפים ופנימיים נמשכים מגלגלתא ומוחא דא״א וזהו ענין ההמשכה שע״י התורה ומצות
And the matter of this tremendous illumination is as follows. It was explained above that the encompassing and inner [lights] are drawn from the Gulgalta (skull) and the Mocha (brain) of Arich Anpin, and this is the drawing down that comes through the Torah and mitzvos.
As explained above, the inner and encompassing lights drawn down by Torah and mitzvos come from the Mocha (brain) and the Gulgalta (skull) of Arich Anpin.


אך ביוהכ״פ [ביום הכפורים] יום התשובה הוא התגלות עתיקא קדישא סתימא דכל סתימין שלמעלה מבחי׳ גלגלתא וכתר דא״א.
But on Yom Kippur, the day of teshuvah (return), there is the revelation of Atika Kadisha, “the most hidden of all hidden,” which is above the level of the Gulgalta and Keser (the Crown) of Arich Anpin.
On Yom Kippur, the day of teshuvah, something higher is revealed: Atika Kadisha, “the Holy Ancient One,” called “the most hidden of all hidden,” which is above the Gulgalta and Keser of Arich Anpin.


ונק׳ מקור התענוגים וכמ״ש בזהר פ׳ אמור דק״א70 א׳ כתיב כי עמך הסליחה71 וכתיב כי עמך מקור חיים.727374
And it is called the source of delights (taanugim), as is written in the Zohar, Parshas Emor, page 101a: it is written, “For with You is forgiveness,” and it is written, “For with You is the source of life.”
Atika Kadisha is called the source of delights. The Zohar on Emor brings two verses together, “For with You is forgiveness” and “For with You is the source of life,” and the Alter Rebbe reads the pairing to mean that forgiveness comes from “the source of life.”


פי׳ מקור חיים הוא מקור התענוגים שלמעלה מבחי׳ גלגלתא ומו״ס [ומוחא סתימאה] שהוא בחי׳ הרצון עליון והחכמה עילאה.
That is: “the source of life” is the source of delights, which is above the level of the Gulgalta and Mocha Stima’ah, which are the level of the supernal will and the supernal Chochmah (wisdom).
“The source of life” is the source of delights, higher than the Gulgalta, which is the supernal will, and higher than Mocha Stima’ah, the supernal Chochmah.


כי רק הארה מבחי׳ התענוג נמשך ומתלבש בהרצון והוא פנימית הרצון כו׳ (ועמ״ש ע״פ ואהיה אצלו אמון).75
For only a glimmer of the level of delight is drawn and enclothed in the will, and it is the inner dimension of the will, etc. (And see what is written on the verse “And I was beside Him as a nursling.”)
Delight is deeper than will: only a glimmer of it enters the will, as the will’s inner dimension, the reason one wants anything at all. The parenthesis refers to the discourse on “And I was beside Him as a nursling.”


ולכן בהגלות בחי׳ עצמות התענוג עליון ע״ק [עתיקא קדישא] הוא ממלא כל הפגמים שבמקיפים ופנימיים דגלגלתא ומו״ס [ומוחא סתימאה], וע״ז
Therefore, when the level of the very essence of the supernal delight, Atika Kadisha, is revealed, it fills all the flaws in the encompassing and inner [lights] of the Gulgalta and Mocha Stima’ah. And of this
When the very essence of the supernal delight, Atika Kadisha, is revealed, it fills every flaw in the inner and encompassing lights of the Gulgalta and Mocha Stima’ah, since it is higher than both.


ארז״ל [אמרו רבותינו זכרונם לברכה] במקום שבעלי תשובה76 עומדין אין צדיקים גמורים יכולים לעמוד. ועיין בזהר ויקרא די״ו ע״א מאן ישוב, ישוב ע״ק [עתיקא קדישא] לאתגלייא כו׳.77
our Sages, of blessed memory, said: “In the place where baalei teshuvah (those who return) stand, the completely righteous cannot stand.” And see in the Zohar, Vayikra, page 16a: “Who is it that ‘will return’? Atika Kadisha will return to be revealed,” etc.
This is why baalei teshuvah stand where even the completely righteous cannot: their return reaches a level above the Torah and mitzvos through which the righteous serve. The Zohar reads the words “He will return” as Atika Kadisha returning to be revealed.




17וזהו ענין יוהכ״פ [יום הכפורים] ולכן הכהן גדול שעל ידו נמשך המשכה עליונה זו נאמר בו בד קדש ילבש.78
And this is the matter of Yom Kippur. And therefore of the Kohen Gadol, through whom this supernal drawing down comes, it is said, “Holy linen (bad) he shall put on.”
This is the inner meaning of Yom Kippur, and it is why the Kohen Gadol, through whom this supreme light is drawn down, is told, “Holy linen (bad) he shall put on.”


והם בגדי לבן שהוא גוון עצמי79 היינו גילוי עצמיות התענוג שהוא פשוט דהיינו שהוא למעלה מבחי׳ התענוג שמתצמצם להיות מלובש בחכמה, וכמ״ש במ״א
And these are white garments, [white] being an essential color: that is, the revelation of the very essence of delight, which is simple; that is, it is above the level of the delight that contracts itself to be enclothed in Chochmah (wisdom), as is explained elsewhere
The garments are white, the essential color, which stands for the revelation of the very essence of delight, simple and undivided. This is higher than the delight that contracts itself to enter Chochmah.


כי מקור התענוג הוא בחי׳ עצמותו ית׳ ואינו עד״מ התענוג שלמטה באדם שהתענוג הוא מאיזו דבר שחוץ ממנו
that the source of delight is the level of His very essence, may He be blessed. It is not like, for example, the delight below in a human being, where the delight is from some thing outside him,
The source of delight is G-d’s very essence. A human being’s delight, by contrast, comes from something outside him.


כמו מלמידת חכמה או איזה מאכל משא״כ בו ית׳ שאין לך דבר שחוץ ממנו ובחי׳ התענוג שבו היינו שהוא עצמו בחי׳ תענוג.
such as from learning wisdom or some food. Whereas with Him, may He be blessed, there is nothing outside Him, and the level of delight in Him is that He Himself is the level of delight.
People take pleasure in learning wisdom or in food, things outside themselves. With G-d there is nothing outside Him, so His delight is not in anything: He Himself is delight.


אלא שנמשך ע״י צמצום ומתלבש אח״כ בחכמה ולכן בחי׳ בגדי בד קדש זהו גילוי עצמיות התענוג שאז הוא פשוט שאינו מורכב ומלובש עדיין בשום דבר כו׳ עד״מ.
Only, it is drawn down through tzimtzum (contraction) and afterwards enclothed in Chochmah. Therefore the level of the holy linen (bad) garments is the revelation of the very essence of delight, which then is simple, not yet compounded with or clothed in anything, etc., by way of analogy.
Only through a contraction does this delight descend and enter Chochmah. The holy linen garments express the revelation of the essence of delight before it is compounded with or clothed in anything, as white is before any dye.




18ועוד זאת כמ״ש הלק״ת [הלקוטי תורה (להאריז״ל)] בד נמשך מת׳ עלמין דכסופין80 שהם בחי׳ אורות שפע הענג העליון הנמשכים מע״ק [מעתיקא קדישא] כו׳.
Furthermore, as the Likkutei Torah of the Arizal writes, bad is drawn from the four hundred “worlds of yearning” (almin dechisufin), which are the level of lights, the flow of the supernal delight drawn from Atika Kadisha, etc.
The Arizal’s Likkutei Torah adds that bad is drawn from the four hundred “worlds of yearning,” lights that are the flow of supernal delight from Atika Kadisha.


ונק׳ עובר81 לסוחר82 שהוא מבחינה שלמעלה מהכתר וגלגלתא שהוא בחי׳ מקיף לשון סחור והמשכה זו הוא מלמעלה יותר מהמקיפים הנ״ל.
And it is called “passing to the merchant” (over lasocher), for it is from a level above Keser (the Crown) and Gulgalta, which is the level of makif (encompassing), [socher] being the language of sechor, “around”; and this drawing down is from higher than the encompassing [lights] mentioned above.
This is called over lasocher, from the verse about the four hundred shekels Avraham paid, “passing to the merchant.” The Alter Rebbe reads socher as sechor, “around,” the encompassing Keser and Gulgalta, and over as passing beyond it: this light is higher than those encompassing lights.


(וכמ״ש במ״א בד״ה וישלח יעקב הנ״ל). והכה״ג [והכהן גדול] שלובש בגדי בד קדש אשר הבגדים הם המקיפים היינו שמבחי׳ בד קדש שלמעלה מהמקיפים יומשך להיות בחי׳ מקיף
(As is explained elsewhere, in the discourse beginning “And Yaakov sent,” mentioned above.) And the Kohen Gadol, who wears the holy linen (bad) garments, the garments being the encompassing [lights]: that is, from the level of holy bad, which is above the encompassing [lights], there is to be drawn down [light] to be the level of makif,
The parenthesis refers to the discourse “And Yaakov sent.” The Kohen Gadol’s garments are encompassing lights; by wearing holy bad, which is above the encompassing lights, he draws from that higher level a new encompassing light.


דהיינו מה שמשם ממש נמשך למלאות כל הפגמים שבמקיפים ופנימיים דקדושה כנ״ל וזהו כענין עובר לסוחר שעוברים ונמשכים בבחי׳ סוחר שהוא בחי׳ מקיף כנ״ל. וזהו ענין ויעבור דיג״מ [די״ג מדות] הרחמים.
that is, what is drawn from there itself to fill all the flaws in the encompassing and inner [lights] of holiness, as mentioned above. And this is like “passing to the merchant”: they pass and are drawn into the level of socher, which is the level of makif, as mentioned above. And this is the meaning of “And He passed” (vaya’avor) of the Thirteen Attributes of Mercy.
From that very level comes the light that fills every flaw in the inner and encompassing lights of holiness: it “passes” into the level of socher, the encompassing. This is also the “And He passed” that opens the Thirteen Attributes of Mercy.




Section 5 · ¶19–20
Two kinds of purification
19והנה פי׳ יכפר עליכם לטהר אתכם83 היינו מהמקיפים דנוגה כמו מהכבוד וגסות שמהם ליכא בירור והעלאה כ״א להיות מחיתי כעב פשעיך84 וכענן חטאתיך כו׳,
Now, the meaning of “He shall make atonement for you, to purify you” refers to [purifying] from the encompassing [levels] of Nogah, such as honor and haughtiness, from which there is no refinement (birur) and elevation, but only that they be [as in] “I have wiped away your transgressions like a thick cloud, and your sins like a cloud,” etc.;
“He shall make atonement for you, to purify you” refers to the encompassing levels of Nogah, such as pride and haughtiness. These cannot be refined and raised up; they can only be erased, as in “I have wiped away your transgressions like a thick cloud.”


משא״כ מבחי׳ הפנימיים דקליפה כמו התאוה בסובאי יין וזוללי בשר85 מאחר שנעשה מזה חיות פנימי בגוף
whereas from the level of the inner [levels] of kelipah (the husk), such as the craving “among guzzlers of wine and gluttons of meat,” since an inner life-force (chayus) in the body was made from this,
The inner levels of kelipah are different. A craving such as overindulgence in wine and meat becomes part of the body’s inner life-force.


הנה יוכל להתעלות אח״כ כשמתפלל בעומקא דליבא כו׳, וע״ז נאמר מכל חטאתיכם תטהרו אתם לא כן מהמקיפים.
it can be elevated afterwards, when one prays from the depth of the heart, etc. And of this it is said, “From all your sins you shall become pure”: you [yourselves]. Not so from the encompassing [levels].
Because it has become part of a person, it can later be raised up when he prays from the depth of his heart. This is the sense of “From all your sins you shall become pure”: you yourselves can purify these; not so the encompassing levels, for which “He shall make atonement.”




20ועד״ז היה ג״כ בקרבנות ב׳ דברים זריקת הדם והקטרת אימורים. הקטרת אימורים החלב עם היותו
In the same way, there were also two things in the offerings: the sprinkling of the blood and the burning of the sacrificial portions (eimurim). The burning of the sacrificial portions: the fat, though it is
The same two paths appear in the sacrifices: the sprinkling of the blood and the burning of the sacrificial portions (eimurim), the fats, on the altar.


אסור להדיוט עולה ונכלל באלקות ע״י אש שלמעלה שהיה יורד בדמות אריה אור י״ה מבחי׳ שם מ״ה [שם מ״ה] כו׳ וזהו ענין בירורי הפנימיים ע״י התשובה.
forbidden to an ordinary person, rises and is absorbed into G-dliness through the fire from above, which would descend in the form of a lion (aryeh), the light (or) of Yah, from the level of the Name Mah, etc. And this is the refinement (birur) of the inner [levels] through teshuvah (return).
The fat, though forbidden to an ordinary person, went up and was absorbed into G-dliness through the fire from above, which descended in the form of a lion: aryeh, read as or Yah, “the light of Yah,” from the level of the Name Mah. This is the refinement of the inner levels through teshuvah: what was lowly is raised up.


וזריקת הדם הוא בחי׳ התעוררות גבורות עליונות ממקור הגבורות דתהו להיות עי״ז כלייה להמקיפים דנוגה כו׳.
And the sprinkling of the blood is the level of the arousal of the supernal Gevuros (powers of restraint) from the source of the Gevuros of Tohu, so that through this there will be annihilation of the encompassing [levels] of Nogah, etc.
The sprinkling of the blood arouses the supernal Gevuros, powers of severity, from their source in the world of Tohu (chaos), and these annihilate the encompassing levels of Nogah. Those levels are not refined but destroyed.


וזהו כי ביום הזה יכפר.86 מאן דלית ליה שם ידיע והוא למעלה מבחי׳ סוכ״ע וממכ״ע [וממלא כל עלמין]. והיינו ע״י ממעמקים קראתיך87 כו׳:
And this is “For on this day He shall make atonement”: the One who has no known Name, who is above the level of the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin). And this is through “From the depths I called You,” etc.
This is “For on this day He shall make atonement,” with “He” left unnamed: the One who has no known Name, above both sovev kol almin and memalei kol almin. It is reached through “From the depths I called You,” a cry from the depth of the heart.




Section 6 · ¶21–23
Exalted above exalted
21ולתוספות ביאור. בענין הארה עצומה זו שלמעלה ממקיפים ופנימיים דגלגלתא ומו״ס [ומוחא סתימאה]. הענין הוא כי הנה למעלה מהתהוות הכלים אין שייך בחי׳ א״פ [אור פנימי] וא״מ [ואור מקיף] כלל.
For further explanation of this tremendous illumination, which is above the encompassing and inner [lights] of the Gulgalta and Mocha Stima’ah: the point is that above the coming into being of the vessels, the levels of inner light (or pnimi) and encompassing light (or makif) do not apply at all.
To explain further how this illumination is above the inner and encompassing lights of the Gulgalta and Mocha Stima’ah: above the level where vessels come into being, the very categories of inner light and encompassing light do not apply.


ששייכות ענין א״פ [אור פנימי] וגם אור מקיף הוא רק כשנתהוו בחי׳ הכלים אז שייך ענין א״פ [אור פנימי] המלובש בהכלי.
For the relevance of inner light, and also of encompassing light, is only when the vessels have come into being; then the matter of inner light, enclothed in the vessel, applies,
These categories are defined only in relation to vessels. Inner light is light enclothed within a vessel.




22ואור מקיף שהוא מקיף על הא״פ [האור פנימי] והכלי. משא״כ בלמעלה מהתהוות הכלים כו׳ אין שייך שם כלל בחי׳ א״פ [אור פנימי] וא״מ [ואור מקיף]. וכמ״ש במ״א בפי׳ כי גאה גאה.88
and of encompassing light, which encompasses the inner light and the vessel. Whereas above the coming into being of the vessels, etc., the levels of inner light and encompassing light do not apply there at all. As is explained elsewhere on the meaning of “For He is exalted, exalted (ga’oh ga’ah).”
Encompassing light is defined as what surrounds the inner light and the vessel; above the vessels, neither term applies. The Alter Rebbe refers to his explanation of “For He is exalted, exalted” from the Song at the Sea.


פי׳ גאה הוא מלשון התנשאות מה שלמעלה מן הכלים שאינו יכול להתלבש בשום כלי כלל כ״א מאיר בבחי׳ מקיף מלמעלה והוא בחי׳ סוכ״ע.
That is: ga’ah is a term of being uplifted: what is above the vessels, which cannot be enclothed in any vessel at all but rather shines as a makif (encompassing) from above; and this is the level of the light that encompasses all worlds (sovev kol almin).
The first ga’ah, “exalted,” means what is lifted above the vessels: it cannot enter any vessel and shines on them from above as an encompassing light. This is sovev kol almin, the light that encompasses all worlds.


אבל אעפ״כ [אף על פי כן] מאחר שנק׳ סוכ״ע הרי יש לו שייכות לבחי׳ עלמין דהיינו בחי׳ אור מקיף שיש לו שייכות עם הכלים
Yet even so, since it is called “encompassing all worlds,” it has a relation to the level of worlds: that is, the level of encompassing light, which has a relation to the vessels.
Yet sovev is still called “encompassing worlds,” so it remains related to the worlds and to the vessels it surrounds.


אבל א״ס ב״ה הוא גאה על גאה שהוא רם ומתנשא על המקיף והפנימי סוכ״ע וממכ״ע [וממלא כל עלמין] כו׳ ואינו בגדר עלמין כלל.
But the Infinite One (Ein Sof), blessed be He, is “exalted above exalted”: He is high and uplifted above the encompassing and the inner, sovev kol almin and memalei kol almin, etc., and is not within the bounds of worlds at all.
The Infinite One Himself is “exalted above exalted”: above both the encompassing and the inner, sovev and memalei, and not within the category of worlds at all. The doubled word points to this second, higher exaltation.




23וזהו בחינת אתה הוא89 ה׳ לבדך. לבדך דייקא שאין שייך לומר סובב לבחי׳ עלמין כו׳.
And this is the level of “You are Havayah, You alone.” “You alone” precisely: for one cannot say [of Him] “encompassing” with respect to the level of worlds, etc.
This is the level of “You are Havayah, You alone.” “Alone” is precise: of this level one cannot even say that it “encompasses” the worlds.


וע״ז נאמר ה׳ בדד ינחנו90 בבחי׳ הוא לבדו הוא כמו קודם שנברא העולם כו׳. מה שאין לו שייכות לבחי׳ עלמין וכלים לא בבחי׳ א״פ [אור פנימי] ולא בבחי׳ א״מ [אור מקיף].
And of this it is said, “Havayah alone (badad) guided him”: in the manner of “He is alone,” as before the world was created, etc.; that which has no relation to the level of worlds and vessels, neither as inner light nor as encompassing light.
So too “Havayah alone (badad) guided him” describes G-d as He alone, as before the world was created: with no relation to worlds or vessels, neither as inner light nor as encompassing light. This brings back the badad of paragraph 2.


לכן הכה״ג [הכהן גדול] צ״ל ג״כ לבוש בגדי בד קדש להמשיך מבחי׳ בד קדש בחי׳ בגדי כהן מקיפים עליונים, וזהו ג״כ הענין שביוהכ״פ [שביום הכפורים] נכנס הכה״ג [הכהן גדול] לפני ולפנים לבית קדש הקדשים.
Therefore the Kohen Gadol must also be clothed in holy linen (bad) garments, to draw down from the level of holy bad the level of the priestly garments, supernal encompassing [lights]. And this, too, is why on Yom Kippur the Kohen Gadol enters the innermost sanctum, into the House of the Holy of Holies.
That is why the Kohen Gadol wears holy linen (bad) garments: to draw down from the level of holy bad, the level of “alone,” the priestly garments as supernal encompassing lights. It is also why on Yom Kippur he enters the innermost sanctum, the Holy of Holies.


אשר סוכ״ע נק׳ קדש ומובדל שאינו מתלבש כו׳ אכן קדש הקדשים הוא מה שלמעלה מבחי׳ סוכ״ע כו׳ וע״י גילוי מבחי׳ זו מתמלאים כל הפגמים שבמקיפים ופנימיים דקדושה כו׳:
For sovev kol almin is called “holy” (kodesh) and set apart, since it is not enclothed, etc.; but the Holy of Holies is what is above the level of sovev kol almin, etc. And through a revelation from this level, all the flaws in the encompassing and inner [lights] of holiness are filled, etc.
Sovev kol almin is called “holy” (kodesh), set apart, because it does not enter the worlds; the Holy of Holies is what is above even sovev. A revelation from that level fills every flaw in the inner and encompassing lights of holiness, and this is the atonement of Yom Kippur.



In one’s avodah
The maamar draws two paths of teshuvah. Physical cravings, such as indulgence in food and drink, have become part of a person’s life-force, and he can raise them up afterwards when he prays from the depth of his heart: “you shall become pure,” you yourselves. Pride and the pursuit of honor cannot be refined; they must be wiped away, and this comes from the atonement of the day itself, drawn down through “From the depths I called You.” Holiness itself is founded on self-nullification before G-d.
Questions for discussion
	Why does flax’s “growing singly” make linen the right garment for entering the Holy of Holies?
	In what sense is white not a color, and how does that illustrate the lights before the vessels?
	How can a garment be lower than what it clothes and yet rooted above it? Consider a parable, a teacher’s words and the beard.
	Why can bodily cravings be raised up through prayer, while pride can only be wiped away?
	What is the difference between the first “exalted,” sovev kol almin, and the Infinite One, “exalted above exalted”?

Sources and references
Notes
Paragraph 1
1ביאור . . כי ביום הזה יכפר
The note dates this maamar to the year 5570 and refers to the list of maamarim printed in that volume.
Kehot’s noteמאמר משנת תק״ע — ראה רשימת המאמרים בסה״מ תקס״ט ע׳ שמג. במאמרי אדה״א ויקרא-ב ע׳ תקטו שמיוסד על זה המאמר.
2The verse of the Yom Kippur service: “For on this day He shall make atonement for you, to purify you; from all your sins before Havayah you shall be purified.” The whole maamar explains it through the Kohen Gadol’s white linen garments.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3שעבודת יוהכ״פ בבגדי לבן
The Gemara lists the five services of Yom Kippur and the garments of each: the morning daily offering in the golden garments, “the service of the day in white garments,” and so on. It also derives the Kohen Gadol’s immersions from “they are holy garments.”
Yoma 32b:5–6יומא ל״ב ב:ה׳-ו׳
וְחָמֵשׁ עֲבוֹדוֹת הֵן: תָּמִיד שֶׁל שַׁחַר בְּבִגְדֵי זָהָב, עֲבוֹדַת הַיּוֹם בְּבִגְדֵי לָבָן, אֵילוֹ וְאֵיל הָעָם בְּבִגְדֵי זָהָב, כַּף וּמַחְתָּה בְּבִגְדֵי לָבָן, תָּמִיד שֶׁל בֵּין הָעַרְבַּיִם בְּבִגְדֵי זָהָב. וּמִנַּיִן שֶׁכׇּל טְבִילָה וּטְבִילָה צְרִיכָה שְׁנֵי קִידּוּשִׁין? תַּלְמוּד לוֹמַר: ״וּפָשַׁט ... וְרָחַץ״, ״וְרָחַץ ... וְלָבַשׁ״. הַאי בִּטְבִילָה כְּתִיב! אִם אֵינוֹ עִנְיָן לִטְבִילָה, דְּנָפְקָא לֵקהּ: מִ״בִּגְדֵי קֹדֶשׁ הֵם״, תְּנֵהוּ עִנְיָן לְקִידּוּשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לב, ב. ועוד.
4כתנת בד קדש
“He shall put on a holy linen tunic, and linen breeches shall be on his flesh... they are holy garments.” The Torah prescribes these linen (bad) garments for the Kohen Gadol’s service on Yom Kippur.
Leviticus 16:4ויקרא ט״ז:ד׳
כְּתֹנֶת־בַּד קֹדֶשׁ יִלְבָּשׁ וּמִכְנְסֵי־בַד יִהְיוּ עַל־בְּשָׂרוֹ וּבְאַבְנֵט בַּד יַחְגֹּר וּבְמִצְנֶפֶת בַּד יִצְנֹף בִּגְדֵי־קֹדֶשׁ הֵם וְרָחַץ בַּמַּיִם אֶת־בְּשָׂרוֹ וּלְבֵשָׁם:
He shall put on the holy linen tunic, and he shall have the linen breeches upon his flesh, and shall be girded with the linen girdle, and with the linen mitre shall he be attired; they are the holy garments; and he shall bathe his flesh in water, and put them on.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, ד.
5בגדי קדש הם
In Parshas Vayechi the Zohar reflects on “they are holy garments”: as there is a Kohen Gadol below, there is a Kohen Gadol above, and the garments of glory below correspond to garments of glory above. The Alter Rebbe refers to this passage at the start of the next paragraph.
Zohar, Vayechi 17:120–19:134ספר הזהר, ויחי י״ז:ק״כ-י״ט:קל״ד
On many occasions we have pondered over the question, what holiness is there in these priestly garments? We have, however, been taught that there is holiness in every place, and that these garments are after the supernal pattern, as we have learnt:
The Zohar; London, Soncino Press, 1933 (Public Domain)
6בגדי קדש הם
In Parshas Pekudei the Zohar explains “the priest shall put on his linen (bad) garment”: these garments are set apart for holiness, and bad means “single,” singled out for holiness; it then quotes “they are holy garments.” The Alter Rebbe cites it at the start of the next paragraph.
Zohar, Pekudei 40:353–363ספר הזהר, פקודי מ׳:שנ״ג-שס״ג
Paragraph 2
7The Gemara asks how we know that the bad of the priestly garments is linen, and Rabbi Yosef son of Rabbi Chanina answers: “a thing that grows from the ground singly” (bad bevad); it also says that bad implies “each one by itself.” The Alter Rebbe builds on this singleness.
Zevachim 18b:16זבחים י״ח ב:ט״ז
מִמַּאי דְּהַאי ״בַּד״ – כִּתָּנָא הוּא? אָמַר רַבִּי יוֹסֵף בְּרַבִּי חֲנִינָא: דָּבָר הָעוֹלֶה מִן הַקַּרְקַע בַּד בְּבַד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8כמו חטים ודגן
The note says the difference between flax and grains such as wheat, one stalk from each seed against many ears from one kernel, is explained there.
Kehot’s noteההפרש מבואר בביאה״ז להצ״צ-א ע׳ רצד.
9שנמשך מעולם האחדות
The note points there on the idea that bad is drawn from the World of Oneness.
Kehot’s noteראה לקו״ש-טו ע׳ 25 הערה 43.
10ענין קרבן קין
The note points to this talk on the matter of Kayin’s offering.
Kehot’s noteראה לקו״ש חט״ו ע׳ 25.
11ענין קרבן קין
In Parshas Kedoshim the Zohar says that Kayin’s offering was flax and Hevel’s was wool, which is why the two may not be joined. It adds that the priest’s linen is called bad, “single,” because flax is not to be joined with anything else.
Zohar, Kedoshim 18:118–19:127ספר הזהר, קדושים י״ח:קי״ח-י״ט:קכ״ז
12ויבא קין מפרי האדמה
“And it came to pass at the end of days that Kayin brought of the fruit of the ground an offering to Havayah.” The Sages identify this offering as flax seed.
Genesis 4:3בראשית ד׳:ג׳
וַיְהִי מִקֵּץ יָמִים וַיָּבֵא קַיִן מִפְּרִי הָאֲדָמָה מִנְחָה לַה׳
And in process of time it came to pass, that Cain brought of the fruit of the ground an offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ג. ראה ביאה״ז להצ״צ-א ע׳ רצה. אוה״ת נ״ך-ב ע׳ א׳מג. שה״ש-א ע׳ קסב.
13ויבא קין מפרי האדמה מנחה לה׳
In Parshas Tetzaveh the Zohar expounds this verse: Kayin brought his offering “at the end of days” (mikeitz yamim) and not “at the end of the right” (mikeitz yamin), and since it came entirely from the other side, it was not accepted.
Zohar, Tetzaveh 3:38–5:48ספר הזהר, תצוה ג׳:ל״ח-ה׳:מ״ח
“From among the children of Israel”, because only from there is unity possible, for the children of Israel stand here below as emissaries of the Most High, to open the gates, to shed light upon the ways, to kindle the radiance of the heavenly fire, to draw all things that are below near to them that are above, in order that all may become a unity. Therefore it is written: “And ye who cleave to the L-rd your G-d, ye are all alive to-day”.’ R. Simeon further said: ‘In all …
The Zohar; London, Soncino Press, 1933 (Public Domain)
14וארז״ל זרע פשתן הי׳
That talk lists the sources for the saying that Kayin’s offering was flax seed: Targum Yonasan on the verse, Pirkei DeRabbi Eliezer chapter 21, Tanchuma Bereshis 9, the Zohar III 87a and Tikkunei Zohar 59 (112a).
Bava Metzia 25a:14–16בבא מציעא כ״ה א:י״ד-ט״ז
בָּעֵי רַבִּי יִרְמְיָה: כְּשֵׁיר, מַהוּ? כְּשׁוּרָה, מַהוּ? כַּחֲצוּבָה, מַהוּ? כְּסוּלָּם, מַהוּ? פְּשׁוֹט מֵהָא חֲדָא, דְּאָמַר רַב נַחְמָן אָמַר רַבָּה בַּר אֲבוּהּ: כֹּל שֶׁאִילּוּ מַכְנִיס לָהֶ[ן] קֵיסָם בֵּינֵיהֶן וְנוֹטְלָם בְּבַת אַחַת, חַיָּיב לְהַכְרִיז. בָּעֵי רַב אָשֵׁי:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteבלקו״ש חט״ו ע׳ 20 מציין: תיב״ע עה״פ. פדר״א, פכ״א. תנחומא בראשית ט. זח״ג פז, רע״א. ת״ז תנ״ט (קיב, א). וברא״ם [ועד״ז בתוד״ה הא בכובא ב״מ כה, א. תוס׳ רבינו פרץ תוס׳ הרא״ש ושטמ״ק שם] הביאו בשם הב״ר, אבל בב״ר לפנינו (פכ״ב, ה) ליתא. וראה יפה תואר שם.
15זרע פשתן היה
“The Rabbis say: it was flax seed,” while Hevel brought from the firstborn of his flock; therefore wool and linen were forbidden together, for G-d said it is not right that the offering of the sinner be mixed with the offering of the innocent.
Midrash Tanchuma, Bereshit 9:1מדרש תנחומא, בראשית ט׳:א׳
וַיְהִי מִקֵּץ יָמִים וַיָּבֵא קַיִן וְגוֹ'. יֵשׁ מִקֵּץ שָׁנָה וְיֵשׁ מִקֵּץ שְׁנָתַיִם, וְיֵשׁ יָמִים, וְיֵשׁ אַרְבָּעִים שָׁנָה. אָמְרוּ חֲכָמֵינוּ זִכְרוֹנָם לִבְרָכָה, בְּנֵי אַרְבָּעִים שָׁנָה הָיוּ קַיִן וָהֶבֶל. וַיָּבֵא קַיִן מִפְּרִי הָאֲדָמָה, מַהוּ? מִן מוֹתַר מַאֲכָלוֹ. וְרַבָּנָן אָמְרֵי, זֶרַע פִּשְׁתָּן הָיָה, וְהֶבֶל הֵבִיא גַּם הוּא מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן לְפִיכָךְ נֶאֱסַר צֶמֶר וּפִשְׁתִּים, שֶׁנֶּאֱמַר: לֹא תִלְבַּשׁ שַׁעַטְנֵז וְגוֹ' (דברים כב, יא). וְאָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא, אֵינוֹ דִין שֶׁיִּתְעָרֵב מִנְחַת הַחוֹטֵא עִם מִנְחַת הַזַּכַּאי לְפִיכָךְ נֶאֱסַר.
And in process of time it came to pass that Cain brought of the fruit of the ground (Gen. 4:3). The process of time (lit. “end of days”) may imply either the end of a year, the end of two years, after a certain number of days, or after forty years. Our sages, of blessed memory, said that Cain and Abel were forty years old when Cain brought of the fruit of the ground. What did he bring as his offering? He brought only the leftovers of his meal. However, …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
16זרע פשתן היה
Kayin brought the leftovers of his food, roasted grain, flax seed, and Hevel the firstborn of his flock. G-d said the offerings of Kayin and Hevel must never be mixed, not even in the weave of a garment, as it says, “You shall not wear shaatnez.”
Pirkei DeRabbi Eliezer 21:5פרקי דרבי אליעזר כ״א:ה׳
הֵבִיא קַיִן מוֹתַר מַאֲכָלוֹ קְלָיוֹת, זֶרַע פִּשְׁתָּן. וְהֵבִיא הֶבֶל מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵיהֶן, כְּבָשִׂים שֶׁלֹּא נִגְזְזוּ לְצֶמֶר. וְנִתְעַב מִנְחַת קַיִן, וְנִרְצֵית מִנְחַת הֶבֶל, שֶׁנֶּאֱמַר: ״וַיִּשַׁע ה׳ אֶל הֶבֶל וְאֶל מִנְחָתוֹ״.
(Cain) brought the remnants of his meal of roasted grain, (and) the seed of flax, and Abel brought of the firstlings of his sheep, and of their fat, he-lambs, which had not been shorn of their wool. The offering of || Cain was precluded, and the offering of Abel was acceptable, as it is said, "And the L-rd had respect unto Abel and to his offering" (Gen. 4:4).
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
17ולכן הי׳ הכה״ג צ״ל לבוש
This passage, that the Kohen Gadol had to wear linen garments for the service of Yom Kippur, is quoted there.
Kehot’s noteמכאן מובא באוה״ת סוכות ע׳ א׳תשיז.
18בעבודת היום
The Mitteler Rebbe explains there why the incense was offered in white garments.
Kehot’s noteבמאמרי אדה״א דברים-ג ע׳ א׳קלט מבאר מעשה הקטרת בבגדי לבן. עטרת ראש לז, ב.
19הוי׳ בדד ינחנו
“Havayah alone guided him, and no strange god was with him.” The Alter Rebbe reads badad, “alone,” as G-d being alone, as before the world was created, and links it with the linen (bad) garments.
Deuteronomy 32:12דברים ל״ב:י״ב
Havayah בָּדָד יַנְחֶנּוּ וְאֵין עִמּוֹ אֵל נֵכָר:
The L-RD alone did lead him, And there was no strange god with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, יב.
20סד״ה וארא אל אברהם
That maamar explains “And I appeared to Avraham... as Kel Shaddai, but by My Name Havayah I was not known to them”: the Patriarchs drew G-dliness down through love and awe and kept the Torah before it was given, yet this was still the service of a servant doing his master’s bidding.
Kehot’s noteתו״א נו, א.
21“The priest shall put on his linen (bad) garment,” said of removing the ashes from the altar. The Alter Rebbe refers to the Arizal’s comment on this verse for more on bad.
Leviticus 6:3ויקרא ו׳:ג׳
וְלָבַשׁ הַכֹּהֵן מִדּוֹ בַד וּמִכְנְסֵי־בַד יִלְבַּשׁ עַל־בְּשָׂרוֹ וְהֵרִים אֶת־הַדֶּשֶׁן אֲשֶׁר תֹּאכַל הָאֵשׁ אֶת־הָעֹלָה עַל־הַמִּזְבֵּחַ וְשָׂמוֹ אֵצֶל הַמִּזְבֵּחַ:
And the priest shall put on his linen garment, and his linen breeches shall he put upon his flesh; and he shall take up the ashes whereto the fire hath consumed the burnt-offering on the altar, and he shall put them beside the altar.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22מ״ש במ״א גבי עד הגל
The note suggests that “what is written elsewhere concerning ‘the mound is witness’” may mean this page of the Siddur, which explains the supernal Lavan (White).
Kehot’s noteאולי הכוונה לסידור דף דש, ד דשם מבאר ענין לבן העליון. וד״ה זה מצויין גם באוה״ת נ״ך-ב ע׳ א׳מג ושם הכוונה להדרוש שבסידור.
23עד הגל
From the covenant of Yaakov and Lavan: “This mound is witness, and the pillar is witness.” The Kehot note suggests the Alter Rebbe means a discourse in the Siddur that explains the supernal Lavan, the supernal White.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24משא״כ שאר הגוונים שהם צבע שצובעים בו אדום ירוק
The Mitteler Rebbe raises a difficulty: some things are born red or green, like the scarlet thread, blood, or gold, which appears green, and even their smallest parts have that color.
Kehot’s note”יש דברים שנולדו בגוון אדום או ירוק כמו חוט השני שנתהווה בגוון אדום או הדם שהוויתו במראה אדום או הזהב שהוויתו במראה ירוק, וגם אם יחתוך אותו לחלקים קטנים ביותר ימצא בכולן גוון האדום או הירוק להיותן טבעיים בתחלת הוויתן ותולדותן וא״כ לכאורה אין הפרש כלל בין מראה אדום למראה לבן בזה, אך מ״מ יש הפרש גדול כי הגם שהאדמימות של הדם נולד עם הדם מתחלת הוויתו, מ״מ אין האדמימות עיקר מהות עצם הדם רק שנולד עמו יחד, אבל הוא דבר נוסף על עצמו, וגם שנכנס בתוך כל חלקי הקטנים בטבע התולדה מ״מ הוא דבר נוסף על כל החלקים . . משא״כ מראה צמר כבש לבן אינו נק׳ מראה וגוון להיות נוסף על עצם הצמר . . כי הלבנונית אינו דבר בפ״ע” — מאמרי אדה״א ויקרא-ב ע׳ תקטו. וראה גם סה״מ תקס״ג-ב ע׳ תקלג. סה״מ תרס״ו ע׳ שעג ואילך. וראה בארוכה בעטרת ראש שער יוהכ״פ ע׳ 64 ושם מבאר שבמראה אדום יש כמה רבוי מזיגות הרכבות שנוטים למראה אחרת כמו מראה הזהב שהוא אדום ונוטה לירוק וכו׳, אבל במראה לבן לא ימצא בו הרכבות שינוי אופנים ע״ש.
25גוון לבן שהוא עצמי
There “Lavan rose early in the morning” is read of the holy Lavan, the supernal White: the light of the very essence of the Infinite One, like white, which unlike all colors did not come about through dye but is the thing’s own essence.
Kehot’s noteראה תו״א כד, ב. אוה״ת דרושים לסוכות ע׳ א׳תשיז. לקו״ש ח״ט ע׳ 17.
26ויתגלה עצם הלבנונית
There the Tzemach Tzedek adds that this whiteness “is already in it” and appears “by removing what darkens it, through laundering and the shining of the sun.”
Kehot’s noteבאוה״ת סוכות ע׳ א׳תשיז נוסף ביאור ”שיש בו מכבר ע״י שמסירים את דבר המחשיך ע״י כיבוס וזריחת החמה כידוע”.
27לאו מכל מדות אלין
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
28לאו מכל מדות אלין איהו כלל
In Elijah’s opening prayer (Patach Eliyahu), after describing the Sefiros through which the world is conducted, the Tikkunei Zohar says that G-d has no known righteousness or mercy, “nor is He of any of these attributes at all.” The Alter Rebbe applies it to the light before the vessels.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
29בלי מה
Sefer Yetzirah speaks of “ten Sefiros beli mah,” “without what”: without anything that can be grasped. The Alter Rebbe uses the phrase for the lights before they are enclothed in vessels.
Sefer Yetzirah 1:2ספר יצירה א׳:ב׳
עשר ספירות בלי מה ועשרים ושתים אותיות יסוד שלש אמות ושבע כפולות ושתים עשרה פשוטות:
They consist of a decade out of nothing and of twenty-two fundamental letters. He divided the twenty-two consonants into three divisions : 1) three אִמּוֹת mothers, fundamental letters or first elements ; 2) seven double ; and 3) twelve simple consonants.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
30בלי מה בלי מהות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteספר יצירה פ״א מ״ב.
31ונסלח גו׳
“And it shall be forgiven the whole congregation of the children of Israel...” The Alter Rebbe brings it for the forgiveness of all Israel that the Kohen Gadol achieves when he enters the innermost sanctum.
Numbers 15:26במדבר ט״ו:כ״ו
Kehot’s noteבמדבר טו, כו. באוה״ת סוכות ע׳ א׳תשיז מוסיף ”שמשם הוא מקור הסליחה, ואז צ״ל מלובש בבגדי בד דוקא שהם באים ונמשכים משם”.
32שהאור מעין המאור . . כנודע
Iggeres HaKodesh 20 explains that “the light is like the Luminary,” the very being and essence of the Emanator, whose existence is from His own essence, which is why He alone can create something from absolute nothing; and so that created beings have limit and measure, the Infinite Light is enclothed in the vessels of the ten Sefiros of Atzilus.
Kehot’s noteראה אגה״ק סי׳ כ.
Paragraph 3
33“If you walk in My statutes and keep My commandments.” The Alter Rebbe refers to his discourse on this verse, which speaks of the difference between engraved letters and written ones.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
34“Many have You made, Havayah my G-d, Your wonders and Your thoughts toward us.” The Alter Rebbe reads “many” as the countless contractions through which the lights of the Sefiros reach the lower worlds.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35וכלים מכלים שונים
At Achashverosh’s feast drinks were served in golden vessels, “vessels differing one from another.” The phrase is borrowed for the endless variety of the vessels of the Sefiros.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
Paragraph 5
36טפה זו מה תהא עלי׳
The angel appointed over conception takes the drop, sets it before the Holy One, blessed be He, and asks: “This drop, what will become of it? Mighty or weak, wise or foolish, rich or poor?” The Alter Rebbe brings it to show that even Chochmah is drawn down into the physical.
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה טז, ב.
37ולכן לענין אבל . . לבנים בלבד
The Tzemach Tzedek writes there: “Therefore in mourning pressing is forbidden only in white garments, for through pressing the essence of the white appearance is revealed from concealment to revelation, whereas in other colors there is no prohibition of pressing, for they are only colors and not essence like the color white.”
Kehot’s note”ולכן באבל אסור גיהוץ רק בבגדים לבנים שע״י הגיהוץ נתגלה עצם המראה הלובן מהעלם אל הגילוי, משא״כ בשאר צבעים אין איסור הגיהוץ כי הם רק גוונים ולא עצם כמו גוון לבן” — אוה״ת שה״ש-א ע׳ קסב.
38לא אסרו אלא כלים חדשים לבנים בלבד
On wearing pressed garments during the thirty days of mourning, Rabbi Elazar son of Rabbi Shimon rules: “They forbade only new white garments.” The Alter Rebbe sees in this law that white alone is the garment’s own essence.
Moed Katan 23a:8מועד קטן כ״ג א:ח׳
תָּנוּ רַבָּנַן: כׇּל שְׁלֹשִׁים יוֹם לְגִיהוּץ, אֶחָד כֵּלִים חֲדָשִׁים וְאֶחָד כֵּלִים יְשָׁנִים יוֹצְאִין מִתּוֹךְ הַמַּכְבֵּשׁ. רַבִּי אוֹמֵר: לֹא אָסְרוּ אֶלָּא כֵּלִים חֲדָשִׁים בִּלְבָד. רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן אוֹמֵר: לֹא אָסְרוּ אֶלָּא כֵּלִים חֲדָשִׁים לְבָנִים בִּלְבָד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
39ועי׳ בלקו״ת פ׳ ויחי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלהאריז״ל. בטעמי המצות שם.
40“Let us make man in Our image, after Our likeness.” The Alter Rebbe takes the human form as the general shape of the vessels of the Sefiros.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
41אורייתא מחכמה נפקת
The Zohar teaches that the Torah issues from Chochmah; the Kehot note cites this place, among others. The Alter Rebbe uses it to root the Torah in Mocha Stima’ah, the inner light.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א ועוד.
42והוא סוד אור פנימי
Etz Chaim describes the three “heads” of Arich Anpin: the Gulgalta, called Keser, the greatest encompassing light; below it the Avira, a lesser encompassing light; and the Mocha Stima’ah, called the Chochmah of Arich Anpin, “the secret of inner light.”
Sefer Etz Chaim 13:4עץ חיים י״ג:ד׳
… הוא מקיף קטן שהוא מקיף לאו״פ ותחתיו יש רישא תליתאי הנקרא מ״ס דא״א הנקרא חכמה דא״א והוא סוד או״פ והנה אלו הג׳ רישין הם בחי׳ נר״ן שבא״א כי גולגלתא הוא נשמה ואוירא הוא רוח וחכמה סתימאה היא נפש. ואחר שנתבאר ג׳ רישין אלו בכללות נבאר כ״א מהם בפרטות והוא כמ״ש בסוד הכללות שהם ג׳ בחי׳ וגם כ״א וא׳ מאלו הג׳ כלול מג׳ בחי׳ אלו ג״כ וזהו פרטן. הנה ברישא עלאה הנקרא נשמה ונקרא כתר דא״א ונקרא גולגתא דיליה ונקרא או״מ הגדול הנה יש בו ג״כ ג׳ בחי׳ אלו עצמן …
Sefer Etz Chaim (Public Domain)
43ע״ח שכ״ב ספ״ו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteצ״ל ספ״א לפננו שכ״ג. [כ].
44לבושיה כתלג חיוור
Daniel’s vision: “The Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The Alter Rebbe explains that this “garment” refers to the thirteen tikkunim of the beard.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45הנסתרות לה׳
Kehot’s note points to Deuteronomy 28:29 for these words.
Deuteronomy 28:29דברים כ״ח:כ״ט
וְהָיִיתָ מְמַשֵּׁשׁ בַּצׇּהֳרַיִם כַּאֲשֶׁר יְמַשֵּׁשׁ הַעִוֵּר בָּאֲפֵלָה וְלֹא תַצְלִיחַ אֶת־דְּרָכֶיךָ וְהָיִיתָ אַךְ עָשׁוּק וְגָזוּל כׇּל־הַיָּמִים וְאֵין מוֹשִׁיעַ:
And thou shalt grope at noonday, as the blind gropeth in darkness, and thou shalt not make thy ways prosperous; and thou shalt be only oppressed and robbed alway, and there shall be none to save thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, כט.
46הנסתרות לה׳
“The hidden things belong to Havayah our G-d, and the revealed things belong to us and to our children forever.” The Alter Rebbe reads “the hidden things” as Abba and Imma, the Yud-Hei of the Name.
Deuteronomy 29:28דברים כ״ט:כ״ח
הַנִּסְתָּרֹת לַHavayah אֱלֹקֵינוּ וְהַנִּגְלֹת לָׄנׄוּׄ וּׄלְׄבָׄנֵׄיׄנׄוּׄ עַׄד־עוֹלָם לַעֲשׂוֹת אֶת־כׇּל־דִּבְרֵי הַתּוֹרָה הַזֹּאת:
The secret things belong unto the L-RD our G-d; but the things that are revealed belong unto us and to our children for ever, that we may do all the words of this law.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47ואע״פ שהדיקנא היא נמשכה ממו״ס
The Mitteler Rebbe takes up the difficulty this passage raises: “Is not the level of the beard higher than the level of ‘Havayah our G-d’? How then can it be a garment for them?” On p. 519 he discusses the question at length.
Kehot’s noteבמאמרי אדה״א ויקרא-ב ע׳ תפו מבאר הקושיא ”הלא בחי׳ הדיקנא גבוה למעלה מבחי׳ ה׳ אלקינו ואיך יהי׳ בחי׳ לבוש להם”. וראה שם ע׳ תקיט הקושיא בארוכה.
48בשם הפע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ש׳ הסליחות (פ״ה). [כ].
49הנסתרות דהיינו י״ה
At the start of its second chapter, the first maamar of Pekudei explains that Yud-Hei is higher than Vav-Hei: “The hidden things belong to Havayah our G-d” are Yud-Hei, and “the revealed things” are Vav-Hei.
Kehot’s noteע״ל ר״פ פקודי רפ״ב (ג, ב) וש״נ [כ].
50הלבוש — עד״מ האותיות המלבישים את השכל
The note observes that our text, comparing the garment to letters that clothe an idea, implies that the lights too pass through a partition (parsa), whereas that maamar explains the matter differently.
Kehot’s noteראה ד״ה וספרתם תרס״ו ע׳ רטז דכאן משמע שגם האורות הן ע״י פרסא ושם מפרש באופן אחר, ע״ש. קטע מכאן בסה״מ תרל״ח ע׳ י.
Paragraph 8
51דלא קאים אינש אדעתי׳ דרבי׳
After forty years in the desert Moshe told Israel, “Havayah has not given you a heart to know... until this day,” and Rabbah learns from this that “a person does not grasp his teacher’s mind until forty years.”
Avodah Zarah 5b:2עבודה זרה ה׳ ב:ב׳
אַף מֹשֶׁה רַבֵּינוּ לֹא רְמָזָהּ לָהֶן לְיִשְׂרָאֵל אֶלָּא לְאַחַר אַרְבָּעִים שָׁנָה, שֶׁנֶּאֱמַר: ״וָאוֹלֵךְ אֶתְכֶם בַּמִּדְבָּר אַרְבָּעִים שָׁנָה״, וּכְתִיב: ״וְלֹא נָתַן ה׳ לָכֶם לֵב וְגוֹ׳״. אָמַר רַבָּה: שְׁמַע מִינַּהּ לָא קָאֵי אִינִישׁ אַדַּעְתֵּיהּ דְּרַבֵּיהּ עַד אַרְבְּעִין שְׁנִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ה, ב. ראה לקו״ש ח״ח ע׳ 337.
Paragraph 9
52A capital case is not judged on Erev Shabbos and concluded on Sunday, for “their reasons would be forgotten”; and although two court scribes stand before the judges and write the words of those who acquit and those who convict, what is in people’s hearts, people forget.
Sanhedrin 35a:11סנהדרין ל״ה א:י״א
וְלִיגְמְרֵיהּ לְדִינֵיהּ בְּשַׁבְּתָא, וְלִיקְטְלֵיהּ בְּחַד בְּשַׁבְּתָא? נִמְצָא אַתָּה מְעַנֶּה אֶת דִּינוֹ. נִידַיְּינֵיהּ בְּמַעֲלֵי שַׁבְּתָא וְנִגְמְרֵיהּ בְּחַד בְּשַׁבְּתָא? מִינְּשׁוּ טַעְמַיְיהוּ. אַף עַל גַּב דִּשְׁנֵי סוֹפְרֵי הַדַּיָּינִין עוֹמְדִים לִפְנֵיהֶם, וְכוֹתְבִין דִּבְרֵי הַמְזַכִּין וְדִבְרֵי הַמְחַיְּיבִין, נְהִי דִּבְפוּמָּא כָּתְבִין, לִיבָּא דְּאִינְּשִׁי אִינְּשִׁי. הִלְכָּךְ לָא אֶפְשָׁר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 10
53לבושיה כתלג
“His garment was white as snow.” Here the Alter Rebbe reads the image of snow, frozen water that melts again, as a garment that hides an idea for now and reveals it later.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
54לבושיה כתלג חיוור
“His garment was white as snow.” The Alter Rebbe applies it to the thirteen tikkunim of the beard, which become garments for Abba and Imma.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וידבר שלשת אלפים משל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
56וידבר שלשת אלפים משל
“And he spoke three thousand parables, and his songs were a thousand and five.” The praise of Shlomo’s wisdom is his power to clothe it in parables.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ר״פ לך לך
The same passage: only a great sage can clothe his wisdom in things far below him, and Shlomo found three thousand parables for it; for a level to descend into an expanded grasp, it must come from a higher source.
Kehot’s noteתו״א יא, ג.
58משל — בד״ה הנה אברם
There the Alter Rebbe explains “And he spoke three thousand parables”: a sage who knows a point of wisdom cannot explain it to another until he binds his mind strongly and works out how to bring it down into lower things and clothe it in a parable; Shlomo could find three thousand parables, three thousand levels below him, in which to show that same wisdom.
Kehot’s noteתו״א יא, ג.
Paragraph 12
59ובד״ה והבדילה הפרוכת
That maamar, on “And the curtain shall separate for you,” explains the partition (parsa) through which the light of Atzilus passes: it comes from the chashmal, the outer dimension of Binah, which clothes and encompasses the ten Sefiros of Z’eir Anpin and Nukva like a garment.
Kehot’s noteתו״א יב, ד.
60ובפ׳ מקץ
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א מג, ב.
61אחר עשרים שנה לפי שאז מאירים המוחין דגדלות
The Mitteler Rebbe asks there why the beard does not grow also in a boy of twelve or thirteen if his wisdom is great.
Kehot’s noteראה במאמרי אדה״א ויקרא-ב ע׳ תקכד למה לא יצמחו גם בנער בן י״ב וי״ג שנה אם מוח חכמתו רבה.
62ולמכור בנכסי אביו
Rav Nachman in the name of Shmuel lists the matters for which a young man is examined for maturity, and rules that to sell his father’s property he must be twenty. The Alter Rebbe links this age to the mature intellect.
Bava Batra 156a:3–4בבא בתרא קנ״ו א:ג׳-ד׳
אָמַר רַב נַחְמָן אָמַר שְׁמוּאֵל: בּוֹדְקִין לְקִדּוּשִׁין, לְגֵרוּשִׁין, וְלַחֲלִיצָה, וּלְמֵיאוּנִין. וְלִמְכּוֹר בְּנִכְסֵי אָבִיו – עַד שֶׁיְּהֵא בֶּן עֶשְׂרִים. וְכֵיוָן דִּבְדַקְנָא לְקִדּוּשִׁין, לְגֵרוּשִׁין לְמָה לִי? לֹא נִצְרְכָא אֶלָּא לְיִבּוּם – דִּתְנַן: בֶּן תֵּשַׁע שָׁנִים וְיוֹם אֶחָד שֶׁבָּא עַל יְבִמְתּוֹ – קְנָאָהּ. וְאֵין נוֹתֵן גֵּט עַד שֶׁיִּגְדַּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב קנו, א.
63שיהי׳ —  וכמ״ש במ״א
In Masei the Alter Rebbe explains that the mitzvos come from the level of vessels and the Torah from the lights, yet the root of the vessels is above the lights; that is why it is sometimes said that the mitzvos are above the Torah, like the placenta that surrounds the fetus.
Numbers 2:1במדבר ב׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה וְאֶל־אַהֲרֹן לֵאמֹר:
And the L-RD spoke unto Moses and unto Aaron, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteעל״ק ח׳ במדבר ב, א. [כ]. ראה לקמן פ׳ מסעי צב, ד.
Paragraph 13
64הסריס אין לו זקן
Among the signs of a congenital eunuch (seris chamah), the Baraisa lists “whoever has no beard.” The Alter Rebbe ties the absence of a beard to the lack of the power to beget.
Yevamot 80b:4יבמות פ׳ ב:ד׳
תָּנוּ רַבָּנַן: אֵיזֶהוּ סְרִיס חַמָּה? כׇּל שֶׁהוּא בֶּן עֶשְׂרִים, וְלֹא הֵבִיא שְׁתֵּי שְׂעָרוֹת. וַאֲפִילּוּ הֵבִיא לְאַחַר מִכָּאן הֲרֵי הוּא כְּסָרִיס לְכׇל דְּבָרָיו. וְאֵלּוּ הֵן סִימָנָיו: כֹּל שֶׁאֵין לוֹ זָקָן, וּשְׂעָרוֹ לָקוּי, וּבְשָׂרוֹ מַחְלִיק. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר מִשּׁוּם רַבִּי יְהוּדָה בֶּן יָאִיר: כֹּל שֶׁאֵין מֵימָיו מַעֲלִין רְתִיחוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות פ, ב. ראה אוה״ת בראשית-ה דף תתעט, ב ואילך בענין שאינו מוליד.
65נשים שדעתן קלות
When Rabbi Shimon bar Yochai and his son were hiding from the Romans, he said, “women’s minds are light upon them”: if his wife were pressed she might reveal them; so they went to hide in a cave.
Shabbat 33b:6שבת ל״ג ב:ו׳
אֲזַל הוּא וּבְרֵיהּ, טְשׁוֹ בֵּי מִדְרְשָׁא. כׇּל יוֹמָא הֲוָה מַתְיָא לְהוּ דְּבֵיתְהוּ רִיפְתָּא וְכוּזָא דְמַיָּא וְכָרְכִי. כִּי תְּקֵיף גְּזֵירְתָא אֲמַר לֵקהּ לִבְרֵיהּ: נָשִׁים דַּעְתָּן קַלָּה עֲלֵיהֶן, דִילְמָא מְצַעֲרִי לַהּ וּמְגַלְּיָא לַן. אֲזַלוּ טְשׁוֹ בִּמְעָרְתָּא. אִיתְרְחִישׁ נִיסָּא אִיבְּרִי לְהוּ חָרוּבָא וְעֵינָא דְמַיָּא, וַהֲווֹ מַשְׁלְחִי מָנַיְיהוּ וַהֲווֹ יָתְבִי עַד צַוְּארַיְיהוּ בְּחָלָא. כּוּלֵּי יוֹמָא גָּרְסִי. בְּעִידָּן צַלּוֹיֵי לָבְשִׁי מִיכַּסּוּ וּמְצַלּוּ, וַהֲדַר מַשְׁלְחִי מָנַיְיהוּ כִּי הֵיכִי דְּלָא לִיבְלוּ. אִיתִּיבוּ תְּרֵיסַר שְׁנֵי בִּמְעָרְתָּא. אֲתָא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 80b:5–6קידושין פ׳ ב:ה׳-ו׳
גְּמָ׳ מַאי טַעְמָא? תְּנָא דְּבֵי אֵלִיָּהוּ: הוֹאִיל וְנָשִׁים דַּעְתָּן קַלּוֹת עֲלֵיהֶן. מְנָא הָנֵי מִילֵּי? אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יִשְׁמָעֵאל: רֶמֶז לְיִחוּד מִן הַתּוֹרָה מִנַּיִן – שֶׁנֶּאֱמַר: ״כִּי יְסִיתְךָ אָחִיךָ בֶן אִמֶּךָ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת לג, ב. קידושין פ, ב. וראה לקו״ש חי״ז ע׳ 149 הערה 14.
Paragraph 14
66זה לעומת זה
“G-d has made the one opposite the other.” Chassidus uses the phrase for the realm of kelipah, which stands opposite holiness and mirrors it, here with inner and encompassing levels of its own.
Ecclesiastes 7:14קהלת ז׳:י״ד
בְּיוֹם טוֹבָה הֱיֵה בְטוֹב וּבְיוֹם רָעָה רְאֵה גַּם אֶת־זֶה לְעֻמַּת־זֶה עָשָׂה הָאֱלֹקִים עַל־דִּבְרַת שֶׁלֹּא יִמְצָא הָאָדָם אַחֲרָיו מְאוּמָה:
In the day of prosperity be joyful, and in the day of adversity consider; G-d hath made even the one as well as the other, to the end that man should find nothing after him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67בסובאי יין וזוללי בשר
“Do not be among guzzlers of wine, among gluttonous eaters of meat.” The Alter Rebbe uses the verse for the physical craving that is the inner level of Nogah.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68משמיא מיהב יהבי
After a golden table leg given to Rabbi Chanina ben Dosa from Heaven was taken back at his prayer, the Gemara says the last miracle was greater than the first, for there is a tradition that “they give, and do not take back.” The Alter Rebbe cites it for the giving from above that the mitzvos express.
Taanit 25a:4תענית כ״ה א:ד׳
אֲמַר לַהּ: נִיחָא לָךְ דְּמֵיכָל אָכְלִי כּוּלֵּי עָלְמָא אַפָּתוּרָא דְּמַשְׁלַם וַאֲנַן אַפָּתוּרָא דִּמְחַסַּר. אֲמַרָה לֵקהּ: וּמַאי נַעֲבֵיד? בְּעִי רַחֲמֵי דְּנִשְׁקְלִינְהוּ מִינָּךְ. בָּעֵי רַחֲמֵי וְשַׁקְלוּהוּ. תָּנָא: גָּדוֹל הָיָה נֵס אַחֲרוֹן יוֹתֵר מִן הָרִאשׁוֹן. דִּגְמִירִי, דְּמֵיהָב יָהֲבִי מִישְׁקָל לָא שָׁקְלִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית כה, א.
69צדקת פזרונו בישראל
From Devorah’s song: “There they shall recount the righteous deeds of Havayah, the righteous deeds of His open towns in Israel.” The Alter Rebbe brings it to show that the mitzvos are called tzedakah, a drawing down from above.
Judges 5:11שופטים ה׳:י״א
מִקּוֹל מְחַצְצִים בֵּין מַשְׁאַבִּים שָׁם יְתַנּוּ צִדְקוֹת Havayah צִדְקֹת פִּרְזוֹנוֹ בְּיִשְׂרָאֵל אָז יָרְדוּ לַשְּׁעָרִים עַם־Havayah
Louder than the voice of archers, by the watering-troughs! There shall they rehearse the righteous acts of the L-RD, Even the righteous acts of His rulers in Israel. Then the people of the L-RD went down to the gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ה, יא.
Paragraph 16
70וכמ״ש בזהר פ׳ אמור דק״א א׳
This Zohar passage is copied there.
Kehot’s noteנעתק ביהל אור ע׳ קלז. וראה גם לקמן פ׳ נשא כט, ג. ראה גם אוה״ת ויקרא-ג ע׳ תתקיח.
71כי עמך הסליחה
“For with You is forgiveness, that You may be held in awe.” The Alter Rebbe links forgiveness with what is “with You,” at the source.
Psalms 130:4תהילים ק״ל:ד׳
כִּי־עִמְּךָ הַסְּלִיחָה לְמַעַן תִּוָּרֵא:
For with Thee there is forgiveness, that Thou mayest be feared.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קל, ד.
72כי עמך מקור חיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם לו, י.
73כי עמך הסליחה וכתיב כי עמך מקור חיים
In Parshas Emor the Zohar tells that Adam was judged on Rosh Hashanah, returned in teshuvah and was accepted, and G-d told him he would be a sign for his descendants; it then brings “For with You is forgiveness” together with “For with You is the source of life.”
Zohar, Emor 40:228–234ספר הזהר, אמור מ׳:רכ״ח-רל״ד
HOWBEIT ON THE TENTH DAY OF THIS SEVENTH MONTH IS THE DAY OF ATONEMENT; IT SHALL BE AN HOLY CONVOCATION UNTO YOU. R. Hiya quoted here the verse: “A Psalm of David, Maschil. Blessed is he whose transgression is forgiven, whose sin is covered” (Ps. 32, 1). What’, he said, ‘is meant by Maschil? The waters that give wisdom to those who seek to find that place which is called maschil (lit. he that giveth heed). And because it is called so, forgiveness and complete freedom depend on it. What …
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The Alter Rebbe reads “the source of life” as the source of delights, Atika Kadisha.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75ואהיה אצלו אמון
Wisdom speaks: “And I was beside Him as a nursling, and I was His delight day after day.” The Alter Rebbe refers to his discourse on this verse for delight as the inner dimension of will.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76במקום שבעלי תשובה
Rabbi Abahu says: “In the place where baalei teshuvah stand, the completely righteous do not stand,” as it says, “Peace, peace, to the far and to the near”: the far one first.
Berakhot 34b:22–23ברכות ל״ד ב:כ״ב-כ״ג
וּפְלִיגָא דְּרַבִּי אֲבָהוּ, דְּאָמַר רַבִּי אֲבָהוּ: מָקוֹם שֶׁבַּעֲלֵי תְשׁוּבָה עוֹמְדִין — צַדִּיקִים גְּמוּרִים אֵינָם עוֹמְדִין, שֶׁנֶּאֱמַר: ״שָׁלוֹם שָׁלוֹם לָרָחוֹק וְלַקָּרוֹב״. ״לָרָחוֹק״ בְּרֵישָׁא, וַהֲדַר ״לַקָּרוֹב״. וְרַבִּי יוֹחָנָן אָמַר לְךָ: מַאי ״רָחוֹק״ — שֶׁהָיָה רָחוֹק מִדְּבַר עֲבֵירָה מֵעִיקָּרָא. וּמַאי ״קָרוֹב״ — שֶׁהָיָה קָרוֹב לִדְבַר עֲבֵירָה, וְנִתְרַחֵק מִמֶּנּוּ הַשְׁתָּא.
This is at variance with the opinion of R. Abbahu who said : The place which the penitent occupy, the perfectly righteous are unable to occupy ; as it is said, "Peace, peace to him that is far off and to him that is near" — "to him that is far off [from G-d]" first, and then "to him that is near." But R. Johanan can reply : What means "To him that is far off"? To him who was far off from transgression from the first ; and what …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לד, ב. לקו״ש חי״ד ע׳ 361.
77In Parshas Vayikra the Zohar teaches that when deeds below are made fitting, Atika Kadisha is revealed and light returns to Z’eir Anpin; on the words “He will return” it asks, “Who will return? Atika Kadisha will return to be revealed,” and all this is called teshuvah.
Zohar, Vayikra 35:257–37:268ספר הזהר, ויקרא ל״ה:רנ״ז-ל״ז:רס״ח
1The first 34 lines of the Hebrew text are untranslated as explained in the Translator’s note on Page 15b.R. Abba was once sitting before R. Simeon, when R. Eleazar entered. R. Simeon thereupon quoted the verse: “The righteous shall flourish like the palm tree, etc.” (Ps. 92, 12). ‘The palm’, he said, ‘is the slowest of all trees to mature, taking seventy years. The reason why the righteous is compared here to the palm tree is one which the Companions are reluctant to reveal, although it is indicated by the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 17
78בד קדש ילבש
“He shall put on a holy linen tunic.” The Alter Rebbe returns to this verse: the Kohen Gadol draws down the essence of delight, so he wears garments of bad.
Leviticus 16:4ויקרא ט״ז:ד׳
כְּתֹנֶת־בַּד קֹדֶשׁ יִלְבָּשׁ וּמִכְנְסֵי־בַד יִהְיוּ עַל־בְּשָׂרוֹ וּבְאַבְנֵט בַּד יַחְגֹּר וּבְמִצְנֶפֶת בַּד יִצְנֹף בִּגְדֵי־קֹדֶשׁ הֵם וְרָחַץ בַּמַּיִם אֶת־בְּשָׂרוֹ וּלְבֵשָׁם:
He shall put on the holy linen tunic, and he shall have the linen breeches upon his flesh, and shall be girded with the linen girdle, and with the linen mitre shall he be attired; they are the holy garments; and he shall bathe his flesh in water, and put them on.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79והם בגדי לבן שהוא גוון עצמי
The Tzemach Tzedek writes there that this passage implies that white is in Keser.
Kehot’s noteראה באוה״ת ויקרא-ב ע׳ תקכח שכתב שכאן משמע שלבן הוא בכתר. וכ״ה בתו״א כד, ב.
Paragraph 18
80עלמין דכסופין
In Sha’ar Arich Anpin, Etz Chaim says that from the light of the whiteness in the skull of Arich Anpin the righteous inherit four hundred worlds of yearning, and that “passing to the merchant” is the Keser that surrounds the head. The Alter Rebbe pointed to this chapter earlier on the matter of bad.
Sefer Etz Chaim 13:5עץ חיים י״ג:ה׳
… בענין היחודין ביחוד ה׳. וזהו טעם שמן החוורתא מנהורא דיליה ירתין צדיקייא ת׳ עלמין דכסופין ומן השערות יונק הז״א עצמו ולמטה בע״ה נבאר איך ע״י מתלבשין ז״ת דיליה ברישא דא״א ונ״ה שלו מתלבשין בב׳ בחי׳ של א״א והם ב׳ אזנים וב׳ עינים שבו. והנה בב׳ בחי׳ אלו אין שער גדל בהם אמנם כאשר אורם חוזר מתתא לעילא דרך האי קרומא דאוירא דא״א אשר שם מתלבש ת״ת דע״י שהוא בחי׳ ו׳ כנודע אז ההארות ההם יוצאין על הגלגלתא דא״א ונעשין נימין ועשרות כדמיון צורת ווין כי השערות יוצאין מבחי׳ נ״ה …
Sefer Etz Chaim (Public Domain)
81ויעבור
“And Havayah passed before him and proclaimed: Havayah, Havayah, Kel, merciful and gracious...,” the opening of the Thirteen Attributes of Mercy. The Alter Rebbe links this “passing” with over lasocher.
Exodus 34:6שמות ל״ד:ו׳
וַיַּעֲבֹר ה׳ עַל־פָּנָיו וַיִּקְרָא ה׳ ה׳ אֵל רַחוּם וְחַנּוּן אֶרֶךְ אַפַּיִם וְרַב־חֶסֶד וֶאֱמֶת:
And the L-RD passed by before him, and proclaimed: ‘The L-RD, the L-RD, G-d, merciful and gracious, long-suffering, and abundant in goodness and truth;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לד, ו.
82עובר לסוחר
Avraham weighed out for Efron “four hundred shekels of silver, passing to the merchant,” to buy the Cave of Machpelah. The Alter Rebbe reads the words as light that passes beyond the encompassing level.
Genesis 23:16בראשית כ״ג:ט״ז
וַיִּשְׁמַע אַבְרָהָם אֶל־עֶפְרוֹן וַיִּשְׁקֹל אַבְרָהָם לְעֶפְרֹן אֶת־הַכֶּסֶף אֲשֶׁר דִּבֶּר בְּאׇזְנֵי בְנֵי־חֵת אַרְבַּע מֵאוֹת שֶׁקֶל כֶּסֶף עֹבֵר לַסֹּחֵר:
And Abraham hearkened unto Ephron; and Abraham weighed to Ephron the silver, which he had named in the hearing of the children of Heth, four hundred shekels of silver, current money with the merchant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כג, טז.
Paragraph 19
83יכפר עליכם לטהר אתכם
“For on this day He shall make atonement for you, to purify you; from all your sins before Havayah you shall be purified.” The Alter Rebbe reads its two halves as two kinds of purification: atonement from above, and purity that a person reaches himself.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84מחיתי כעב פשעיך
“I have wiped away your transgressions like a thick cloud, and your sins like a cloud; return to Me, for I have redeemed you.” The Alter Rebbe brings it for the encompassing levels of Nogah, which are not refined but wiped away.
Isaiah 44:22ישעיהו מ״ד:כ״ב
מָחִיתִי כָעָב פְּשָׁעֶיךָ וְכֶעָנָן חַטֹּאותֶיךָ שׁוּבָה אֵלַי כִּי גְאַלְתִּיךָ:
I have blotted out, as a thick cloud, thy transgressions, And, as a cloud, thy sins; Return unto Me, for I have redeemed thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, כב.
85בסובאי יין וזוללי בשר
“Do not be among guzzlers of wine, among gluttonous eaters of meat.” Such cravings are the inner levels of kelipah, which can later be raised up.
Proverbs 23:20משלי כ״ג:כ׳
אַל־תְּהִי בְסֹבְאֵי־יָיִן בְּזֹלְלֵי בָשָׂר לָמוֹ:
Be not among winebibbers; Among gluttonous eaters of flesh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
86כי ביום הזה יכפר
“For on this day He shall make atonement for you.” The Alter Rebbe notes that the verse does not name who atones: it is the One who has no known Name, above every level of light.
Leviticus 16:30ויקרא ט״ז:ל׳
כִּי־בַיּוֹם הַזֶּה יְכַפֵּר עֲלֵיכֶם לְטַהֵר אֶתְכֶם מִכֹּל חַטֹּאתֵיכֶם לִפְנֵי ה׳ תִּטְהָרוּ:
For on this day shall atonement be made for you, to cleanse you; from all your sins shall ye be clean before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ממעמקים קראתיך
“From the depths I called You, Havayah.” The Alter Rebbe brings it for the teshuvah from the depth of the heart through which this atonement is drawn down.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
88כי גאה גאה
The Song at the Sea: “I will sing to Havayah, for He is exalted, exalted (ga’oh ga’ah).” The Alter Rebbe reads the doubled word as two levels of exaltation: above the vessels, and above even the encompassing light.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א. תו״א סג, ג.
Paragraph 23
89אתה הוא ה׳ לבדך
“You are Havayah, You alone; You made the heavens, the heavens of the heavens and all their host.” The Alter Rebbe stresses “You alone”: beyond even the light that encompasses the worlds.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
90ה׳ בדד ינחנו
“Havayah alone guided him, and no strange god was with him.” Here badad is read as G-d as He was before creation, with no relation to worlds.
Deuteronomy 32:12דברים ל״ב:י״ב
Havayah בָּדָד יַנְחֶנּוּ וְאֵין עִמּוֹ אֵל נֵכָר:
The L-RD alone did lead him, And there was no strange god with Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Kedoshim · Maamar 1
וכי תבואו אל הארץ ונטעתם כל עץ מאכל כו׳
“And when you come into the land and plant any tree for food”
The three years of orlah and the fourth year’s “praises” trace how G-d’s glory is revealed: while only the lower attributes shine into supernal speech, the kelipos can draw from it, and when Tiferes, the attribute of glorification, shines, the fruit becomes holy. So too our praise reaches only G-d’s “Name,” while His essence can only be acknowledged with thanks.
The maamar in brief
The maamar begins with a Midrash linking orlah to Adam’s sin: he did not wait three hours, so his children wait three years. It asks what the fourth-year “praises” can accomplish, since G-d is beyond all praise, and answers that His attributes are only His “Names”: like a person’s name, they are revealed when someone calls by them, so Israel’s praises make the Holy One “sit,” that is, descend into revelation. It then reconciles two Kabbalistic explanations of orlah. The Ramaz says that for three years Malchus, supernal speech, receives only from Netzach, Hod and Yesod, and in the fourth year from Tiferes; the Pardes says the three years correspond to the three impure kelipos. Speech receives only the outer side of the attributes, and in that concealment the kelipos draw nurture; Tiferes, glorification, adds a light that drives them away. Hence “We give thanks to You”: the Essence is acknowledged through the restraint of orlah; “and praise the Name of Your Tiferes”: the fourth year. Analyzing the three thirds of Tiferes, the maamar explains the fifth year’s “increase” as added light from its upper third and from Keser.

Outline
	1Orlah and Adam’s sinA Midrash and the Shach link the three orlah years to the three hours Adam did not wait; the fourth-year fruit is “praises” because it is brought to Jerusalem to praise G-d.¶1–3
	2What praise accomplishesG-d’s attributes are only His “Names,” revealed when called upon, as praising a friend’s kindness draws it out; Israel’s praises make Him “sit,” that is, descend and be revealed.¶4–6
	3Two Kabbalistic explanationsThe Zohar and the Ramaz tie the years to Netzach, Hod and Yesod and the fourth year to Tiferes; the Pardes, Shaarei Orah and the Zohar tie the three years to the three impure kelipos. How do the two fit?¶7–9
	4Speech receives from the attributesSpeech, “the world of the feminine,” receives only the outer side of the emotive attributes, through contraction and a narrow “opening,” and only afterwards their essence.¶10–14
	5Tiferes: the revelation of gloryThe union of the attributes with speech comes through Tiferes, which means glorification, the display of G-d’s glory, as at the Giving of the Torah; praise rises to Tiferes as “feminine waters.”¶15–17
	6The fourth yearIn the first three years only Netzach, Hod and Yesod shine and the kelipos draw nurture; in the fourth year Tiferes adds light that pushes them away, and waiting subdues the sitra achra.¶18–20
	7Thanks to the Essence, praise to the NameTiferes too came after the tzimtzum, so the Essence can only be thanked; keeping orlah is that thanksgiving, as the husk precedes the fruit. Section 4 turns to the fifth year, when Malchus becomes a hei.¶21–23
	8The three thirds of TiferesGlorying in a person has its intellect, its heartfelt essence and its outward expression; Above, speech and all the creatures’ praise reach only the lowest third, “the work of Your hands.”¶24–28
	9Tiers of worlds and two praisesThree tiers of worlds reveal ever more of G-d’s glory, yet the Essence is beyond them all; the fourth year’s plural “praises” are two thirds of Tiferes, and the fifth year adds the upper third.¶29–31
	10The fifth year’s increaseThe dalet becomes a hei: outward praise arouses inner joy, and the added light comes from the upper thirds of Tiferes, from Keser, the tip of the yud, and from the Yesod of Adam Kadmon.¶32–33


Key concepts
	Orlahערלה
	The fruit of a tree’s first three years, forbidden to eat or to benefit from. In the maamar it is the time when the kelipos can draw from the fruit, and when one’s restraint subdues them.

	Holy, for praisesקדש הלולים
	The fourth-year fruit, eaten in Jerusalem to praise G-d. Hillul means both praise and shining, and hilula is a wedding celebration, the union of Tiferes and Malchus.

	His Namesשמותיו
	G-d’s attributes, which are not His essence; like a person’s name, they exist for others and are revealed when someone calls by them in praise.

	Tiferes (beauty)תפארת
	Explained here as glorification: the purpose within every attribute, that the giver’s goodness or wisdom be recognized; Above, the revelation of G-d’s glory to His creatures.

	Thanksgiving and praiseהודאה והילול
	Thanksgiving, an acknowledgment of what is beyond grasp, is all that applies to G-d’s essence; praise applies to His Name, the attributes.

	Supernal speechדבור עליון
	Malchus, “the world of the feminine,” which receives from the emotive attributes only through contraction, from their outer side, Netzach, Hod and Yesod, until Tiferes shines into it.

	Kelipas Nogahקליפת נוגה
	The thin “glowing” husk, mixed with good, which can be raised to holiness, unlike the three impure kelipos.

	Mayin nukvin (feminine waters)מיין נוקבין
	An elevation from below, such as praise, that arouses the higher level to shine.

	Dalet and heiד׳ וה׳
	Malchus as dalet, receiving from four levels, a term of poverty (dalus), and as hei, receiving also from the upper third of Tiferes in the fifth year.


Section 1 · ¶1–3
Orlah and Adam’s sin
1וכי תבואו1 אל הארץ ונטעתם כל עץ מאכל2 כו׳. ובשנה הרביעית3 כו׳. וארז״ל [ואמרו רבותינו זכרונם לברכה] ברבות קדושים פכ״ה מי יגלה עפר מעיניך אדה״ר [אדם הראשון] כו׳ והרי בניך ממתינין לערלה שלש שנים4 כו׳ ע״ש.
“And when you come into the land and plant any tree for food,” etc. “And in the fourth year,” etc. Our Sages, of blessed memory, said in [Midrash] Rabbah, Kedoshim, section 25: “Who will uncover the dust from your eyes, Adam, the first man,” etc., “and here are your children, waiting out orlah for three years,” etc.; see there.
The maamar opens with the mitzvah of orlah: for the first three years the fruit of a newly planted tree is forbidden, and in the fourth year it is “holy, for praises.” The Midrash quoted here has Rabbi Yehudah ben Pazi address Adam, as if wishing he could rise from the dust and see: you could not keep your command for a single hour, and your children wait three full years before eating the fruit of a new tree.




2ומזה יש ראיה לפי׳ הש״ך [השפתי כהן] על התורה שפי׳ שמצוה זו הוא תיקון לחטא עץ הדעת
From this there is proof for the explanation of the Siftei Kohen (Shach) on the Torah, who explains that this mitzvah is a rectification of the sin of the Tree of Knowledge,
The Shach on the Torah (Siftei Kohen, a Torah commentary) explains that the mitzvah of orlah repairs the sin of the Tree of Knowledge. The Alter Rebbe says the Midrash just quoted supports this, since it too ties the three-year wait to Adam’s failure.


שנאמר בו ג״כ כי טוב העץ למאכל5 ואדה״ר [ואדם הראשון] נצטווה עליו בשעה ט׳ ובשעה יו״ד עבר ואלו המתין ג׳ שעות עד שבת היה כל פריו קדש הלולים.
for of it, too, it is said, “that the tree was good for food.” Adam, the first man, was commanded concerning it in the ninth hour, and in the tenth hour he transgressed; had he waited three hours, until Shabbos, “all its fruit” would have been “holy, for praises.”
The verse about the forbidden tree also calls it “good for food,” the same words as the orlah verse’s “tree for food.” Adam was commanded in the ninth hour of his first day and sinned in the tenth; had he waited the three hours left before Shabbos, the fruit would have become permitted and holy, like fourth-year fruit.




3וכנגדם נצטוו בנטיעה שלש שנים יהיה לכם ערלים6 כו׳ ע״ש וזהו כוונת המדרש והרי בניך ממתינין כו׳ שבזה הם מתקנים חטא אדה״ר [אדם הראשון] בעץ הדעת כו׳
Corresponding to these [three hours], they were commanded regarding planting, “Three years they shall be orlah for you,” etc.; see there. This is the intent of the Midrash, “and here are your children, waiting,” etc.: that by this they rectify the sin of Adam, the first man, with the Tree of Knowledge, etc.
Corresponding to those three hours, Israel was commanded to treat a new tree’s fruit as orlah for three years. This, the Alter Rebbe says, is the point of the Midrash: by waiting three years, Adam’s children repair his failure to wait three hours.


והנה פי׳ ובשנה הרביעית יהיה כל פריו קדש הלולים לה׳7 היינו שהם נאכלין לבעלים בירושלים ודבר זה הלולים לה׳ הוא שנושאו שם לשבח ולהלל לשמים.89
Now, the meaning of “And in the fourth year all its fruit shall be holy, for praises to Havayah” is that they are eaten by the owners in Jerusalem; and this is [what is meant by] “praises to Havayah”: that one carries it there to extol and to praise Heaven.
Fourth-year fruit is eaten by its owners in Jerusalem. Rashi explains that this is why it is called “praises to Havayah”: the owner carries it there in order to praise Heaven, and this leads into the question of what praise accomplishes.




Section 2 · ¶4–6
What praise accomplishes
4והנה כתיב ששם עלו שבטים1011 כו׳ להודות לשם הוי׳. ויש להבין ענין ההודאה וההילול שאנו מהללים אותו ית׳ לאיזה ענין הוא הלא הוא ית׳ מרומם על כל ברכה ותהלה12 ולו דומיה תהלה13
Now, it is written, “For there the tribes went up,” etc., “to give thanks to the Name of Havayah.” We need to understand the matter of thanksgiving and praise, our praising Him, may He be blessed: what purpose does it serve? Is He not, may He be blessed, “exalted above all blessing and praise,” and “to Him silence is praise”?
The Psalm describes the tribes going up to Jerusalem “to give thanks to the Name of Havayah,” like the owner who brings his fruit there to praise. The question: G-d is “exalted above all blessing and praise,” and for Him “silence is praise,” so what can our praise accomplish?


אך הענין ע״פ מ״ש ואתה קדוש14 יושב תהלות ישראל15 דהנה א״ס ב״ה רם ומתנשא עד אין קץ מגדר התהוות כל העולמות שהוא ב״ה בעצמו קדוש ומובדל כו׳
But the explanation is according to what is written, “And You are holy, sitting upon the praises of Israel.” For the Infinite One (Ein Sof), blessed be He, is exalted and uplifted without end beyond the bounds of the coming-into-being of all the worlds, for He, blessed be He, in Himself is holy and separate, etc.
The answer starts from the verse “You are holy, sitting upon the praises of Israel.” G-d Himself, the Infinite One, is utterly beyond the realm of bringing worlds into existence; “holy” means set apart.


רק התהוות כל העולמות הוא רק מבחי׳ שמו היינו שכל מדותיו ית׳ שהוא מהווה בהם כל העולמות הם רק שמותיו ית׳ בלבד וכמו שם האדם שבפני עצמו אין מצטרך כלל להשם
Rather, the coming-into-being of all the worlds is only from the level of His Name. That is, all His attributes (middos), may He be blessed, by which He brings all the worlds into being, are only His Names, may He be blessed, and nothing more; like a person’s name, which for himself alone he does not need at all.
Creation comes only from His “Name”: the attributes (middos) through which He creates are not His essence but only His Names. A name is not for its bearer, who needs no name to be himself; it exists so that others can call him.


ולכן כדי להמשיך גילוי מדותיו ית׳16 כיון שמצד עצמו הוא קדוש ומובדל מגדר בחי׳ אלו.
Therefore, in order to draw down the revelation of His attributes, may He be blessed, since in Himself He is holy and separate from the bounds of these levels,
Since G-d in Himself is separate from these attributes, their revelation does not happen by itself. Something must draw it down, and the next part says what.


הוא ע״י שמשבחים ומהללים אותו במדות אלו שעי״ז ממשיכים גילוי השמות והמדות. אע״פ [אף על פי] שמצד עצמו לאו מכל אינון מדות17 איהו כלל18
this is through extolling and praising Him by these attributes, for through this we draw down the revelation of the Names and the attributes; even though in Himself “He is not any of these attributes at all.”
Praising G-d by His attributes, calling Him kind, merciful and the like, draws down the revelation of those Names and attributes. This is true even though, in the words of the introduction to the Tikkunei Zohar, He Himself “is not any of these attributes at all.”


כמו עד״מ באדם כשצריך חבירו אליו להשפעת חסדו והוא באותו העת בכעס ורוגז גדול שנמצא הוא רחוק ממדת החסד עכ״ז [עם כל זה] כשקורא אליו חבירו ומתחיל לשבחו איך
It is like, by way of analogy, a person whose friend needs him to bestow his kindness, while he at that time is in great anger and fury, so that he is far from the attribute of kindness. Even so, when his friend calls to him and begins to extol him, [saying] how
The human analogy: someone needs a favor from a friend who is, at that moment, furious, so his kindness seems far away. Yet the one asking begins by praising him as a man of great kindness.


שהוא בעל חסד גדול עי״ז מעורר אצלו את מדת חסדו שיתגלה אליו שיתן לו את בקשתו
he is a man of great kindness, through this he arouses in him his attribute of kindness, so that it is revealed toward him and he grants him his request.
The praise awakens the friend’s own kindness, which comes out toward the one praising him, and he grants the request. Praise does not create the kindness; it calls it out.


ואף שמדה זו היה אז בהעל׳ [בהעלם] גדול אעפ״כ [אף על פי כן] מעוררה ע״י השבח וקריאת שם חסדו כו׳ ועד״ז יובן הנמשל למעלה ע״ד אחר
And although this attribute was then in great concealment, nevertheless he arouses it through the extolling and the calling of the name of his kindness, etc. In the same way the analogue Above will be understood, though in a different manner:
The kindness was hidden under the anger, and praise, calling the friend by the name of his kindness, brought it out. The analogue Above is like this, but “in a different manner,” as the next part explains.


דהיינו משום שהוא ית׳ לאו מכל אינון מדות איהו כלל כנ״ל עד שבחי׳ מדות אלו נק׳ רק שמותיו שהרי בפ״ע [בפני עצמו] א״צ [אין צריך / אינו צריך] כלל להשם.
namely, because He, may He be blessed, “is not any of these attributes at all,” as mentioned above, to the point that these attributes are called only His Names, for by oneself one has no need at all for the name.
The difference: a person’s kindness is truly his own trait, only hidden, whereas G-d “is not any of these attributes at all.” His attributes are therefore called only His “Names,” and like a name they exist not for Him but for those who call upon Him.




5וא״כ הם בהעלם גדול ועצום כמו שם האדם כשאין קורא לו בו. לכן כדי להמשיך גילוי מדות אלו הוא ע״י קריאת שמותיו ית׳ שאנו קוראים לו בהם.
If so, they are in great and immense concealment, like a person’s name when no one calls him by it. Therefore, drawing down the revelation of these attributes is through calling His Names, may He be blessed, by which we call Him,
A name lies hidden until someone calls its bearer by it, and so G-d’s attributes are deeply concealed. To reveal them we call Him by His Names.


ומשבחים אותו בהם היינו כמו שאומרים ברוך אתה הוי׳ שהוא ענין הלל ושבח שמהווה הכל מאין ליש
and extolling Him by them; that is, as we say, “Blessed are You, Havayah,” which is a matter of praise and acclaim: that He brings everything into being from nothing into something.
The formula of every blessing, “Blessed are You, Havayah,” is itself praise: it declares that He brings everything into being from nothing. The Name Havayah is the Name of bringing into being (havayah).


עי״ז הקריאה ממשיכים גילוי שם הוי׳ שיומשך אלינו שיהווה את הכל כמבואר כ״ז [כל זה] במק״א [במקום אחר] ע״פ ואני נתתי לך שכם אחד1920 כו׳ ע״ש באר היטב.
Through this calling we draw down the revelation of the Name Havayah, that it be drawn down to us, to bring everything into being. All this is explained elsewhere, on the verse “And I have given you one portion,” etc.; see there, where it is explained very clearly.
By calling Him by this Name we draw the revelation of the Name Havayah down to us, so that it continues to bring all things into being. The Alter Rebbe refers to his fuller treatment in the Torah Ohr discourse on “And I have given you one portion.”




6וזהו פי׳ הפסוק ואתה קדוש יושב תהלות ישראל21 כלומר שהוא ית׳ מצד עצמו קדוש ומובדל ושיהיה יושב ונמשך למטה שההמשכה נק׳ בשם ישיבה.
This is the meaning of the verse “And You are holy, sitting upon the praises of Israel.” That is to say, He, may He be blessed, in Himself is holy and separate; and that He be “sitting” and drawn down below—for drawing down is called by the term “sitting,”
The verse is now read in this light: in Himself G-d is “holy,” separate, and His “sitting” means His being drawn down into the worlds. To sit is to lower one’s height, so “sitting” is a term for descent.


כמו היושב שמשפיל קומתו. הוא ע״י תהלות ישראל שע״י ההילול והשבח גורמים הגילוי וההמשכה ולכן הילול ג״כ ל׳ [לשון] הארה כמו בהלו נרו עלי ראשי22
like one who sits, who lowers his stature—is through “the praises of Israel”: through praise and acclaim they cause the revelation and the drawing down. Therefore hillul (praise) is also a term for illumination, as in “When His lamp shone (behilo) over my head.”
This descent comes through “the praises of Israel”: their praise brings about the revelation. The Alter Rebbe adds that hillul (praise) also means shining, as in Job’s “when His lamp shone (behilo) over my head,” so to praise is also to cause light to shine.


וזהו ששם עלו שבטים23 כו׳ להודות לשם24 הוי׳ דקאי עמ״ש לעיל מיניה ירושלים הבנויה כעיר שחוברה לה יחדו25 שהוא בחי׳ ירושלים של מעלה
And this is [the meaning of] “For there the tribes went up,” etc., “to give thanks to the Name of Havayah,” which refers to what is written just before it, “Jerusalem, built as a city that is joined to it together,” which is the level of the Jerusalem Above;
The verse about the tribes going up “to give thanks” follows “Jerusalem, built as a city that is joined to it together.” The Alter Rebbe identifies this as the Jerusalem Above, so the thanksgiving of the tribes draws down from that higher level.


דהיינו ברוך ה׳ מן העולם ועד העולם26 להמשיך מעלמא דאתכסיא לעלמא דאתגליא2728 וכמ״ש מזה בד״ה אלה פקודי המשכן משכן העדות29 כו׳. ועד״ז הוא ענין יהיה כל פריו קדש הלולים להוי׳:30
that is, “Blessed is Havayah from the world to the world,” to draw down from the concealed world to the revealed world, as is explained on this in the discourse beginning “These are the accounts of the Mishkan, the Mishkan of the Testimony,” etc. Along these lines is the matter of “all its fruit shall be holy, for praises to Havayah.”
“Blessed is Havayah from the world to the world” is read literally: blessing draws G-dliness from “the concealed world” to “the revealed world,” terms of the Zohar for a hidden and a revealed level. The fourth-year fruit is “holy, for praises to Havayah” in the same sense: the praise it occasions draws G-dliness into revelation.




Section 3 · ¶7–9
Two Kabbalistic explanations
7ב והנה בזח״ג [בזהר חלק ג] ס״פ קדושים דפ״ז [דפרק ז׳] סע״א [סוף עמוד א]31 פי׳ שם ענין שלש שנים כו׳ שנה הרביעית דא כנס״י [כנסת ישראל] דאיהי קיימא רביעאה לכורסייא
2. Now, in the Zohar, Part III, at the end of Parshas Kedoshim, folio 87, end of side a, it explains there the matter of the three years, etc.: “The fourth year: this is the Congregation of Israel (Knesses Yisrael), who stands as the fourth [leg] of the Throne,
Section 2 brings the Zohar’s reading of the orlah verses. The Zohar identifies “the fourth year” with Knesses Yisrael, the Congregation of Israel, a name for Malchus, which completes the Divine Throne as its fourth support.


דהא כדין מזדווג בה קוב״ה [קודשא בריך הוא] בכנס״י [בכנסת ישראל]32 (ועמ״ש ע״פ יהודה אתה33 בת״א [בתורה אור] פ׳ ויחי) והרמ״ז [והרב משה זכות] בפ׳ וירא דף צ״ז סע״ב [סוף עמוד ב] פי׳
for then the Holy One, blessed be He, unites with her, with the Congregation of Israel” (and see what is written on the verse “Yehudah, you,” in Torah Ohr, Parshas Vayechi). And the Ramaz (Rabbi Moshe Zacuto), on Parshas Vayera, folio 97, end of side b, explains
In the fourth year the Holy One, blessed be He, unites with Knesses Yisrael, and that is why the fruit then becomes “holy, for praises.” The Alter Rebbe adds the commentary of the Ramaz, Rabbi Moshe Zacuto, on the Zohar.


כי בשלש שנים הראשונים לנטיעת האילן בארץ מקבלת הארץ עליונה מבחי׳ ג׳ ספירות אחרונות שהם נה״י [נצח הוד יסוד] ובשנה הרביעית מקבלת מתפארת כו׳ ואזי דוקא הלולא אשתכח.
that in the first three years of the tree’s planting in the land, the supernal Land receives from the level of the last three Sefiros, which are Netzach, Hod and Yesod, and in the fourth year it receives from Tiferes (beauty), etc.; and specifically then “is the wedding celebration (hilula) found.”
The Ramaz explains that in the first three years the supernal Land, Malchus, receives only from the three lowest Sefiros, Netzach, Hod and Yesod; in the fourth year it receives from Tiferes, the central attribute. Only then is there “a wedding celebration (hilula),” a play on hillulim, “praises.”




8ואמנם אין זה מובן דאף אם מקבלת מנה״י [מנצח הוד יסוד] מדוע יהיה בהפירות איסור כ״כ [כל כך] להיות ערלים לא יאכל34 ואסורים בהנאה.
However, this is not understood: even if it receives from Netzach, Hod and Yesod, why should there be so great a prohibition on the fruits, that they be orlah, “not to be eaten,” and forbidden for any benefit?
The Alter Rebbe questions the Ramaz’s explanation: receiving only from Netzach, Hod and Yesod might explain a lesser level, but not so severe a prohibition. Orlah fruit may not be eaten, and no benefit at all may be had from it.


אלא ודאי הטעם כמ״ש בפרדס שער כ״ד35 בסופו דמ״ש שלש שנים יהיה לכם כו׳ זהו כנגד ג׳ קליפות הטמאות שנזכר במרכבת יחזקאל רוח סערה36 כו׳ והרביעית הוא קליפה דקה הנק׳ נוגה שיכולים להעלותה.
Rather, the reason is certainly as written in the Pardes, Sha’ar 24, at its end: that what is written, “Three years shall it be for you,” etc., corresponds to the three impure kelipos (husks) mentioned in the Chariot of Yechezkel, “a stormy wind,” etc.; and the fourth is the thin kelipah called Nogah, which can be elevated.
The Pardes gives a different reason: the three orlah years correspond to the three impure kelipos of Yechezkel’s vision, the stormy wind, the great cloud and the flashing fire. The fourth corresponds to kelipas Nogah, the thin “glowing” husk that can be raised to holiness; the Kehot editors note that the reference should apparently read Sha’ar 25.




9וכ״כ [וכן כתב] בספר שערי אורה שער חמישי בענין ג׳ פעמים כי אמילם37 וכ״כ [וכן כתב] בזח״ב [בזהר חלק ב׳] פקודי דף רמ״ד ע״ב שלש שנים38 כו׳.
And so it is written in the book Shaarei Orah, the Fifth Gate, concerning the three times “for I will cut them off (amilam)”; and so it is written in the Zohar, Part II, Pekudei, folio 244, side b: “three years,” etc.
Two more sources say the same. Shaarei Orah links orlah with the three times the Psalm says “for I will cut them off (amilam),” a word related to milah, circumcision, the removal of orlah; and the Zohar on Pekudei teaches that until a young tree takes root, a spirit from the side of orlah, the other side, rests upon it.


וא״כ מה זה ענין לדברי הרמ״ז [הרב משה זכות] דלעיל ע״פ המאמר דפ׳ קדושים דפ״ז [דפרק ז׳] שתולה ענין ג׳ שני ערלה בקבלתה מנה״י [מנצח הוד יסוד] כו׳ ובשנה הרביעית שמקבלת מתפארת39 הוא בחי׳ זווגא והלולא.
If so, what does this have to do with the words of the Ramaz cited above, based on the passage in Parshas Kedoshim, folio 87, which ties the three years of orlah to its receiving from Netzach, Hod and Yesod, etc., and [says that] in the fourth year, when it receives from Tiferes, it is the level of union and wedding celebration (zivuga vehilula)?
If the three years are about the kelipos, how does this fit the Ramaz’s explanation from the Zohar in Kedoshim, which ties them to receiving from Netzach, Hod and Yesod, and the fourth year to Tiferes, “union and celebration”? The rest of the maamar reconciles the two explanations.




Section 4 · ¶10–14
Speech receives from the attributes
10והענין כי הדבור עליון נקרא בשם נקבה ומקבל לגבי המדות עליונות שנק׳ בשם משפיע ודכר כמ״ש זכר חסדו40 והענין דמבשרי אחזה41 כי
The explanation is that the supernal speech is called by the term “female” and “recipient” in relation to the supernal attributes, which are called by the terms “bestower” and “male,” as it is written, “He remembered (zachar) His kindness.” And the explanation, by way of “from my flesh I behold,” is that
The answer to the question begins with speech. Supernal speech, Malchus, is called “female” and “recipient” in relation to the emotive attributes above it, which are “bestower” and “male”; the verse “He remembered (zachar) His kindness” hints at this, since zachar also means “male.” The principle “from my flesh I behold G-d” lets us understand this from the workings of a human being.


הנה הדבור מקבל מהקול היוצא מהבל הלב דרך הקנה. והלב הוא משכן המדות ולכן אין האדם מדבר אלא במה שלבו חפץ ומתאוה.
speech receives from the voice, which comes out from the breath of the heart by way of the windpipe; and the heart is the dwelling place of the attributes. Therefore a person speaks only of what his heart wants and desires.
In a person, speech is formed from the voice, which rises from the breath of the heart through the windpipe. The heart is the seat of the emotions, so speech follows the heart: a person speaks about what his heart desires.




11והנה אנו רואים פנימית המדה איננה מתלבשת בדבור כלל כ״א רק חיצונית המדה וכמו שאנו רואים.
Now, we see that the inner dimension (pnimiyus) of an attribute is not enclothed in speech at all, but only the outer dimension (chitzoniyus) of the attribute, as we see.
Only the outer layer of an emotion enters speech; its inner core does not. Experience shows this, as the next part illustrates.


כשהאדם בהתפעלות כעס גדול אזי לא יוכל לדבר כלל וזה מפני שעצמיות ותוקף המדה איננה יכולה להתלבש באותיות כלל וכמ״ש ג״כ בד״ה תקעו בחודש שופר4243 שלכן קול השופר הוא קול פשוט בלי אותיות מפני
When a person is in the agitation of great anger, he cannot speak at all, and this is because the essence and the force of the attribute cannot be enclothed in letters at all. As is also explained in the discourse beginning “Sound the shofar on the New Moon,” that this is why the voice of the shofar is a simple voice, without letters: because
A person in a fit of rage may be unable to speak at all, because the full force of the emotion cannot fit into letters. Likewise, the Alter Rebbe recalls from another discourse, the shofar’s sound is a simple voice without words.


שהוא צעקה מפנימית הלב מה שלא יכול להתלבש באותיות. וה״ע [וזהו ענין] קלא פנימאה. משא״כ הקול המתלבש באותיות הוא רק אחוריים וחיצוניות של המדה.
it is a cry from the inwardness of the heart, which cannot be enclothed in letters. This is the matter of the “inner voice” (kala penima’ah). By contrast, the voice that is enclothed in letters is only the back (achorayim) and the outer dimension of the attribute.
The shofar is a cry from the innermost heart, which cannot be put into letters; it is called the “inner voice.” The voice that does take the form of letters carries only the back, the outer side, of the emotion.




12והנה הקול כלול מג׳ בחי׳ אש מים רוח כמ״ש בת״א [בתורה אור] פ׳ ויצא בד״ה ושבתי בשלום.44
Now, the voice is composed of three aspects, fire, water and air (ruach), as is explained in Torah Ohr, Parshas Vayetzei, in the discourse beginning “And I return in peace.”
The voice is made of three elements, fire, water and air, as the Alter Rebbe explains in Torah Ohr. Later, in section 3, the outer voice made of these three is paired with the three lower attributes, Netzach, Hod and Yesod.


וזהו ענין שעולם הדבור נק׳ עלמא דנוק׳ [דנוקבא] לגבי המדות ע״ד תשישות כח כנקבה45 דהיינו שאין נמשך בהדבור מעצמיות המדות כ״א מעט מזעיר מן המדות כו׳ וכן עד״מ למעלה
This is the matter of the world of speech being called “the world of the feminine” (alma denukva) in relation to the attributes, in the manner of “weakness of strength, like a female”: that is, there is not drawn into speech [anything] of the essence of the attributes, but only a very small portion of the attributes, etc. And so too, by way of analogy, Above:
This is why the world of speech is called “the world of the feminine”: it receives only a small measure of the emotions, not their essence. The phrase “weakness of strength, like a female” follows Rashi’s wording, as the Kehot note shows, and here describes speech receiving only a small portion of the emotions’ strength.


שהרי כתיב לעולם ה׳ דברך נצב46 בשמים שאותיות ותיבות של מאמר יהי רקיע47 נצב ומלובשים ועומדים בתוך רקיע השמים48 להחיותם כמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] וכ״ה במדרש תלים.49
for it is written, “Forever, Havayah, Your word stands in the heavens”: the letters and words of the utterance “Let there be a firmament” “stand,” enclothed and abiding within the firmament of the heavens, to give them life, as is written in Sefer Shel Beinonim (Tanya), Part II; and so it is in Midrash Tehillim.
The same holds Above. As the Baal Shem Tov explained, quoted in Tanya, Shaar HaYichud VehaEmunah, chapter 1, the letters of G-d’s utterance “Let there be a firmament” stand within the firmament forever and give it existence and life.




13והרי הרקיע הוא בעל גבול א״כ כבר נתצמצם דיבור זה להיות מתלבש תוך בעל גבול.
Now, the firmament is bounded; if so, this speech has already been contracted so as to be enclothed within something bounded.
The firmament is finite, so the speech enclothed in it must already have been contracted to fit within limits.


משא״כ המדות עליונות הן בבחי׳ אין סוף כו׳. אלא זהו מפני שהדבור מקבל רק ע״י צמצום מבחי׳ אחוריים וחיצוניות מהמדות כו׳
The supernal attributes, by contrast, are in a state of infinity, etc. But this is because speech receives only through contraction (tzimtzum), from the level of the back and the outer dimension of the attributes, etc.
The supernal emotions are infinite, so why is speech limited? Because speech receives from them only through a contraction (tzimtzum), and only from their back and outer side.


ל כן אח״כ מתחלק לחלקים בדבור ע״י ה׳ מוצאות שיומשך בבחי׳ גבול וכמ״ש במ״א בד״ה אדני שפתי תפתח.50
Therefore afterwards it is divided into parts in speech, through the five points of articulation, so that it be drawn down in a bounded manner, as is explained elsewhere, in the discourse beginning “Ado-nai, open my lips.”
For this reason speech divides into separate parts through the five organs of articulation (throat, palate, tongue, teeth and lips), and so it is drawn into finite forms. The Alter Rebbe refers to his discourse on “Ado-nai, open my lips.”


[בסידור שער ר״ה [ראש השנה]] (ועיין בפרדס ערך גבול).51 וז״ש [וזהו שכתוב] באד״ר [באדרא רבא] דנשא דף קמ״א ע״ב52 ונקיב53 כו׳
[In the Siddur, the Gate of Rosh HaShanah.] (And see the Pardes, the entry “Gevul” [boundary].) And this is [the meaning of] what is written in the Idra Rabba, in Nasso, folio 141, side b: “and pierced,” etc.
The bracket says where that discourse is printed, the Siddur’s section on Rosh HaShanah, and the Pardes’ entry on “boundary” is added for comparison. The Idra Rabba describes Tiferes extending from the heart and “piercing” through to the other side to form the countenance of the Nukva, the feminine.


ובע״ח [ובעץ חיים] שער הכללים פ״י [פרק י׳ / פרשה י׳]54 שלכן נקראת נקבה נקב ה׳ פי׳ ה׳ מוצאות הדבור מקבלים מהמדות ע״י נקב
And in Etz Chaim, Sha’ar HaKelalim, chapter 10: that this is why she is called nekevah (female), nekev-hei: that is, the five (hei) points of articulation of speech receive from the attributes through a nekev (an opening),
Etz Chaim reads the word nekevah (female) as nekev-hei, “an opening” and the letter hei: the five (hei) organs of speech receive from the emotions through a narrow opening.


דהיינו מיעוט האור ונתחבר נקב זה עם ה׳ תתאה ונעשית נקבה כו׳ וכ״כ [וכן כתב] עוד בהיכל ששי שער ל״ג פ״ב [פרק ב׳].55
that is, a diminution of the light; and this nekev joined with the lower hei and became nekevah, etc. He also wrote so in the Sixth Palace, Sha’ar 33, chapter 2.
The “opening” is a reduction of the light; joined to the lower hei of the Name, it becomes nekevah, the receiving feminine. The Kehot note adds that these sha’ar numbers follow the Shklov 1800 printing of Etz Chaim; in current editions they are Sha’ar 34, chapter 2, and Sha’ar 35.




14ובשער ל״ד הוא שער הירח. וזהו ענין הנז״ל [הנזכר לעיל] שהדבור מקבל מבחי׳ נה״י [נצח הוד יסוד] שהם הבחי׳ תחתונה שבמדות וע׳ באג״ה [באגרת הקודש] סי׳ י״ט בד״ה עוטה אור כשלמה.56
And in Sha’ar 34, which is the Gate of the Moon. This is the matter mentioned above, that speech receives from the level of Netzach, Hod and Yesod, which are the lowest level within the attributes. And see Iggeres HaKodesh, section 19, in the discourse beginning “He wraps Himself in light as in a garment.”
Etz Chaim says the same in Sha’ar 34, the Gate of the Moon. This matches what was said above: speech receives from Netzach, Hod and Yesod, the lowest of the emotive attributes; the Alter Rebbe also refers to Iggeres HaKodesh, section 19.


אך אחר שנבנה בחי׳ הדבור ע״י קבלתו מבחי׳ נה״י [נצח הוד יסוד] ואחוריים של המדות עוד אח״כ מאיר בהדבור מבחי׳ עצמיות המדות.57
But after the level of speech has been built through its receiving from the level of Netzach, Hod and Yesod and from the back of the attributes, afterwards there shines further into speech from the level of the essence of the attributes.
Once speech has been built from those lower attributes, a further light can shine into it from the very essence of the emotions. This is a second stage, beyond its basic formation.




Section 5 · ¶15–17
Tiferes: the revelation of glory
15וזהו הנקרא יחוד דכר ונוקבא שעם היות שהדבור מצד עצמו נק׳ עלמא דנוק׳ [דנוקבא] להאיר בבחי׳ גבול ותכלית.
This is what is called the union of male and female (dechar venukva): although speech, of itself, is called “the world of the feminine,” to shine in a manner of limit and end,
That further shining is called the union of male and female. Of itself, speech is “the world of the feminine,” giving light only within limits.


אבל היחוד היינו שיאיר בו מבחי׳ המדות עצמן שנק׳ עלמא דדכורא כנ״ל ועיין מזה בד״ה אדני שפתי תפתח הנ״ל בפי׳ בקול דברי אלקים חיים
the union, however, means that there shine into it from the level of the attributes themselves, which are called “the world of the masculine” (alma dedechura), as mentioned above. See about this in the discourse beginning “Ado-nai, open my lips,” mentioned above, on the explanation of “with the voice of the words of the living G-d.”
The union means that the attributes themselves, “the world of the masculine,” shine into speech. The discourse on “Ado-nai, open my lips” discusses this in explaining the phrase “the voice of the words of the living G-d.”


וכמו עד״מ שיש הפרש באדם בין דבור שמדבר דברי חול לדבור שמדבר דברי חכמה כו׳
It is like, by way of analogy, the difference in a person between speech in which he speaks mundane words and speech in which he speaks words of wisdom, etc.
A human example: a person’s mundane talk differs from his words of wisdom, in which far more of his inner self is present.


ועד״ז נק׳ עשרה מאמרות מילין דהדיוטא5859 לגבי הקב״ה שבהם מאיר רק מבחי׳ נה״י [נצח הוד יסוד] להוות מאין ליש והיש נראה דבר נפרד.
In the same way, the Ten Utterances are called “words of commoners” (milin dehedyota) in relation to the Holy One, blessed be He, for in them there shines only from the level of Netzach, Hod and Yesod, to bring into being from nothing into something, and the something appears as a separate thing.
So too, the Ten Utterances of Creation are called “words of commoners” in relation to G-d, as a king’s small talk is beneath his dignity. Only Netzach, Hod and Yesod shine in them, enough to create existence from nothing, and created things appear separate from G-d.


אבל עשרת הדברות נמשך בהם מבחי׳ פנימיות חכמתו ורצונו ית׳. והיה גילוי אלקותו ית׳ שלא בבחי׳ העלם והסתר כו׳ ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] (פ״ט דברכות דנ״ח סע״א [סוף עמוד א]) והתפארת זו מתן תורה60.
But into the Ten Commandments there was drawn from the level of the inner dimension (pnimiyus) of His wisdom and will, may He be blessed, and there was a revelation of His G-dliness, may He be blessed, not in a manner of concealment and hiddenness, etc. Therefore our Sages, of blessed memory, said (Berachos, chapter 9, folio 58, end of side a), “‘And the Tiferes (beauty)’: this is the Giving of the Torah.”
In the Ten Commandments, by contrast, the inner dimension of G-d’s wisdom and will was drawn down, and His G-dliness was revealed openly. The Talmud reads “and the Tiferes” in David’s praise as the Giving of the Torah, which ties that revelation to Tiferes.


כי בחי׳ יחוד זה דהיינו תוספת האור עליון בהדבור ביותר על המדה הקצובה. נמשך ע״י מדת תפארת שלמעלה מבחי׳ נה״י [נצח הוד יסוד].
For this level of union, that is, the addition of supernal light in speech beyond the fixed measure, is drawn through the attribute of Tiferes, which is above the level of Netzach, Hod and Yesod,
This union, an added light in speech beyond its fixed measure, is drawn through the attribute of Tiferes, which stands above Netzach, Hod and Yesod.


שנקרא בריח התיכון המבריח61 מן הקצה אל הקצה62 (ע׳ [עיין] זח״ב [זהר חלק ב׳] תרומה קע״ה ב׳ ובאג״ה [ובאגרת הקודש] סי׳ י״ב).
which is called “the middle bar, which runs through from end to end” (see the Zohar, Part II, Terumah, 175b, and Iggeres HaKodesh, section 12).
Tiferes is called “the middle bar” of the Mishkan, which ran through all the boards from end to end. The Zohar identifies this bar with Yaakov, who holds both sides together, as Tiferes joins Chesed and Gevurah.


כי פי׳ תפארת הוא ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] ספ״ו דאבות כל מה שברא הקב״ה לא בראו אלא לכבודו שנאמר63 ולכבודי בראתיו6465 כו׳
For the meaning of Tiferes is in the manner of the saying of our Sages, of blessed memory, at the end of chapter 6 of Avos: “Everything that the Holy One, blessed be He, created, He created only for His glory, as it is said, ‘And for My glory I created him,’” etc.;
The Alter Rebbe now defines Tiferes. Its meaning is like the teaching at the end of Avos that everything G-d created, He created only for His glory.


ופי׳ בשל״ה [בשני לוחות הברית] דל״ט ע״ב66 דהיינו כדי שיהיה גילוי אלהותו ית׳ למטה ע״ד אתה הראית לדעת67 כי הוי׳ הוא האלקים אין עוד מלבדו.
and the Shelah (Shnei Luchos HaBris), folio 39, side b, explains: that is, so that there be a revelation of His G-dliness, may He be blessed, below, in the manner of “You have been shown, to know that Havayah is G-d; there is none else besides Him,”
The Shelah explains “for His glory” to mean that G-dliness should be revealed below. An example is the verse “You have been shown, to know that Havayah is G-d; there is none else besides Him.”


וע״ד וידעו מצרים כי אני68 הוי׳ כו׳ וכמ״ש ואולם חי אני69 וימלא כבוד ה׳ את כל הארץ כו׳
and in the manner of “And Egypt shall know that I am Havayah,” etc., and as it is written, “But indeed, as I live, and the glory of Havayah shall fill all the earth,” etc.,
Further examples: “Egypt shall know that I am Havayah,” and the promise that “the glory of Havayah shall fill all the earth.” Tiferes, then, is the display of G-d’s glory to others.


וכדמסיים באבות שם ואומר ה׳ ימלוך לעולם ועד70 כו׳ (ועיין מענין ולכבודי בראתיו בזח״ב [בזהר חלק ב׳] תרומה דקנ״ה ע״א).
and as it concludes in Avos there, “And it says, ‘Havayah shall reign forever and ever,’” etc. (And see on the matter of “And for My glory I created him” in the Zohar, Part II, Terumah, folio 155, side a.)
The teaching in Avos ends with “Havayah shall reign forever and ever,” His kingship acknowledged by all. The Zohar on Terumah explains “for My glory I created him”: the glory below is perfected through the good deeds of people in the world.


והיינו שיהיה גילוי יקר תפארת גדולתו ית׳ וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] נתאוה הקב״ה להיות לו דירה בתחתונים7172 והיינו בשביל להיטיב לברואיו להחיות רוח שפלים73 שיכירו וידעו יקר תפארת א״ס ב״ה כו׳
That is, that there be a revelation of the precious glory (tiferes) of His greatness, may He be blessed, as our Sages, of blessed memory, said, “The Holy One, blessed be He, desired to have a dwelling place among the lower realms.” And this is in order to bestow good upon His creatures, “to revive the spirit of the lowly,” that they recognize and know the precious glory of the Infinite One (Ein Sof), blessed be He, etc.
Tiferes is the revelation of “the precious glory (tiferes) of His greatness,” the phrase used of a king displaying his splendor. This is why G-d desired a dwelling place among the lower realms: to do good to His creatures, so that they recognize and know His glory.


ועיין בשערי אורה שער חמישי גבי דע כי לכך נקרא תפארת כו׳ כי תפארת פי׳ הוא לשם הוי׳ כו׳ דהיינו הראות גדולתו ותפארתו כו׳ עד שהתפארת עולה למעלה עד א״ס כו׳ ע״ש באריכות.
And see Shaarei Orah, the Fifth Gate, at “Know that this is why it is called Tiferes,” etc.: for the meaning of Tiferes is [glory] for the Name Havayah, etc., that is, the showing of His greatness and His glory, etc., until the Tiferes ascends on high, up to the Infinite One, etc.; see there at length.
Shaarei Orah explains the name Tiferes in the same way: it is the glorification of the Name Havayah, the display of His greatness, until the glory rises to the Infinite One Himself.




16ולכן ת וספת האור בהדבור עליון ע״ד ונגלה כבוד74 ה׳ וראו כל בשר יחדו כי פי
Therefore the addition of light in the supernal speech, in the manner of “And the glory of Havayah shall be revealed, and all flesh shall see together that the mouth
The added light in supernal speech is described in Isaiah’s prophecy that G-d’s glory will be revealed and all flesh will see that His mouth has spoken. Speech itself (“His mouth has spoken”) becomes a vehicle of open revelation.


ה׳ דבר זהו נמשך הכל ע״י המדת תפארת ועד״ז נאמר מוליך לימין משה75 זרוע תפארתו כו׳ וכתיב לעשות לך שם תפארת7677 כו׳.
of Havayah has spoken”: all this is drawn through the attribute of Tiferes. In the same way it is said, “Who led at the right hand of Moshe the arm of His glory (tiferes),” etc., and it is written, “to make for Yourself a Name of glory (tiferes),” etc.
All this comes through Tiferes, and the verses use that very word: at the splitting of the sea G-d led Moshe with “the arm of His tiferes (glory),” to make for Himself “a Name of tiferes.”




17ולכן נק׳ זה יחוד תפארת ומלכות כו׳ וזהו ג״כ שמתפארת שבעליון נעשה כתר לתחתון כי הכתר הוא הרצון ובחי׳ רצון זה להאיר למטה נמשך מבחי׳ תפארת שבעליון כו׳
Therefore this is called the union of Tiferes (beauty) and Malchus (sovereignty), etc. And this is also [why] from the Tiferes of the higher [level] the Keser (the Crown) of the lower is made: for Keser is the will, and this level of will, to shine below, is drawn from the level of the Tiferes of the higher, etc.,
This added light in Malchus is therefore called the union of Tiferes and Malchus. It also explains why the Tiferes of a higher level becomes the Keser (Crown) of the level below: Keser is will, and the will to shine downward comes from Tiferes, the wish to display one’s glory.


שמדה זו גורמת הגילוי כנ״ל וזהו ומהללים לשם תפארתך78 אשר מבואר למעלה שבחי׳ ההילול והשבח למעלה גורם גילוי האור.
for this attribute causes the revelation, as mentioned above. And this is [the meaning of] “and [we] praise the Name of Your Tiferes”: for it was explained above that praise and acclaim cause the revelation of the light Above.
Tiferes is what causes revelation. This is the meaning of “we praise the Name of Your Tiferes”: as explained above, praise brings about the revelation of light Above.


ואיך הוא הגורם אלא ע״י שזהו העלאת מ״נ [מיין נוקבין] לבחי׳ תפארת והוא המאיר עי״ז להיות גילוי יקר תפארתו כנ״ל והיינו ומהללים לשם תפארתך היינו תפארת ומלכות כו׳:
And how does it cause it? Only because this is an elevation of mayin nukvin (feminine waters) to the level of Tiferes, and it is [Tiferes] that shines through this, so that there be a revelation of His precious glory, as mentioned above. And this is “and [we] praise the Name of Your Tiferes”: that is, Tiferes and Malchus, etc.
Praise works as an “elevation of feminine waters” (mayin nukvin), the Kabbalistic term for an arousal from below that evokes a response from above; it rises to Tiferes, which then shines and reveals His glory. In “the Name of Your Tiferes,” “Name” is Malchus and “Tiferes” is Tiferes, so this praise brings about their union.




Section 6 · ¶18–20
The fourth year
18ג ומכ״ז [ומכל זה] יובן ההפרש בין ג׳ שנים הראשונות של נטיעת האילן שרומז לז״א בארץ העליונה
3. From all this will be understood the difference between the first three years of the tree’s planting, which alludes to Z’eir Anpin (the emotive attributes) in the supernal Land,
Section 3 applies all this to orlah. The tree stands for Z’eir Anpin, the emotive attributes, “planted” in the supernal Land, which is Malchus, speech.


שהיא הדבור שאזי אין מאיר רק בחי׳ נה״י [נצח הוד יסוד] עד״מ חיצוניות הקול שכלול מג׳ בחי׳ אש רוח מים כנ״ל ואזי ההארה בהדבור מעט מזעיר כנ״ל.
which is speech: then only the level of Netzach, Hod and Yesod shines, like, by way of analogy, the outer dimension of the voice, which is composed of three aspects, fire, air and water, as mentioned above; and then the illumination in speech is very slight, as mentioned above.
In the first three years only Netzach, Hod and Yesod shine into speech, like the outer voice made of fire, air and water. Then the light in speech is very slight.


אבל בשנה הרביעית שהוא בחי׳ תפארת הנה עי״ז מאיר בהדבור תוספת אור מרובה על העיקר כו׳
But in the fourth year, which is the level of Tiferes, through this there shines into speech an added light that exceeds the principal, etc.,
In the fourth year, the level of Tiferes, an added light shines into speech, one that exceeds the original, basic light.


ונקרא יחוד קול ודבור79 ע״ד קול דודי דופק80 פתחי לי כו׳ קול דודי הנה זה בא מדלג81 כו׳ וזהו ענין הקל קול יעקב82 הוא בריח התיכון83 כו׳.
and this is called the union of voice and speech, in the manner of “The voice of my Beloved knocks: Open for me,” etc.; “The voice of my Beloved! Behold, he comes, leaping,” etc. And this is the matter of “The voice is the voice of Yaakov”: [Yaakov] is the middle bar, etc.
This is called the union of voice and speech, as in the Song of Songs, “The voice of my Beloved knocks.” Yaakov’s “voice” in “The voice is the voice of Yaakov” is Tiferes, the middle bar, since voice stands for the emotive attributes and speech for Malchus.




19ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] בת שלש שנים ויום84 אחד מתקדשת בביאה כו׳ כי מקודם אינה ראויה ליחוד ועד״ז הוא משארז״ל [מה שאמרו רבותינו זכרונם לברכה] בן שלש שנים הכיר אברהם85 את בוראו כו׳ וז״ש [וזהו שכתוב] וההוא איבא לא אשתלים באשלמותא עד תלת שנין.86
Therefore our Sages, of blessed memory, said, “A girl of three years and one day can be betrothed through cohabitation,” etc., for before then she is not fit for union. Along the same lines is what our Sages, of blessed memory, said: “At three years old Avraham recognized his Creator,” etc. And this is what is written: “And that fruit is not completed in its completeness until three years”;
Three years is a measure of readiness. The Mishnah sets three years and one day as the age from which a girl’s betrothal through union is valid, before which, the Alter Rebbe says, she is not fit for union; the Talmud says that Avraham recognized his Creator at three; and the Zohar says that fruit is not complete until three years.


שאין מאיר עליו מבחי׳ תפארת. שיהי׳ [שיהיה] ראוי לפאר את הקב״ה עליו באמור ברוך אתה הוי׳. עד שנה הרביעית כו׳.
for there does not shine upon it from the level of Tiferes, so that it be fit to glorify the Holy One, blessed be He, over it by saying, “Blessed are You, Havayah,” until the fourth year, etc.
Until the fourth year the light of Tiferes does not shine upon the fruit, so it is not yet fit for glorifying G-d over it with a blessing, “Blessed are You, Havayah.”


אך עיקר הענין הוא לפי שע״י עה״ד [עץ הדעת] טו״ר [טוב ורע] נתגברו הקליפות וכענין מ״ש בזח״א [בזהר חלק א] לך לך דע״ט סע״ב [סוף עמוד ב] ע״פ והכנעני אז בארץ8788 כי ארור כנען עבד עבדים8990 שהוא מג׳ קליפות הטמאות.
But the essence of the matter is that through the Tree of Knowledge of Good and Evil the kelipos (husks) grew strong, along the lines of what is written in the Zohar, Part I, Lech Lecha, folio 79, end of side b, on the verse “And the Canaanite was then in the land”: that “Cursed is Canaan, a slave of slaves,” for he is of the three impure kelipos.
The main reason, however, is that the sin of the Tree of Knowledge strengthened the kelipos. The Zohar on “And the Canaanite was then in the land” explains that the cursed serpent then ruled there, and Canaan, cursed as “a slave of slaves,” belongs to the three impure kelipos.




20ומחמת חטא הנ״ל היה לו אחיזה בארץ וע״ש בפ׳ נח דע״ג א׳ ב׳. אך זהו דוקא בג׳ שנים הראשונים שאין מאיר בהארץ שהוא עולם הדבור רק מבחי׳ נה״י [נצח הוד יסוד] שהוא בחי׳ צמצום והסתר
And because of the aforementioned sin he had a hold in the land; and see there, in Parshas Noach, folio 73, sides a and b. But this is only in the first three years, when there shines into the land, which is the world of speech, only from the level of Netzach, Hod and Yesod, which is a level of contraction (tzimtzum) and concealment;
Because of that sin, Canaan, a kelipah, had a hold in the land, as the Zohar on Noach develops. But its hold exists only in the first three years, when the land, the world of speech, receives only from Netzach, Hod and Yesod, a level of contraction and concealment.


אזי יש להם יניקה וכמ״ש בענין חרנה9192 מבחי׳ גרון נמשך חרון כו׳ וע״ד הנז׳ [הנזכר] בד״ה במדבר סיני93 בענין מדבר במ״ם פתוחה כו׳
then they have nurture, as is explained concerning “to Charan” (Charanah): from the level of garon (throat) is drawn charon (wrath), etc.; and along the lines of what is mentioned in the discourse beginning “In the wilderness of Sinai,” concerning midbar (wilderness) with an open mem, etc.
In such concealment the kelipos can draw nurture. Torah Ohr explains Yaakov’s going “to Charan” in this way: from the “throat” (garon) comes “wrath” (charon); a similar idea appears in the discourse on “In the wilderness of Sinai” about the word midbar.


אבל כשמאיר בהדבור מבחי׳ תפארת קו האמצעי תוספת אור אין להם יניקה כו׳ כי האור דוחה את החשך וכמ״ש כהמס דונג מפני אש94 יאבדו95
But when there shines into speech, from the level of Tiferes, the middle line, an added light, they have no nurture, etc., for light pushes away darkness, as it is written, “As wax melts before fire, they shall perish”
When the added light of Tiferes, the middle line, shines into speech, the kelipos have nothing to draw from, for light drives away darkness. As the Psalm says, they melt “as wax before fire.”


(כמ״ש בסש״ב [בספר של בינונים] פרק י״ט ועמ״ש בד״ה כיצד מרקדין96 גבי ובית הלל אומרים כו׳ ומ״ש בפ׳ צו בד״ה משמח חתן וכלה כו׳).
(as is explained in Sefer Shel Beinonim, chapter 19; and see what is written in the discourse beginning “How does one dance,” concerning “And Beis Hillel say,” etc.; and what is written in Parshas Tzav, in the discourse beginning “Who gladdens the groom and the bride,” etc.).
The parenthesis points to Tanya, chapter 19, which cites this verse for the kelipos becoming nothing before G-d’s light, and to two discourses about the joy of a wedding, the second in Parshas Tzav.


ולכן כ״ז [כל זה] הוא בעץ מאכל דוקא דוגמת עץ הדעת כו׳ והנה ע״י דחייה זו דאתכפיא סט״א [סטרא אחרא] כששובר תאוותו וממתין ג׳ שנים כו׳ עי״ז אסתלק יקרא דקוב״ה [דקודשא בריך הוא] להיות ובשנה הרביעית גילוי יקר תפארת גדולתו ית׳.
Therefore all this applies specifically to a tree for food, like the Tree of Knowledge, etc. Now, through this pushing away, in which the sitra achra (the other side) is subdued, when one breaks his desire and waits three years, etc., through this “the glory of the Holy One, blessed be He, is elevated,” so that “in the fourth year” there is a revelation of the precious glory of His greatness, may He be blessed.
This is why orlah applies only to fruit trees, which resemble the Tree of Knowledge. When a person masters his desire and waits three years, the sitra achra is subdued, and “the glory of the Holy One, blessed be He, is elevated”; the result is the fourth year’s revelation of His glory.




Section 7 · ¶21–23
Thanks to the Essence, praise to the Name
21וזהו ועתה מודים אנחנו לך ומהללים לשם תפארתך.97 כי הנה באמת זה שיהי׳ [שיהיה] אצילת מדת התפארת הוא ג״כ ע״י קדימת הצמצום ומקום פנוי המבואר בע״ח [בעץ חיים]
And this is [the meaning of] “And now we give thanks to You and praise the Name of Your Tiferes.” For in truth, the very emanation of the attribute of Tiferes is also through the prior tzimtzum (contraction) and the vacated space (makom panui) explained in Etz Chaim,
This explains the verse “We give thanks to You and praise the Name of Your Tiferes.” Even the emanation of Tiferes came only after the tzimtzum and the “vacated space” described in Etz Chaim.


שהרי מצד עצמו לאו מכל אלין מדות איהו כלל98 רק בשביל להיטיב לברואיו צמצם א״ע [את עצמו] במדות אלו כנודע.
for in Himself “He is not any of these attributes at all”; only in order to do good to His creatures did He contract Himself into these attributes, as is known.
In Himself G-d is not any of the attributes; He contracted Himself into them only in order to do good to His creatures. So Tiferes too is not His essence.




22וא״כ גם בחי׳ תפארת התהוותה לאחר הצמצום כשאר המדות רק שהיא מקור להן. ולכן נאמר מודים אנחנו לך ומהללים לשם תפארתך.99
If so, the level of Tiferes too came into being after the tzimtzum, like the other attributes, except that it is a source for them. Therefore it is said, “We give thanks to You and praise the Name of Your Tiferes.”
Tiferes came into being after the tzimtzum like the other attributes, though it is their source. Hence the verse makes two statements: thanking “You,” and praising “the Name of Your Tiferes.”


פי׳ לך היינו מהותו עצמותו ית׳ אין שייך רק הודאה ולא הילול כי הוא ית׳ נורא תהלות100 ולו דומיה תהלה.101
The meaning: to “You,” that is, His very being and essence, may He be blessed, only thanksgiving applies, not praise, for He, may He be blessed, is “awesome in praises,” and “to Him silence is praise.”
“You” is G-d’s very essence, to which only thanksgiving (hoda’ah), an acknowledgment of what is beyond us, applies, not praise. He is “awesome in praises,” too awesome to be praised, and for Him “silence is praise.”




23והתהלה אינו רק לבחי׳ שמו ית׳102 ולכן ממל׳ דא״ס נעשה כתר לאצי׳ כי אין ערוך לגבי א״ס שיהיה שייך באמת בחי׳ תפארת בהעצמות משבחי׳ שמשבחי׳ [שמשבחים] אותו העולמות וכו׳ וכענין אמת אמר אל יברא103 כו׳
Praise applies only to the level of His Name, may He be blessed. Therefore, from the Malchus of the Infinite One (Ein Sof) the Keser of Atzilus is made: for there is no comparison, in relation to the Infinite One, such that a level of Tiferes could truly apply in the Essence from the extolling with which the worlds extol Him, etc.; as in the matter of “Truth said, ‘Let him not be created,’” etc.
Praise reaches only G-d’s “Name.” This is why the Keser of Atzilus comes from the Malchus of the Infinite One rather than from His Tiferes: the worlds’ praise cannot truly produce glorification in the Essence. The Alter Rebbe compares this to the Midrash in which, when G-d was about to create man, Truth said, “Let him not be created.”


רק מבחי׳ מל׳ דא״ס נמשך מקור להיות כתר לאצילות רק אחר שנאצלו אצי׳ ע״ס [עשר ספירות] אזי מתפארת שבעליון נעשה כתר לתחתון כו׳
Rather, from the level of the Malchus of the Infinite One a source is drawn, to become Keser for Atzilus; only after the Ten Sefiros of Atzilus were emanated, then from the Tiferes of the higher the Keser of the lower is made, etc.
The rule that the Tiferes of a higher level becomes the Keser of the level below applies only once the ten Sefiros of Atzilus exist. At the very first step, from the Infinite One to Atzilus, the source is His Malchus.


והנה ענין מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] זהו כענין ברכה והודאה (כמ״ש בד״ה אלה פקודי המשכן)104 ולכן קיום מצות ל״ת [לא תעשה] דשלש שנים יהיה לכם ערלים כו׳ זהו כענין מודים אנחנו לך.
Now, the matter of the positive commandments and the prohibitive commandments is like the matter of blessing and thanksgiving (as is explained in the discourse beginning “These are the accounts of the Mishkan”). Therefore the fulfillment of the prohibition “Three years they shall be orlah for you,” etc., is like “We give thanks to You.”
Positive commandments correspond to blessing and prohibitions to thanksgiving, that is, acknowledgment, as the discourse on “These are the accounts of the Mishkan” explains. Keeping the prohibition of orlah for three years is therefore the “We give thanks to You” of the verse.


ועי״ז אח״כ ומהללים לשם תפארתך היינו יהיה כל פריו קדש הלולים ועמ״ש בת״א [בתורה אור] פ׳ מקץ בד״ה רני ושמחי בפי׳ נר הוי׳ נשמת אדם.105
And through this, afterwards, [comes] “and [we] praise the Name of Your Tiferes,” that is, “all its fruit shall be holy, for praises.” See what is written in Torah Ohr, Parshas Mikeitz, in the discourse beginning “Sing and rejoice,” on the explanation of “The lamp of Havayah is the soul of man”
After that comes “and praise the Name of Your Tiferes,” the fourth-year fruit that is “holy, for praises.” The Alter Rebbe refers to a Torah Ohr discourse that explains “The lamp of Havayah is the soul of man” together with the verse that follows here.


כל הנשמה תהלל106 יה. כי יתרון האור107 נמשך מן החו ל וכמ״ש בד״ה בשלח פרעה.108
[and] “Let every soul praise Yah.” For the advantage of light is drawn from the darkness, as is explained in the discourse beginning “When Pharaoh sent,”
The verse “Let every soul praise Yah” belongs with that explanation. The principle is that light gains its advantage from darkness, as the discourse on “When Pharaoh sent” explains.


בענין קליפה קדמה לפרי כו׳ ע״ש לכן ע״י קיום המצוה בשלש שנים דערלה עי״ז אח״כ פריו קדש כו׳
on the matter that “the kelipah (husk) precedes the fruit,” etc.; see there. Therefore, through the fulfillment of the mitzvah in the three years of orlah, through this, afterwards, its fruit is “holy,” etc.,
That discourse explains that “the kelipah precedes the fruit”: the husk comes first and the fruit after it. So too, keeping the mitzvah through the three years of orlah is what makes the fruit afterwards “holy.”


וכעין מ״ש ברבות בראשית פי״א [פרק י״א] ע״פ אשר ברא אלקים לעשות109 כל מה שנברא בשי״ב [בששת ימי בראשית] צריכים עשייה110 כו׳ דהיינו לתקן ע״ש.
similar to what is written in [Midrash] Rabbah, Bereshis, section 11, on the verse “which G-d created to make”: everything that was created in the six days of Creation requires making, etc., that is, to rectify; see there.
The Midrash says that everything created in the six days of Creation still needs “making,” further work to complete it; the Alter Rebbe explains this as rectification. The orlah years are such work on the fruit.


ועד״ז הוא מה שיחזקאל כשראה את המרכבה הקדושה כתיב וארא והנה רוח סערה111112 כו׳ ענן גדול ואש כו׳
Along these lines is [the fact] that when Yechezkel saw the holy Chariot, it is written, “And I looked, and behold, a stormy wind,” etc., “a great cloud and fire,” etc.
Yechezkel’s vision of the holy Chariot likewise begins with a stormy wind, a great cloud and fire, the kelipos that come first, before the holy vision itself.


(וע׳ זח״ב [זהר חלק ב׳] ויקהל דף ר״ג ע״א.113 ובפ׳ יתרו דס״ט ע״ב114 בענין מתוך הסנה.115 ורזא דא מי יתן טהור מטמא116117 כו׳ ע״ש ובספר עה״ק [עבודת הקודש] חלק רביעי פי״ט ובשל״ה [ובשני לוחות הברית] דקט״ז רע״ב [ריש עמוד ב] ודקל״ט ע״ב בד״ה ומברך המבדיל כו׳:)ד
(And see the Zohar, Part II, Vayakhel, folio 203, side a; and in Parshas Yisro, folio 69, side b, concerning “from within the thornbush,” and “The secret of this: ‘Who can bring the pure out of the impure,’” etc.; see there. And in the book Avodas HaKodesh, part four, chapter 19; and in the Shelah, folio 116, beginning of side b, and folio 139, side b, in the passage beginning “And he blesses: Who separates,” etc.)
The Zohar passages say the same: in Vayakhel the stormy wind stands before everything like a husk before the kernel, and in Yisro the holy fire appears “from within the thornbush,” for there is nothing pure except from within the impure. The Alter Rebbe adds Avodas HaKodesh and the Shelah.


ובשנה החמישית118 תאכלו את פריו להוסיף לכם תבואתו כו׳. בספר ש״א [שער א׳] שער ה׳ פי׳ שאז הוא בבחי׳ ה׳ אחרונה דשם הוי׳
4. “And in the fifth year you shall eat its fruit, so as to increase its yield for you,” etc. In the book Shaarei Orah, Gate 5, he explains that then it is in the level of the last hei of the Name Havayah.
Section 4, whose number (the letter ד) stands at the end of the previous part, turns to the fifth year, when the fruit may be eaten “to increase its yield.” Shaarei Orah says the fifth year corresponds to the last hei of the Name Havayah, which is Malchus.


וזהו ובשנה החמישית כו׳ והיינו כי בחי׳ מלכות נקראת לפעמים בשם דלי״ת ופעמים בשם ה׳
And this is [the meaning of] “And in the fifth year,” etc. That is, the level of Malchus is sometimes called by the name dalet and sometimes by the name hei.
Malchus is sometimes called dalet and sometimes hei. Dalet is the fourth letter and hei the fifth, matching the fourth and fifth years.


וזהו ענין יהודה שיש בו ד׳ וה׳ כו׳ (כמ״ש הרמ״ז [הרב משה זכות] ר״פ ויקרא119 וע׳ זח״ג [זהר חלק ג] חקת ק״פ ע״ב בענין ה׳ ד׳ הוות)120
And this is the matter of Yehudah, in which there are a dalet and a hei, etc. (as the Ramaz writes at the beginning of Parshas Vayikra; and see the Zohar, Part III, Chukas, folio 180, side b, on the matter of “she was a hei [and] a dalet”).
The name Yehudah contains the letters of the Name Havayah with an added dalet, so both dalet and hei are in it. As the Kehot note quotes him, the Ramaz explains that Malchus is a dalet when it stands behind Z’eir Anpin and a hei when it comes before him, citing the Zohar on Chukas.


ויש לבאר כאן עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] פ׳ וירא שם דבשנה הרביעית מקבלת משני שלישים של תפארת דהיינו עד החזה כו׳
And it can be explained here according to what the Ramaz writes on Parshas Vayera, there: that in the fourth year it receives from two thirds of Tiferes, that is, up to the chest, etc.,
According to the Ramaz, in the fourth year Malchus receives from two thirds of Tiferes, the part up to the chest, together with Netzach, Hod and Yesod.


ואז נקראת דלת שמקבלת מד׳ בחי׳ תנה״י [תפארת נצח הוד יסוד] אבל בשנה החמישית מקבלת גם משליש העליון של תפארת.
and then it is called dalet, for it receives from four (dalet) levels, Tiferes, Netzach, Hod and Yesod; but in the fifth year it receives also from the upper third of Tiferes.
Receiving from four levels, Tiferes, Netzach, Hod and Yesod, it is called dalet, whose value is four. In the fifth year it also receives from the upper third of Tiferes, and then it becomes a hei.




Section 8 · ¶24–28
The three thirds of Tiferes
24ואזי היא בחי׳ ה׳ ועמ״ש מענין זה בביאור ע״פ ושמתי כדכד121 שמשותיך122 בסופו. וביאור ענין שלישין אלו שבתפארת הענין כי המדה ת״ת [תפארת] עד״מ באדם למטה יש בה חב״ד [חכמה בינה ודעת] חג״ת [חסד גבורה תפארת] נה״י [נצח הוד יסוד].
And then it is the level of hei. See what is written on this matter in the explanation on the verse “And I will make your windows of kadkod,” at its end. The explanation of these thirds in Tiferes is that the attribute of Tiferes, by way of analogy in man below, contains Chochmah, Binah and Daas; Chesed, Gevurah and Tiferes; Netzach, Hod and Yesod.
Then Malchus is a hei. To explain the “thirds” of Tiferes, the Alter Rebbe looks at the trait of glorying in a person, which, like every attribute, contains three triads: intellect (Chochmah, Binah, Daas), emotion (Chesed, Gevurah, Tiferes) and expression (Netzach, Hod, Yesod).


חב״ד [חכמה בינה ודעת] הוא השכל והשגה למה יתפאר עד״מ כדי שישבחו ויכירו תפארתו וגדלו והתפארות שבלבו להתפאר הוא העצם חג״ת [חסד גבורה תפארת] שבה.123
Chochmah, Binah and Daas are the reasoning and comprehension of why he should glory, for example, so that they extol and recognize his glory and his greatness; and the glorying in his heart, [the urge] to glory, is the essence: the Chesed, Gevurah and Tiferes in it.
The intellect within this trait is the reasoning about why one should seek glory, for instance so that others will praise and recognize one’s greatness. The emotional core, the feeling and urge in the heart to be glorified, is its essence, its Chesed, Gevurah and Tiferes.




25ונה״י [ונצח הוד יסוד] הוא ההתפשטות שעושה מעשה להתפאר כענין בהראותו את עושר124 כבוד מלכותו ואת יקר תפארת גדולתו או מדבר
And Netzach, Hod and Yesod are the extension, in which he does a deed in order to glory, as in “when he showed the riches of his glorious kingdom and the precious glory of his greatness,” or speaks
The lower third, Netzach, Hod and Yesod, is glory’s outward extension: doing something in order to be glorified, as King Achashverosh displayed the riches of his kingdom, or saying words that let others recognize one’s worth.


דבורים שבהם יוכלו אחרים להכיר שבחו הרי המעשה או הדבורים שהכוונה בהם להתפאר מבחי׳ נה״י [נצח הוד יסוד] שבו לבר מגופא125 ואינו ערוך לעצמיות המדה.
words through which others can recognize his praiseworthiness. Thus the deed or the words whose aim is to glory are from the level of Netzach, Hod and Yesod in it, “outside the body,” and are not comparable to the essence of the attribute.
Such deeds and words are the Netzach, Hod and Yesod of glorying, “outside the body,” a phrase for which the Kehot note refers to the introduction of the Tikkunei Zohar. They bear no comparison to the essence of the trait.


או י״ל [יש לומר] באופן אחר כמו עד״מ שיש התפארות מן עשייה שהתפארות הלז הוא מדבר שחוצה לו ונפרד מעצמיות
Or it may be explained in another way: as, by way of analogy, there is glorying from making, and this glorying is from something outside him and separate from [his] essence,
A second way to see the three thirds: glory that comes from something one has made comes from something outside oneself, separate from one’s essence.


כמו התפארות שיפואר וישובח במעשיו שיעשה כלי נאה וציור נאה שיכירו כח הפועל וישבחוהו הרי עיקר השבח בו מצד הכלי ויופי מלאכתה וה״ז [והרי זה] רחוק מאד מתפארת ושבח עצמיות הפועל
like the glorying of being glorified and extolled for his works, that he makes a beautiful vessel and a beautiful picture, so that they recognize the maker’s power and extol him. Here the main acclaim of him is on account of the vessel and the beauty of its workmanship, and this is very far from the glory and acclaim of the maker’s own essence,
When a craftsman is praised for a beautiful vessel or painting, the praise is really for the object and its workmanship. It is very far from praise of the craftsman’s own self.


שהרי אין זה שבח אלא מה שיכול לעשות כמה כלים נאים והכלי הוא מובדל ממנו שאינו אלא התפשטות מכחו
for this is acclaim only for his being able to make many beautiful vessels, and the vessel is separate from him, being only an extension of his power.
Such praise says only that he can make fine vessels; the vessel is separate from him, merely an extension of his skill.


אבל כשישבחוהו בדבר שמעצמותו כגון שישבחו ויפארו את קולו שהוא ערב מאד תאיר ביותר עצמות מדת התפארות בזה ממה שיפארו וישבחו את מכתבו וציורו וכדומה וכן כששיבחו את גופו ובשרו שהם יפים מאד.
But when they extol him for something that is of his very self, for example, that they extol and glorify his voice, that it is very sweet, the essence of the attribute of glorying will shine more in this than when they glorify and extol his handwriting and his drawing and the like; and so too when they extol his body and his flesh, that they are very beautiful.
Praise for something that is part of the person, such as a sweet voice, or his body and appearance, arouses the essence of his glorying far more than praise of his handwriting or drawings.




26ומכש״כ [ומכל שכן] כשיפארו את חב״ד [חכמה בינה ודעת] שלו כל שהשבח והתפארת בדבר קרוב אל עצמותו תתעורר ביותר עצמות המדה וכל שהתפארת בדבר רחוק יותר מעצמותו יהיה יותר מבחי׳ נה״י [נצח הוד יסוד] שבו.
And all the more so when they glorify his Chochmah, Binah and Daas. Whenever the acclaim and the glory are for something close to his essence, the essence of the attribute is aroused more; and whenever the glory is for something farther from his essence, it will be more from the level of Netzach, Hod and Yesod in him.
Praise of a person’s intellect, his Chochmah, Binah and Daas, arouses his glorying most of all. The rule: the closer the praised thing is to his essence, the more the essence of the trait is aroused; the farther, the more it stays at the level of Netzach, Hod and Yesod.


ועד״ז י״ל [יש לומר] פי׳ ומבחר שלישיו126 דפרעה טבעו בים סוף כו׳ היינו גם שליש העליון חב״ד [חכמה בינה ודעת] שבו כמ״ש במ״א.
Along these lines one can explain the meaning of “and the choicest of his shalishim (officers)” of Pharaoh “were drowned in the Sea of Reeds,” etc.: that is, even the upper third (shelish), the Chochmah, Binah and Daas in him, as is explained elsewhere.
The Song at the Sea says “the choicest of his shalishim (officers)” of Pharaoh drowned, and shalish also means “a third.” The Alter Rebbe reads it as Pharaoh’s upper third, his Chochmah, Binah and Daas, drowned as well.




27ומובן למשכיל שהמדה ת״ת [תפארת] אינה מהות מדה ממש כשאר המדות שהם עצם המשכת דבר מה כמו חסדים או גבורות
It is understood by the discerning that the attribute of Tiferes is not the substance of an actual attribute like the other attributes, which are the very drawing forth of something, such as kindnesses (chasadim) or severities (gevuros);
Tiferes is not an attribute with a content of its own, the way Chesed (giving) and Gevurah (restraint) each draw forth something definite.


אבל התפארת היא מדה כוללת שישנה בכל המדות שאינה רק ענין הכוונה והתועלת בכל מדה למה תימשך ולאיזה צורך
rather, Tiferes is an encompassing attribute, present in all the attributes, for it is only the matter of the intent and the purpose in each attribute: why it should be drawn forth, and for what need.
Tiferes is present in every attribute as its purpose: why it is expressed, and to what end. This is why it is called an encompassing attribute.


כמו להשפיע חסד כדי שיכיר המקבל טובו וחסדו ה״ז [הרי זה] ת״ת [תפארת] שבחסד וכן ת״ת [תפארת] שבחכמה הכוונה בהשפעת השכל
For example, to bestow kindness so that the recipient recognize his goodness and his kindness: this is the Tiferes in Chesed. And so too the Tiferes in Chochmah is the intent, in bestowing intellect,
Giving kindness so that the recipient will recognize the giver’s goodness is the Tiferes within Chesed. Giving over wisdom so that others recognize one’s wisdom is the Tiferes within Chochmah.


כדי שיכירו חכמתו ואפילו לרצון ישנה מדת תפארת למה ירצה כך וכמש״ל [וכמה שכתוב לעיל] בענין נתאווה הקב״ה להיות לו דירה בתחתונים127 (ועיין בש״א [בשער א׳] שער ה׳). ועד״מ זה יובן הנמשל למעלה.
that they recognize his wisdom. Even the will has an attribute of Tiferes: why he should will so; as is explained above on the matter of “The Holy One, blessed be He, desired to have a dwelling place among the lower realms” (and see Shaarei Orah, Gate 5). By way of this analogy the analogue Above will be understood:
Even will has its Tiferes, the reason why one wants something, as with G-d’s desire for a dwelling place among the lower realms, explained above as His wish that His glory be revealed. With this analogy the Alter Rebbe turns to Tiferes Above.


שבחי׳ תפארת גדולתו ית׳ שבאצי׳ שייך בה ג״כ ג׳ שלישין היינו שהדבור עליון מדת מלכותו ית׳ מקבל תחלה רק משליש התחתון של תפארת
that the level of the Tiferes of His greatness, may He be blessed, in Atzilus also has three thirds; that is, the supernal speech, the attribute of His Malchus, may He be blessed, receives at first only from the lower third of Tiferes,
Tiferes in Atzilus, the glory of G-d’s greatness, also has three thirds. Supernal speech, His Malchus, receives at first only from the lowest third.


כי מה שיוכל להתגלות בדבור להנבראים הוא הבחי׳ היותר תחתונה מיקר תפארת גדולתו ית׳ וכמאמר תתברך בשמים ממעל128 ועל הארץ מתחת על כל שבח מעשה ידיך כו׳ יפארוך סלה.
for what can be revealed through speech to the created beings is the lowest level of the precious glory of His greatness, may He be blessed; as in the saying, “May You be blessed in the heavens above and on the earth below, for all the acclaim of the work of Your hands,” etc., “they will glorify You, Selah.”
Speech can reveal to created beings only the lowest level of His glory. The morning blessing of Yotzer says this, quoted here without the Name, as the Kehot note points out: He is blessed in heaven and earth “for all the acclaim of the work of Your hands.”


שכל העולמות שמים וארץ מן הארץ לרקיע ת״ק שנה אינה אלא בחי׳ מעשה ידיך שכמו במעשה ידי אדם עד״מ אינו מלובש אלא כח המעשה.
For all the worlds, heavens and earth—from the earth to the firmament is five hundred years—are only the level of “the work of Your hands”: just as, by way of analogy, in the work of a person’s hands only the power of action is enclothed,
All the worlds, heaven and earth with their vast distances, are only “the work of His hands.” In a person, the work of the hands carries only the power of action.


שהוא הכח היותר פחות שבכחות הנפש כו׳ כך החיות המלובש בכל העולמות אינו אלא בחי׳ כח המעשה. שאינו נוגע לעצמות ומהות כו׳ כמ״ש כ״ז [כל זה] בד״ה בחודש השלישי129 לצאת בנ״י [בני ישראל].
which is the lowest power among the powers of the soul, etc., so the life-force enclothed in all the worlds is only the level of the power of action, which does not touch the essence and being, etc., as all this is explained in the discourse beginning “In the third month after the children of Israel went out.”
Action is the lowest of the soul’s powers; likewise, the life-force in all the worlds is only G-d’s “power of action,” which does not touch His essence. The Alter Rebbe refers to the Torah Ohr discourse on “In the third month.”


נמצא אשר כל מה שיוכלו הנבראים להלל ולשבח את הקב״ה במה שברא כל העולמות מאין ליש.
It follows that all that the created beings can praise and extol the Holy One, blessed be He, for is that He created all the worlds from nothing into something.
So all that creatures can praise G-d for is His creating the worlds from nothing, the lowest third of His glory.




28וזהו ענין פרק שירה שאומרים הנבראים וכן שיר המלאכים כל בעלי השיר130 יוצאים בשיר.131 הרי כל השגתם רק בבחי׳ שבח מעשה ידיך והרי זה כמו עד״מ מי שהוא חכם מופלא עד להפליא.
And this is the matter of Perek Shirah, which the creatures recite, and likewise the song of the angels: “All the masters of song go out with song.” Thus all their comprehension is only at the level of “the acclaim of the work of Your hands.” This is like, by way of analogy, someone who is wise, wondrous beyond all wonder,
Perek Shirah, the song each creature sings, and the song of the angels are praise at this level: they praise G-d for His works. The words “All the masters of song go out with song” come from a Mishnah about animals and their neck-chains (shir); the Alter Rebbe reads them, as in Torah Ohr, as the creatures’ song.


ומשבחים אותו רק במה שיוכל לכתוב או לצייר יפה. שזהו הבחינה היותר אחרונה שבו ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] אין צור כאלקינו132133 אין צייר כאלקינו כו׳
and they extol him only for what he can write or draw beautifully, which is the very last level in him. Along these lines our Sages, of blessed memory, said, “‘There is no rock (tzur) like our G-d’: there is no artist (tzayar) like our G-d,” etc.
It is like praising a great sage only for his fine handwriting or drawing, the lowest thing about him. The Sages similarly read “There is no rock (tzur) like our G-d” as “there is no artist (tzayar) like our G-d,” praise for His craftsmanship.


ועד״זארז״ל פ״ה דברכות דל״ג ע״ב משל למלך ב״ו [בשר ודם] שהיו לו אלף אלפים דינרי זהב134 והיו משבחים אותו בשל כסף והלא גנאי הוא לו כו׳ ע״ש.
Along these lines our Sages, of blessed memory, said (Berachos, chapter 5, folio 33, side b): “A parable: a king of flesh and blood who had a thousand thousand gold dinars, and they were extolling him for silver ones; is this not a disgrace to him?” etc.; see there.
The Talmud’s parable makes the point sharply: praising a king who owns a million gold coins for his silver is no compliment but a disgrace.


(ועיין מזה בשל״ה [בשני לוחות הברית] במסכת תמיד שלו דרנ״ו ע״ב וד׳ רנ״ז ע״א שהאריך בזה). וזהו ענין הפי׳ שהדבור עליון מקור דבי״ע מקבל משליש התחתון של מדת התפארת שבאצילות שהוא עד״מ שבח מעשה ידיך כו׳ כנ״ל.
(And see on this in the Shelah, in his Tractate Tamid, folio 256, side b, and folio 257, side a, where he discusses this at length.) And this is the meaning of the explanation that the supernal speech, the source of Beriah, Yetzirah and Asiyah, receives from the lower third of the attribute of Tiferes of Atzilus, which is, by way of analogy, “the acclaim of the work of Your hands,” etc., as mentioned above.
The Shelah discusses this at length. This, then, is what it means that supernal speech, the source of the lower worlds, receives from the lowest third of Tiferes: it corresponds to praise for “the work of Your hands.”


ואפשר לומר ענין ג׳ שלישין דתפארת ע״ד שכללות העולמות נחלקים לג׳ בחי׳ היינו עולמות בי״ע ועולם האצילות ועולמות שלמעלה מאצילות.
And one may explain the matter of the three thirds of Tiferes along the lines that the worlds as a whole are divided into three levels: the worlds of Beriah, Yetzirah and Asiyah; the World of Atzilus; and the worlds that are above Atzilus.
A second account of the three thirds: all the worlds divide into three tiers, the lower worlds (Beriah, Yetzirah and Asiyah), Atzilus, and the worlds above Atzilus.




Section 9 · ¶29–31
Tiers of worlds and two praises
29וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] שט בח״י אלף עולמות135 שאינן כו׳ שהם מבחי׳ אין אשר והחכמה מאין תמצא136 כו׳ ועמ״ש הרמ״ז [הרב משה זכות] פ׳ שלח דקנ״ט סע״א [סוף עמוד א] בפי׳ המאמר תלת עלמין אית ליה לקוב״ה [לקודשא בריך הוא].137
As our Sages, of blessed memory, said, “He travels through eighteen thousand worlds,” “which are not (she’einan),” etc.; these are from the level of ayin (nothing), as in “And wisdom, from ayin (nothing) it is found,” etc. And see what the Ramaz writes on Parshas Shelach, folio 159, end of side a, on the explanation of the saying, “The Holy One, blessed be He, has three worlds.”
The Talmud says G-d travels through eighteen thousand worlds, reading the verse’s “thousands of shin’an” as she’einan, “which are not.” The Alter Rebbe takes these as worlds of ayin, “nothing,” beyond all grasp, as in “wisdom comes from ayin”; and he cites the Ramaz on the Zohar’s saying that the Holy One has three worlds.


אשר בכל עולם מג׳ מיני עולמות הנ״ל מתגלה יותר מיקר תפארת גדולת אור א״ס ב״ה שאין ערוך הגילוי שבבי״ע לגבי הגילוי שבאצילות
For in each world of the three kinds of worlds mentioned above, more of the precious glory of the greatness of the Infinite Light (Or Ein Sof), blessed be He, is revealed: the revelation in Beriah, Yetzirah and Asiyah bears no comparison to the revelation in Atzilus,
Each of these three tiers reveals more of the glory of the Infinite Light than the one below it; what is revealed in the lower worlds is nothing compared with Atzilus.


וכמ״כ [וכמו כן] אין ערוך הגילוי שבאצי׳ לגבי הגילוי שבעולם הא״ס כו׳ ועמ״ש ע״פ הדר כבוד הודך138 ודברי נפלאותיך אשיחה139 כו׳.
and likewise the revelation in Atzilus bears no comparison to the revelation in the World of the Infinite, etc. See what is written on the verse “The splendor of the glory of Your majesty, and the words of Your wonders I will speak,” etc.
In turn, the revelation in Atzilus is nothing compared with the worlds of the Infinite above it. The Alter Rebbe refers to an explanation of the verse “The splendor of the glory of Your majesty.”




30וזהו ענין ג״פ [ג׳ פעמים] קדוש140 ועמ״ש סד״ה ועשית בגדי קדש141142 שבתיקון ועשיית בגדי אהרן יש ג׳ בחינות ומדרגות.
And this is the matter of “holy” three times. See what is written at the end of the discourse beginning “And you shall make holy garments,” that in the preparation and making of Aharon’s garments there are three levels and grades.
The threefold “holy, holy, holy” corresponds to these three tiers. The discourse on “And you shall make holy garments” also finds three levels in Aharon’s garments.


אך כ״ז [כל זה] רק בבחי׳ האור המאיר בעולמות אבל בעצמותו ית׳ אין שייך שום השגה רק מודים אנחנו לך.143 ומה שאנו מהללים זהו לשם תפארתך כו׳ כנ״ל.
But all this is only in the level of the light that shines in the worlds; but with regard to His Essence, may He be blessed, no comprehension at all applies, only “We give thanks to You.” And what we praise is “the Name of Your Tiferes,” etc., as mentioned above.
All three tiers concern only the light that shines in worlds. G-d’s essence is beyond any comprehension, so to it applies only “We give thanks to You,” and our praise is directed to “the Name of Your Tiferes.”




31והנה בשנה ה רביעית מקבלת כנס״י [כנסת ישראל] משליש האחרון של מדת תפארתו ית׳ והרמ״ז [והרב משה זכות] כ׳ [כתב] משני שלישין כו׳ היינו מה שהנבראים יוכלו להלל את הקב״ה שנק׳ שבח מעשה ידיך כו׳
Now, in the fourth year the Congregation of Israel receives from the last third of His attribute of Tiferes, may He be blessed—and the Ramaz writes, from two thirds, etc.—that is, what the created beings can praise the Holy One, blessed be He, for, which is called “the acclaim of the work of Your hands,” etc.,
In the fourth year Knesses Yisrael receives from the lowest third of Tiferes, or, according to the Ramaz, from two thirds. This is the praise creatures are able to give, “the acclaim of the work of Your hands.”


כנ״ל וזהו ענין הלולים לה׳144 והלולים לשון רבים היינו שני בחי׳ הילול זהו ב׳ שלישי תפארת כו׳ משא״כ למעלה מזה אין להם השגה.
as mentioned above. And this is the matter of “praises (hillulim) to Havayah”: hillulim is in the plural, meaning two levels of praise, which are the two thirds of Tiferes, etc.; whereas above this they have no comprehension.
Hence “praises (hillulim) to Havayah”: the word is plural, meaning two kinds of praise, the two thirds of Tiferes. Beyond that, creatures have no comprehension.


אלא שעי״ז נמשך אח״כ גם מבחי׳ שליש העליון של מדת תפארתו ית׳ וזהו ובשנה החמישית כו׳ להוסיף לכם תבואתו145 היינו תוספת האור הבא מלמעלה.
But through this, afterwards, there is drawn also from the level of the upper third of His attribute of Tiferes, may He be blessed. And this is [the meaning of] “And in the fifth year,” etc., “so as to increase its yield for you”: that is, the additional light that comes from above.
Yet through this praise, light then comes from the upper third of Tiferes as well. This is the fifth year’s “to increase its yield”: added light from above.




Section 10 · ¶32–33
The fifth year’s increase
32ואזי היא בבחי׳ ה״א. מה שבחי׳ דלי״ת הוא לשון דלות ועניות לגבי בחי׳ זו דה״א.
And then it is in the level of hei, whereas the level of dalet is an expression of poverty (dalus) and lack in relation to this level of hei.
In the fifth year Malchus is a hei. The name dalet suggests dalus, poverty, compared with the fuller hei.


ומזה יובן בתוספת ביאור מ״ש בד״ה ראו כי146 ה׳ נתן לכם השבת בענין בה״א [בית הלל אומרים] נברא העוה״ז147
From this will be understood, with further explanation, what is written in the discourse beginning “See that Havayah has given you the Shabbos,” concerning “with the hei this world was created,”
This adds to what is explained in the discourse on “See that Havayah has given you the Shabbos,” about the Sages’ teaching that this world was created with the letter hei.


וצריך להמשיך גילוי בחי׳ ה׳ זה והיינו ע״ד המבואר כאן וז״ש [וזהו שכתוב] לעבדה ולשמרה148 בשני ההי״ן
and [that] one must draw down the revelation of this level of hei; and this is along the lines of what is explained here. And this is [the meaning of] what is written, “to work it and to guard it,” with the two hei’s;
One must draw down the revelation of that hei, as explained here. The words “to work it and to guard it” (le’ovdah ulshomrah), said of Adam in Eden, each end with a hei, hinting at two hei’s.


והיינו המשכת ה׳ עילאה בחי׳ י״ה והמשכת ה׳ תתאה ו״ה כו׳ ועיין בע״ח [בעץ חיים] שער ל״א פ״ז [פרק ז׳] מ״ש ע״פ ארבע הידות יהיה לכם והחמישית לפרעה.149150
that is, drawing down the upper hei, the level of yud-hei, and drawing down the lower hei, vav-hei, etc. And see in Etz Chaim, Sha’ar 31, chapter 7, what is written on the verse “four parts shall be yours, and the fifth to Pharaoh.”
The two hei’s are the upper hei (yud-hei, Chochmah and Binah) and the lower hei (vav-hei, Z’eir Anpin and Malchus). Etz Chaim discusses this on Yosef’s words, “four parts shall be yours, and the fifth to Pharaoh.”


(ועמ״ש מזה בביאור ע״פ צאינה וראינה151 כו׳ בסופו ומ״ש סד״ה קדש ישראל לה׳).152153 וזהו הוד והדר לפניו154 עוז וחדוה במקומו155156 (בד״ה א׳ סי׳ י״ו כ״ז).
(And see what is written on this in the explanation on the verse “Go out and see,” etc., at its end, and what is written at the end of the discourse beginning “Israel is holy to Havayah.”) And this is [the meaning of] “Majesty (hod) and splendor (hadar) are before Him; strength and joy are in His place” (Divrei HaYamim I, chapter 16, [verse] 27).
The parenthesis adds two more places where this is discussed. Then comes the verse “Majesty and splendor are before Him; strength and joy are in His place,” from Divrei HaYamim.


ופי׳ הוד והדר לפניו יש לפרש על ענין השיר שהמלאכים מרננים ומשבחים לפניו כדמשמע ברבות בפתיחתא דאיכה דנ״ה ע״א שאמרו המלאכים כתיב הוד והדר לפניו ואתה אומר כדין כו׳ ע״ש.
And the meaning of “Majesty and splendor are before Him” can be explained as referring to the song that the angels sing and extol before Him, as is implied in [Midrash] Rabbah, in the Introduction (Pesichta) to Eichah, folio 55, side a, where the angels said, “It is written, ‘Majesty and splendor are before Him,’ and You say thus?” etc.; see there.
“Majesty and splendor before Him” can mean the song and praise of the angels. The Midrash in the introduction to Eichah implies this: the angels said, “It is written, ‘Majesty and splendor are before Him,’ and You speak thus?”


ומזה נמשך עוז וחדוה במקומו שהתענוג נמשך מביטול היש כמ״ש בד״ה את קרבני לחמי157158 בענין לויתן זה יצרת לשחק בו159 כו׳
From this is drawn “strength and joy in His place,” for delight is drawn from the nullification of the yesh (bittul hayesh), as is explained in the discourse beginning “My offering, My bread,” concerning “This Leviathan You formed to play with,” etc.
From that praise comes “strength and joy in His place,” for G-d’s delight comes from the self-nullification of created beings, as explained on “This Leviathan You formed to play with.”


וכן בגמרא (פ״ק [פרק קמא] דחגיגה דף ה׳ ע״ב) פירשו הוד והדר לפניו דמיירי בבתי בראי160 כו׳.
So too in the Gemara (Chagigah, chapter 1, folio 5, side b) they explained that “Majesty and splendor are before Him” speaks of the outer chambers, etc.
The Talmud also says this verse speaks of the “outer chambers”: there, before Him, is only joy, while His weeping is in the inner chambers. Praise is thus an outer level, yet it brings joy within.


והיינו כי ידוע שהתפשטות המדה היא העלאת מ״נ [מיין נוקבין] אל העצמיו׳ [העצמיות] עד״מ באדם כאשר יפארו זולתו תתעורר בלבו עצמיות התפארות ועפ״ז [ועל פי זה] יובן דההוד והדר אשר לפניו גורם עוז וחדוה במקומו
That is, it is known that the extension of the attribute is an elevation of mayin nukvin (feminine waters) to the essence. By way of analogy, in a person: when others glorify him, the essence of glorying is aroused in his heart. Accordingly it will be understood that the majesty and splendor that are before Him cause strength and joy in His place,
An attribute’s outward expression acts as “feminine waters” that rise and arouse its essence: when others glorify a person, his own inner sense of glory is stirred. So “majesty and splendor before Him,” the outward praise, causes “strength and joy in His place,” within.


כי עי״ז הם מוסיפין אורות הת״ת [התפארת] דאצי׳ העצמי בבחי׳ אצי׳ וזהו להוסיף לכם תבואתו ב׳ שלישי עליונים דת״ת [דתפארת] בשנה החמישית.161
for through this they add the lights of the essential Tiferes of Atzilus, in the level of Atzilus. And this is “so as to increase its yield for you”: the two upper thirds of Tiferes, in the fifth year.
Through this praise the lights of the essential Tiferes of Atzilus are added. This is the fifth year’s “to increase its yield”: the two upper thirds of Tiferes.




33ואפ״ל [ואפשר לומר] עוד כי ג׳ שנים הראשונות הם כנגד בי״ע שהדבור עליון מוסתר בהם והם יש ודבר נפרד בפ״ע [בפני עצמו].
One can say further that the first three years correspond to Beriah, Yetzirah and Asiyah, in which the supernal speech is hidden, and they are a yesh (something) and a thing separate unto itself.
Another interpretation: the three years correspond to the three lower worlds, Beriah, Yetzirah and Asiyah, where supernal speech is hidden and creatures feel themselves to be separate beings (yesh).


והיינו כשאין יחוד בי״ע עם אצילות דהיינו יחוד זו״נ [זעיר אנפין ונוקבא] כמ״ש כרוב אחד מקצה מזה.162 (עיין בת״א [בתורה אור] ס״פ תרומה).
That is, when there is no union of Beriah, Yetzirah and Asiyah with Atzilus, that is, the union of Z’eir Anpin and Nukva, as it is written, “one cherub at the end on one side.” (See Torah Ohr, end of Parshas Terumah.)
This is the state when the lower worlds are not united with Atzilus, the union of Z’eir Anpin and Nukva being absent. The verse “one cherub at the end on one side” is cited for this union, and Torah Ohr at the end of Terumah discusses it.


וה״ע [וזהו ענין] מיעוט הירח כשאין יחוד שמשא וסיהרא ואזי הג״ק [הג׳ קליפות] יונקים ממנה. אבל ובשנה הרביעית זהו נגד עולם האצילות שהמל׳ מקור דבי״ע מתייחדת עם ז״א דאצי׳
And this is the matter of the diminution of the moon, when there is no union of the sun and the moon (shimsha vesihara), and then the three kelipos draw nurture from her. But “And in the fourth year” corresponds to the World of Atzilus, in which Malchus, the source of Beriah, Yetzirah and Asiyah, is united with Z’eir Anpin of Atzilus;
This is the “diminution of the moon,” when sun and moon, Z’eir Anpin and Malchus, are not united and the three impure kelipos feed from the moon. The fourth year corresponds to Atzilus, where Malchus, the source of the lower worlds, is united with Z’eir Anpin.


והוא ענין המשכת הביטול העליון דמ״ה [דשם מ״ה] בהנבראים ע״ד מה ראו על ככה163 ומה הגיע אליהם אזי יהיו כל פריו קדש הלולים.
and this is the matter of drawing down the supernal self-nullification (bittul) of Mah into the created beings, in the manner of “What (mah) did they see concerning this, and what (mah) came upon them”; then “all its fruit” will be “holy, for praises,”
This union draws into creatures the supernal self-nullification of Mah (“what?”), the sense of being nothing; the twice-repeated mah (“what”) in the verse from Esther alludes to it. Then all its fruit becomes “holy, for praises.”


להיות יחודים עליונים יחוד י״ה ויחוד ו״ה כו׳ ועמ״ש ע״פ מי מנה בענין ומספר את רובע ישראל164 ויש לקשרו עמש״ל [עיין מה שכתוב לעיל] דבג׳ שנים הראשונות מקבלת מחיצוני׳ [מחיצוניות] המדות
so that there be supernal unions: the union of yud-hei and the union of vav-hei, etc. See what is written on the verse “Who has counted,” concerning “and numbered the fourth part (rova) of Israel.” And this can be connected with what is written above: that in the first three years it receives from the outer dimension of the attributes,
The result is the supernal unions of yud-hei and vav-hei. The verse “or numbered the fourth (rova) of Israel” is cited for the fourth; and this links with the earlier explanation that in the first three years Malchus receives from the outer level of the attributes.


שהם בחי׳ נה״י [נצח הוד יסוד] ובשנה הרביעית מקבלת מהפנימי׳ [מהפנימיות / מהפנימית] משליש ת״ת [תפארת] אשר ד׳ בחי׳ תנה״י [תפארת נצח הוד יסוד] הם ג״כ בחי׳ אבי״ע [אצילות בריאה יצירה עשיה] שבז״א כו׳
which are the level of Netzach, Hod and Yesod, and in the fourth year it receives from the inner dimension, from a third of Tiferes; for the four levels Tiferes, Netzach, Hod and Yesod are also the level of Atzilus, Beriah, Yetzirah and Asiyah within Z’eir Anpin, etc.
The outer level is Netzach, Hod and Yesod, and in the fourth year Malchus receives from the inner level, a third of Tiferes. The four, Tiferes, Netzach, Hod and Yesod, are also the four worlds within Z’eir Anpin, so the two interpretations fit together.


ועפ״ז [ועל פי זה] י״ל [יש לומר] בחי׳ ובשנה החמישית כו׳ להוסיף לכם זהו תוספת אור הנמשך מקוצו של יו״ד דשם הוי׳ והוא בחי׳ הכתר כו׳
Accordingly one can explain the level of “And in the fifth year,” etc.: “to increase for you” is an addition of light drawn from the tip (kotz) of the yud of the Name Havayah, which is the level of Keser, etc.;
The fifth year’s “to increase for you” is an added light from the tip of the yud of the Name Havayah, which is Keser, the level above all the Sefiros.


ומשם דוקא נמשך תוספת האור להוסיף לכם כו׳ ועמ״ש במ״א בענין יוסף שנקרא כן ע״ש תוספת האור כו׳.
and specifically from there the additional light is drawn, “to increase for you,” etc. See what is written elsewhere about Yosef, who is so named on account of the addition (tosefes) of light, etc.
Added light comes specifically from there. Yosef is named for such “addition” (from lehosif, to add).


וזהו ויוסף הורד165 כו׳ ע״י ששם עלו שבטים כו׳ להודות166 כו׳ שע״י העלאה זו נמשך תוספת האור מבחי׳ יסוד דא״ק [דאדם קדמון] שהוא ג״כ ענין הוד והדר לפניו.167
And this is [the meaning of] “And Yosef was brought down,” etc., through “For there the tribes went up,” etc., “to give thanks,” etc.: for through this ascent an addition of light is drawn from the level of Yesod of Adam Kadmon, which is also the matter of “Majesty and splendor are before Him,”
“Yosef was brought down” to Egypt and the tribes’ going up “to give thanks” are connected: through that ascent of thanksgiving, added light comes from the Yesod of Adam Kadmon, the primordial level above Atzilus. This too is “majesty and splendor before Him.”


בחי׳ הדר כו׳. (ועיין עוד מענין פסוק ונטעתם כל עץ מאכל168 ברבות פ׳ נשא פ״י [פרק י׳ / פרשה י׳] דרל״ו ד׳ ובפ׳ שלח לך. ובשה״ש [ובשיר השירים] רבה בפ׳ שוקיו עמודי שש169 וס״פ חכו ממתקים):170
the level of “splendor (hadar),” etc. (And see further on the matter of the verse “and you shall plant any tree for food” in [Midrash] Rabbah, Parshas Nasso, section 10, folio 236d, and in Parshas Shelach Lecha; and in Shir HaShirim Rabbah, on “His legs are pillars of marble,” and at the end of “His palate is most sweet.”)
The level is “splendor” (hadar). The maamar closes by referring to further Midrashim on the verse “and you shall plant any tree for food” in Bamidbar Rabbah and Shir HaShirim Rabbah.



In one’s avodah
The maamar draws two lessons. Restraint comes before praise: by breaking one’s desire and waiting, as with orlah, a person subdues the sitra achra, and this is the “We give thanks to You” that acknowledges G-d beyond understanding; only then does the fourth year’s “praise” follow, the revelation of His glory in what one enjoys. And praising G-d by His Names is not empty words: like praising a person by the name of his kindness, it draws down the revelation of the attribute it names.
Questions for discussion
	Why does the Alter Rebbe say that our praise reaches only G-d’s “Name”? How does the analogy of praising an angry friend for his kindness help, and where does it fall short?
	How does the maamar reconcile the Ramaz’s explanation of orlah (Netzach, Hod and Yesod versus Tiferes) with that of the Pardes (the three impure kelipos)?
	What does it mean that Tiferes has no content of its own but is “the intent and purpose” within every attribute?
	Why is keeping the prohibition of orlah compared to “We give thanks to You,” and the fourth-year fruit to “and praise the Name of Your Tiferes”?
	How does outward praise, “majesty and splendor before Him,” bring about inner joy, “strength and joy in His place”?

Sources and references
Notes
Paragraph 1
1וכי תבואו
The note first refers the reader to a note of the Rebbe printed earlier in this edition’s notes and references, on 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. באוה״ת קדושים ע׳ קלו. קמג. כרך-ד ע׳ א׳עא הערות. ד״ה קדושים תהיו דתקס״ב ושם פי׳ שמקודם ירידתם הי׳ בבחי׳ צדיקים וע״י ירידתם בגוף נעשו בחי׳ בע״ת, ובמקום שבע״ת עומדין כו׳, וזהו כענין המים שע״י עברם בעפר הארץ נעשים מ״ח אלא שלזה צ״ל חפירה וכרי׳, והיינו ע״י תומ״צ, הובא באור התורה פ׳ וישב (רנד, ב). [כ].
2וכי תבואו אל הארץ ונטעתם כל עץ מאכל
“When you come into the land and plant any tree for food, you shall treat its fruit as orlah; three years it shall be orlah for you, it shall not be eaten.” This is the mitzvah the whole maamar explains.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ובשנה הרביעית
“And in the fourth year all its fruit shall be holy, for praises to Havayah.” The maamar asks what these “praises” are and what they accomplish.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4מי יגלה עפר מעיניך אדה״ר כו׳ והרי בניך ממתינין לערלה שלש שנים
Rabbi Yehudah ben Pazi expounds: “Who will uncover the dust from your eyes, Adam, the first man! You could not stand by your command for one hour, and here your children wait three years for orlah.” The Alter Rebbe uses it to link orlah with the sin of the Tree of Knowledge.
Vayikra Rabbah 25:2ויקרא רבה כ״ה:ב׳
Paragraph 2
5כי טוב העץ למאכל
“And the woman saw that the tree was good for food.” The same words, “tree” and “food,” appear in the orlah verse, which is part of the link between the two.
Genesis 3:6בראשית ג׳:ו׳
וַתֵּרֶא הָאִשָּׁה כִּי טוֹב הָעֵץ לְמַאֲכָל וְכִי תַאֲוָה־הוּא לָעֵינַיִם וְנֶחְמָד הָעֵץ לְהַשְׂכִּיל וַתִּקַּח מִפִּרְיוֹ וַתֹּאכַל וַתִּתֵּן גַּם־לְאִישָׁהּ עִמָּהּ וַיֹּאכַל:
And when the woman saw that the tree was good for food, and that it was a delight to the eyes, and that the tree was to be desired to make one wise, she took of the fruit thereof, and did eat; and she gave also unto her husband with her, and he did eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ג, ו.
Paragraph 3
6“Three years they shall be orlah for you; they shall not be eaten.” The three years correspond to the three hours Adam did not wait.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ובשנה הרביעית יהיה כל פריו קדש הלולים לה׳
“And in the fourth year all its fruit shall be holy, for praises to Havayah.” The Alter Rebbe explains the word “praises” with Rashi.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8ודבר זה הלולים . . לשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י ויקרא שם.
9ודבר זה הלולים לה׳ הוא שנושאו שם לשבח ולהלל לשמים
Rashi compares the fourth-year fruit to the second tithe, which is eaten only within Jerusalem, and explains “praises to Havayah”: one carries it there to laud and praise Heaven. The Alter Rebbe quotes his words.
Rashi on Leviticus 19:24רש"י על ויקרא י״ט:כ״ד
יהיה כל פריו קדש. כְּמַעֲשֵׂר שֵׁנִי שֶׁכָּתוּב בּוֹ וְכָל מַעְשַׂר הָאָרֶץ וְגוֹ' קֹדֶשׁ לַה׳ (ויקרא כ״ז), מַה מַּעֲשֵׂר שֵׁנִי אֵינוֹ נֶאֱכָל חוּץ לְחוֹמוֹת יְרוּשָׁלַיִם אֶלָּא בְּפִדְיוֹן, אַף זֶה כֵּן, וְדָבָר זֶה הלולים לה׳ הוּא, שֶׁנּוֹשְׂאוֹ שָׁם לְשַׁבֵּחַ וּלְהַלֵּל לַשָּׁמַיִם (עי׳ ברכות ל״ה):
יהיה כל פריו קדש [BUT IN THE FOURTH YEAR] THE FRUIT THEREOF SHALL BE HOLY, in the same way as the "second tithe" with reference to which, too, it is stated (Leviticus 27:30) "And all the tithe of the land… [belongeth to the L-rd]; it is holy (קדש) unto the L-rd". Now what is the law regarding the “second tithe"? It must not be eaten outside the walls of Jerusalem except after redemption! The same is the case with this (the fruit in the fourth year). And this very thing …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
Paragraph 4
10ששם עלו שבטים
Kehot’s note points to Psalms 124:4 for these words.
Psalms 124:4תהילים קכ״ד:ד׳
Kehot’s noteתהלים קכד, ד.
11“For there the tribes went up, the tribes of Yah, a testimony for Israel, to give thanks to the Name of Havayah.” Like the fourth-year fruit brought to Jerusalem, it raises the question of what thanks and praise do.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12מרומם על כל ברכה ותהלה
The Levites’ words: G-d’s glorious Name is “exalted above all blessing and praise.” This is the basis of the question: how can praise add anything?
Nehemiah 9:5נחמיה ט׳:ה׳
וַיֹּאמְרוּ הַלְוִיִּם יֵשׁוּעַ וְקַדְמִיאֵל בָּנִי חֲשַׁבְנְיָה שֵׁרֵבְיָה הוֹדִיָּה שְׁבַנְיָה פְתַחְיָה קוּמוּ בָּרְכוּ אֶת־ה׳ אֱלֹקֵיכֶם מִן־הָעוֹלָם עַד־הָעוֹלָם וִיבָרְכוּ שֵׁם כְּבֹדֶךָ וּמְרוֹמַם עַל־כׇּל־בְּרָכָה וּתְהִלָּה:
Then the Levites, Jeshua, and Kadmiel, Bani, Hashabneiah, Sherebiah, Hodiah, Shebaniah, and Pethahiah, said: ‘Stand up and bless the L-RD your G-d from everlasting to everlasting; and let them say: Blessed be Thy glorious Name, that is exalted above all blessing and praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ה.
13ולו דומי׳ תהלה
“To You silence is praise.” The Alter Rebbe adapts it to the third person: for G-d Himself, silence is the only fitting praise.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים סה, ב.
14אך הענין ע״פ מ״ש ואתה קדוש
The Rebbe notes there that this explanation of “You are holy, sitting upon the praises of Israel” is apparently based on an explanation of the Baal Shem Tov.
Kehot’s noteראה לקו״ש ח״ז ע׳ 135 הערה 9 שהפירוש כאן כנראה מיוסד על פירוש הבעש״ט הנדפס בסה״מ אידיש ע׳ 138. וראה שם ביאור בארוכה.
15ואתה קדוש יושב תהלות ישראל
“And You are holy, sitting upon the praises of Israel.” The maamar reads it as the answer: G-d is “holy,” set apart, and Israel’s praise makes Him “sit,” that is, descend and be revealed.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כב, ד.
16להמשיך גילוי מדותיו ית׳
The note refers to the Rebbe’s note 67 in the maamar Basi LeGani of 5729, on this idea of drawing down the revelation of G-d’s attributes.
Kehot’s noteראה בד״ה באתי לגני תשכ״ט (סה״מ מלוקט-ג ע׳ מח) הערה 67.
17לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
18לאו מכל אינון מדות איהו כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: G-d has righteousness, judgment and mercy, yet He is not any of these attributes at all. The Alter Rebbe uses it to show that the attributes are only His “Names.”
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 5
19ע״פ ואני נתתי לך שכם אחד
That discourse also opens with “For there the tribes went up… to give thanks to the Name of Havayah” and gives the analogy at length: calling a generous man by the name of his kindness brings it out from the concealment of his heart, even in anger, because it was there all along.
Kehot’s noteתו״א קב, א ואילך. ראה סה״מ מלוקט ח״ג ע׳ מח בהערה בשולי העמוד.
20ואני נתתי לך שכם אחד
Yaakov to Yosef: “And I have given you one portion (shechem echad) above your brothers.” It is the opening verse of the Torah Ohr discourse to which the Alter Rebbe refers for this explanation.
Genesis 48:22בראשית מ״ח:כ״ב
וַאֲנִי נָתַתִּי לְךָ שְׁכֶם אַחַד עַל־אַחֶיךָ אֲשֶׁר לָקַחְתִּי מִיַּד הָאֱמֹרִי בְּחַרְבִּי וּבְקַשְׁתִּי:
Moreover I have given to thee one aportion above thy brethren, which I took out of the hand of the Amorite with my sword and with my bow.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
21ואתה קדוש יושב תהלות ישראל
“And You are holy, sitting upon the praises of Israel.” The Alter Rebbe reads “sitting” as descent, brought about by Israel’s praises.
Psalms 22:4תהילים כ״ב:ד׳
וְאַתָּה קָדוֹשׁ יוֹשֵׁב תְּהִלּוֹת יִשְׂרָאֵל:
Yet Thou art holy, O Thou that art enthroned upon the praises of Israel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בהלו נרו עלי ראשי
Job recalls the days “when His lamp shone (behilo) over my head.” The word shares its root with hillul, praise, so praise is also a term for shining.
Job 29:3איוב כ״ט:ג׳
בְּהִלּוֹ נֵרוֹ עֲלֵי רֹאשִׁי לְאוֹרוֹ אֵלֶךְ חֹשֶׁךְ:
When His lamp shined above my head, And by His light I walked through darkness;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כט, ג. מובא בד״ה באתי לגני תשכ״ט (נדפס בקונטרס יו״ד שבט תשמ״ט) סעי׳ ט ושם בהערה 69 העיר: ”והא דמשמע בלקו״ת שגם ההמשכה עצמה נמשכת ע״י תהלות ישראל — אף שלכאורה אין שייך שהעבודה דתהלות ישראל מגעת לדרגת אתה קדוש . . יש לומר, שהענין ד”אתה קדוש” שבלקו״ת הוא אוא״ס כמו שיש לו איזו שייכות לספירות [כמובן גם מזה שהתהלות שבלקו״ת שם היא ”קריאת שמותיו ית׳” השייכים למדות פרטיות], ובהמשכה זו שייך לומר שנמשכת ע״י תהלות ישראל משא״כ בנוגע המשכת העצמות” ע״ש.
23ששם עלו שבטים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלות קכד, ד.
24ששם עלו שבטים כו׳ להודות לשם הוי׳
“For there the tribes went up… to give thanks to the Name of Havayah.” It is read together with the verse before it, about Jerusalem.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ירושלים הבנויה כעיר שחוברה לה יחדו
“Jerusalem, built as a city that is joined to it together.” The Alter Rebbe takes it as the Jerusalem Above, joined to the earthly city.
Psalms 122:3תהילים קכ״ב:ג׳
יְרוּשָׁלַ͏ִם הַבְּנוּיָה כְּעִיר שֶׁחֻבְּרָה־לָּהּ יַחְדָּו:
Jerusalem, that art builded as a city that is compact together;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ברוך ה׳ מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from the world to the world.” Read literally, it describes drawing down from the concealed world to the revealed world.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
27מעלמא דאתכסיא לעלמא דאתגליא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״א (קנח, רע״ב. יח, א. קנב, א). וזח״ב (כט, ב). ובריש ת״ז [ס״ע] (א, ריש ב׳). [כ].
28מעלמא דאתכסיא לעלמא דאתגליא
The Zohar on Vayetzei speaks of “the mother” of the sons, Leah, as “the concealed world, which is not revealed,” and in the same passage cites “For there the tribes went up… to give thanks to the Name of Havayah.” The Alter Rebbe uses its terms, the concealed and the revealed world.
Zohar, Vayetzei 23:231–24:243ספר הזהר, ויצא כ״ג:רל״א-כ״ד:רמ״ג
It is therefore written “thou shalt not take the dam with the young” (Deut. 22, 6), for the reason that she represents the undisclosed world, and hence: “thou shalt in any wise let the dam go, but the young thou mayest take unto thyself’ (Ibid. 7), inasmuch as she symbolises the world that is absolutely concealed,
The Zohar; London, Soncino Press, 1933 (Public Domain)
29אלה פקודי המשכן משכן העדות
“These are the accounts of the Mishkan, the Mishkan of the Testimony.” It opens the discourse in Likkutei Torah, Pekudei, to which the Alter Rebbe refers for drawing from the concealed to the revealed.
Exodus 38:21שמות ל״ח:כ״א
אֵלֶּה פְקוּדֵי הַמִּשְׁכָּן מִשְׁכַּן הָעֵדֻת אֲשֶׁר פֻּקַּד עַל־פִּי מֹשֶׁה עֲבֹדַת הַלְוִיִּם בְּיַד אִיתָמָר בֶּן־אַהֲרֹן הַכֹּהֵן:
These are the accounts of the tabernacle, even the tabernacle of the testimony, as they were rendered according to the commandment of Moses, through the service of the Levites, by the hand of Ithamar, the son of Aaron the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
30יהיה כל פריו קדש הלולים להוי׳
The fourth-year fruit, “holy, for praises to Havayah”: the praise it occasions draws G-dliness from concealment into revelation.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
31בזח״ג ס״פ קדושים דפ״ז סע״א
The note records that this Zohar passage is explained in another maamar of the Alter Rebbe printed there.
Kehot’s noteנתבאר במאמרי אדה״ז אתהלך ע׳ ריג. ובאוה״ת ויקרא-א ע׳ קלח ואילך.
32שנה הרביעית דא כנס״י דאיהי קיימא רביעאה לכורסייא דהא כדין מזדווג בה קוב״ה בכנס״י
The Zohar at the end of Kedoshim: “The fourth year: this is the Congregation of Israel, who stands as the fourth of the Throne… for then the Holy One, blessed be He, unites with her.” This is the passage the Ramaz explains in terms of Netzach, Hod, Yesod and Tiferes.
Zohar, Kedoshim 19:127–21:133ספר הזהר, קדושים י״ט:קכ״ז-כ״א:קל״ג
For in the fourth year the Community of Israel becomes united with the Holy One, blessed be He, and then celestial powers are appointed over the world, an appropriate one for each object. Thenceforward all products are blessed and are permitted to be eaten, since all are in their complete state, in regard both to heaven and to earth. Till that time it is forbidden to eat of them; and he who eats of them is like one who has no share in the Holy One, blessed be He, and …
The Zohar; London, Soncino Press, 1933 (Public Domain)
33יהודה אתה
“Yehudah, you, your brothers shall acknowledge.” It opens the Torah Ohr discourse in Vayechi to which the Alter Rebbe refers here.
Genesis 49:8בראשית מ״ט:ח׳
יְהוּדָה אַתָּה יוֹדוּךָ אַחֶיךָ יָדְךָ בְּעֹרֶף אֹיְבֶיךָ יִשְׁתַּחֲווּ לְךָ בְּנֵי אָבִיךָ:
Judah, thee shall thy brethren praise; Thy hand shall be on the neck of thine enemies; Thy father’s sons shall bow down before thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
34ערלים לא יאכל
“Three years they shall be orlah for you; they shall not be eaten.” The severity of the prohibition is what the Alter Rebbe asks about.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35בפרד״ס שער כ״ד
The note says the reference should apparently be Sha’ar 25 of the Pardes, and that it was corrected so where this passage is quoted in Kuntres Beis Iyar 5749.
Kehot’s noteלכאורה צ״ל כה. וכן הוגה בקונטרס ב׳ אייר תשמ״ט. וכ״ה בדרך מצותיך.
36רוח סערה
Yechezkel saw “a stormy wind… a great cloud and a flashing fire” before the vision of the Chariot. The Pardes identifies these three with the three impure kelipos, corresponding to the three orlah years.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
37כי אמילם
Three times the Psalm says, “In the Name of Havayah I will cut them off (amilam).” The word recalls milah, circumcision, and Shaarei Orah links the three with the three years of orlah.
Psalms 118:10–12תהילים קי״ח:י׳-י״ב
כׇּל־גּוֹיִם סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם: סַבּוּנִי גַם־סְבָבוּנִי בְּשֵׁם ה׳ כִּי אֲמִילַם: סַבּוּנִי כִדְבוֹרִים דֹּעֲכוּ כְּאֵשׁ קוֹצִים בְּשֵׁם ה׳ כִּי אֲמִילַם:
All nations compass me about; Verily, in the name of the L-RD I will cut them off. They compass me about, yea, they compass me about; Verily, in the name of the L-RD I will cut them off. They compass me about like bees; They are quenched as the fire of thorns; Verily, in the name of the L-RD I will cut them off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38שלש שנים
The Zohar on Pekudei calls a level of the other side “orlah” and says that a spirit from that side rests on newly planted trees until they take root; therefore it is written, “three years they shall be orlah for you.”
Zohar, Pekudei 44:463–45:473ספר הזהר, פקודי מ״ד:תס״ג-מ״ה:תע״ג
39ג׳ שני ערלה בקבלתה מנה״י . . שמקבלת מתפארת
The Tzemach Tzedek summarizes this passage of Likkutei Torah there: when supernal speech receives only from Netzach, Hod and Yesod of Z’eir Anpin, kelipas Nogah and the three impure kelipos can draw nurture, which is “three years they shall be orlah for you”; when it receives from Tiferes, that is “in the fourth year all its fruit.”
Kehot’s note”בלק״ת פ׳ קדושים . . ההפרש בין כשהדבור העליון מקבל רק מנה״י דז״א ובין כשמקבלת מת״ת שזהו ענין שלש שנים יהי׳ לכם ערלים כשמקבל מנה״י יש יניקה לק״נ גקה״ט, משא״כ כשמקבלת מת״ת זהו״ע ובשנה הרביעית יהי׳ כל פריו” — אוה״ת שמות ע׳ לו.
Paragraph 10
40זכר חסדו
“He remembered His kindness and His faithfulness to the house of Israel.” The Alter Rebbe reads zachar (remembered) as zachar (male): the attributes, such as kindness, are the “male,” bestowing side.
Psalms 98:3תהילים צ״ח:ג׳
זָכַר חַסְדּוֹ וֶאֱמוּנָתוֹ לְבֵית יִשְׂרָאֵל רָאוּ כׇל־אַפְסֵי־אָרֶץ אֵת יְשׁוּעַת אֱלֹקֵינוּ:
He hath remembered His mercy and His faithfulness toward the house of Israel; All the ends of the earth have seen the salvation of our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צח, ג.
41דמבשרי אחזה
“From my flesh I behold G-d.” The principle that a person’s own make-up reflects the supernal order lets the Alter Rebbe explain supernal speech through human speech.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
42כלל בד״ה תקעו בחודש שופר
There the shofar blast is a simple voice from the breath of the heart, a cry from the inner heart that is higher than Chochmah and cannot be spoken, since speech derives from Chochmah; “hear my voice” means what is within my voice, the inner heart, whereas the voice itself comes from the outer heart.
Kehot’s noteלקמן ר״ה נד, ג.
43תקעו בחודש שופר
“Sound the shofar on the New Moon.” It opens the Likkutei Torah discourse on Rosh HaShanah to which the Alter Rebbe refers for the shofar’s wordless voice.
Psalms 81:4תהילים פ״א:ד׳
תִּקְעוּ בַחֹדֶשׁ שׁוֹפָר בַּכֵּסֶה לְיוֹם חַגֵּנוּ:
Blow the horn at the new moon, at the full moon for our feast-day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
44ושבתי בשלום
Yaakov’s vow, “and I return in peace to my father’s house.” It opens the Torah Ohr discourse to which the Alter Rebbe refers for the three elements of the voice.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45תשישות כח כנקבה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י במדבר (יא, טו). ושם דברים (ה, כד). [כ].
46לעולם ה׳ דברך נצב
“Forever, Havayah, Your word stands in the heavens.” The word that created the firmament remains in it, giving it existence.
Psalms 119:89תהילים קי״ט:פ״ט
לְעוֹלָם ה׳ דְּבָרְךָ נִצָּב בַּשָּׁמָיִם:
LAMED. For ever, O L-RD, Thy word standeth fast in heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, פט.
47יהי רקיע
“Let there be a firmament in the midst of the waters.” The letters of this utterance are what stand within the firmament.
Genesis 1:6בראשית א׳:ו׳
וַיֹּאמֶר אֱלֹקִים יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וִיהִי מַבְדִּיל בֵּין מַיִם לָמָיִם:
And G-d said: ‘Let there be a firmament in the midst of the waters, and let it divide the waters from the waters.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ו.
48יהי רקיע נצב . . בתוך . . השמים
There the Alter Rebbe explains “Forever, Havayah, Your word stands in the heavens”: the word by which the heavens were made stands in them forever, constantly bringing them into being from nothing; and he quotes Midrash Tehillim (Shocher Tov) on the verse: the heavens stand on that very word, “Let there be a firmament,” by which they were created.
Kehot’s noteע״ל ר״פ אחרי כה, ג [כ]. ושם נעתק לשון המדרש תהלים. ובארוכה ראה בליקוט פי׳ לתניא שם.
49לעולם ה׳ דברך נצב בשמים שאותיות ותיבות של מאמר יהי רקיע נצב ומלובשים ועומדים בתוך רקיע השמים להחיותם
The Baal Shem Tov’s explanation, quoted in Tanya: the words and letters of “Let there be a firmament” stand forever within the firmament, enclothed in all the heavens to give them life. The Alter Rebbe cites it as Sefer Shel Beinonim, Part II.
Tanya, Sha’ar HaYichud 1:3תניא, חלק שני; שער היחוד והאמונה א׳:ג׳
הִנֵּה, כְּתִיב: ״לְעוֹלָם, ה׳, דְּבָרְךָ נִצָּב בַּשָּׁמָיִם״, וּפִירֵשׁ הַבַּעַל־שֵׁם־טוֹב זִכְרוֹנוֹ לִבְרָכָה: כִּי ״דְּבָרְךָ״ שֶׁאָמַרְתָּ ״יְהִי רָקִיעַ בְּתוֹךְ הַמָּיִם וְגוֹ׳״ – תֵּיבוֹת וְאוֹתִיּוֹת אֵלּוּ, הֵן נִצָּבוֹת וְעוֹמְדוֹת לְעוֹלָם בְּתוֹךְ רְקִיעַ הַשָּׁמַיִם, וּמְלוּבָּשׁוֹת בְּתוֹךְ כָּל הָרְקִיעִים לְעוֹלָם לְהַחֲיוֹתָם, כְּדִכְתִיב: ״וּדְבַר אֱלֹקֵינוּ יָקוּם לְעוֹלָם״, ״וּדְבָרָיו חָיִים וְקַיָּימִים לָעַד כוּ׳״, כִּי אִילּוּ הָיוּ הָאוֹתִיּוֹת מִסְתַּלְּקוֹת כְּרֶגַע חַס וְשָׁלוֹם וְחוֹזְרוֹת לִמְקוֹרָן, הָיוּ כָּל הַשָּׁמַיִם אַיִן וָאֶפֶס מַמָּשׁ, וְהָיוּ כְּלֹא הָיוּ כְּלָל, וּכְמוֹ …
Kehot Publication Society (CC-BY-NC)
Paragraph 13
50אדני שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise.” It opens the Siddur discourse on speech to which the Alter Rebbe refers.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51ועיין בפרדס ערך גבול
In Masei the Alter Rebbe also cites the Pardes’ entry on gevul and explains the twelve diagonal boundaries as the inclusion of the supernal attributes in one another, such as Chesed with Hod, drawn down as the inclusion of love with acknowledgment in divine service.
Kehot’s noteראה לקמן מסעי צד, ב. עקב טז, ב. באוה״ת נ״ך-א ע׳ שלה.
52וז״ש באד״ר דנשא דף קמ״א ע״ב
The Tzemach Tzedek quotes the Idra Rabba there: Tiferes extends from the navel of the heart, pierces and passes to the other side, and forms the countenance of the Nukva down to the navel.
Kehot’s note”תאנא אתפשט האי תפארת מטבורא דליבא ונקיב ואתעבר בגיסא אחרא ותקין פרצופא דנוק׳ עד טבורא ומטיבורא שארי ובטיבורא שלים כו׳” — אוה״ת ויקרא-א ע׳ קלו.
53ונקיב
The Idra Rabba: Tiferes extends from the navel of the heart, “pierces” and passes to the other side, and forms the countenance of the Nukva. The “piercing” is the opening (nekev) through which the feminine receives.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
54ובע״ח שער הכללים פ״י
There the Tzemach Tzedek cites Me’orei Or (letter nun, section 33), that Malchus is called nekevah, and Etz Chaim, Sha’ar HaKelalim, chapter 10: this opening joined the lower hei and became nekevah behind Z’eir Anpin, with one wall shared by both.
Kehot’s note”ע׳ במא״א אות נ׳ סעי׳ לג נקבה נק׳ המל׳ כו׳ ובי״נ שם שהביא ממ״ש בע״ח שער הכללים פ״י ואז נתחבר נקב זה עם ה׳ תתאה ונעשית נקבה באחורי ז״א וכותל אחד יש לשתיהן כו׳” — אוה״ת ויקרא-א ע׳ קלז ע״ש.
55שער ל״ג פ״ב ובשער ל״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. של״ד פ״ב וש׳ ל״ה לפנינו. [כ].
Paragraph 14
56עוטה אור כשלמה
“He wraps Himself in light as in a garment.” It opens the letter in Iggeres HaKodesh (section 19) to which the Alter Rebbe refers.
Psalms 104:2תהילים ק״ד:ב׳
עֹטֶה־אוֹר כַּשַּׂלְמָה נוֹטֶה שָׁמַיִם כַּיְרִיעָה:
Who coverest Thyself with light as with a garment, who stretchest out the heavens like a curtain;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57שער ל״ג פ״ב ובשער ל״ד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבדפוס שקלאוו תק״ס. של״ד פ״ב וש׳ ל״ה לפנינו. [כ].
Paragraph 15
58מילין דהדיוטא
The note refers to that discourse of the Siddur for the expression “words of commoners.”
Kehot’s noteע׳ בסידור אדמו״ר בד״ה הקל קול יעקב [יח, ד]. וע׳ זח״ג (קמט, ב) לאו אורחי׳ דמלכא יעו״ש [כ]. נתבאר בארוכה לעיל פ׳ אחרי כה, ד.
59מילין דהדיוטא
The Zohar on Beha’alotcha: a king of flesh and blood would not speak of common matters, all the more not write them. Hence “words of commoners” for speech far beneath the speaker.
Zohar, Beha'alotcha 3:13–4:20ספר הזהר, בהעלותך ג׳:י״ג-ד׳:כ׳
R. Eleazar then quoted the verse: “And the ark rested in the seventh month, on the seventeenth day of the month, on the mountains of Ararat” etc. (Gen. 8, 4). ‘How precious’, he said, ‘are the words of the Torah, seeing that each particular word contains sublime mystical teachings, the Torah itself being designated the sublime general rule. Now, one of the thirteen exegetical principles by which the Law is expounded reads: “If anything is included in a general proposition and is then made the subject of a special statement, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
60In the name of Rabbi Akiva, the Talmud reads the verse “Yours, G-d, are the greatness and the might and the tiferes”: “and the tiferes” is the Giving of the Torah. The Alter Rebbe uses it to show that the revelation at Sinai came through Tiferes.
Berakhot 58a:17ברכות נ״ח א:י״ז
בְּמַתְנִיתָא תַּנָּא מִשְּׁמֵיהּ דְּרַבִּי עֲקִיבָא: ״לְךָ ה׳ הַגְּדֻלָּה״ — זוֹ קְרִיעַת יַם סוּף. ״וְהַגְּבוּרָה״ — זוֹ מַכַּת בְּכוֹרוֹת. ״וְהַתִּפְאֶרֶת״ — זוֹ מַתַּן תּוֹרָה. ״וְהַנֵּצַח״ — זוֹ יְרוּשָׁלַיִם. ״וְהַהוֹד״ — זוֹ בֵּית הַמִּקְדָּשׁ.
In a Baraita it is taught in the name of R. 'Akiba : "Thine, O L-rd, is the greatness" — that refers to the division of the Red Sea. "And the power" — that refers to the smiting of the first-born. "And the glory" — that refers to the giving of the Torah, "And the victory" — that refers to Jerusalem. "And the majesty" — that refers to the Temple.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
61בריח התיכון המבריח
“And the middle bar in the midst of the boards shall run through from end to end.” In Kabbalah it is Tiferes, the central line that joins the two sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
62בריח התיכון המבריח מן הקצה אל הקצה
The Zohar on Terumah: the middle bar is Yaakov, the perfect one, who holds this side and that side, as Yaakov “dwells in tents,” in two.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
R. Simeon, we are told, explained thus the words, “And the middle bar in the midst of the boards shall pass from one end to the other.” ‘“The middle bar”’, he said, ‘signifies Jacob, the perfect saint, as we have pointed out on another occasion in connection with the characterization of Jacob as “a complete man, dwelling in tents” (Gen. 25, 27). It does not say, “dwelling in a tent”, but “dwelling in tents,’, which denotes that he unified the two “tents” (of Severity and Mercy). The same implication may …
The Zohar; London, Soncino Press, 1933 (Public Domain)
63“Everything the Holy One, blessed be He, created in His world, He created only for His glory, as it is said, ‘All that is called by My Name and for My glory I created him’… and it says, ‘Havayah shall reign forever and ever.’” This defines Tiferes.
Pirkei Avot 6:11משנה אבות ו׳:י״א
כָּל מַה שֶּׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ, לֹא בְרָאוֹ אֶלָּא לִכְבוֹדוֹ, שֶׁנֶּאֱמַר (ישעיה מג), כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף עֲשִׂיתִיו, וְאוֹמֵר (שמות טו), ה׳ יִמְלֹךְ לְעֹלָם וָעֶד. רַבִּי חֲנַנְיָא בֶּן עֲקַשְׁיָא אוֹמֵר, רָצָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְזַכּוֹת אֶת יִשְׂרָאֵל, לְפִיכָךְ הִרְבָּה לָהֶם תּוֹרָה וּמִצְוֹת, שֶׁנֶּאֱמַר (ישעיה מב) ה׳ חָפֵץ לְמַעַן צִדְקוֹ יַגְדִּיל תּוֹרָה וְיַאְדִּיר:
Whatever the Holy Blessed One created in His world, he created only for His glory, as it is said: “All who are linked to My name, whom I have created, formed and made for My glory” (Isaiah 43:7), And it says: “The L-rd shall reign for ever and ever” (Exodus 15:18). Said Rabbi Hananiah ben Akashya: It pleased the Holy Blessed One to grant merit to Israel, that is why He gave them Torah and commandments in abundance, as it is said, “The L-rd was pleased for His righteousness, to …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
64ולכבודי בראתיו
“All that is called by My Name and for My glory I created him, I formed him, indeed I made him.” The verse that the teaching in Avos cites.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
65ולכבודי בראתיו
The Zohar on Terumah: “for My glory I created him” means that the glory below, the holy Throne, is perfected above only through the deeds of people in the world, when they are righteous.
Zohar, Terumah 47:525–534ספר הזהר, תרומה מ״ז:תקכ״ה-תקל״ד
66ופי׳ בשל״ה דל״ט ע״ב
The Shelah’s words that the Alter Rebbe cites are quoted there, with glosses.
Kehot’s noteלשון השל״ה עם הגהות באוה״ת נ״ך-א ע׳ רמ.
67אתה הראת לדעת
“You have been shown, to know that Havayah is G-d; there is none else besides Him.” The Shelah’s example of G-dliness revealed below.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
68וידעו מצרים כי אני ה׳
“And Egypt shall know that I am Havayah.” Another example of G-d’s glory made known to the world.
Exodus 14:4שמות י״ד:ד׳
וְחִזַּקְתִּי אֶת־לֵב־פַּרְעֹה וְרָדַף אַחֲרֵיהֶם וְאִכָּבְדָה בְּפַרְעֹה וּבְכׇל־חֵילוֹ וְיָדְעוּ מִצְרַיִם כִּי־אֲנִי ה׳ וַיַּעֲשׂוּ־כֵן:
And I will harden Pharaoh’s heart, and he shall follow after them; and I will get Me honour upon Pharaoh, and upon all his host; and the Egyptians shall know that I am the L-RD.’ And they did so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, ד-יח.
69ואולם חי אני
“But indeed, as I live, the glory of Havayah shall fill all the earth.” The fullness of revealed glory.
Numbers 14:21במדבר י״ד:כ״א
וְאוּלָם חַי־אָנִי וְיִמָּלֵא כְבוֹד־ה׳ אֶת־כׇּל־הָאָרֶץ:
But in very deed, as I live—and all the earth shall be filled with the glory of the L-RD—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יד, כא.
70ה׳ ימלוך לעולם ועד
“Havayah shall reign forever and ever,” the verse with which the teaching in Avos concludes.
Exodus 15:18שמות ט״ו:י״ח
Havayah יִמְלֹךְ לְעֹלָם וָעֶד:
The L-RD shall reign for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יח.
71נתאוה הקב״ה להיות לו דירה בתחתונים
There the Alter Rebbe explains that the purpose of creating the world is that the Holy One desired a dwelling place among the lower realms: this world is the lowest, where the concealment is greatest and the darkness doubled; he refers further to Chukas and the beginning of Shelach.
Kehot’s noteתנחומא נשא טז. על״ק ח׳ במדבר ע, ג וש״נ. [כ].
72נתאוה הקב״ה להיות לו דירה בתחתונים
“When the Holy One, blessed be He, created the world, He desired to have a dwelling place among the lower realms, as He has among the higher.” The Alter Rebbe connects this desire with Tiferes, the revelation of His glory.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
73להחיות רוח שפלים
G-d dwells “with the crushed and lowly of spirit, to revive the spirit of the lowly.” Here it describes the good G-d wishes to bestow on His creatures.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
74ונגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh shall see together that the mouth of Havayah has spoken.” Revelation through speech is the added light of Tiferes.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
75מוליך לימין משה
“Who led at the right hand of Moshe the arm of His glory (tiferes), splitting the waters before them.” The word tiferes appears in the description of this revelation.
Isaiah 63:12ישעיהו ס״ג:י״ב
מוֹלִיךְ לִימִין מֹשֶׁה זְרוֹעַ תִּפְאַרְתּוֹ בּוֹקֵעַ מַיִם מִפְּנֵיהֶם לַעֲשׂוֹת לוֹ שֵׁם עוֹלָם:
That caused His glorious arm to go at the right hand of Moses? That divided the water before them, To make Himself an everlasting name?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סג, יב.
76לעשות לך שם תפארת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סג, יד.
77לעשות לך שם תפארת
“So You led Your people, to make for Yourself a Name of glory (tiferes).” Again, revelation is tied to tiferes.
Isaiah 63:14ישעיהו ס״ג:י״ד
כַּבְּהֵמָה בַּבִּקְעָה תֵרֵד רוּחַ ה׳ תְּנִיחֶנּוּ כֵּן נִהַגְתָּ עַמְּךָ לַעֲשׂוֹת לְךָ שֵׁם תִּפְאָרֶת:
As the cattle that go down into the valley, the spirit of the L-RD caused them to rest; So didst Thou lead Thy people, To make Thyself a glorious name.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
78ומהללים לשם תפארתך
David’s blessing: “And now, our G-d, we give thanks to You and praise the Name of Your Tiferes (Your glorious Name).” The Alter Rebbe reads “Name” as Malchus and “Tiferes” as the attribute of Tiferes.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א כט, יג.
Paragraph 18
79יחוד קול ודבור
The note points back to the earlier part of this maamar, which brings the Zohar that only in the fourth year “the Holy One unites with the Congregation of Israel,” and explains that after speech is built from Netzach, Hod and Yesod, the essence of the attributes shines into it, which is called the union of male and female.
Kehot’s note”הוא דוקא כשמאיר בדיבור מהת״ת [וראה גם לקו״ת שם [= לעיל] (כט, ג) מזהר (ח״ג ס״פ קדושים — פ״ז סע״א ואילך) שדוקא בשנה הרביעית ”מזדווג בה קוב״ה בכנס״י]. ובהמשך תרס״ו (ע׳ רפח ואילך) שגם ההמשכה מנה״י למלכות היא בכלל ”יחוד זו״ן” — דיש לומר, שבתרס״ו שם בא ענין זה בהמשך להמבואר שם לפני זה (ע׳ רפז) שכללות הז״א הוא סוף עולמות הא״ס. ובלקו״ת שם מדבר בעיקרו של ז״א (משא״כ המדות נה״י הם דוגמת המלכות)” — ד״ה השמים כסאי תשל״ו (סה״מ מלוקט ח״ג ע׳ קלו) הערה 38.
80קול דודי דופק
“The voice of my Beloved knocks: Open for me, my sister, my beloved.” The “voice” coming to the beloved is read as the union of voice and speech.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
81קול דודי הנה זה בא מדלג
“The voice of my Beloved! Behold, he comes, leaping over the mountains.” A second verse of the voice coming to unite.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82הקל קול יעקב
Yitzchak’s words, “The voice is the voice of Yaakov.” Yaakov is Tiferes, so his “voice” is the light of Tiferes that unites with speech.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כב.
83בריח התיכון
“And the middle bar… from end to end.” Yaakov, Tiferes, is the middle bar, as explained above.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
84בת שלש שנים ויום א׳
The Mishnah sets three years and one day as the age from which such a betrothal is halachically valid. The Alter Rebbe brings it as an example of three years as the measure of readiness.
Niddah 44b:9–11נדה מ״ד ב:ט׳-י״א
מַתְנִי׳ בַּת שָׁלֹשׁ שָׁנִים וְיוֹם אֶחָד — מִתְקַדֶּשֶׁת בְּבִיאָה, וְאִם בָּא עָלֶיהָ יָבָם — קְנָאָהּ, וְחַיָּיבִין עָלֶיהָ מִשּׁוּם אֵשֶׁת אִישׁ, וּמְטַמְּאָה אֶת בּוֹעֲלָהּ לְטַמֵּא מִשְׁכָּב תַּחְתּוֹן כָּעֶלְיוֹן. נִשֵּׂאת לַכֹּהֵן — תֹּאכַל בִּתְרוּמָה; בָּא עָלֶיהָ אֶחָד מִן הַפְּסוּלִין — פְּסָלָהּ מִן הַכְּהוּנָּה; בָּא עָלֶיהָ אֶחָד מִכׇּל הָעֲרָיוֹת הָאֲמוּרוֹת בַּתּוֹרָה — מוּמָתִין עָלֶיהָ, וְהִיא פְּטוּרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה מד, ב במתני׳. ובשו״ע אבה״ע רסט״ז וברמ״א שם ס״כ ס״א. [כ].
85בן שלש שנים הכיר אברהם
Rabbi Ami bar Abba: “At three years old Avraham recognized his Creator,” derived from the numerical value of “because (ekev) Avraham listened.” Another example of the three years.
Nedarim 32a:17–19נדרים ל״ב א:י״ז-י״ט
״שְׁמֹנָה עָשָׂר וּשְׁלֹשׁ מֵאוֹת״, אָמַר רַבִּי אַמֵּי בַּר אַבָּא: אֱלִיעֶזֶר כְּנֶגֶד כּוּלָּם. אִיכָּא דְּאָמְרִי: אֱלִיעֶזֶר הוּא, דְּחוּשְׁבָּנֵיהּ הָכִי הָוֵי. וְאָמַר רַבִּי אַמֵּי בַּר אַבָּא: בֵּן שָׁלֹשׁ שָׁנִים הִכִּיר אַבְרָהָם אֶת בּוֹרְאוֹ, שֶׁנֶּאֱמַר: ״עֵקֶב אֲשֶׁר שָׁמַע אַבְרָהָם בְּקֹלִי״ — חוּשְׁבָּנֵיהּ מְאָה וְשִׁבְעִין וּתְרֵין. וְאָמַר רָמֵי בַּר אַבָּא:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 30:8בראשית רבה ל׳:ח׳
… ”אֶחָד הָיָה אַבְרָהָם וַיִּירַשׁ אֶת הָאָרֶץ” מעתה הוא תחלתו והוא סופו אמר להון אף היא לא תברא דהא רבי לוי בשם ריש לקיש אמר בן ג׳ שנים הכיר אברהם את בוראו וכו׳ ר׳ חנינא ור׳ יוחנן תרוויהון אמרין בן ארבעים וח׳ שנה הכיר אברהם את בוראו ומה אני מקיים היה שהיה מתוקן להדריך כל העולם כולו בתשובה. ”הן האדם היה” - מתוקן למיתה. "[וְהַ]נָּחָשׁ הָיָה” - מתוקן לפורענות. ”קין היה” - מתוקן לגלות. איוב "[אִישׁ] הָיָה” - מתוקן ליסורין. נח ”הָיָה” - מתוקן לנס. "[וּ]מֹשֶׁה הָיָה” - מתוקן לגואל. …
“Faultless [tamim] in his generations” – bar Ḥatya said: Everyone in whose regard tamim is stated, he completed his years to a multiple of seven. also means “complete,” and numbers that are multiples of seven are considered “complete.” Noah lived for three hundred and fifty years after the Flood. Abraham (also called tamim, in Genesis 17:1) lived for seventy-seven years after that reference. “Was [haya]” – Rabbi Yoḥanan said: Anyone in whose regard haya is stated, he was righteous from beginning to end. They raised an objection against him: But …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteנדרים לב, א. זח״ג (שב, א) בתוספ׳. וכ״ה בתנחומא לך (ב [כ]). ור״פ בהר. [כ]. ב״ר פ״ל, ח וש״נ.
86וההוא איבא לא אשתלים באשלמותא עד תלת שנין
The Zohar at the end of Kedoshim: “And that fruit is not completed in its completeness until three years,” and no higher power is appointed over it until it is complete.
Zohar, Kedoshim 18:118–19:127ספר הזהר, קדושים י״ח:קי״ח-י״ט:קכ״ז
Now, that fruit does not reach its complete state until three years have passed, nor is any power appointed over it above until it has reached its complete state. Then, too, the earth is established with it, and the establishment of both constitutes completeness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
87והכנעני אז בארץ
“And the Canaanite was then in the land,” said when Avraham came into the land.
Genesis 12:6בראשית י״ב:ו׳
וַיַּעֲבֹר אַבְרָם בָּאָרֶץ עַד מְקוֹם שְׁכֶם עַד אֵלוֹן מוֹרֶה וְהַכְּנַעֲנִי אָז בָּאָרֶץ:
And Abram passed through the land unto the place of Shechem, unto the terebinth of Moreh. And the Canaanite was then in the land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88והכנעני אז בארץ
The Zohar on Lech Lecha: until then the evil serpent that was cursed ruled the land and brought curses on the world, as it is written, “Cursed is Canaan, a slave of slaves.” The kelipah held the land.
Zohar, Lech Lecha 9:60–10:68ספר הזהר, לך לך ט׳:ס׳-י׳:ס״ח
UNTO THE PLACE OF SHECHEM, UNTO THE OAK OF MORETH, i.e. from one sphere to the other, as befitted. AND THE CANAANITE WAS THEN IN THE LAND. This confirms what has previously been said, that up to that time the wicked serpent that was cursed and brought curses on the world held sway over the land, as it is written, “Cursed is Canaan, a servant of servants shall he be unto his brethren” (Gen. 9, 25), and of the serpent, “Cursed art thou above all cattle” (Gen. 3, 14). It …
The Zohar; London, Soncino Press, 1933 (Public Domain)
89ארור כנען עבד עבדים
Noach’s curse: “Cursed is Canaan; a slave of slaves shall he be to his brothers.”
Genesis 9:25בראשית ט׳:כ״ה
וַיֹּאמֶר אָרוּר כְּנָעַן עֶבֶד עֲבָדִים יִהְיֶה לְאֶחָיו:
And he said: Cursed be Canaan; a servant of servants shall he be unto his brethren.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90ארור כנען עבד עבדים
The Zohar on Noach: Canaan brought curses on the world, like the serpent of whom it is said “cursed are you”; when Israel are not worthy, the land is called the land of Canaan. The Alter Rebbe refers to this passage next.
Zohar, Noach 36:297–38:308ספר הזהר, נח ל״ו:רצ״ז-ל״ח:ש״ח
Hence it is written: AND HE SAID, CURSED BE CANAAN, A SERVANT OF SERVANTS SHALL HE BE UNTO HIS BRETHREN, for the reason that he brought curses on the world, in the same way as the serpent, against whom was pronounced the doom, “Cursed art thou among all cattle” (Gen. 3, 14).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 20
91רק — וכמ״ש בענין חרנה
There “and he went to Charan (Charanah)” is explained: Charan equals garon (throat) in numerical value, and its letters spell nichar, “parched,” as in “my throat is parched”: the voice when the element of fire in it prevails, for the voice is composed of fire, air and water.
Kehot’s noteראה תו״א כב, ב.
92חרנה
“And Yaakov went out from Be’er Sheva and went to Charan (Charanah).” Torah Ohr explains Charan as charon, wrath, drawn from the level of the “throat.”
Genesis 28:10בראשית כ״ח:י׳
וַיֵּצֵא יַעֲקֹב מִבְּאֵר שָׁבַע וַיֵּלֶךְ חָרָנָה:
And Jacob went out from Beer-sheba, and went toward Haran.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93בענין — בד״ה במדבר סיני
This is the discourse on “In the wilderness of Sinai”: the word of G-d, the Shechinah, when it is enclothed in Beriah, Yetzirah and Asiyah is called midbar, with an added open mem, because then there is an opening for the kelipos and the sitra achra to draw nurture from it; whereas a closed mem is the world of freedom, where they have no hold.
Kehot’s noteלקו״ת במדבר ב, ב. אוה״ת במדבר ע׳ יד.
94כהמס דונג מפני אש
“As wax melts before fire, so the wicked shall perish before G-d.” Light drives away darkness, and the kelipos melt away before it.
Psalms 68:3תהילים ס״ח:ג׳
כְּהִנְדֹּף עָשָׁן תִּנְדֹּף כְּהִמֵּס דּוֹנַג מִפְּנֵי־אֵשׁ יֹאבְדוּ רְשָׁעִים מִפְּנֵי אֱלֹקִים:
As smoke is driven away, so drive them away; As wax melteth before the fire, So let the wicked perish at the presence of G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סח, ג.
95כהמס דונג מפני אש יאבדו
Tanya, chapter 19, cites this verse: before the light of the Infinite One all the kelipos are nullified and become as nothing. The Alter Rebbe refers to it here.
Tanya, Likkutei Amarim 19:12תניא, חלק ראשון; ליקוטי אמרים י״ט:י״ב
… ״כִּי הִנֵּה אוֹיְבֶיךָ ה׳, כִּי הִנֵּה אוֹיְבֶיךָ יֹאבֵדוּ, יִתְפָּרְדוּ וְגוֹ׳״, וּכְתִיב: ״כְּהִמֵּס דּוֹנַג מִפְּנֵי אֵשׁ יֹאבְדוּ וְגוֹ׳״, וּכְתִיב: ״הָרִים כַּדּוֹנַג נָמַסּוּ״.
Kehot Publication Society (CC-BY-NC)
96כיצד מרקדין
“How does one dance before the bride? Beis Shammai say, the bride as she is; Beis Hillel say, a beautiful and graceful bride.” It is the subject of the discourse the Alter Rebbe refers to.
Ketubot 16b:11–12כתובות ט״ז ב:י״א-י״ב
תַּנְיָא, רַבִּי יְהוּדָה אוֹמֵר: חָבִית שֶׁל יַיִן מַעֲבִירִין לְפָנֶיהָ. אָמַר רַב אַדָּא בַּר אַהֲבָה: בְּתוּלָה — מַעֲבִירִין לְפָנֶיהָ סְתוּמָה, בְּעוּלָה — מַעֲבִירִין לְפָנֶיהָ פְּתוּחָה. אַמַּאי? נִיעַבַּר קַמֵּי בְּתוּלָה וְקַמֵּי בְּעוּלָה לָא נִיעַבַּר כְּלָל! זִימְנִין דְּתָפְסָה מָאתַיִם, וְאָמְרָה: אֲנָא בְּתוּלָה הֲוַאי, וְהַאי דְּלָא עַבַּרוּ קַמַּאי — אִתְּנוֹסֵי הוּא דְּאִתְּנִיסוּ. תָּנוּ רַבָּנַן: כֵּיצַד מְרַקְּדִין לִפְנֵי הַכַּלָּה? בֵּית שַׁמַּאי אוֹמְרִים:
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 21
97ועתה מודים אנחנו לך ומהללים לשם תפארתך
“And now, our G-d, we give thanks to You and praise the Name of Your Tiferes.” Its two halves, thanks to “You” and praise of the “Name,” are explained in the next paragraph.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98לאו מכל אלין מדות איהו כלל
From Elijah’s prayer in the introduction to the Tikkunei Zohar: He is not any of these attributes at all. Hence Tiferes too is not His essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
Paragraph 22
99מודים אנחנו לך ומהללים לשם תפארתך
David’s words distinguish thanking “You,” G-d’s essence, from praising “the Name of Your Tiferes.”
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100נורא תהלות
“Who is like You… awesome in praises.” The Alter Rebbe reads it as beyond praise.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
101ולו דומי׳ תהלה
“To You silence is praise.” For the Essence, silence is the only fitting praise.
Psalms 65:2תהילים ס״ה:ב׳
לְךָ דֻמִיָּה תְהִלָּה אֱלֹקִים בְּצִיּוֹן וּלְךָ יְשֻׁלַּם־נֶדֶר:
Praise waiteth for Thee, O G-d, in Zion; and unto Thee the vow is performed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, ב (לך).
Paragraph 23
102והתהלה אינו רק לבחי׳ שמו ית׳
The Rebbe infers from these words that the “You are holy” from which the drawing down comes is the Infinite Light as it relates to the Sefiros, since the praises are the “calling of His Names,” which belong to particular attributes.
Kehot’s note”דהגם שההמשכה היא מ”אתה קדוש” — מכיון שהתהלות הם ”קריאת שמותיו ית׳” השייכים למדות פרטיות, מובן, שהענין ד”אתה קדוש” הוא אוא״ס כמו שיש לו שייכות לספירות. וראה בארוכה ד״ה באתי לגני ה׳תשכ״ט (נדפס בקונטרס יו״ד שבט ה׳תשמ״ט) הערה 69" — ד״ה השמים כסאי תשל״ו (סה״מ מלוקט-ג ע׳ קלז) הערה 53.
103אמת אמר אל יברא
When G-d came to create man, Kindness said, “Let him be created,” and Truth said, “Let him not be created, for he is all falsehood.” The Alter Rebbe uses it as a comparison for the Essence’s distance from the worlds’ praise.
Bereshit Rabbah 8:5בראשית רבה ח׳:ה׳
… חסד ואמת נפגשו צדק ושלום נשקו. חסד אומר: יברא, שהוא גומל חסדים. ואמת אומר: אל יברא, שכולו שקרים. צדק אומר: יברא, שהוא עושה צדקות. שלום אומר: אל יברא, דכוליה קטטה. מה עשה הקדוש ברוך הוא? נטל אמת והשליכו לארץ, הדא הוא דכתיב (דניאל ח): ותשלך אמת ארצה. אמרו מלאכי השרת לפני הקב״ה: רבון העולמים! מה אתה מבזה תכסיס אלטיכסייה שלך? תעלה אמת מן הארץ, הדא הוא דכתיב (תהלים פה): אמת מארץ תצמח. רבנן אמרי לה בשם ר׳ חנינא בר אידי ורבי פנחס ורבי חלקיה בשם רבי סימון אמר: מאד …
Rabbi Simon said: When the Holy One blessed be He came to create Adam the first man, the ministering angels divided into various factions and various groups. Some of them were saying: ‘Let him not be created,’ and some of them were saying: ‘Let him be created.’ That is what is written: “Kindness and truth met; righteousness and peace touched” (Psalms 85:11). Kindness said: ‘Let him be created, as he performs acts of kindness.’ Truth said: ‘Let him not be created, as he is all full of lies.’ Righteousness said: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
104בד״ה אלה פקודי המשכן
There the Alter Rebbe asks why “the glory of the Holy One is elevated” specifically when the sitra achra is subdued, and begins with the root of the positive and prohibitive commandments: from the Tikkunei Zohar, “My Name” with yud-hei equals the 365 prohibitions and “My remembrance” with vav-hei the 248 positive commandments, yud-hei being higher than vav-hei.
Kehot’s noteלעיל פ׳ פקודי ג, ב.
105נר ה׳ נשמת אדם
“The lamp of Havayah is the soul of man.” The subject of the Torah Ohr discourse to which the Alter Rebbe refers.
Proverbs 20:27משלי כ׳:כ״ז
נֵר ה׳ נִשְׁמַת אָדָם חֹפֵשׂ כׇּל־חַדְרֵי־בָטֶן:
The spirit of man is the lamp of the L-RD, searching all the inward parts.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כז.
106כל הנשמה תהלל י-ה
“Let every soul praise Yah.” Explained in that discourse together with the previous verse.
Psalms 150:6תהילים ק״נ:ו׳
כֹּל הַנְּשָׁמָה תְּהַלֵּל קָהּ הַלְלוּ־קָהּ:
Let every thing that hath breath praise the L-RD. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קנ, ו.
107יתרון האור . . מן החושך
“As light has an advantage over darkness.” The Alter Rebbe uses it for the principle that light gains from the darkness that precedes it.
Ecclesiastes 2:13קהלת ב׳:י״ג
וְרָאִיתִי אָנִי שֶׁיֵּשׁ יִתְרוֹן לַחׇכְמָה מִן־הַסִּכְלוּת כִּיתְרוֹן הָאוֹר מִן־הַחֹשֶׁךְ:
Then I saw that wisdom excelleth folly, as far as light excelleth darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ב, יג.
108וכמ״ש בד״ה בשלח פרעה
In that discourse the light and life hidden within the fall is revealed afterwards with added light and joy; Pharaoh’s “sending” the people is read as sending forth branches and fruit, for through the exile in Egypt the fallen sparks of G-dliness were elevated.
Kehot’s noteתו״א סא, ב.
109אשר ברא אלקים לעשות
“Which G-d created to make.” The Midrash reads “to make” as the further work that creation still needs.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110כל מה שנברא בשי״ב צריכים עשייה
“Everything created in the six days of Creation needs further making: mustard needs sweetening, wheat needs grinding; even man needs rectification.” The orlah years are such rectification of the fruit.
Bereshit Rabbah 11:6בראשית רבה י״א:ו׳
פילוסופוס אחד שאל את רבי הושעיה, א״ל אם חביבה היא המילה מפני מה לא נתנה לאדם הראשון? א״ל מפני מה אותו האיש מגלח פאת ראשו, ומניח את פאת זקנו? א״ל מפני שגדל עמו בשטות, א״ל אם כן יסמא את עינו ויקטע את ידיו וישבר את רגליו על ידי שגדלו עמו בשטות, א״ל ולאלין מיליא אתינן, אתמהא, א״ל להוציאך חלק אי אפשר אלא כל מה שנברא בששת ימי בראשית צריכין עשייה, כגון החרדל צריך למתוק, התורמוסים צריך למתוק, החיטין צריכין להטחן, אפילו אדם צריך תיקון.
A certain philosopher once asked Rabbi Hoshaya, saying to him: ‘If circumcision is so dear to Him [G-d], why was it not given to Adam the first man?’ He said to him: ‘Why does this man [the philosopher] shave the corner of [the hair on] his head but leave the corner of his beard?’ He replied: ‘It is because this [the head hair] grew with him in his period of foolishness.’ He said to him: ‘If so, he should put out his eye, sever his hands, and break his legs, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
111וארא והנה רוח סערה
“And I looked, and behold, a stormy wind came from the north, a great cloud and a flashing fire.” The kelipos appear before the holy Chariot.
Ezekiel 1:4יחזקאל א׳:ד׳
וָאֵרֶא וְהִנֵּה רוּחַ סְעָרָה בָּאָה מִן־הַצָּפוֹן עָנָן גָּדוֹל וְאֵשׁ מִתְלַקַּחַת וְנֹגַהּ־לוֹ סָבִיב וּמִתּוֹכָהּ כְּעֵין הַחַשְׁמַל מִתּוֹךְ הָאֵשׁ:
And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the colour of electrum, out of the midst of the fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ד.
112וארא והנה רוח סערה
The Zohar on Vayakhel reads Yechezkel’s “stormy wind” as a force that always stands before everything, guarding what is within, like a husk around the kernel.
Zohar, Vayakhel 11:156–12:165ספר הזהר, ויקהל י״א:קנ״ו-י״ב:קס״ה
At this point R. Isaac quoted the verse: “And I looked, and, behold, a stormy wind came out of the north, a great cloud, with a fire flashing up, so that a brightness was round about it; and out of the midst thereof as the form of electrum (hashmal), out of the midst of the fire” (Ezek. 1, 4). ‘Ezekiel’, he said, ‘saw this vision with a completeness which is only possible when the above-mentioned star is in the ascendant. The “stormy wind” has been explained as being a reference …
The Zohar; London, Soncino Press, 1933 (Public Domain)
113זח״ב ויקהל דף ר״ג ע״א
This Zohar passage is copied there.
Kehot’s noteנעתק באוה״ת שמות ע׳ סז. ובפ׳ בשלח ע׳ שסא.
114ובפ׳ יתרו דס״ט ע״ב
This Zohar passage, on the thornbush and “Who can bring the pure out of the impure,” is copied there.
Kehot’s noteנעתק באוה״ת שמות ע׳ סז. וראה גם יהל אור ע׳ לא. לקמן שלח מה, ג.
115מתוך הסנה
“And the angel of Havayah appeared to him in a flame of fire from within the thornbush.” The holy appears from within the lowly bush.
Exodus 3:2שמות ג׳:ב׳
וַיֵּרָא מַלְאַךְ ה׳ אֵלָיו בְּלַבַּת־אֵשׁ מִתּוֹךְ הַסְּנֶה וַיַּרְא וְהִנֵּה הַסְּנֶה בֹּעֵר בָּאֵשׁ וְהַסְּנֶה אֵינֶנּוּ אֻכָּל:
And the angel of the L-RD appeared unto him in a flame of fire out of the midst of a bush; and he looked, and, behold, the bush burned with fire, and the bush was not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116מתוך הסנה. ורזא דא מי יתן טהור מטמא
The Zohar on Yisro: the angel appeared “from within the thornbush,” for pure and impure cleave together and there is no pure except from within the impure; this is the secret of “Who can bring the pure out of the impure,” husk and kernel growing together.
Zohar, Yitro 1:50–3:59ספר הזהר, יתרו א׳:נ׳-ג׳:נ״ט
Happy was the lot of the faithful prophet Moses, for what is it that we read concerning him? “And an angel of the L-rd appeared unto him in a flame of fire out of the midst of a bush” (Ex. 3, 2). The bush was indeed in that region of holiness and clave to it, for all things cleave to one another, the pure and the impure, there is no purity except through impurity; a mystery which is expressed in the words: “a clean thing out of an unclean” (Job …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117מי יתן טהור מטמא
“Who can bring the pure out of the impure?” The Zohar reads it as the secret that the pure emerges from within the impure.
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ובשנה החמישית
“And in the fifth year you may eat its fruit, so as to increase its yield for you.” The subject of section 4.
Leviticus 19:25ויקרא י״ט:כ״ה
וּבַשָּׁנָה הַחֲמִישִׁת תֹּאכְלוּ אֶת־פִּרְיוֹ לְהוֹסִיף לָכֶם תְּבוּאָתוֹ אֲנִי ה׳ אֱלֹקֵיכֶם:
But in the fifth year may ye eat of the fruit thereof, that it may yield unto you more richly the increase thereof: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, כה.
119כמ״ש הרמ״ז ר״פ ויקרא
The Ramaz’s words are quoted there: Malchus is a dalet when it is behind Z’eir Anpin and a hei when it comes before him, as the Zohar on Chukas says, and this is the dalet and hei of Yehudah.
Kehot’s note”כ׳ בענין ד׳ ה׳ של יהודה דבהיותה באחורי זעיר היא ד׳ . . וכשבא׳ לפניו היא ה׳, כמ״ש בפ׳ חוקת דק״פ ע״ב ה״א דלי״ת הוות וזהו ד׳ ה׳ של יהודה עכ״ד” — אוה״ת בראשית-ב דף שסב, ב.
120ה׳ ד׳ הוות
The Zohar on Chukas, explaining the letters of the word chukas, speaks of the letters hei and dalet in it. The Ramaz cites it for Malchus being sometimes a dalet and sometimes a hei.
Zohar, Chukat 3:16–4:25ספר הזהר, חקת ג׳:ט״ז-ד׳:כ״ה
1The first 10 lines of the Hebrew text do not appear in our translation.A RED HEIFER, ETC. The heifer receives from Ox, who is on the left, and is therefore used to purify. “Red” symbolizes the sentence of judgement. “Without spot” symbolizes lenient judgement. “Wherein is no blemish” indicates the Shekinah. AND YE SHALL GIVE HER UNTO ELEAZAR THE PRIEST. Why to him and not to Aaron? Because Aaron was the friend of the Matrona, and also because Aaron came not from the side of Pure, but from the side …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 24
121בביאור ע״פ ושמתי כדכד
There the Alter Rebbe cites Etz Chaim on “And I will make your windows of kadkod”: the Keser of the Nukva is drawn from two thirds of the Tiferes of Z’eir Anpin, which are twice “kad” (24), two thirds of the Name Av (72).
Kehot’s noteלקמן פ׳ ראה כח, ב. וראה גם בסה״מ תרמ״ו-תר״ן בהוספות ע׳ תצו.
122ושמתי כדכד שמשותיך
“And I will make your windows of kadkod (precious stones).” The subject of the explanation (biur) to which the Alter Rebbe refers for the thirds of Tiferes.
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בביאור ענין שלישין אלו בתפארת
The note refers there for a discussion of this explanation of the thirds of Tiferes.
Kehot’s noteראה לקו״ש חל״ט ע׳ 109.
Paragraph 25
124בהראותו את עושר
Achashverosh’s feast, “when he showed the riches of his glorious kingdom and the precious glory of his greatness.” The model of outward glorying through deeds, the lower third.
Esther 1:4אסתר א׳:ד׳
בְּהַרְאֹתוֹ אֶת־עֹשֶׁר כְּבוֹד מַלְכוּתוֹ וְאֶת־יְקָר תִּפְאֶרֶת גְּדוּלָּתוֹ יָמִים רַבִּים שְׁמוֹנִים וּמְאַת יוֹם:
when he showed the riches of his glorious kingdom and the honour of his excellent majesty, many days, even a hundred and fourscore days.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ אסתר א, ד.
125נה״י שבו לבר מגופא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז בהקדמה.
Paragraph 26
126ומבחר שלישיו
“Pharaoh’s chariots and his army He cast into the sea, and the choicest of his officers (shalishav) were drowned in the Sea of Reeds.” Shalish is also “a third,” here Pharaoh’s upper third.
Exodus 15:4שמות ט״ו:ד׳
מַרְכְּבֹת פַּרְעֹה וְחֵילוֹ יָרָה בַיָּם וּמִבְחַר שָׁלִשָׁיו טֻבְּעוּ בְיַם־סוּף:
Pharaoh’s chariots and his host hath He cast into the sea, And his chosen captains are sunk in the Red Sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, ד.
Paragraph 27
127נתאווה הקב״ה להיות לו דירה בתחתונים
“The Holy One, blessed be He, desired to have a dwelling place among the lower realms, as He has among the higher.” Here it illustrates that even G-d’s will has a Tiferes, a purpose: the revelation of His glory below.
Midrash Tanchuma, Nasso 16:1מדרש תנחומא, נשא ט״ז:א׳
… בָּאתִי לְגַנִּי אֲחוֹתִי כַּלָּה (שה״ש ה, א). אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָן, בְּשָׁעָה שֶׁבָּרָא הַקָּדוֹשׁ בָּרוּךְ הוּא אֶת הָעוֹלָם, נִתְאַוָּה שֶׁיְּהֵא לוֹ דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ בָּעֶלְיוֹנִים. בָּרָא אֶת הָאָדָם וְצִוָּה אוֹתוֹ וְאָמַר לוֹ: מִכָּל עֵץ הַגַּן אָכֹל תֹּאכֵל, וּמֵעֵץ הַדַּעַת טוֹב וָרַע לֹא תֹּאכַל מִמֶּנּוּ (בראשית ב, טז-יז). וְעָבַר עַל צִוּוּיוֹ. אָמַר לֵקהּ הַקָּדוֹשׁ בָּרוּךְ הוּא, כָּךְ הָיִיתִי מִתַּאֲוֶה שֶׁיְּהֵא לִי דִּירָה בַּתַּחְתּוֹנִים כְּמוֹ שֶׁיֵּשׁ לִי בָּעֶלְיוֹנִים, וְדָבָר אֶחָד צִוִּיתִי אוֹתְךָ וְלֹא שָׁמַרְתָּ אוֹתוֹ. מִיַּד סִלֵּק הַקָּדוֹשׁ …
(Numb. 7:1), “So it came to pass on the day that Moses had finished.” Rav says, “Every place where it is stated, ‘So it came to pass (wayehi),’ [is referring to] something new”; but R. Simeon says, “Every place where it says, ‘So it came to pass (wayehi)’ [is referring to] something which existed, has ceased [to exist] for a long time, and has returned to be as it was. 5:7. This text is related (to Cant. 5:1), “When I come to my garden, my sister bride.” R. Samuel bar …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
128תתברך בשמים ממעל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר (בהשמטת השם).
129בד״ה בחודש השלישי
There the same teaching appears almost word for word: all the worlds, heaven and earth, are only “the work of Your hands”; as in a person only the power of action, the soul’s outer garment, is enclothed in the work of his hands, so the life-force in all the worlds is only the power of action, a mere glimmer that does not touch the essence and being.
Kehot’s noteתו״א סז, א.
Paragraph 28
130כל בעלי השיר
There “all the masters of song go out with song” is explained: every ascent from one level to a higher one, as from the lower to the upper Gan Eden, comes through song, which is self-nullification, since a new existence can come only after the first becomes nothing, like a seed that decays in the earth.
Kehot’s noteראה תו״א ז, ג.
131כל בעלי השיר יוצאים בשיר
The Mishnah: “All animals that wear a shir (neck-chain) may go out with the chain” on Shabbos. The Alter Rebbe reads shir as song, the song of creatures and angels.
Mishnah Shabbat 5:1משנה שבת ה׳:א׳
בַּמֶּה בְּהֵמָה יוֹצְאָה וּבַמָּה אֵינָהּ יוֹצְאָה. יוֹצֵא הַגָּמָל בְּאַפְסָר, וְנָאקָה בַחֲטָם, וְלֻבְדְּקִיס בִּפְרֻמְבְּיָא, וְסוּס בְּשֵׁיר, וְכָל בַּעֲלֵי הַשֵּׁיר יוֹצְאִים בַּשֵּׁיר וְנִמְשָׁכִים בַּשֵּׁיר, וּמַזִּין עֲלֵיהֶן וְטוֹבְלִין בִּמְקוֹמָן:
Wherewith may [a man let] an animal go out? and wherewith may [he] not [let] it go out? The camel [he] may [let] go out with its halter, the she camel with a nose-ring; the Lybian ass with bridle and bit; the horse with its collar; all [animals] that wear a collar may go out therewith, and be led thereby; [in case it, the collar, becomes unclean] it must be rinsed, and dipped in its place [without taking it off.]
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
132אין צור כאלקינו
Chanah’s prayer: “There is none holy like Havayah… and there is no rock like our G-d.”
I Samuel 2:2שמואל א ב׳:ב׳
אֵין־קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ:
There is none holy as the L-RD, For there is none beside Thee; Neither is there any rock like our G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ב.
133אין צייר כאלקינו
The Talmud reads tzur (rock) as tzayar (artist): a person draws a form on a wall but cannot put breath and soul into it, while G-d forms a form within a form. This praises Him for His craftsmanship.
Berakhot 10a:21–22ברכות י׳ א:כ״א-כ״ב
… וְהַקָּדוֹשׁ בָּרוּךְ הוּא אֵינוֹ כֵּן, צָר צוּרָה בְּתוֹךְ צוּרָה וּמֵטִיל בָּהּ רוּחַ וּנְשָׁמָה קְרָבַיִם וּבְנֵי מֵעַיִם. וְהַיְינוּ דְּאָמְרָה חַנָּה: ״אֵין קָדוֹשׁ כַּה׳ כִּי אֵין בִּלְתֶּךָ וְאֵין צוּר כֵּאלֹקֵינוּ״. מַאי ״אֵין צוּר כֵּאלֹקֵינוּ״ — אֵין צַיָּיר כֵּאלֹקֵינוּ.
Rab Shimi b. 'Ukba (another version : Mar 'Ukba) was frequently in the company of R. Simeon b. Pazzi who used to arrange the Aggadah in the presence of R. Joshua b. Levi. He asked him : What means that which is written, "Bless the L-rd, O my soul, and all that is within me, bless His holy name" (ibid. ciii. I)? He replied : Come and see that the attribute of man is not like the attribute of the Holy One, blessed be He. It is an attribute of …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Megillah 14a:20מגילה י״ד א:כ׳
״וְאֵין צוּר כֵּאלֹקֵינוּ״, אֵין צַיָּיר כֵּאלֹקֵינוּ. אָדָם צָר צוּרָה עַל גַּבֵּי הַכּוֹתֶל וְאֵינוֹ יָכוֹל לְהַטִּיל בָּהּ רוּחַ וּנְשָׁמָה, קְרָבַיִם וּבְנֵי מֵעַיִם. אֲבָל הַקָּדוֹשׁ בָּרוּךְ הוּא צָר צוּרָה בְּתוֹךְ צוּרָה, וּמֵטִיל בָּהּ רוּחַ וּנְשָׁמָה, קְרָבַיִם וּבְנֵי מֵעַיִם.
“Neither is there any rock [tzur] like our G-d.” There is no artist [tzayyar] like our G-d. A person draws a figure on a wall, but is unable to endow it with breath and spirit, inward parts and intestines. But the Holy One, blessed be He, fashions a form within a form and endows it with breath and spirit, inward parts and intestines.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteברכות י, א. מגילה יד, א. מ׳[דרש] שמואל פ״ה. ומ׳ שוח״ט יח, כו [לב]. מכילתא בשלח בפ׳ שירה (ספ״ח). [כ].
134Rabbi Chanina’s parable against piling up praises of G-d: a king who has a thousand thousand gold dinars and is praised for silver; is it not a disgrace to him? So too all creaturely praise.
Berakhot 33b:22ברכות ל״ג ב:כ״ב
הִמְתִּין לוֹ עַד דְּסַיֵּים. כִּי סַיֵּים אֲמַר לֵקהּ: סַיֵּימְתִּינְהוּ לְכוּלְּהוּ שִׁבְחֵי דְמָרָךְ?! לְמָה לִי כּוּלֵּי הַאי? אֲנַן, הָנֵי תְּלָת דְּאָמְרִינַן אִי לָאו דְּאַמְרִינְהוּ מֹשֶׁה רַבֵּנוּ בְּאוֹרָיְיתָא, וַאֲתוֹ אַנְשֵׁי כְּנֶסֶת הַגְּדוֹלָה וְתַקְּנִינְהוּ בִּתְפִלָּה — לָא הֲוֵינַן יְכוֹלִין לְמֵימַר לְהוּ, וְאַתְּ אָמְרַתְּ כּוּלֵּי הַאי וְאָזְלַתְּ! מָשָׁל לְמֶלֶךְ בָּשָׂר וָדָם שֶׁהָיוּ לוֹ אֶלֶף אֲלָפִים דִּינְרֵי זָהָב, וְהָיוּ מְקַלְּסִין אוֹתוֹ בְּשֶׁל כֶּסֶף. וַהֲלֹא גְּנַאי הוּא לוֹ!
R. Hannina waited until he had finished. When he had finished, he said to him, "Hast thou exhausted all the praises of thy L-rd? What is the use of all those [adjectives]? The three which we do say, if Moses our teacher had not used them in the Torah and the men of the Great Assembly come and instituted them in the Tefillah, we should not have been able to say ; and thou dost go on saying all those!" A parable : [It may be likened] to a human …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 29
135שט בח״י אלף עולמות
The Talmud describes how at night G-d rides a light cherub and travels through eighteen thousand worlds, reading “thousands of shin’an” as “thousands that are not (she’einan).” The Alter Rebbe takes these as worlds above Atzilus.
Avodah Zarah 3b:13עבודה זרה ג׳ ב:י״ג
וּבְלֵילְיָא מַאי עָבֵיד? אִיבָּעֵית אֵימָא: מֵעֵין יְמָמָא, וְאִיבָּעֵית אֵימָא: רוֹכֵב עַל כְּרוּב קַל שֶׁלּוֹ וְשָׁט בִּשְׁמוֹנָה עָשָׂר אֶלֶף עוֹלָמוֹת, שֶׁנֶּאֱמַר: ״רֶכֶב אֱלֹקִים רִבֹּתַיִם אַלְפֵי שִׁנְאָן״, אַל תִּקְרֵי ״שִׁנְאָן״ אֶלָּא ״שֶׁאֵינָן״, וְאִיבָּעֵית אֵימָא: יוֹשֵׁב וְשׁוֹמֵעַ שִׁירָה מִפִּי חַיּוֹת, שֶׁנֶּאֱמַר: ״יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ג, ב.
136והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Read in Chassidus as “wisdom is found from ayin (nothing),” the level above all grasp.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
137תלת עלמין אית ליה לקוב״ה
The Zohar on Shelach: “The Holy One, blessed be He, has three worlds in which He is hidden,” the highest hidden one, a second bound to it, and a lowest one of separation. The Ramaz’s comments on it are cited here.
Zohar, Sh'lach 6:39–8:49ספר הזהר, שלח לך ו׳:ל״ט-ח׳:מ״ט
Now, as for your question. The Holy One, blessed be He, has three words in which He is enshrouded. The first1Aziluth. is a supernal recondite one which is known only to Him who is concealed therein.
The Zohar; London, Soncino Press, 1933 (Public Domain)
138ע״פ הדר כבוד הודך
The note refers to the Tzemach Tzedek’s explanation of this verse in his work on Psalms.
Kehot’s noteראה יהל אור ע׳ תקנא ואילך.
139הדר כבוד הודך ודברי נפלאותיך אשיחה
“The splendor of the glory of Your majesty, and the words of Your wonders, I will speak.” The Alter Rebbe refers to an explanation of this verse.
Psalms 145:5תהילים קמ״ה:ה׳
הֲדַר כְּבוֹד הוֹדֶךָ וְדִבְרֵי נִפְלְאֹתֶיךָ אָשִׂיחָה:
The glorious splendour of Thy majesty, And Thy wondrous works, will I rehearse.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
140ג״פ קדוש
The seraphim call, “Holy, holy, holy is Havayah of hosts.” The three times “holy” correspond to the three tiers of worlds.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
141ועמ״ש סד״ה ועשית בגדי קדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א ל, ג.
142ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother.” The opening of the discourse to which the Alter Rebbe refers.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143מודים אנחנו לך
“We give thanks to You”: only thanksgiving applies to the Essence.
I Chronicles 29:13דברי הימים א כ״ט:י״ג
וְעַתָּה אֱלֹקֵינוּ מוֹדִים אֲנַחְנוּ לָךְ וּמְהַלְלִים לְשֵׁם תִּפְאַרְתֶּךָ:
Now therefore, our G-d, we thank Thee, and praise Thy glorious name.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 31
144הלולים לה׳
“Holy, for praises (hillulim) to Havayah.” The plural “praises” is read as two levels of praise.
Leviticus 19:24ויקרא י״ט:כ״ד
וּבַשָּׁנָה הָרְבִיעִת יִהְיֶה כׇּל־פִּרְיוֹ קֹדֶשׁ הִלּוּלִים לַה׳
And in the fourth year all the fruit thereof shall be holy, for giving praise unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145ובשנה החמישית כו׳ להוסיף לכם תבואתו
“And in the fifth year… so as to increase its yield for you.” The increase is the added light from the upper third of Tiferes.
Leviticus 19:25ויקרא י״ט:כ״ה
וּבַשָּׁנָה הַחֲמִישִׁת תֹּאכְלוּ אֶת־פִּרְיוֹ לְהוֹסִיף לָכֶם תְּבוּאָתוֹ אֲנִי ה׳ אֱלֹקֵיכֶם:
But in the fifth year may ye eat of the fruit thereof, that it may yield unto you more richly the increase thereof: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
146ראו כי ה׳ נתן לכם השבת
“See that Havayah has given you the Shabbos.” The opening of the discourse in Likkutei Torah, Beshalach, to which the Alter Rebbe refers.
Exodus 16:29שמות ט״ז:כ״ט
רְאוּ כִּי־ה׳ נָתַן לָכֶם הַשַּׁבָּת עַל־כֵּן הוּא נֹתֵן לָכֶם בַּיּוֹם הַשִּׁשִּׁי לֶחֶם יוֹמָיִם שְׁבוּ אִישׁ תַּחְתָּיו אַל־יֵצֵא אִישׁ מִמְּקֹמוֹ בַּיּוֹם הַשְּׁבִיעִי:
See that the L-RD hath given you the sabbath; therefore He giveth you on the sixth day the bread of two days; abide ye every man in his place, let no man go out of his place on the seventh day.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
147בה״א נברא העוה״ז
The Talmud teaches that this world was created with the letter hei and the World to Come with the yud. The Alter Rebbe connects the hei with the fifth year.
Menachot 29bמנחות כ״ט ב
148לעבדה ולשמרה
Adam was placed in Eden “to work it and to guard it” (le’ovdah ulshomrah); each word ends with a hei, the two hei’s of the Name.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
149והחמישית לפרעה
In the discourse “Shechorah ani” the Alter Rebbe reads “and you shall give a fifth to Pharaoh” as charity of a fifth of one’s earnings, through which there is a revelation (pera, uncovering) of the Infinite Light upon the soul.
Kehot’s noteוע׳ [בלק״ת] בשה״ש ד״ה שחורה [ו, ד] אחר פ״ב ונתתם חמישית. וסד״ה להבין ענין הטעם למה שהאתדל״ע [כד, ד] וש״נ. [כ].
150ארבע הידות יהיה לכם והחמישית לפרעה
Yosef’s law in Egypt: “You shall give a fifth to Pharaoh, and four parts shall be yours.” Etz Chaim discusses it in terms of the four and the fifth.
Genesis 47:24בראשית מ״ז:כ״ד
וְהָיָה בַּתְּבוּאֹת וּנְתַתֶּם חֲמִישִׁית לְפַרְעֹה וְאַרְבַּע הַיָּדֹת יִהְיֶה לָכֶם לְזֶרַע הַשָּׂדֶה וּלְאׇכְלְכֶם וְלַאֲשֶׁר בְּבָתֵּיכֶם וְלֶאֱכֹל לְטַפְּכֶם:
And it shall come to pass at the ingatherings, that ye shall give a fifth unto Pharaoh, and four parts shall be your own, for seed of the field, and for your food, and for them of your households, and for food for your little ones.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
151צאינה וראינה
“Go out and see, daughters of Zion, King Shlomo.” The subject of the explanation the Alter Rebbe cites.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152סד״ה קדש ישראל לה׳
At the end of that discourse the fifth is tied to Yom Kippur: the High Priest enters the Holy of Holies, beyond holiness, so the day has five prayers; and it cites Etz Chaim, Sha’ar 31, chapter 7, on “four parts… and the fifth to Pharaoh,” and the explanation on “Go out and see.”
Kehot’s noteלקמן פ׳ פנחס פא, ב.
153קדש ישראל לה׳
“Israel is holy to Havayah, the first of His yield.” The opening of the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
154הוד והדר לפניו
The note refers to the Rebbe’s note there on this verse.
Kehot’s noteראה קונטרס ב׳ אייר תשמ״ט הערה 56.
155Rav Pappa says there is no sadness before G-d, for “majesty and splendor are before Him,” and the Talmud answers that His weeping is in the inner chambers, while this verse speaks of the outer chambers.
Chagigah 5b:11חגיגה ה׳ ב:י״א
וּמִי אִיכָּא בְּכִיָּה קַמֵּיהּ הַקָּדוֹשׁ בָּרוּךְ הוּא? וְהָאָמַר רַב פָּפָּא: אֵין עֲצִיבוּת לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״הוֹד וְהָדָר לְפָנָיו עוֹז וְחֶדְוָה בִּמְקוֹמוֹ״! לָא קַשְׁיָא: הָא בְּבָתֵּי גַוָּאֵי, הָא בְּבָתֵּי בַרָאֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
156הוד והדר לפניו עוז וחדוה במקומו
“Majesty and splendor are before Him; strength and joy are in His place.” Outward praise before Him causes joy within, “in His place.”
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157בד״ה את קרבני לחמי
This is the discourse on “My offering, My bread”: it asks about the doubled “and you shall say to them,” for the offerings then and for the prayers instituted in their place for all generations, and how prayer, a request for mercy, can take the place of an offering.
Kehot’s noteלקמן פ׳ פנחס עז, ג. וראה אוה״ת נ״ך-א ע׳ תשט.
158את קרבני לחמי
“My offering, My bread, for My fire-offerings.” The opening of the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers for delight that comes from self-nullification.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159לויתן זה יצרת לשחק בו
“This Leviathan You formed to play with.” G-d’s delight in His creatures, explained in that discourse as coming from their self-nullification.
Psalms 104:26תהילים ק״ד:כ״ו
שָׁם אֳנִיּוֹת יְהַלֵּכוּן לִוְיָתָן זֶה־יָצַרְתָּ לְשַׂחֶק־בּוֹ:
There go the ships; There is leviathan, whom Thou hast formed to sport therein.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160וכן בגמרא — דמיירי בבתי בראי
The note refers there for the Talmud’s explanation that “Majesty and splendor are before Him” speaks of the outer chambers.
Kehot’s noteראה אוה״ת נ״ך-א ע׳ תשי.
161בד״ה ראו
This is the discourse on “See that Havayah has given you the Shabbos”: it opens with Midrash Tehillim that everything about Shabbos is doubled, asks why on Shabbos we say “sanctify us with Your commandments” as a request, and introduces the teaching that with the yud the World to Come was created, asking how the form of a letter can exist Above.
Kehot’s noteלעיל פ׳ בשלח א, א.
Paragraph 33
162כרוב אחד מקצה מזה
“Make one cherub at the end on one side and one cherub at the end on the other side.” The Alter Rebbe cites it for the union of Z’eir Anpin and Nukva.
Exodus 25:19שמות כ״ה:י״ט
וַעֲשֵׂה כְּרוּב אֶחָד מִקָּצָה מִזֶּה וּכְרוּב־אֶחָד מִקָּצָה מִזֶּה מִן־הַכַּפֹּרֶת תַּעֲשׂוּ אֶת־הַכְּרֻבִים עַל־שְׁנֵי קְצוֹתָיו:
And make one cherub at the one end, and one cherub at the other end; of one piece with the ark-cover shall ye make the cherubim of the two ends thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כה, יט.
163מה ראו על ככה
“What they saw concerning this, and what had come upon them.” The repeated mah (“what”) alludes to the self-nullification of Mah.
Esther 9:26אסתר ט׳:כ״ו
עַל־כֵּן קָרְאוּ לַיָּמִים הָאֵלֶּה פוּרִים עַל־שֵׁם הַפּוּר עַל־כֵּן עַל־כׇּל־דִּבְרֵי הָאִגֶּרֶת הַזֹּאת וּמָה־רָאוּ עַל־כָּכָה וּמָה הִגִּיעַ אֲלֵיהֶם:
Wherefore they called these days Purim, after the name of pur. Therefore because of all the words of this letter, and of that which they had seen concerning this matter, and that which had come unto them,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר ט, כו.
164ומספר את רובע ישראל
Bilam’s words: “Who has counted the dust of Yaakov, or numbered the fourth part (rova) of Israel?” Cited for the fourth, as in the fourth year.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ויוסף הורד
“And Yosef was brought down to Egypt.” Yosef, named for “addition,” is tied to the added light of the fifth year.
Genesis 39:1בראשית ל״ט:א׳
וְיוֹסֵף הוּרַד מִצְרָיְמָה וַיִּקְנֵהוּ פּוֹטִיפַר סְרִיס פַּרְעֹה שַׂר הַטַּבָּחִים אִישׁ מִצְרִי מִיַּד הַיִּשְׁמְעֵאלִים אֲשֶׁר הוֹרִדֻהוּ שָׁמָּה:
And Joseph was brought down to Egypt; and Potiphar, an officer of Pharaoh’s, the captain of the guard, an Egyptian, bought him of the hand of the Ishmaelites, that had brought him down thither.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
166ששם עלו שבטים כו׳ להודות
“For there the tribes went up… to give thanks.” The ascent of thanksgiving through which added light is drawn.
Psalms 122:4תהילים קכ״ב:ד׳
שֶׁשָּׁם עָלוּ שְׁבָטִים שִׁבְטֵי־קָהּ עֵדוּת לְיִשְׂרָאֵל לְהֹדוֹת לְשֵׁם ה׳
Whither the tribes went up, even the tribes of the L-RD, as a testimony unto Israel, to give thanks unto the name of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
167הוד והדר לפניו
“Majesty and splendor are before Him.” Here, the added light from the Yesod of Adam Kadmon, the level of “splendor.”
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168ונטעתם כל עץ מאכל
The Midrash on Nasso uses the verse “When you come into the land and plant any tree” as an example of passages expounded by what precedes and follows them. One of the Midrashim the Alter Rebbe cites at the close.
Bamidbar Rabbah 10:1במדבר רבה י׳:א׳
169שוקיו עמודי שש
“His legs are pillars of marble.” Shir HaShirim Rabbah on this verse is cited at the close.
Song of Songs 5:15שיר השירים ה׳:ט״ו
שׁוֹקָיו עַמּוּדֵי שֵׁשׁ מְיֻסָּדִים עַל־אַדְנֵי־פָז מַרְאֵהוּ כַּלְּבָנוֹן בָּחוּר כָּאֲרָזִים:
His legs are as pillars of marble, Set upon sockets of fine gold; His aspect is like Lebanon, Excellent as the cedars.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
170חכו ממתקים
“His palate is most sweet.” Shir HaShirim Rabbah at the end of its comments on this verse is cited at the close.
Song of Songs 5:16שיר השירים ה׳:ט״ז
חִכּוֹ מַמְתַקִּים וְכֻלּוֹ מַחֲמַדִּים זֶה דוֹדִי וְזֶה רֵעִי בְּנוֹת יְרוּשָׁלָ͏ִם:
His mouth is most sweet; Yea, he is altogether lovely. This is my beloved, and this is my friend, O daughters of Jerusalem.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Kedoshim · Maamar 2
והדרת פני זקן זה שקנה חכמה
And You Shall Honor the Face of an Elder
A true Torah scholar holds the Torah permanently in memory, and since the Torah and the Holy One, blessed be He, are all one, G-d dwells within him even while he is busy with worldly matters; whoever longs for unbroken closeness to G-d should therefore acquire Torah by heart.
The maamar in brief
The Sages read “And you shall honor the face of an elder” as honor for one who has “acquired wisdom.” The Alter Rebbe explains that to acquire Torah is to hold it in the faculty of memory, engraved on the heart at all times. That is why one must rise before a Torah scholar even when he is not studying: the Torah within him is one with the Holy One, blessed be He, so G-d dwells in him even while he attends to worldly matters. Anyone who longs to cleave to G-d without interruption should therefore commit Torah to memory; even during bodily activity it remains in the hidden world of his soul, where the yud of the Name Havayah shines. This explains the duty to know the whole Torah, all 613 mitzvos: each draws G-d’s light onto one of the 613 powers of the G-dly soul, so that the soul is “all beautiful,” like its 613-part root above, called “man.” Because times and minds are limited, one should at least know by heart the Five Books of Moshe, root of all the Torah, and, from the Oral Torah, the Order of Kodashim.

Outline
	1Torah held in memoryThe elder is one who “acquired” wisdom, holding the Torah in memory at all times; G-d, who is one with the Torah, dwells in him even when he is not studying, so whoever longs for constant closeness to G-d should learn Torah by heart.¶1
	2Knowing the whole TorahThe halachic duty to know all 613 mitzvos and their details draws G-d’s light onto all 613 powers of the G-dly soul.¶2
	3The whole, or at least its rootThe soul is “all beautiful” when all its 613 powers are lit, like the 613-part root above called “man”; failing the whole Torah, one should at least know the Five Books, in which all the laws lie hidden, and the Order of Kodashim.¶3


Key concepts
	the faculty of memoryמוח הזכרון
	The power of the mind that keeps what one has learned whole even when one is not thinking of it. Torah engraved there stays with a person at all times.

	the Torah and the Holy One, blessed be He, are all oneאורייתא וקוב״ה כולא חד
	The Torah is not separate from G-d, so one who holds the Torah in his mind and heart has G-d dwelling within him.

	the hidden world and the revealed worldעלמא דאתכסיא ועלמא דאתגליא
	Aramaic terms for a concealed and a revealed plane. Torah held in memory abides in the hidden world of the soul; the Written Torah, whose laws lie concealed, is the hidden world, and the Oral Torah, which spells them out, is the revealed world.

	the 613 powers of the G-dly soulתרי״ג כחות שבנפש האלקית
	The G-dly soul has 613 powers, as the Torah has 613 mitzvos; knowing every mitzvah draws G-d’s light onto every power, so that the soul is “all beautiful.”

	the Order of Kodashimסדר קדשים
	The order of the Mishnah on the offerings and the Temple service, which the Sages call “wisdom” and which, the Arizal writes, atones for a person’s sins.


Section 1 · ¶1
Torah held in memory
1והדרת פני זקן1 זה שקנה חכמה. שקנה היינו כמ״ש ותופשי התורה.2 דהיינו מי שתופס במוח הזכרון וחקוק על לוח לבו תמיד.
“And you shall honor the face of an elder”: this is one who has acquired wisdom. “Who has acquired” means as it is written, “and those who hold the Torah”: that is, one who holds [it] in the faculty of memory, and [it] is engraved on the tablet of his heart at all times.
The verse “And you shall honor the face of an elder” is read as a play on the word zaken, “elder”: zeh shekanah chochmah, “this one who has acquired wisdom.” The Alter Rebbe explains “acquired” through the phrase “those who hold the Torah”: a true scholar holds the Torah in his memory, engraved on his heart at all times, not only while he is studying.


כמארז״ל [כמאמר רבותינו זכרונם לברכה] איזהו ת״ח [תלמיד חכם / תלמידי חכמים] כל ששואלין3 אותו דבר הלכה כו׳. שאז מצוה לעמוד מפניו4 גם בשעה שאינו עוסק בתורה.
As our Sages, of blessed memory, said: “Who is a Torah scholar? Anyone who is asked a matter of halachah,” etc. For then it is a mitzvah to rise before him even at a time when he is not occupied with Torah.
The Talmud defines a Torah scholar as one who can answer a question of halachah wherever he is asked, which shows that his learning is always with him. For this reason the mitzvah to rise before him applies even when he is not studying at that moment.


לפי שהקב״ה שוכן עד5 בקרבו גם כשעוסק במילי דעלמא. מאחר שהתורה חקוקה במוח הזכרון שבנשמתו ועל לבו. ואורייתא וקוב״ה [וקודשא בריך הוא] כולא חד6 (וע׳ בזהר ס״פ קדושים דפ״ז [דפרק ז׳] ע״ב).7
For the Holy One, blessed be He, dwells forever within him, even when he is occupied with worldly matters, since the Torah is engraved in the faculty of memory of his soul and on his heart, and the Torah and the Holy One, blessed be He, are all one (and see the Zohar, end of Parshas Kedoshim, folio 87b).
The reason is that G-d Himself dwells within such a scholar constantly, even while he attends to ordinary affairs, because the Torah engraved in his memory is one with G-d. The Zohar cited here says that one rises before a Torah scholar because he embodies the holy form above.


לזאת כל איש נלבב אשר ידבנו לבו8 וכלתה נפשו לדבקה בו ית׳ בתמידות ולהיות ה׳ שוכן בקרבו תמיד בלי שום הפסק ופירוד לעולם אפילו רגע א׳. יקנה לו התורה במוח הזכרון שבנפשו.
Therefore, every man of heart whose heart moves him, and whose soul longs to cleave to Him, may He be blessed, constantly, and for G-d to dwell within him always, without any interruption or separation ever, even for one moment, should acquire the Torah for himself in the faculty of memory of his soul.
From this the Alter Rebbe draws a lesson for anyone who longs to be bound to G-d without a moment’s break. Since learning held in memory stays with a person even when he is not studying, the way to have G-d dwell within him always is to “acquire” the Torah by committing it to memory.


שאז גם אם עוסק בצרכי הגוף הרי התורה היא בבחינת עלמא דאתכסיא שבנפשו שמאיר בו יו״ד של שם הוי׳, שלכן בפרשה קדש לי כל בכור9 כתיב בה ולזכרון בין עיניך10 כנודע.11
For then, even if he is occupied with the needs of the body, the Torah is still at the level of the hidden world (alma de’iskasya) of his soul, in which the yud of the Name Havayah shines. That is why in the passage “Sanctify to Me every firstborn” it is written, “and as a remembrance between your eyes,” as is known.
Torah known by heart stays present even while a person attends to the body, in the “hidden world” of his soul, concealed from his active thought, where the yud of the Name Havayah shines. As is known in Kabbalah, the passage “Sanctify to Me every firstborn,” the first of the four passages in the tefillin, corresponds to the yud, Chochmah; this is why it speaks of “a remembrance between your eyes.”




Section 2 · ¶2
Knowing the whole Torah
2ובזה יובן טעם למ״ש בהלכות תלמוד תורה בשם הספרי שמצוה על כל אחד ואחד לידע כל התורה שהן כל תרי״ג מצות ודקדוקיהן12 כו׳. והיינו להמשיך אור ה׳ על כל תרי״ג כחות שבנפשו האלקית בפרטותיהן.
With this will be understood the reason for what is written in the Laws of Torah Study in the name of the Sifri: that it is a mitzvah upon each and every one to know the whole Torah, which is all 613 mitzvos and their fine details, etc. That is, to draw the light of G-d onto all 613 powers of his G-dly soul, in their particulars.
The Laws of Torah Study, citing the Sifri, require every Jew to know the whole Torah: all 613 mitzvos with their fine details. The maamar gives the inner reason: the G-dly soul has 613 powers, parallel to the 613 mitzvos, and knowing each mitzvah draws G-d’s light onto its own power, so that no part of the soul is left without that light.




Section 3 · ¶3
The whole, or at least its root
3וכמ״ש כולך יפה רעיתי13 ומום אין בך כולך דייקא. שלכן גם שרש המשכה זו למעלה כלול מתרי״ג.
As it is written, “You are all beautiful, my beloved, and there is no blemish in you”: “all,” precisely. That is why the root of this drawing-down above is also made up of 613.
The verse “You are all beautiful, my beloved, and there is no blemish in you” stresses “all”: the soul is wholly beautiful only when every one of its powers receives G-d’s light. For this reason the root of this light above is also made up of 613, matching the mitzvos and the powers of the soul.


ונקרא בשם אדם ועל דמות הכסא14 דמות כמראה אדם15 וגו׳. אך מחמת צוק העתים וקוצר רוח דעת המשיג ועומק המושג.
And it is called by the name “man”: “And upon the likeness of the throne, a likeness like the appearance of a man,” etc. But because of the distress of the times, and the shortness of spirit [and] of mind of the one who comprehends, and the depth of what is comprehended,
This root of 613 is called “man,” as in Ezekiel’s vision of “a likeness like the appearance of a man” upon the throne. The sentence then makes a concession: the times are hard, people lack patience and breadth of mind, and the subject is deep.


עכ״פ [על כל פנים] לפחות ישתדל לקבל עוז ותעצומות16 לקנות ולחקוק במוח הזכרון שבנפשו ה׳ חומשי תורת משה אשר כתב מפי הגבורה שהן שרש כל
at any rate, at the least, he should strive to take on strength and might to acquire and engrave in the faculty of memory of his soul the Five Books of the Torah of Moshe, which he wrote from the mouth of the Almighty, which are the root of all
Since few can master the whole Torah, a person should at least gather the strength to know by heart the Five Books of Moshe, which Moshe wrote as G-d dictated. These books are the root from which the entire Torah, Written and Oral, grows.


התורה שבכתב ושבעל פה כולה כנודע שרבי עקיבא היה דורש על כל קוץ וקוץ תלי תלים של הלכות. רק שהן בהעלם גדול בעלמא דאתכסיא.
the Torah, Written and Oral, in its entirety, as is known that Rabbi Akiva would expound heaps upon heaps of laws on each and every crownlet [of the letters]. Only, they are in great concealment, in the hidden world.
That the whole Oral Torah is contained in the Written Torah is shown by the Talmud’s account of Rabbi Akiva, who would derive heaps upon heaps of laws from every crownlet on the letters. In the Five Books, however, these laws lie deeply concealed, at the level of the “hidden world.”


ומעלמא דאתגליא היא התורה שבע״פ [שבעל פה] עכ״פ [על כל פנים] לפחות יקנה ויחקוק סדר קדשים17 הנקרא חכמה18 בדברי רז״ל [רבותינו זכרונם לברכה] ומכפר עונותיו של אדם כמ״ש האריז״ל [האר״י זכרונו לברכה]. (ועיין מ״ש ע״פ מפני שיבה תקום והדרת19 כו׳ סד״ה שחורה אני20 ונאוה):212223
And from the revealed world (alma de’isgalya), which is the Oral Torah, he should at any rate, at the least, acquire and engrave the Order of Kodashim, which is called “wisdom” in the words of our Sages, of blessed memory, and which atones for a person’s sins, as the Arizal, of blessed memory, wrote. (And see what is written on [the verse] “You shall rise before the hoary head, and you shall honor,” etc., at the end of the discourse beginning “I am black, but comely.”)
The Oral Torah, where the laws are spelled out, is the “revealed world,” and from it one should at least know the Order of Kodashim, the order of the Mishnah on the offerings and the Temple service. The Sages call this order “wisdom,” which fits the opening definition of an elder as one who “has acquired wisdom,” and the Arizal writes that it atones for sin; the parenthesis points to a discourse on Shir HaShirim that explains the verse further.



In one’s avodah
Learn Torah by heart, so that it stays with you and G-d dwells within you even while you work, eat and attend to the body. Aim to know the whole Torah, all 613 mitzvos and their details; if that is beyond you, at least know the Five Books of Moshe, and from the Oral Torah, the Order of Kodashim.
Questions for discussion
	Why must one rise before a Torah scholar even when he is not studying?
	How does Torah known by heart keep G-d present in a person while he attends to the needs of the body?
	What links the 613 mitzvos, the 613 powers of the G-dly soul, and the “man” upon the throne in Ezekiel’s vision?
	Why are the laws in the Written Torah said to be in the “hidden world,” and the Oral Torah called the “revealed world”?
	What does the maamar ask of someone who cannot master the whole Torah, and why these parts in particular?

Sources and references
Notes
Paragraph 1
1והדרת פני זקן
“You shall rise before the hoary head, and you shall honor the face of an elder, and you shall fear your G-d: I am Havayah.” The maamar opens with the second clause, read as the honor due to one who has acquired wisdom.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, לב. ראה גם אוה״ת שלח ע׳ תצט. מועתק בזה משיחת כ״ק אדמו״ר מהוריי״צ, י״ט כסלו תש״ז (סה״ש תש״ז ע׳ 92) — ע״ד מאמר זה: ”צוליב אַ טעם פון אַ זכרון כמוס אתי עמי כחמשים שנה וויל איך דאָ מעתיק זיין אַ מאמר פון לקוטי תורה (ס״פ קדושים), וואָס הוד כ״ק אאמו״ר הרה״ק האָט מיר דערציילט וועגן דעם מאמר און, מזמן לזמן, בזמנים שבחר לברכת התעוררות וקליטה טובה, פלעגט הוד כ״ק אאזמו״ר הרה״ק לערנען דעם מאמר: והדרת פני זקן . . ונאוה (כפי שנדפס בלקו״ת). אין דער ברכת הפרידה צייט, אין יאָר תר״ף, האָט מיט מיר הוד כ״ק אאמו״ר הרה״ק אַ סאַך גערעדט וועגן דעם מאמר והדרת פני זקן אין לקו״ת אַז דאָס זיינען דברי רבינו הזקן וואָס ער האָט געזאָגט אין אַ תורה ברבים, באַלד נאָכן מעזריטשער מגיד׳ס הסתלקות. דער עלטער זיידע און דער טאַטע האָבן פאַר זייער הסתלקות געזאָגט דעם מאמר. לטעם פנימי איז דער סוף המאמר, מפני שיבה תקום, געדרוקט אין דעם מאמר שחורה אני [השני]. באַ אַ געוויסער געלעגנהייט וואָס איז בפרטיות מבואר אין יומן ג׳ כסלו תר״פ, האָט מיר הוד כ״ק אאמו״ר הרה״ק געזאָגט, אַז כ״ק אבותינו רבותינו פלעגן לערנען אַלע טאָג אַ שיעור קבוע תניא, און האָבן געזאָגט אַז דער לימוד און זאָגן אותיות פון תניא איז אַ סגולה צו דעם גילוי פנימי פון נר״נ, און לערנען דעם מאמר והדרת פני זקן אין לקו״ת איז מעורר קבלת הארת יחידה שבנשמה אין אַ ‘נימיות”. באוה״ת שופטים ע׳ תתכז מציין לד״ה זה.
2ותופשי התורה
Jeremiah rebukes “those who hold the Torah” but did not know G-d. The Alter Rebbe borrows only the phrase, reading “hold” as holding the Torah fast in memory, the meaning of “acquired.”
Jeremiah 2:8ירמיהו ב׳:ח׳
הַכֹּהֲנִים לֹא אָמְרוּ אַיֵּה ה׳ וְתֹפְשֵׂי הַתּוֹרָה לֹא יְדָעוּנִי וְהָרֹעִים פָּשְׁעוּ בִי וְהַנְּבִאִים נִבְּאוּ בַבַּעַל וְאַחֲרֵי לֹא־יוֹעִלוּ הָלָכוּ:
The priests said not: ‘Where is the L-RD?’ And they that handle the law knew Me not, and the rulers transgressed against Me; the prophets also prophesied by Baal, and walked after things that do not profit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ח.
3איזהו ת״ח כל ששואלין
Rabbi Yochanan: the Torah scholar who may be appointed a leader of the community is one who is asked a matter of halachah anywhere and answers it. The Alter Rebbe infers that such a scholar carries his learning with him at all times.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kiddushin 49b:2קידושין מ״ט ב:ב׳
״עַל מְנָת שֶׁאֲנִי תַּלְמִיד״ – אֵין אוֹמְרִים כְּשִׁמְעוֹן בֶּן עַזַּאי וּכְשִׁמְעוֹן בֶּן זוֹמָא, אֶלָּא, כֹּל שֶׁשּׁוֹאֲלִין אוֹתוֹ בְּכׇל מָקוֹם דָּבָר אֶחָד בְּתַלְמוּדוֹ וְאוֹמְרוֹ, וַאֲפִילּוּ בְּמַסֶּכְתָּא דְכַלָּה. ״עַל מְנָת שֶׁאֲנִי חָכָם״ – אֵין אוֹמְרִים כְּחַכְמֵי יַבְנֶה, כְּרַבִּי עֲקִיבָא וַחֲבֵירָיו, אֶלָּא, כֹּל שֶׁשּׁוֹאֲלִים אוֹתוֹ דְּבַר חׇכְמָה בְּכׇל מָקוֹם וְאוֹמְרָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קיד, א. קידושין מט, ב.
4שאז מצוה לעמוד מפניו
A tractate one knows by heart remains whole in the mind even when one is not thinking of it, for it is engraved in the faculty of memory, the level of the faculty of Chochmah, above the letters of thought.
Kehot’s noteראה גם לקמן נג, ג. אוה״ת ויקרא-ב ע׳ תשד.
5שוכן עד
“For thus says the High and Exalted One, who dwells forever (shochen ad), and whose Name is holy.” The Alter Rebbe applies the words to G-d dwelling within the scholar who holds the Torah in his memory.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6ואורייתא וקוב״ה כולא חד
Thought cannot grasp G-d at all, but through Torah study the soul grasps the Torah and thereby grasps, and is enclothed in, the Holy One, blessed be He, Himself, for “the Torah and the Holy One, blessed be He, are all one.” Israel is bound to the Torah, and the Torah to G-d, like a knot that ties two separate things into one.
Kehot’s noteנסמן לעיל כג, א. ע׳ ח׳ דברים פא, ג וש״נ. [כ].
7ואורייתא וקוב״ה כולא חד (וע׳ בזהר ס״פ קדושים דפ״ז ע״ב)
The Zohar on “You shall rise before the hoary head”: the “hoary head” is the Torah, so one rises before a Torah scroll, and likewise before a Torah scholar, for he stands in the holy supernal form. The Alter Rebbe cites it for the G-dliness present in the scholar.
Zohar, Kedoshim 19:127–21:133ספר הזהר, קדושים י״ט:קכ״ז-כ״א:קל״ג
8The call for gifts to build the Mishkan: “from every man whose heart moves him.” Here the words describe the person who longs for G-d to dwell within him.
Exodus 25:2שמות כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ־לִי תְּרוּמָה מֵאֵת כׇּל־אִישׁ אֲשֶׁר יִדְּבֶנּוּ לִבּוֹ תִּקְחוּ אֶת־תְּרוּמָתִי:
’Speak unto the children of Israel, that they take for Me an offering; of every man whose heart maketh him willing ye shall take My offering.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9קדש לי כל בכור
“Sanctify to Me every firstborn”: the opening of the first of the four passages written in the tefillin.
Exodus 13:2שמות י״ג:ב׳
קַדֶּשׁ־לִי כׇל־בְּכוֹר פֶּטֶר כׇּל־רֶחֶם בִּבְנֵי יִשְׂרָאֵל בָּאָדָם וּבַבְּהֵמָה לִי הוּא:
’Sanctify unto Me all the first-born, whatsoever opens the womb among the children of Israel, both of man and of beast, it is Mine.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10ולזכרון בין עיניך
In that passage the tefillin are “a sign on your hand and a remembrance between your eyes.” The Alter Rebbe reads “remembrance” as the Torah held in memory, in the hidden world of the soul where the yud of the Name shines.
Exodus 13:9שמות י״ג:ט׳
וְהָיָה לְךָ לְאוֹת עַל־יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ כִּי בְּיָד חֲזָקָה הוֹצִאֲךָ ה׳ מִמִּצְרָיִם:
And it shall be for a sign unto thee upon thy hand, and for a memorial between thine eyes, that the law of the L-RD may be in thy mouth; for with a strong hand hath the L-RD brought thee out of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יג, ט.
11Kehot’s note points to Zohar, Kedoshim 20:131 for these words.
Zohar, Kedoshim 20:131ספר הזהר, קדושים כ׳:קל״א
Paragraph 2
12לידע כל התורה שהן כל תרי״ג מצות ודקדוקיהן
The Laws of Torah Study rule that one must learn the whole Written and Oral Torah, the laws that explain the 613 mitzvos and their fine details, citing the Sages’ reading of “the whole commandment.” The maamar explains why: each mitzvah draws G-d’s light onto its own power of the soul.
Hilkhot Talmud Torah 1:4הלכות תלמוד תורה א׳:ד׳
… יודע ללמוד כלל בעצמו חייב הוא מן התורה לשכור לו מלמד שילמדנו היטב לידע כל התורה שבכתב ושבע״פ כולה. דהיינו תנ״ך וכל הלכות פסוקות של כל התורה עם הטעמים כי הן הן פירוש התרי״ג מצות שבתורה ודקדוקיהם בכל פרטיהם ואף שיש בהן חלוקי דעות הרי אלו ואלו דברי אלקים חיים ואפילו המצות שאין נוהגות עכשיו וגם ללמוד כל דברי חכמים שהסמיכום על מדרש הפסוקים שהן ההגדות שנאמר כי אם שמור תשמרון את כל המצוה הזאת ודרשו חכמים שלא תאמר למדתי הלכות די לי תלמוד לומר כל המצוה למוד הלכות …
Wikisource (CC-BY-SA)
Paragraph 3
13כולך יפה רעיתי
“You are all beautiful, my beloved, and there is no blemish in you.” The Alter Rebbe stresses “all”: the soul is wholly beautiful when all 613 of its powers receive G-d’s light.
Song of Songs 4:7שיר השירים ד׳:ז׳
כֻּלָּךְ יָפָה רַעְיָתִי וּמוּם אֵין בָּךְ:
Thou art all fair, my love; And there is no spot in thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, ז.
14ועל דמות הכסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיחזקאל, א, טו.
15In Ezekiel’s vision of the Chariot, upon the likeness of the throne is “a likeness like the appearance of a man.” The root above, made up of 613, is called “man.”
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
16עוז ותעצומות
“The G-d of Israel, He gives strength and might (oz vesa’atzumos) to the people.” The phrase describes the strength a person must take on to commit the Five Books to memory.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
17Reish Lakish reads the words of a verse as the six orders of the Mishnah, and “wisdom” (chochmas) as the Order of Kodashim. This is the Sages’ name for it that the text cites.
Shabbat 31a:10שבת ל״א א:י׳
אָמַר רֵישׁ לָקִישׁ: מַאי דִכְתִיב ״וְהָיָה אֱמוּנַת עִתֶּיךָ חוֹסֶן יְשׁוּעוֹת חׇכְמַת וָדָעַת וְגוֹ׳״. ״אֱמוּנַת״ — זֶה סֵדֶר זְרָעִים. ״עִתֶּיךָ״ — זֶה סֵדֶר מוֹעֵד. ״חוֹסֶן״ — זֶה סֵדֶר נָשִׁים. ״יְשׁוּעוֹת״ — זֶה סֵדֶר נְזִיקִין. ״חׇכְמַת״ — זֶה סֵדֶר קׇדָשִׁים. ״וָדָעַת״ — זֶה סֵדֶר טְהָרוֹת. וַאֲפִילּוּ הָכִי, ״יִרְאַת ה׳ הִיא אוֹצָרוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
18סדר קדשים . . חכמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת לא, סע״א.
19מפני שיבה תקום והדרת
The maamar’s opening verse; the parenthesis sends the reader to a discourse that explains it further.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20סד״ה שחורה אני
There the verse is read in full: the “hoary head” is the white hair, “the hair of His head like pure wool,” the many laws of the positive mitzvos; “and honor the face of an elder,” the one who “has acquired wisdom,” is “his locks are curled, black as a raven,” the laws that extend into the prohibitions; and “you shall fear your G-d” is the words of the Scribes, with “I am Havayah,” for all is one.
Kehot’s noteלקו״ת שה״ש ז, ד.
21ר״ע הי׳ דורש
When Moshe ascended on high, G-d told him that Rabbi Akiva would one day expound heaps upon heaps of laws on every crownlet of the letters. It shows that the whole Oral Torah lies hidden in the Written Torah.
Menachot 29b:3מנחות כ״ט ב:ג׳
Kehot’s noteמנחות כט, ב.
22In the Arizal’s guide to the order of study, each order of the Mishnah corresponds to a Sefirah and brings a rectification; Kodashim corresponds to Hod and is “a great rectification to illuminate the soul.” As with the other orders there, its study is a tikkun, a repair of the soul; the Alter Rebbe, citing the Arizal, speaks of it as atoning for a person’s sins.
Pri Etz Chaim, Gate of Conduct While Learning 1:43פרי עץ חיים, שער הנהגת הלימוד א׳:מ״ג
קדשים. נגד ההוד, והוא תיקון גדול להאיר הנשמה, והוא שם אלקים ברבוע:
Pri Etz Chaim (Public Domain)
23שחורה אני ונאוה
“I am black, but comely”: the opening words of the discourse on Shir HaShirim to which the parenthesis refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Emor · Maamar 1
ונקדשתי בתוך בני ישראל וכו׳
“And I shall be sanctified in the midst of the children of Israel”
G-d is “holy,” separate: He gives life to the worlds without being enclothed in them, and only a faint radiance of His kingship, drawn from Him as thinly as a hair, enters and divides among them. A Jew draws that holiness down in the three stages of the angels’ three “Holy”s: the burning love of the heart in prayer, Torah study, and the practical mitzvos, all of them resting on first turning from evil.
The maamar in brief
The maamar asks what “in the midst” means in “And I shall be sanctified in the midst of the children of Israel,” why the angels say “Holy” once, twice and three times, why the nazirite is called holy for his hair, and how the seraphim can stand “above” G-d. “Holy” means separate: unlike the soul, which is enclothed and divided in the body, G-d is not enclothed in the worlds and is unchanged by them. What fills the worlds and divides among them, memalei kol almin, is only a radiance of His kingship, “the Name of the glory of His kingship,” while sovev kol almin encompasses them. That radiance comes from His essence only through extreme contraction, like hair from the head, which is why holiness and hair are linked. The seraphim’s single “Holy” is their longing for what is beyond the worlds; in man it is the G-dly fire of the heart, fanned in prayer until “with all your heart.” The second and third “Holy”s are the drawing down through Torah and through the mitzvos. G-d Himself gives this power, “I am Havayah, Who sanctifies you,” but only after one turns from evil: “You shall not profane.”

Outline
	1The questionsWhat does “in the midst” mean? Why three companies of angels with one, two and three “Holy”s, why is the nazirite’s hair holy, how can seraphim stand “above Him,” and why is the source of life “with You”? The key is that “holy” means separate.¶1–2
	2The soul in the body, G-d beyond the worldsThe soul is enclothed in the body, so its life-force divides into head, body and legs and it is affected by the body; G-d is not enclothed in the worlds, so no division or change applies to Him.¶3–7
	3An objection: levels in the worldsCreation has endless levels and three general worlds, like head, body and legs, and the Sages compare G-d filling the world to the soul filling the body. The answer begins: what is enclothed is only a radiance of the Shechinah.¶8–10
	4The radiance that fills the worldsThis radiance is memalei kol almin, “the revealed world,” perceived as the soul is perceived in the living body: “From my flesh I shall behold G-d.” Section 3 stresses that it is only a radiance.¶11–14
	5The light that encompasses the worldsMost of G-d’s life-giving power, sovev kol almin, gives life without entering the worlds; “His Name alone is exalted,” only its splendor is in earth and heaven, and G-d is not a cause in a chain of effects.¶15–18
	6The living Elokim and King of the worldThe divided life-force comes from G-d’s kingship, like a king whose name rests on his people while he stays apart; the large dalet of “Echad” is kingship in itself, “Blessed be the Name of the glory of His kingship” its radiance in three worlds.¶19–21
	7“With You is the source of life”The source of the chain of worlds is not G-d Himself but a contracted radiance, nullified before Him like a drop in a boundless sea, and so it is “with You”; His essence remains holy and separate.¶22–26
	8Holiness and hairAtik Yomin is exalted above “the days of the world,” and His “hair” is the contracted light that becomes their source. From the enclothed, feminine level hair can feed the external forces; from the holy and separate level it is the only channel, and so the nazirite’s hair is holy.¶27–31
	9The seraphim stand aboveSection 5: the seraphim of Beriah grasp that G-d is beyond comparison and burn with longing for sovev kol almin; in that longing they “stand above” the Name Ado-nai, kingship enclothed in the worlds. Man has this level in the element of fire in the heart.¶32–36
	10The spark in every heartThe G-dly fire may be open or hidden like a dimmed coal, but every Jew has its spark; prayer fans it until “with all your heart,” and this is “I shall be sanctified in the midst,” the innermost heart, through which G-d’s holiness is actually drawn down.¶37–39
	11The second “Holy”Section 6: the second company draws down from above, unlike the seraphim’s ascent; in man it is the love of “with all your soul,” binding oneself to G-d’s wisdom and will to the point of self-sacrifice.¶40
	12The third “Holy”: the mitzvosSections 7 and 8: “with all your might,” the limitless, is drawn down through the mitzvos; the angels “make” G-d’s will to be King, and so do Torah and mitzvos. Torah draws into the inner dimension of the worlds, and the mitzvos, likened to tefillin, bring “One” into “the whole earth.”¶41–47
	13“I am Havayah, Who sanctifies you”Section 9: the power to draw the Infinite Light through Torah and mitzvos comes from G-d Himself through the letters of His Name; but the heart must first be a vessel, and its G-dly fire is what forms the vessels of the mitzvos.¶48–50
	14First, “You shall not profane”Before all this comes “turn from evil”: sin makes a void that puts out the spark, as the Exodus had to come before Sinai and the Tent of Meeting.¶51–52


Key concepts
	Holy (kadosh)קדוש
	In this maamar, “separate”: G-d gives life to the worlds without being enclothed in them, and so creation does not change or affect Him.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The life-force that enters each world and divides according to its level; it is only a radiance of the Shechinah, “the revealed world,” and the source of the chain of cause and effect.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	G-d’s life-giving power that is not enclothed in the worlds and has no head or end, higher or lower, but encompasses them; this is the “holy” the seraphim long for.

	Hairשערה
	The image for a flow so contracted that it does not touch its source, as a hair draws a little life from the brain yet can be cut without pain; the only way anything flows from the holy and separate level.

	The Name of the glory of His kingshipשם כבוד מלכותו
	G-d’s kingship as its radiance is enclothed in the three worlds, as against the large dalet of “Echad,” His kingship in itself, above enclothement.

	Seraphimשרפים
	The “burning” angels of Beriah, whose single “Holy” is the longing to rise beyond the worlds; their counterpart in man is the element of G-dly fire in the heart.

	The element of G-dly fireיסוד האש האלהי
	The spark of love for G-d in the heart of every Jew, open in some and hidden in others like a dimmed coal, fanned into flame by the contemplation of prayer.

	An arousal from below (isarusa dilesata)אתערותא דלתתא
	Human initiative through Torah and mitzvos, which now “makes” G-d’s will to be King of the world, after creation began as pure kindness.


Section 1 · ¶1–2
The questions
1ונקדשתי1 בתוך בני2 ישראל וכו׳. להבין מהו לשון תוך. וגם צ״ל מאמרז״ל [מאמרו רבותינו זכרונם לברכה] בענין שיש ג׳ כתות מלאכים.
“And I shall be sanctified in the midst of the children of Israel,” etc. We need to understand what the expression “midst” means. We also need to understand the saying of our Sages, of blessed memory, about there being three companies of angels.
The maamar opens with the verse “And I shall be sanctified in the midst of the children of Israel” (Leviticus 22:32) and asks why it says “in the midst.” It then raises a second question, about the Sages’ teaching that the angels praise G-d in three separate companies.


כת אחת אומרת קדוש. וכת א׳ אומרת קדוש קדוש וכת אחת אומרת קדוש קדוש קדוש345 ה׳ צבאות וגו׳.
One company says “Holy”; one company says “Holy, holy”; and one company says “Holy, holy, holy is Havayah of Hosts,” etc.
Each company says “Holy” a different number of times: once, twice or three times. The third company’s praise is the full call of the seraphim in Isaiah’s vision, “Holy, holy, holy is Havayah of Hosts.”


כדאיתא בחולין (דצ״א ע״ב). ור״ל [ורוצה לומר] שהכת הא׳ אומרת פעם א׳ קדוש וכת הב׳ כופלים ואומרים ב״פ [ב׳ פעמים] קדוש וכת הג׳ ג״פ [ג׳ פעמים]. כמו שאנו אומרים.
As is found in [Tractate] Chullin (91b). That is to say, the first company says “Holy” once, the second company doubles it and says “Holy” twice, and the third company three times, as we say [it].
The teaching is in the Talmud, Chullin 91b, in the name of Rav. The Alter Rebbe stresses the number of times each company says “Holy,” because the maamar will explain what each further “Holy” adds; the threefold “Holy” is the one we say in the Kedushah.


וגם צ״ל מ״ש בנזיר ג״כ לשון קדוש כמ״ש קדוש יהי׳ [יהיה] גדל פרע67 כו׳. הנה כתיב שרפים עומדים ממעל לו.8
We also need to understand what is said of the nazirite, likewise using the expression “holy,” as it is written, “He shall be holy; he shall let the locks grow,” etc. Now, it is written, “Seraphim stood above Him.”
A third question: the Torah calls the nazirite “holy” in the same verse that tells him to let his hair grow, and the link between holiness and hair needs explaining. The verse “Seraphim stood above Him” (Isaiah 6:2) is brought as the basis of a further question, stated in the next paragraph.




2ויש להבין איך יתכן שיעמדו ממעל לשכינה והלא הם נבראים בעלי גבול. הנה כתיב כי עמך מקור חיים9 ולמה לא נאמר ואתה כו׳.
We must understand how it is possible that they should stand above the Shechinah (Divine Presence): are they not created beings, possessed of limits? Now, it is written, “For with You is the source of life”; and why does it not say “and You,” etc.?
The difficulty is that angels are created and limited beings, yet the verse places them “above” the Shechinah, G-d’s indwelling presence. A further question is asked about Psalms 36:10: why does the verse say the source of life is “with You,” and not that G-d Himself is the source?


ויובן כל זה בהקדים להבין פי׳ וענין קדוש. דהנה קדוש פירושו מובדל, דהיינו כמ״ש אני הוי׳ לא שניתי10 שאין שום שינוי אצלו ית׳ בין קודם בריאת העולם לאחר שנברא
All this will be understood by first understanding the meaning and concept of “holy.” For “holy” means separate; that is, as it is written, “I, Havayah, have not changed”: there is no change at all in Him, may He be blessed, between before the creation of the world and after it was created;
The key to all these questions is the meaning of the word “holy,” which is “separate.” G-d’s separateness is expressed in Malachi’s “I, Havayah, have not changed”: the existence of the world makes no difference to Him.


וכמאמר אתה הוא קודם11 שנברא העולם ואתה הוא לאחר שנברא כו׳, ור״ל [ורוצה לומר] שאין שום שינוי והתפעלות ח״ו [חס ושלום] אצלו ית׳ מבריאת העולם וכמ״ש אני ראשון ואני אחרון12 כו׳,
and as the saying goes, “You are He before the world was created, and You are He after it was created,” etc. That is to say, there is no change and no being affected at all, G-d forbid, in Him, may He be blessed, by the creation of the world; and as it is written, “I am the first and I am the last,” etc.
The words of the morning prayers say that G-d is the same before and after creation. Isaiah 44:6, “I am the first and I am the last,” is read the same way: creation neither changes Him nor affects Him.


והיינו לפי שהוא ית׳ מובדל מכל העולמות דהיינו שהיותו מחיה ומהוה העולמות אינו כמו שהנפש מחיה את הגוף שמהות הנפש ממש מתלבשת בתוך הגוף להחיותו,
This is because He, may He be blessed, is separate from all the worlds; that is, His giving life to the worlds and bringing them into being is not like the way the soul gives life to the body, where the very being of the soul is enclothed within the body to give it life,
G-d is unaffected because He is not enclothed in the worlds He sustains. This is the contrast with the soul, whose very being enters the body in order to give it life.


והרי נתפסת ממש בתוך הגוף ומתחלק החיות המתפשט ממנה בהגוף לג׳ חלקים שהוא החיות שמלובש במוחין שבראש.
and so it is actually held within the body, and the life-force that spreads from it into the body divides into three parts: the life-force enclothed in the brain in the head.
Because the soul is held within the body, its life-force divides according to the body’s parts. The first of the three divisions is the life-force in the brain, the seat of the mind.




Section 2 · ¶3–7
The soul in the body, G-d beyond the worlds
3והחיות שבגוף והחיות שברגלים. שהחיות המלובש בהראש נעלה יותר הרבה מחיות שבגוף13 כנראה בחוש שבראש הוא כל פנימיות החיות.
The life-force in the body, and the life-force in the legs. For the life-force enclothed in the head is far higher than the life-force in the body, as is plainly seen: in the head is the whole inner dimension (pnimiyus) of the life-force,
The other two divisions are the life-force of the body and that of the legs. Experience shows that the head holds the inner, most refined dimension of the soul’s life.


דהיינו כח המחשבה והשכל והחושים המעולים שבפנים ראיה שמיעה כו׳. והחיות שבהגוף הוא למטה מבחי׳ זו
namely the power of thought and of intellect, and the superior senses in the face: sight, hearing, etc. The life-force in the body is below this level;
The head houses thought and intellect and the finer senses of the face, such as sight and hearing. The life-force of the body is on a lower level than this.


דהיינו ששם משכן המדות שבלב שהם למטה מהשכל וגם כח המעשה שבידים הוא למטה במדרגה מן החושים שבפנים ראיה ושמיעה כו׳.
that is, there is the seat of the emotive attributes (middos) in the heart, which are below the intellect; and also the power of action in the hands is lower in rank than the senses in the face, sight and hearing, etc.
The body holds the heart, the seat of the emotions, which are lower than the intellect, and the hands, whose power of action is lower than the senses of the face. So the difference between head and body shows both in the inner powers and in the outer ones.




4ואח״כ ברגלים החיות יותר למטה מבחי׳ החיות שבגוף. וכ״ז [וכל זה] מפני שהמוחי׳ [שהמוחין] שבראש הם מקבלים תחלה החיות ומבחי׳ פנימיות יותר
And then, in the legs, the life-force is lower still than the level of the life-force in the body. All this is because the brain in the head receives the life-force first, and from a more inner level,
The legs carry the lowest level of the soul’s life-force. The order follows from the way the life-force is received: the brain receives it first, and from a more inward level of the soul.


היינו מפנימי׳ [מפנימיות / מפנימית] הנפש, ואח״כ מבחי׳ התחתונה שבראש נמשך לגוף כו׳ לכן החיות שבגוף הוא למטה במדריגה מהחיות שבראש וכן עד״ז מהגוף לרגלים.
that is, from the inner dimension of the soul; and afterwards, from the lowest level in the head, it is drawn down to the body, etc. Therefore the life-force in the body is lower in rank than the life-force in the head, and so too, in the same way, from the body to the legs.
What reaches the body comes only from the lowest level of what is in the head, and what reaches the legs comes from the lowest level of the body. The life-force thus steps down level by level, each receiving from the bottom of the one above it.


הרי שהחיות המתפשט ממהות הנפש מתחלק לג׳ חלקים כלליים הנ״ל ראש וגוף ורגלים ויש בכל א׳ כמה אברים פרטיים כנודע. אך בכלל הם ג׳ בחי׳ הנ״ל.
Thus the life-force that spreads from the being of the soul divides into the three general parts mentioned above, head, body and legs; and in each one there are several particular limbs, as is known. But in general they are the three levels mentioned above.
Though the body has many separate limbs, the soul’s life-force divides into three general levels: head, body and legs. This threefold division will be the model for the worlds later in the maamar.




5ושינוי בחינותיהם הוא מצד שינוי גילוי החיות הנמשך להם מהנפש כנ״ל שבראש מאיר בחינה עליונה מהנפש כו׳.
The difference between their levels comes from the difference in the revelation of the life-force drawn to them from the soul, as mentioned above: in the head a higher level of the soul shines, etc.
The limbs differ because the soul reveals a different level of its life-force in each. In the head a higher level of the soul shines.


ונמצא שחיות הנפש נתפסת ומתלבשת ממש בתוך כלי הגוף ולכן מתחלק החיות הזה המתפשט ממנה ונתפס בהגוף לפי
It follows that the life-force of the soul is actually held and enclothed within the vessels of the body; and therefore this life-force, which spreads from it and is held in the body, divides according to
This shows that the soul’s life-force is actually held and enclothed in the body’s vessels, its limbs. Because it is held in them, it divides according to their nature.


מהות הכלים של הגוף שלהיות כלי המוחי׳ [המוחין] הם נעלים יותר מכלי הגוף לכך הם מקבלים בחינה עליונה מחיות הנפש שהוא כח המח שבה והשכל כנ״ל.
the nature of the body’s vessels: since the vessels of the brain are higher than the vessels of the body, they receive a higher level of the soul’s life-force, namely its power of mind and intellect, as mentioned above.
The brain is a finer vessel than the rest of the body, so it receives a higher level of the soul’s life-force, its power of mind and intellect. The division of the life-force is thus decided by the vessels that hold it.


אבל מה שהוא ית׳ מחיה את העולמות אינו כן שאין בו בחי׳ התחלקות כלל ח״ו [חס ושלום] ולא שייך כלל לומר אצלו ראש וסוף כלל
But the way He, may He be blessed, gives life to the worlds is not so: in Him there is no aspect of division at all, G-d forbid, and it is not at all relevant to speak of head and end with regard to Him,
G-d’s giving life to the worlds is entirely different: in Him there is no division at all. Terms like “head” and “end,” higher and lower parts, do not apply to Him.


כי הוא ראשון והוא אחרון כו׳ והיינו לפי שהוא ית׳ אינו מתלבש כלל בתוך העולמות.
for He is first and He is last, etc. This is because He, may He be blessed, is not enclothed within the worlds at all.
“He is first and He is last” means that He is the same at every level, with no beginning and end in Him. The reason is that He does not become enclothed in the worlds.




6ולא כמו שהנשמה מתלבשת בגוף כנ״ל. ולהיות כן אין שייך כלל בחי׳ התחלקות בהחיות שהוא מהווה העולמות דההתחלקות הוא מצד ההתלבשות כנ״ל דלפי שכלי המוחי׳ [המוחין] נעלים יותר
And not as the soul is enclothed in the body, as mentioned above. And since this is so, the aspect of division does not apply at all to the life-force with which He brings the worlds into being; for division comes from enclothement, as mentioned above: since the vessels of the brain are higher,
Since G-d is not enclothed in the worlds as the soul is in the body, the soul’s kind of division does not apply to Him. Division comes from enclothement: a finer vessel, like the brain, draws a higher level into itself.


לכן מתלבש בהם בחי׳ עליונה יותר כו׳, וזהו דוקא בבחי׳ החיות המתלבש בתוך הכלים שייך לומר כן.
therefore a higher level is enclothed in them, etc.; and it is specifically of life-force that is enclothed within vessels that this can be said.
Only a life-force that is actually enclothed in vessels can be said to divide according to them. Division belongs to enclothement, not to life-force as such.


משא״כ בו ית׳ שהיותו מחיה העולמות אינו ע״י שמתלבש בתוכן כלל. הלכך לא שייך כלל שום התחלקות כלל ועיקר גם בהחיות שנמשך ממנו להחיותם כיון שאינו מתלבש בתוכן.
This is not so with Him, may He be blessed, for His giving life to the worlds is not through being enclothed within them at all. Therefore no division whatsoever applies at all, even to the life-force drawn from Him to give them life, since He is not enclothed within them.
G-d gives life to the worlds without entering them. Therefore even the life-force that flows from Him to the worlds is not divided into levels, since He is not enclothed in them.




7וזהו פי׳ וענין קדוש דהיינו שהוא ית׳ קדוש ומובדל מהעולמות דאע״פ [דאף על פי] שמחיה ומהווה אותן מאין עכ״ז [עם כל זה] אינו מתלבש בתוכן כו׳.
This is the meaning and concept of “holy”: that He, may He be blessed, is holy and separate from the worlds; for although He gives them life and brings them into being from nothing, nevertheless He is not enclothed within them, etc.
This is the meaning of “holy” in this maamar: separate. G-d creates the worlds from nothing and gives them life, yet He is not enclothed within them.


ולפיכך אין שום שינוי והתפעלות אצלו ית׳ מהבריאה משא״כ הנשמה מתפעלת ממקרי הגוף לפי שמתלבשת ונתפסת בהגוף כנ״ל:
Therefore there is no change and no being affected in Him, may He be blessed, by creation; whereas the soul is affected by what happens to the body, because it is enclothed and held in the body, as mentioned above.
Because He is not enclothed, creation does not change or affect Him. The soul, by contrast, is affected by what happens to the body, precisely because it is enclothed and held in it.




Section 3 · ¶8–10
An objection: levels in the worlds
8ב ואמנם צ״ל שהרי בבריאת העולמות יש ג״כ התחלקות מדרגות אין קץ כידוע בענין השתלשלות העולמות גבוה מעל גבוה שומר14 כו׳. וגם בעוה״ז אנו רואים חילוקי מדרגות דצח״מ [דומם צומח חי מדבר].
2. However, this must be understood: for in the creation of the worlds, too, there is a division into endless levels, as is known regarding the chain of descending worlds (hishtalshelus), “one higher than the high watches,” etc. And in this world, too, we see distinctions of levels: inanimate, vegetative, animal and speaking.
Section 2 raises an objection: creation does show endless levels, as in the chain of descending worlds, where, in the words of Ecclesiastes, one level stands above another. Even in this world there are four grades of created things: inanimate, vegetative, animal and human (the “speaking”).


וגם בכלל הוא התחלקות לג׳ בחי׳ כלליים וכמ״ש ולכבודי בראתיו15 יצרתיו אף עשיתיו שהן ג׳ עולמות כללים (ובהם פרטים רבים) ג״ע [גן עדן] העליון גן עדן התחתון ועוה״ז.
And in general, too, there is a division into three general levels, as it is written, “And for My glory I have created it, I have formed it, I have also made it”: these are three general worlds (and within them many particulars), the higher Gan Eden, the lower Gan Eden, and this world.
Isaiah 43:7 uses three verbs of creation, “created,” “formed” and “made,” which are read as three general worlds: the higher Gan Eden, the lower Gan Eden, and this world. Each of them has many particular levels within it.


והוא ממש עד״מ כהתחלקות החיות שבגוף האדם שמתחלק בכלל לג׳ בחי׳ ראש וגוף ורגל וכך העוה״ז כתיב בו והארץ הדום רגלי16 וג״ע [וגן עדן] התחתון הוא כמשל הגוף ששם משכן המדות בלב.17
This is, by way of analogy, exactly like the division of the life-force in the human body, which divides in general into three levels, head, body and leg. And so, of this world it is written, “And the earth is My footstool”; and the lower Gan Eden is like the body in the analogy, where the seat of the emotive attributes is, in the heart.
The three worlds match the head, body and legs of the soul analogy. Isaiah calls the earth G-d’s “footstool,” making this world the “legs,” while the lower Gan Eden, where the emotions are revealed, matches the body with its heart.




9וכך נודע דשית ספירן מקננין ביצירה.1819 דהיינו ששם גילוי מדותיו ית׳ חסד כו׳ וגם מוחין חב״ד [חכמה בינה ודעת] מתלבשים בהמדות כו׳.
And so it is known that “the six Sefiros nest in Yetzirah”: that is, there is the revelation of His attributes, may He be blessed, Chesed (kindness), etc., and also the intellect (mochin), Chochmah, Binah and Daas, is enclothed in the attributes, etc.
The phrase “the six Sefiros nest in Yetzirah” comes from the Tikkunei Zohar: the six emotive attributes, Chesed and those that follow it, are revealed in the World of Yetzirah. Intellect (Chochmah, Binah and Daas) is present there too, but only as it is enclothed within the emotions, as in the “body” of the analogy.


וג״ע [וגן עדן] העליון שם גילוי בחי׳ חב״ד [חכמה בינה ודעת] עצמן דא״ס ב״ה לנשמות היושבים ונהנין מזיו20 והוא כמו עד״מ הראש שבו משכן השכל.
And the higher Gan Eden is where the level of the very Chochmah, Binah and Daas of the Infinite One (Ein Sof), blessed be He, is revealed to the souls, who “sit and delight in the radiance”; and this is, by way of analogy, like the head, in which is the seat of the intellect.
The higher Gan Eden, by contrast, is where G-d’s Chochmah, Binah and Daas themselves are revealed to the souls, who, in the Talmud’s words (Berakhot 17a), “sit and delight in the radiance” of the Shechinah. It matches the head, the seat of the intellect.


וא״כ מובן מזה שהחיות הנמשך ממנו ית׳ בהעולמות ג״כ מתחלק בתוכן לחילוקי מדרגות כמו עד״מ חיות המתפשט מהנפש בהגוף כנ״ל וההתחלקות נמשך מצד ההתלבשות בכלים.
If so, it is understood from this that the life-force (chayus) drawn from Him, may He be blessed, into the worlds also divides within them into distinct levels, just like, by way of analogy, the life-force that spreads from the soul into the body, as mentioned above; and the division comes about because of the enclothement in vessels.
This sharpens the objection: G-d’s life-force in the worlds does divide into levels, just like the soul’s life-force in the body. And it was shown above that such division comes only from being enclothed in vessels.


וא״כ נראה שהחיות הנמשך ממנו ית׳ ג״כ מתלבש בתוכם, וכן נמצא לרז״ל [לרבותינו זכרונם לברכה] בהדיא (בפ״ק [בפרק קמא] דברכות)
If so, it appears that the life-force drawn from Him, may He be blessed, is also enclothed within them. And so it is found explicitly in [the words of] our Sages, of blessed memory (in the first chapter of [Tractate] Berachos),
It would follow that G-d’s life-force is enclothed in the worlds after all. The Sages say as much, explicitly, in the first chapter of Tractate Berachos.


שדימו המשכת החיות ממנו ית׳ להעולמות לסדר המשכת החיות מהנפש בהגוף, והוא מ״ש רז״ל [רבותינו זכרונם לברכה] (דף י׳ ע״א)
that they compared the drawing down of the life-force from Him, may He be blessed, to the worlds to the order of the drawing down of the life-force from the soul into the body. This is what our Sages, of blessed memory, said (folio 10a):
The Sages compare the way life flows from G-d to the worlds with the way it flows from the soul to the body. The passage is in Berachos, folio 10a.


מה הקב״ה מלא כל העולם אף הנשמה מלאה את כל הגוף21, ובמדרש תלים22 ע״פ ברכי
“Just as the Holy One, blessed be He, fills the whole world, so the soul fills the whole body.” And in Midrash Tehillim, on [the verse] “Bless,
The Talmud’s comparison is that as G-d fills the whole world, so the soul fills the whole body. Midrash Tehillim, on Psalm 103, “Bless, my soul,” makes the same comparison.


נפשי אמרו מה הנפש ממלאה את הגוף כך הקב״ה ממלא את העולם,23 והרי ענין שהנשמה ממלאה הגוף הוא בבחי׳ התלבשות ותפיסה ממש כנ״ל.
my soul,” they said: “Just as the soul fills the body, so the Holy One, blessed be He, fills the world.” Now, the soul’s filling the body is by way of actual enclothement and being held, as mentioned above.
The Midrash puts it the other way round: as the soul fills the body, so G-d fills the world. But the soul fills the body by being enclothed and held in it, so the comparison seems to contradict G-d’s separateness.




10וא״כ מדמים כן ענין התלבשות החיות ממנו ית׳ בהעולמות, וזהו לכאורה הפך ממשנ״ת [ממה שנתבאר] דהוא ית׳ קדוש ומובדל ומחי׳ את העולם שלא ע״י התלבשות ח״ו [חס ושלום].
If so, they compare to this the enclothement of the life-force from Him, may He be blessed, in the worlds. And this seems to be the opposite of what was explained, that He, may He be blessed, is holy and separate and gives life to the world not through enclothement, G-d forbid.
The Sages’ comparisons speak of G-d’s life-force as enclothed in the world, as the soul is in the body. This seems to contradict what was just explained, that G-d is holy and separate and gives life without enclothement.


והוא כלל גדול בתורה וכנודע דאיהו תפיס בכולא עלמין24 ולית מאן דתפיס בי׳ [ביה].25 אך הענין דודאי יש בחי׳ חיות המתלבש בהעולמות בפנימיותם ממש ומתחלק חילוקי מדריגות כמשל התחלקות חיות הנפש שבגוף.
And this is a great principle in the Torah, as is known: “He grasps all the worlds, and there is none who grasps Him.” But the explanation is that there certainly is a level of life-force that is enclothed in the worlds, in their very inner dimension (pnimiyus), and divides into distinct levels, like the division of the life-force of the soul in the body in the analogy.
G-d’s separateness is a fundamental principle, expressed in the Zohar’s words that He “grasps all the worlds” while nothing grasps Him. The answer begins here: there is indeed a level of divine life-force that is enclothed within the worlds and divided into levels, like the soul’s life-force in the body.


אך כללות בחי׳ חיות זה המתלבש בעולמות הוא רק בחי׳ זיו השכינה לבד זיו דוקא מבחי׳ הנק׳ שכינה.
But this life-force that is enclothed in the worlds, as a whole, is only the level of the radiance of the Shechinah (Divine Presence) alone: a radiance specifically, from the level that is called Shechinah.
But this enclothed life-force is only a radiance (ziv) of the Shechinah, not the Shechinah itself. The word “radiance” is chosen with care: it is only a glow from the level called Shechinah.




Section 4 · ¶11–14
The radiance that fills the worlds
11והוא הנק׳ ג״כ ממכ״ע [ממלא כל עלמין]. ופי׳ שהחיות שנמשך ממנו ית׳ להתלבש בתוכיות העולמות ממש הוא רק
And this is what is also called the light that fills all worlds (memalei kol almin). The meaning is that the life-force drawn from Him, may He be blessed, to be enclothed in the very innermost of the worlds is only
This enclothed level is what is called memalei kol almin, “the light that fills all worlds.” It is the life-force that enters the very inner being of each world.


מבחי׳ זיו והארה לבד מהשכינה ב״ה שבחי׳ זיו זה הוא הנמשך להיות ממכ״ע [ממלא כל עלמין]. ובבחי׳ התלבשות והתחלקות לכל עולם כפי מדרגתו בג״ע [בגן עדן] העליון כך כו׳.
from the level of a mere radiance and illumination of the Shechinah, blessed be He; and this level of radiance is what is drawn down to be the light that fills all worlds. And [it is] by way of enclothement and division for each world according to its level: in the higher Gan Eden thus, etc.
It is only a radiance and illumination of the Shechinah, and it divides according to the level of each world: one measure in the higher Gan Eden, another in the lower, and so on. So the division that the objection pointed to belongs only to this radiance.




12והנה בחי׳ זיו זה שהוא בחי׳ ממכ״ע [ממלא כל עלמין] הוא הנק׳ עלמא דאתגליא26 בזהר. והטעם כי על בחי׳ זו נאמר ומבשרי אחזה27 אלוה.
Now, this level of radiance, which is the level of the light that fills all worlds (memalei kol almin), is what the Zohar calls “the revealed world” (alma de’isgalya). The reason is that of this level it is said, “And from my flesh I shall behold G-d.”
The Zohar calls this level “the revealed world” (alma de’isgalya), because it can be perceived. The verse “And from my flesh I shall behold G-d” (Job 19:26) speaks of it.


אחזה ממש כאלו נראה בעין ממש בבחי׳ גילוי. וענין ראי׳ [ראיה] זו הוא כמו שמבשרי אנו רואי׳ [רואים] שיש לנו נפש המחי׳ [המחיה] בשר הגוף שבהסתלקות הנפש מהגוף
“I shall behold,” actually, as though it were actually seen with the eye, openly. And the nature of this seeing is like the way that from my flesh we see that we have a soul which gives life to the flesh of the body: when the soul departs from the body,
“Behold” is meant literally: this G-dliness is as though it were seen with the eye. The comparison is to our own body, from whose flesh we perceive that a soul gives it life.


אזי נעשה הגוף פגר כאבן כנראה בלילה בעת השינה שהנשמה מסתלקת מהגוף ונשאר קיסטא דחיותא2829 הרי שינה א׳ מס׳ [מסכת] במיתה30
the body becomes a corpse, like a stone; as is seen at night, in sleep, when the soul departs from the body and [only] “a small measure of life” remains. Thus sleep is one sixtieth of death.
When the soul departs, the body becomes as lifeless as a stone, as is seen in sleep, when the soul departs and only “a small measure of life” remains. The Talmud (Berakhot 57b) therefore calls sleep one sixtieth of death.


ולכן מברכים בכל בקר בעמידה משינה בא״י [ברוך אתה ה׳] המחזיר נשמות31 לפגרים מתים כי בכל יום מתחדש החיות ונעשה בריה חדשה32 הרי אעפ״י [אף על פי] שאין אנו רואים בעיני ראיה מהות הנפש איך ומה היא.
That is why every morning, on rising from sleep, we bless: “Blessed are You, G-d, Who restores souls to dead corpses”; for every day the life-force is renewed and one becomes a new creature. Thus, even though we do not see with the eyes of sight the being of the soul, how and what it is,
That is why the morning blessing praises G-d “Who restores souls to dead corpses” (Berakhot 60b): each day the life-force is renewed and a person is like a new creation, as in “They are new every morning” (Lamentations 3:23). Even so, we never see the soul’s essence itself.


מ״מ נודע ונרגש לנו שהנפש מלובשת בגוף שהרי נראה לנו פעולותיה שהגוף חי ממנה שהרי מצד עצמו הגוף הוא כאבן בהסתלק הנפש ממנו.
nevertheless it is known and felt by us that the soul is enclothed in the body, for its activities are visible to us, in that the body lives from it; for of itself the body is like a stone when the soul departs from it.
Yet we know and feel that the soul is in the body, because we see what it does: the body lives from it. Without the soul, the body is like a stone.




13וא״כ הנפש היא בבחי׳ גילוי ממש אצלינו שנראה לנו ענין התלבשות הנפש בגוף אע״פ [אף על פי] שאין המהות מושג ונראה מה הוא וכך ממש אחזה אלוה
If so, the soul is truly revealed to us, in that the soul’s enclothement in the body is visible to us, even though its being, what it is, is not grasped or seen. And exactly so, “I shall behold G-d”:
The soul is thus “revealed” to us even though its essence is not grasped: we perceive that it is enclothed in the body. In exactly this sense, “I shall behold G-d.”


שהרי אנו רואים בעינינו פעלו הנראה שהעולם הוא גוף גדול33 חי ובהכרח שיש בהם חיות המחיה אותם כמו שנודע לנו הנפש ע״י פעלה הנראה בגוף
for we see with our eyes His visible work: that the world is a great living body, and necessarily there is in them a life-force that gives them life, just as the soul is known to us through its visible work in the body.
We see the world, which is like a great living body, and so we know that it must have a life-force giving it life. This is just how we know the soul: through what it visibly does in the body.


וכמו שאנו רואים החיות שבעוה״ז כמ״כ [כמו כן] הנבראים שבעולמות העליונים רואים ג״כ ומשיגים ביתר שאת החיות המהוה אותן,34 וזהו ומבשרי אחזה אלוה מבשרי דוקא
And just as we see the life-force in this world, so too the created beings in the higher worlds also see and grasp, to a greater degree, the life-force that brings them into being. And this is “And from my flesh I shall behold G-d”: “from my flesh” specifically:
As we perceive the life-force in this world, the beings of the higher worlds perceive, even more clearly, the life-force that creates them. The verse stresses “from my flesh”: the analogy is drawn from one’s own body.


כמו שמבשרי אני מרגיש ואחזה הנפש שנתת בי כך אחזה אלוה היא התלבשות החיות בחי׳ ממכ״ע [ממלא כל עלמין] הנמשך מא״ס ב״ה בתוכיות העולמות ממש
just as from my flesh I sense and behold the soul that You placed within me, so “I shall behold G-d,” that is, the enclothement of the life-force, the level of the light that fills all worlds (memalei kol almin), drawn from the Infinite One (Ein Sof), blessed be He, into the very innermost of the worlds,
Just as I sense the soul within my own flesh, so I “behold G-d,” meaning the enclothement of the life-force of memalei kol almin, which comes from the Infinite One and enters the inner being of the worlds.


כמו שהנשמה מלאה את כל הגוף וכך חיות זה מתחלק לג׳ בחי׳ כלליים ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון ועוה״ז.
just as the soul fills the whole body. And so this life-force divides into three general levels: the higher Gan Eden, the lower Gan Eden, and this world.
This life-force fills the worlds as the soul fills the body, and like the soul’s it divides into three general levels: the higher Gan Eden, the lower Gan Eden, and this world.




14ולכן נק׳ בחי׳ ממכ״ע [ממלא כל עלמין] עלמא דאתגליא [ועמ״ש בפ׳ ואתחנן ע״פ וידעת היום].35 ג אך בחי׳ חיות זה הנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] הוא
Therefore the level of the light that fills all worlds (memalei kol almin) is called “the revealed world.” [And see what is written in Parshas Va’eschanan on the verse “And you shall know this day.”] 3. But this level of life-force, drawn down as the light that fills all worlds, is
Because it can be perceived in this way, memalei kol almin is called “the revealed world,” and the text refers to its fuller treatment in Likkutei Torah, Va’eschanan, on “And you shall know this day.” Section 3 then begins.


רק הארה וזיו בעלמא זיו השכינה. אבל הוא ית׳ עצמו הוא קדוש ומובדל שאינו מתלבש ח״ו [חס ושלום] בתוך העולמות.
merely an illumination and radiance, the radiance of the Shechinah (Divine Presence). But He Himself, may He be blessed, is holy and separate, for He is not enclothed, G-d forbid, within the worlds.
Section 3 stresses the limit of this level: it is only an illumination, the radiance of the Shechinah. G-d Himself remains holy and separate, not enclothed in the worlds.




Section 5 · ¶15–18
The light that encompasses the worlds
15ואף גם בחי׳ החיות הנמשך ממנו ית׳ להחיות העולמות עיקר החיות אינו מתלבש בתוכן כלל36 אלא מחיה ומהוה אותן שלא ע״י התלבשות וזהו בחי׳ סכ״ע [סובב כל עלמין].
And even of the life-force (chayus) drawn from Him, may He be blessed, to give life to the worlds, the main life-force is not enclothed within them at all; rather, it gives them life and brings them into being not through enclothement. And this is the level of the light that encompasses all worlds (sovev kol almin).
Even the life-force that G-d sends to the worlds is, for the most part, not enclothed in them: it gives life and existence without entering them. This is the level of sovev kol almin, “the light that encompasses all worlds.”


וזהו שנת״ל [שנתבאר לעיל]37 שהחיות שהוא ית׳ מחיה העולמות אינו כדמיון שהנפש מחיה את הגוף כי הוא ית׳ מחיה אותן אע״פ [אף על פי] שאינו מתלבש בתוכן רק בבחי׳ סובב ומקיף עליהן.
This is what was explained above: that the life-force with which He, may He be blessed, gives life to the worlds is not like the way the soul gives life to the body; for He, may He be blessed, gives them life although He is not enclothed within them, but only encompasses and surrounds them.
This is what was explained above, in section 1: G-d does not give life the way a soul does. He gives life to the worlds while only encompassing and surrounding them, not entering them.




16וההארה שנמשכת בבחי׳ ממכ״ע [ממלא כל עלמין] הוא זיו והארה לבד מבחי׳ הסוכ״ע ונק׳ זיו השכינה כנ״ל. והלכך אין שייך בו שום שינוי ע״י הבריאה ולא כמו הנשמה שמתפעלת ממקרי הגוף לפי שמהו״ע [שמהותו ועצמותו] מתלבשת בהגוף.
And the illumination that is drawn down as the light that fills all worlds (memalei kol almin) is only a radiance and illumination from the level of the light that encompasses all worlds (sovev kol almin), and it is called the radiance of the Shechinah (Divine Presence), as mentioned above. Therefore no change whatsoever applies to Him through creation; unlike the soul, which is affected by what happens to the body, because its very being and essence is enclothed in the body.
Memalei kol almin, the enclothed light, is only a radiance of sovev kol almin, and this radiance is what is called the radiance of the Shechinah. Therefore creation brings no change in G-d, unlike the soul, which is affected by what happens to the body because its very essence is enclothed in it.




17ואי לזאת מובן שבבחי׳ סוכ״ע אין שייך התחלקות ראש וסוף מעלה ומטה כיון שאינו מתלבש בהעולמות וז״ש [וזהו שכתוב]
Accordingly, it is understood that in the level of the light that encompasses all worlds (sovev kol almin) there is no division of head and end, above and below, since it is not enclothed in the worlds. And this is [the meaning of] what is written,
Since sovev kol almin is not enclothed in the worlds, the distinctions of head and end, above and below, do not apply to it. A verse is brought to show this.


כי נשגב שמו לבדו38 הודו על ארץ ושמים פי׳ שרק הזיו וההוד של שמו ית׳ הוא מתלבש בארץ ושמים להחיותם ומתחלק לחלקים
“For His Name alone is exalted; His splendor is upon earth and heaven.” That is, only the radiance and splendor of His Name, may He be blessed, is enclothed in earth and heaven to give them life, and divides into parts,
Psalms 148:13 says, “His Name alone is exalted; His splendor is upon earth and heaven.” Only the splendor of His Name, its radiance, enters earth and heaven and divides into parts.


כנ״ל, [וגם נודע דארץ ושמים נק׳ ג״ע [גן עדן] עליון ותחתון כידוע בפי׳ מי לי בשמים3940 כו׳], אבל שמו עצמו הוא41 קדוש ומובדל ונשגב לבדו.
as mentioned above. [It is also known that earth and heaven are called the higher and lower Gan Eden, as is known from the explanation of “Whom do I have in heaven,” etc.] But His Name itself is holy and separate, and “exalted alone.”
The Alter Rebbe adds that “earth and heaven” here mean the lower and higher Gan Eden, as in the explanation of “Whom do I have in heaven” (Psalms 73:25). His Name itself remains holy and separate, “exalted alone.”




18וכמ״ש אין ערוך אליך42 פי׳ שא״א להיות המשכת החיות ממנו ית׳ בבחי׳ סדר ההשתלשלות עילה ועלול וענין עילה ועלול הוא כמו שמהשכל מתהוה מדה שבלב וממדה מחשבה כו׳
And as it is written, “There is none to compare to You”: meaning, it is impossible for the life-force to be drawn from Him, may He be blessed, by way of the ordered chain of descent (hishtalshelus) of cause and effect. Cause and effect is like the way an emotive attribute in the heart comes into being from the intellect, and from the attribute, thought, etc.,
“There is none to compare to You” (Psalms 40:6) means that G-d’s life-force cannot come from Him by a chain of cause and effect. In such a chain each level grows out of the one above it, the way an emotion grows out of an idea and a thought out of an emotion.


שמהות השכל נתפס בהמדה כו׳, משא״כ הוא ית׳ בחי׳ סכ״ע [סובב כל עלמין] ואינו נתפס בהעולמות ולא כמו שהעלול משיג עילתו אלא אין ערוך לך ממש.
where the very being of the intellect is held in the attribute, etc. Whereas He, may He be blessed, is the level of the light that encompasses all worlds (sovev kol almin), and is not held in the worlds; and it is not as an effect grasps its cause; rather, “there is none to compare to You,” literally.
In a chain of cause and effect, the essence of the cause is held in its effect, and the effect can grasp its cause. G-d, as sovev kol almin, is not held in the worlds and cannot be grasped by them: there is truly no comparison between Him and them.




Section 6 · ¶19–21
The living Elokim and King of the world
19וע״ז נאמר כי נשגב שמו לבדו.43 ולכן כתיב אני הוי׳ לא שניתי44 ואתה הוא קודם שנברא כו׳ ומשנברא העולם הכל בשוה. וז״ש [וזהו שכתוב] אלקים חיים ומלך עולם.45
Of this it is said, “For His Name alone is exalted.” Therefore it is written, “I, Havayah, have not changed,” and “You are He before [the world] was created,” etc., “and since the world was created”: it is all the same. And this is [the meaning of] what is written, “the living Elokim and King of the world.”
Because He is beyond any chain of causes, G-d is unchanged by creation: “I, Havayah, have not changed,” and He is the same before and after the world was created. Jeremiah 10:10 calls Him “the living Elokim and King of the world,” and the maamar now explains both phrases.


פי׳ מה שהוא אלקים חיים שנמשך ממנו חיות להיות מתלבש בכל נברא בפנימיותו ממש ולכן אלקים לשון רבים ע״ש ריבוי התחלקות החיות לכל נברא.
The meaning: His being “the living Elokim” is that life-force is drawn from Him to be enclothed in every created being, in its very inner dimension (pnimiyus); and therefore “Elokim” is in the plural, on account of the many divisions of the life-force for each created being.
“The living Elokim” is the life-force that enters every created being. The Name Elokim is plural in form because this life-force is divided among the many creations, each receiving its own share.




20וזהו לשון אלקים חיים כו׳ הנה המשכה זו בכלל הוא רק מבחי׳ מלך עולם. דהיינו מבחי׳ מדת מלכותו ית׳ כמ״ש מלכותך מלכות כל עולמים.46
This is the expression “the living Elokim,” etc. Now, this drawing down, in general, is only from the level of “King of the world,” that is, from the level of His attribute of kingship (Malchus), may He be blessed, as it is written, “Your kingship is a kingship over all worlds.”
This divided life-force comes only from the level of “King,” G-d’s attribute of kingship (Malchus), the lowest of the divine attributes. Psalms 145:13, “Your kingship is a kingship over all worlds,” ties Malchus to the worlds.


ומשם נמשך ג״כ להיות סדר השתלשלות עו״ע [עילה ועלול] ומעלה ומטה כמו ראש וגוף כו׳ כנ״ל משא״כ מהו״ע [מהותו ועצמותו] ית׳ קדוש ומובדל וכמשל התפשטות
From there, too, is drawn the ordered chain of descent (hishtalshelus) of cause and effect, and of above and below, like head and body, etc., as mentioned above; whereas His being and essence, may He be blessed, is holy and separate. It is like the analogy of the spreading forth
From Malchus also comes the chain of cause and effect and the order of higher and lower levels, like head and body. G-d’s own essence remains holy and separate, and an analogy from a human king shows how.


הממשלה והאדנות של המלך על אנשי המדינה שבממשלה זו הוא מנהיג׳ [מנהיגה] ואימתו עליהם הרי עצמות המלך אינו נתפס באנשי המדינה רק שמו לבד נק׳ עליהם
of the king’s rule and lordship over the people of the country: through this rule he leads them and his awe is upon them; yet the essence of the king is not held in the people of the country; only his name alone is called upon them,
A king rules his country and his people stand in awe of him, yet his own self is not inside his subjects. Only his name, his authority, rests upon them.


והוא ממשלתו ואימתו, וכמ״כ [וכמו כן] יובן למעלה שחיות העולמות הוא נמשך ממדת מלכותו ית׳ שמבחי׳ מל׳ נמשך להיות מתפשט ומתלבש החיות בג׳ עולמות הנ״ל ג״ע [גן עדן] העליון ותחתון ועוה״ז.
and that is his rule and his awe. So too it will be understood above: the life-force of the worlds is drawn from His attribute of kingship, may He be blessed; for from the level of Malchus the life-force is drawn to spread forth and be enclothed in the three worlds mentioned above, the higher and lower Gan Eden and this world.
The king’s “name” is his rule and the awe of him. In the same way, the life-force of the three worlds comes from G-d’s kingship, Malchus, which spreads into them, while His essence stays above them.




21וגם באמת מובן ממשל המלוכה שבחי׳ ההתנשאות הוא בחי׳ מקיף וממעל לאנשי המדינה. וכך בחי׳ מלכותו ית׳ היא בחי׳ סובב ומקיף על העולמות
Indeed, it is also understood from the analogy of kingship that the level of [the king’s] exaltedness is a level that encompasses and is above the people of the country. So too, the level of His kingship (Malchus), may He be blessed, is the level of encompassing and surrounding the worlds,
The analogy of kingship shows even more: a king’s exaltedness stands above his people, encompassing them. So too G-d’s kingship as it is in itself is a level that encompasses the worlds (sovev).


רק זיו והארה ממנה נמשך להיות מתלבש בהעולמות והוא ענין זיו השכינה שנמשך להיות כח הפועל בנפעל ממש ואז שייך סדר השתלשלות עילה ועלול כו׳
and only a radiance and illumination from it is drawn down to be enclothed in the worlds. This is the radiance of the Shechinah (Divine Presence), which is drawn down to be “the power of the Maker within the made,” actually; and then the ordered chain of cause and effect applies, etc.
Only a radiance of His kingship enters the worlds; this is the radiance of the Shechinah, which becomes “the power of the Maker within the made,” the force that actually sustains each creation. Only at that level does the chain of cause and effect apply.


וכמש״ל [וכמה שכתוב לעיל] דאפי׳ [דאפילו] בחי׳ שמו שהוא מלכותו הוא נשגב לבדו רק הודו של שמו על ארץ ושמים כו׳ וזהו אתה קדוש ושמך קדוש47 (וכמ״ש במ״א בד״ה לכן אמור לבני48 ישראל).
And as was written above, even the level of His Name, which is His kingship, is “exalted alone,” and only the splendor of His Name is “upon earth and heaven,” etc. And this is [the meaning of] “You are holy and Your Name is holy” (and as is written elsewhere, in the discourse beginning “Therefore say to the children of Israel”).
As explained with Psalms 148:13, even His Name, His kingship, is “exalted alone,” and only its splendor enters the worlds. This is the meaning of the words of the Amidah, “You are holy and Your Name is holy”: both He and His Name are separate.


ובזה יובן ענין ד׳ רבתי דאחד שרומז למדת מלכותו ית׳ כנודע וא״כ צ״ל מ״ש אח״כ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד]49 הלא כבר נרמז ענין מלכותו בד׳ רבתי דאחד.
With this will be understood the matter of the large dalet of “Echad” (“One”), which alludes to His attribute of kingship, may He be blessed, as is known. If so, we need to understand what is said afterwards, “Blessed be the Name of the glory of His kingship forever and ever”: was the matter of His kingship not already alluded to in the large dalet of “Echad”?
In the Shema the dalet of “Echad” (“One”) is written large, and it is known to allude to G-d’s kingship. This raises a question: why do we then add “Blessed be the Name of the glory of His kingship forever and ever,” if His kingship was already alluded to?


אך הענין כי הד׳ רבתי דאחד הוא רומז על בחי׳ עצם מדת מלכותו ית׳ שהיא למעלה מההתלבשות בבי״ע
But the explanation is that the large dalet of “Echad” alludes to the level of the essence of His attribute of kingship, may He be blessed, which is above enclothement in Beriah, Yetzirah and Asiyah;
The answer: the large dalet alludes to the essence of His kingship, as it is above being enclothed in the worlds of Beriah, Yetzirah and Asiyah.


ולכן הד׳ סטרין מזרח ומערב צפון ודרום הם בטלים50 שם במציאות שאין שם התחלקות מעלה ומטה כנ״ל.
and therefore the four sides, east and west, north and south, are nullified in their existence there, for there is no division of above and below there, as mentioned above.
The dalet, whose value is four, stands for the four directions, which are nullified there, since at that level there is no division into higher and lower. This alludes to the Talmud’s teaching (Berakhot 13b) that one dwells on “Echad” until one has crowned G-d above, below and in the four directions.


אך בחי׳ שם כבוד מלכותו ענין ג׳ תיבות אלו הוא מה שנמשך הזיו ממדת מלכותו ית׳ להתלבש בתוכיות העולמות בבחי׳ ממכ״ע [ממלא כל עלמין] ממש
But the level of “the Name of the glory of His kingship,” the matter of these three words, is the radiance drawn from His attribute of kingship, may He be blessed, to be enclothed in the very innermost of the worlds as the light that fills all worlds (memalei kol almin), actually,
“Blessed be the Name of the glory of His kingship,” by contrast, refers to the radiance that comes from His kingship and is enclothed in the inner being of the worlds as memalei kol almin.


כח הפועל בנפעל ולהיותן נחלקים בכלל לג׳ חלקים ג״ע [גן עדן] העליון והתחתון והעוה״ז בחי׳ בראתיו יצרתיו עשיתיו51 ע״כ באו ע״ז ג׳ תיבות והן שם כבוד מלכותו.
“the power of the Maker within the made.” And since they are divided in general into three parts, the higher and lower Gan Eden and this world, the levels of “I have created it, I have formed it, I have made it,” therefore three words come for this, namely shem kevod malchuso, “the Name of the glory of His kingship.”
This radiance is “the power of the Maker within the made,” and it divides into three general worlds, the higher and lower Gan Eden and this world, matching “created, formed, made.” That is why the response has three words: “Name,” “glory” and “His kingship.”




Section 7 · ¶22–26
“With You is the source of life”
22וזהו פי׳ בשכמל״ו [ברוך שם כבוד מלכותו לעולם ועד] היינו שאנו ממשיכים להיות המשכות מבחי׳ ממכ״ע [ממלא כל עלמין]. וז״ש [וזהו שכתוב] כי עמך מקור חיים52 ולא נאמר
And this is the meaning of “Blessed be the Name of the glory of His kingship forever and ever”: that we draw down, so that there be flows from the level of the light that fills all worlds (memalei kol almin). And this is [the meaning of] what is written, “For with You is the source of life,” and it does not say
By saying “Blessed be the Name of the glory of His kingship,” we draw down G-d’s flow through the level of memalei kol almin, the radiance that enters the worlds. This is also the key to the question about Psalms 36:10, “For with You is the source of life.”


כי אתה מקור חיים שאז היה משמע שהוא ב״ה הוא המקור הנובע ממנו החיים בהשתלשלות עילה ועלול.
“For You are the source of life”; for then it would imply that He, blessed be He, is the source from which life flows by way of a chain (hishtalshelus) of cause and effect.
Had the verse said “You are the source of life,” it would mean that G-d Himself is the first link in a chain of cause and effect from which life flows. The next paragraph explains why that is impossible.




23וזה לא יתכן כלל כנ״ל שלא היה באפשר להיות נמשך מאתו ית׳ סדר והדרגת השתלשלות עילה ועלול
And this is not possible at all, as mentioned above: it was not possible for an ordered and graded chain (hishtalshelus) of cause and effect to be drawn from Him, may He be blessed;
As shown above, an ordered chain of cause and effect cannot come from G-d Himself. He is not a first cause standing at the top of the worlds.


כי אלו הי׳ [היה] נמשך השפע ממנו בבחי׳ עילה ועלול לא היה כלל התהוות העולמות בבחי׳ גבול ומדה.
for if the flow had been drawn from Him by way of cause and effect, the worlds would not have come into being at all as limited and measured.
If His flow came to the worlds by way of cause and effect, the worlds could not have come into being as limited and measured things. Since in such a chain the being of the cause is held in its effect, the effects of an infinite cause could not be finite.


לכן נאמר כי עמך מקור חיים שהמקור שנובע ממנו השתלשלות עילה ועלול הוא עמך ר״ל [רוצה לומר] שהוא דבר הטפל ובטל אצלך להיות
Therefore it says, “For with You is the source of life”: the source from which the chain of cause and effect flows is “with You,” that is to say, it is something subordinate and nullified in relation to You, because
That is why the verse says the source is “with You”: the source from which the chain of cause and effect flows is something secondary, entirely nullified before G-d.


כי מקור זה הוא הנק׳ עלמא דאתגליא ונק׳ ממכ״ע [ממלא כל עלמין] שמתלבש בתוך העולמות בפנימיותם שאז שייך לומר ענין השתלשלות עילה ועלול.
this source is what is called “the revealed world” and is called the light that fills all worlds (memalei kol almin), which is enclothed within the worlds, in their inner dimension (pnimiyus); and there it is relevant to speak of a chain of cause and effect.
This source is “the revealed world,” memalei kol almin, which is enclothed in the worlds’ inner being. Only at that level can one speak of a chain of cause and effect.




24והרי נת׳ [נתבאר] שבחינת ממכ״ע [ממלא כל עלמין] הוא ענין זיו השכינה שהוא זיו והארה בעלמא וגם נמשך ע״י צמצום עצום בתחלה שיהיה הגילוי
Now, it has been explained that the level of the light that fills all worlds (memalei kol almin) is the radiance of the Shechinah (Divine Presence), which is a mere radiance and illumination; and also, it is drawn down first through an immense tzimtzum (contraction), so that the revelation should be
Memalei kol almin is only a radiance of the Shechinah, and even it comes about only after an immense contraction (tzimtzum).


רק כטפה מאוקיינוס ויותר מכן אין ערוך כו׳ אז אח״כ נמשך מזה מקור לבחי׳ השתלשלות
only like a drop from the ocean, and even more so, beyond all comparison, etc.; then, afterwards, a source for the chain of descent (hishtalshelus) is drawn from this.
After the contraction, what is revealed is like a drop compared with the ocean, and even less, beyond all comparison. Only from this contracted radiance does the source of the chain of worlds come.


והנה בחי׳ הזיו הוא טפל ובטל במציאות לגבי מקורו כביטול טפה א׳ בים אוקיינוס אילו היה הים בלי גבול
Now, the radiance is subordinate and nullified in existence relative to its source, like the nullification of one drop in the ocean, were the sea without limit,
The radiance is nullified before its source, as a single drop would be nullified in an ocean that had no limit at all.


עד״מ וכביטול זיו השמש בשמש לכן נק׳ עמך כו׳ אבל הוא ב״ה במהו״ע [במהותו ועצמותו] מובדל בבחי׳ אין ערוך לך.53
by way of analogy, and like the nullification of the sun’s radiance in the sun. That is why it is called “with You,” etc. But He, blessed be He, in His being and essence, is separate, in the manner of “There is none to compare to You.”
Another analogy is the sun’s radiance, which has no existence of its own within the sun itself. That is why the source of life is called “with You,” while G-d in His essence remains separate, “There is none to compare to You,” in the words of the Shabbos morning blessing.




25וז״ש [וזהו שכתוב] אתה הוא ראשון ואתה הוא אחרון ומבלעדיך אין לנו מלך54 דהיינו אתה במהו״ע [במהותו ועצמותו] ית׳ הוא מובדל
And this is [the meaning of] what is said, “You are first and You are last, and apart from You we have no King”: that is, “You,” in His being and essence, may He be blessed, is separate,
The words of the morning prayers, “You are first and You are last, and apart from You we have no King,” express both sides of the idea. “You” is G-d in His essence, Who is separate.


שהוא ראשון והוא אחרון כמ״ש לא שניתי55 כו׳ וחיות כל העולמות הוא רק מבחי׳ מלך וכנ״ל בפי׳ אלקים חיים ומלך עולם.56
for He is first and He is last, as it is written, “I have not changed,” etc.; and the life-force of all the worlds is only from the level of “King,” as mentioned above in the explanation of “the living Elokim and King of the world.”
“First and last” means that He does not change (“I have not changed”). The life-force of the worlds comes only from the level of “King,” as explained with “the living Elokim and King of the world.”


הרי מבואר ענין ופי׳ קדוש שהוא לומר שהוא ית׳ קדוש ומובדל ומחיה העולמות שלא ע״י התלבשות בתוכיותן ע״ד שהנשמה מחיה את הגוף.
Thus the concept and meaning of “holy” has been explained: it is to say that He, may He be blessed, is holy and separate, and gives life to the worlds not through enclothement in their innermost being, in the way that the soul gives life to the body.
This completes the meaning of “holy”: G-d is separate, and He gives life to the worlds without being enclothed in them as the soul is enclothed in the body.




26והגם כי נת׳ [נתבאר] ג״כ שיש בחי׳ חיות אלהות המתלבש בפנימיותן כמו שהנשמה מתלבשת בגוף אך זהו רק בחי׳ זיו השכינה הארה דהארה
And although it was also explained that there is a level of G-dly life-force enclothed in their inner dimension (pnimiyus), as the soul is enclothed in the body, this is only the level of the radiance of the Shechinah (Divine Presence), an illumination of an illumination;
The maamar has also said that there is a G-dly life-force enclothed within the worlds, like the soul in the body. But this is only the radiance of the Shechinah, “an illumination of an illumination,” two steps removed from G-d Himself.


אבל מהו״ע [מהותו ועצמותו] נת׳ [נתבאר] קדוש ומובדל ואפילו בבחי׳ שמו נאמר כי נשגב שמו לבדו57 רק הודו דשמו על ארץ ושמים והוא בחי׳ הארה דהארה כנ״ל:
but His being and essence, as was explained, is holy and separate; and even of the level of His Name it is said, “For His Name alone is exalted,” and only the splendor of His Name is “upon earth and heaven,” and this is the level of an illumination of an illumination, as mentioned above.
G-d’s essence is holy and separate, and even His Name is “exalted alone.” Only the splendor of His Name, an illumination of an illumination, is “upon earth and heaven.”




Section 8 · ¶27–31
Holiness and hair
27ד ובזה יובן מ״ש בנזיר קדוש יהיה גדל פרע58 שער ראשו59.60 וצ״ל מה ענין הקדושה לגידול השער.
4. With this will be understood what is said of the nazirite, “He shall be holy; he shall let the locks of the hair of his head grow.” We need to understand what holiness has to do with growing the hair.
Section 4 takes up the question from the opening about the nazirite: the Torah calls him “holy” in the same breath as it tells him to let his hair grow. What does holiness have to do with hair?


אך הענין דהנה כתיב ועתיק יומין יתיב61 כו׳ ושער רישי׳ [רישיה] כעמר נקא. ופי׳ עתיק יומין הוא כמ״ש המתנשא מימות עולם.62
But the explanation is this. It is written, “And the Ancient of Days sat,” etc., “and the hair of His head was like pure wool.” And the meaning of “Ancient of Days” (Atik Yomin) is as it is said, “Who is exalted above the days of the world.”
Daniel’s vision describes the “Ancient of Days” (Atik Yomin) with hair “like pure wool.” The name Atik Yomin is explained by the words of the morning blessing, “Who is exalted above the days of the world.”


כי ימות עולם הוא בחי׳ המקור חיים המתלבש בבחי׳ ממכ״ע [ממלא כל עלמין] כנודע בפי׳ מ״ש ששת ימים עשה63 ה׳ ולא כתיב בששת
For “the days of the world” are the level of the source of life that is enclothed as the light that fills all worlds (memalei kol almin), as is known from the explanation of what is written, “Six days Havayah made,” and it is not written “in six”;
“The days of the world” are the source of life enclothed as memalei kol almin, the divine attributes that build and sustain the world. This is learned from the verse “Six days Havayah made [the heavens and the earth],” which does not say “in six days”: the days themselves are the attributes that made the world.


אלא שרומז למדות עליונות המתלבשים להחיות העולמות, יום ראשון נמשך בחי׳ חסד ונבראו עי״ז אור ומים כו׳.6465
rather, it alludes to the supernal attributes that are enclothed to give life to the worlds: on the first day the level of Chesed (kindness) was drawn down, and through this light and water were created, etc.
Each of the six “days” is a divine attribute enclothed in the worlds to give them life. On the first day Chesed (kindness) was drawn down, and through it light and water were created.




28וזהו בחי׳ ממכ״ע [ממלא כל עלמין] אבל מהו״ע [מהותו ועצמותו] ית׳ שהוא קדוש ומובדל נאמר עליו המתנשא מימות עולם שמרומם ומתנשא מלהיות מתלבש בתוכן כי אין ערוך לו כלל.
This is the level of the light that fills all worlds (memalei kol almin). But of His being and essence, may He be blessed, which is holy and separate, it is said, “Who is exalted above the days of the world”: He is raised and exalted beyond being enclothed within them, for there is no comparison to Him at all.
The attributes, “the days of the world,” are memalei kol almin. G-d’s own essence, which is holy and separate, is “exalted above the days of the world”: raised beyond being enclothed in them, beyond any comparison.


וזהו פי׳ עתיק יומין מלשון המעתיק הרים66 שנעתק ונבדל מבחי׳ ימות עולם [ועיין בזהר ח״ג [חלק ג׳] קל״ג ב׳ ע״פ וחסדי מאתך6768 כו׳ וכתיב ובחסד עולם69 כו׳
And this is the meaning of “Atik Yomin,” from the expression “Who removes (hama’tik) mountains”: He is removed and separated from the level of “the days of the world.” [And see the Zohar, Part III, 133b, on the verse “And My kindness [shall not depart] from you,” etc., and it is written, “And with everlasting kindness,” etc.;
The name Atik is read as related to the word in “Who removes (hama’tik) mountains” (Job 9:5): Atik Yomin is “removed” from the days, separate from the world’s attributes. The bracketed note refers to the Zohar’s reading of “My kindness” and “everlasting kindness” in Isaiah 54.


ודף קל״ד ב׳ ענין ימי קדם וימי עולם70 ועמ״ש במ״א ע״פ ביום השמיני עצרת71 בפי׳ אשר נשבעת לאבותינו מימי קדם72 ובד״ה השמים כסאי בענין שהתורה
and folio 134b, on the matter of “the days of old” and “the days of the world.” And see what is written elsewhere on the verse “On the eighth day, an assembly,” in the explanation of “which You swore to our fathers from the days of old,” and in the discourse beginning “The heavens are My throne,” on the matter of the Torah
The Zohar there also discusses “the days of old” and “the days of the world.” The text adds pointers to Likkutei Torah, Shemini Atzeres, on Micah’s “which You swore to our fathers from the days of old,” and to the discourse “The heavens are My throne.”


קדמה אלפים שנה לעולם] וההמשכה הנמשך ממנו להיות מקור וחיות להתהוות בחי׳ ימות עולם ובחי׳ ממכ״ע [ממלא כל עלמין] הוא רק הארה מצומצמת שאין ערוך כלל למהו״ע [למהותו ועצמותו] ית׳.
having preceded the world by two thousand years.] And the flow drawn from Him to be a source and life-force for the coming into being of the level of “the days of the world” and the level of the light that fills all worlds is only a contracted illumination, which bears no comparison at all to His being and essence, may He be blessed.
That discourse treats the Torah’s preceding the world by two thousand years. The main point: what flows from G-d to become the source of “the days of the world” and of memalei kol almin is only a contracted illumination, with no comparison to His essence.




29וע״ז נאמר ושער רישי׳ [רישיה] כעמר73 כו׳ שנמשלה לבקיעת השערה מהמוח. שעם היות שנמשך בהשערה חיות מהמוח כנודע שהשערה חלולה ובתוך החלל יש יניקה מהמוח.
Of this it is said, “And the hair of His head was like wool,” etc.: it is likened to the hair breaking through from the brain. For although life-force from the brain is drawn into the hair, as is known that the hair is hollow and within the hollow there is nourishment from the brain,
Daniel’s “hair of His head like wool” is explained by the analogy of a hair growing out of the head. A hair is hollow, and through its hollow it draws a little life from the brain.


עכ״ז [עם כל זה] הוא רק מותרי מוחין וחיות מצומצם במאד עד שאינו נוגע כלל לחיות המוחין עד
nevertheless it is only the surplus of the brain and an extremely contracted life-force, so much so that it does not touch the life of the brain at all, to the point
Yet what reaches the hair is only the brain’s surplus, a life-force so contracted that it does not touch the life of the brain itself.


שבהחתך השערה לא יכאב למוח כלל, כך עד״מ א״א להמשיל משל אחר לבחי׳ האור והחיות הנמשך ממהו״ע [ממהותו ועצמותו] ית׳ להיות מקור לבחי׳ ממכ״ע [ממלא כל עלמין] הנקרא מקור חיים.
that when the hair is cut the brain feels no pain at all. So, by way of analogy, it is impossible to offer any other analogy for the light and life-force drawn from His being and essence, may He be blessed, to be a source for the level of the light that fills all worlds (memalei kol almin), which is called “the source of life,”
That is why cutting a hair causes no pain. No other analogy fits the light that flows from G-d’s essence to become the source of memalei kol almin, the “source of life.”


רק כמו בחי׳ שערה לפי שמזה המשל מובן איך שאע״פ [שאף על פי] שנמשך ממנו הארה זו עכ״ז [עם כל זה] הוא קדוש ומובדל לגמרי
only that of a hair; for from this analogy it is understood how, although this illumination is drawn from Him, nevertheless He is entirely holy and separate;
The analogy of hair shows how an illumination can come from G-d while He remains entirely holy and separate.


כי השערה אינו נוגע כלל למהות ועצם המוח עד״מ וכך זו ההארה אינו נוגע כלל למהו״ע [למהותו ועצמותו] ית׳
for the hair does not touch the being and essence of the brain at all, by way of analogy; and so this illumination does not touch His being and essence, may He be blessed, at all,
As a hair does not touch the essence of the brain, so this illumination does not touch G-d’s essence at all.


שהוא בעצמו קדוש ומובדל לגמרי ורק בחי׳ הארה מצומצמת הנמשלה לשערות נמשכת להיות מקור להתהוות מקור חיים וממכ״ע [וממלא כל עלמין].
for He Himself is entirely holy and separate; and only a contracted illumination, which is likened to hairs, is drawn down to be a source for the coming into being of “the source of life” and of the light that fills all worlds.
G-d Himself is entirely separate; only a contracted illumination, like hair, flows from Him to become the source of the “source of life” and of memalei kol almin.




30ולכן יש שייכות ענין הקדושה לבחי׳ שערות. דדוקא השערה מורה על ענין הקדושה דהא בהא תליא דלהיותו קדוש ומובדל א״א להיות ממנו ההמשכה רק ע״י בחי׳ שערות דוקא.
That is why holiness is connected with hair. For it is specifically the hair that indicates holiness, since the one depends on the other: because He is holy and separate, the flow from Him can come only through the level of hairs specifically.
This is why holiness and hair are connected: because G-d is holy and separate, anything that flows from Him can come only through “hairs,” through extreme contraction. Holiness and hair depend on each other.


ולכן בבחי׳ שערות אלו תלוי קדושה העליונה שהרי נמשכו מבחי׳ קדוש ומובדל בחי׳ סכ״ע [סובב כל עלמין] שא״א להיות משם שום המשכה בפנימית רק ע״י שערות כו׳
Therefore the supernal holiness hangs on these hairs, for they are drawn from the level of the holy and separate, the level of the light that encompasses all worlds (sovev kol almin), from which no inward flow at all is possible except through hairs, etc.
So the highest holiness “hangs” on these hairs: they come from sovev kol almin, the holy and separate level, from which nothing can flow inward except by way of hair.


משא״כ מבחי׳ החיות דממכ״ע [דממלא כל עלמין] הנמשך ומתלבש בתוכיות העולמות דשם שייך ענין התלבשות והשתלשלות עילה ועלול, ומבואר למעלה74 דענין התלבשות והשתלשלות הוא שנתפס המהות העילה בהעלול
Whereas from the level of the life-force of the light that fills all worlds (memalei kol almin), which is drawn down and enclothed in the innermost of the worlds, where enclothement and a chain (hishtalshelus) of cause and effect apply; and it was explained above that enclothement and a chain of descent mean that the very being of the cause is held in the effect,
Memalei kol almin is different: it is enclothed in the worlds, where enclothement and the chain of cause and effect apply. As explained above, in such a chain the essence of the cause is held in the effect.


כמו התלבשות השכל במדה או אפילו כהתלבשות הנשמה בגוף. ע״כ אין צ״ל משם ההמשכה ע״י בחי׳ שערות דוקא.
like the enclothement of the intellect in an attribute, or even like the enclothement of the soul in the body; therefore the flow from there need not come through the level of hairs specifically.
That is like intellect enclothed in an emotion, or the soul in the body. So flow from memalei kol almin need not come by way of hair.


דהא ענין השתלשלות זו הוא הפך מבחי׳ שערות. שהשערה מורה על ההמשכה שבצמצום עצום עד שאין ערוך כלל להמקור.
For this chain of descent is the opposite of the level of hairs: the hair indicates a flow that comes with an immense contraction, so much so that it bears no comparison at all to the source.
A chain of cause and effect is the opposite of hair. Hair stands for a flow so contracted that it bears no comparison to its source.


אלא שם שייך המשל מהתלבשות הנשמה בגוף. או כמו התלבשות השכל בכח המעשה שביד כו׳.
Rather, there the analogy of the soul’s enclothement in the body applies, or like the enclothement of the intellect in the power of action in the hand, etc.
For memalei kol almin, the right analogy is the soul enclothed in the body, or the intellect enclothed in the hand’s power of action.




31ולכן ארז״ל [אמרו רבותינו זכרונם לברכה] שער באשה ערוה75 כי אשה רומז לבחינת החיות המתלבש בעולמות שהוא בחינת נוקבא כנודע.
That is why our Sages, of blessed memory, said, “A woman’s hair is nakedness (ervah)”: for “woman” alludes to the level of the life-force enclothed in the worlds, which is the level of Nukva (the feminine), as is known.
The Talmud (Berakhot 24a) says that a woman’s hair is ervah, a matter of modesty, citing “Your hair is like a flock of goats.” The maamar reads “woman” here as Nukva, the feminine, receiving aspect: the life-force enclothed in the worlds.


וע״כ כשנמשך משם ההמשכה בבחינת צמצום עצום ע״ד הנ״ל בבחי׳ שערה יוכל להיות מזה יניקת החיצונים מחמת ריבוי הצמצומים
Therefore, when the flow is drawn from there by way of an immense contraction, in the manner mentioned above, as a hair, the external forces can draw nourishment from it, because of the many contractions.
When flow comes from that enclothed level by way of extreme contraction, like hair, the external forces (the kelipos, opposed to holiness) can draw nourishment from it. The many contractions make the light faint enough for them to take hold of it.


ולכן הוזהרו הלוים76 ג״כ להעביר תער כו׳ להיותם מבחי׳ גבורות בעצמם ע״כ כשיומשך מהם השפע ע״י שערות וצמצומים יהיה יניקת החיצונים
And that is why the Levites, too, were commanded “to pass a razor,” etc.: since they themselves are of the level of Gevuros (restraints), therefore, when the flow would be drawn from them through hairs and contractions, the external forces would draw nourishment.
That is why the Levites were commanded to pass a razor over all their flesh (Numbers 8:7). They are rooted in Gevuros, the powers of restraint, and a flow from them through hair and contractions would feed the external forces.


(ועיין מ״ש מזה סד״ה ויקח קרח77 ובד״ה כי תצא78 בענין וגלחה את ראשה ובד״ה שרי אשתך.79 ועיין בפ׳ ויחי דרי״ז א׳ ועד לא גליש80 כו׳.
(And see what is written about this at the end of the discourse beginning “And Korach took,” and in the discourse beginning “When you go out,” on the matter of “and she shall shave her head,” and in the discourse beginning “Sarai your wife.” And see in Parshas Vayechi, folio 217a, “and before it became bald (galish),” etc.
The parenthesis gathers parallel discussions: the end of the Likkutei Torah discourse on “And Korach took,” the discourse on the captive woman who shaves her head (“When you go out”), and the Torah Ohr discourse on “Sarai your wife.” It also cites the Zohar on Vayechi, folio 217a, at the words “and before it became bald.”


ובמק״מ [ובמקדש מלך] ובזה״ר [ובזוהר הרקיע] שם ועיין בפ׳ אחרי ד״ס ע״ב ובפ׳ נשא דקמ״ב א׳ ועיין בספר נשמת דוד על שה״ש [שיר השירים] בפסוק שערך כעדר העזים פי׳ שאין לחיצונים שום אחיזה בשערותיה כו׳ ע״ש.
And in the Mikdash Melech and in the Zohar HaRakia there. And see in Parshas Acharei, folio 60b, and in Parshas Naso, folio 142a. And see in the book Nishmas David on the Song of Songs, on the verse “Your hair is like a flock of goats,” [which] explains that the external forces have no hold at all on her hair, etc.; see there.
Further references follow: the Mikdash Melech and the Zohar HaRakia on that passage, the Zohar on Acharei and on Naso, and the commentary Nishmas David on the Song of Songs. Nishmas David explains “Your hair is like a flock of goats” to mean that the external forces have no hold on her hair.


וכ״מ [וכן משמע] ממ״ש במ״א בשם התיקונים81 בפי׳ ודלת ראשך כארגמן8283 הם טעמי תורה והם שערות דנוקבא שמהם נמשך התגלות טעמי תורה בהיכלות דבריאה ופי׳ כארגמן גווני דכלילן בגו גווני84 כמ״ש באדרא קמ״א ב׳ ובאדר״ז [ובאדרא זוטא] דרצ״ו א׳ ולכאורה זהו סותר למאמרים הנ״ל.
And so it is implied by what is written elsewhere in the name of the Tikkunim, in the explanation of “And the locks of your head are like purple”: these are the reasons of the Torah, and they are the hairs of Nukva, from which the revelation of the reasons of the Torah is drawn into the chambers of Beriah; and the meaning of “like purple” is “colors that are included within colors,” as written in the Idra, 141b, and in the Idra Zuta, folio 296a. Seemingly, this contradicts the statements mentioned above.
A passage elsewhere seems to say the opposite: the Tikkunim read “the locks of your head are like purple” as the reasons of the Torah, the hairs of Nukva, through which those reasons are revealed in the chambers of Beriah. The Idra explains “like purple” as colors included within one another.


אך הענין כמ״ש בזהר הרקיע פ׳ ויחי שם שכשהנוק׳ [שכשהנוקבא] היא למעלה באצילות אז אין שום יניקה לחיצונים משערותיה אבל כשהנוק׳ [כשהנוקבא] למטה בבריאה בסוד הקליפות אז הם יונקים מהשערות
But the explanation is as written in the Zohar HaRakia, Parshas Vayechi, there: when Nukva is above, in Atzilus, the external forces have no nourishment at all from her hair; but when Nukva is below, in Beriah, in the mystery of the kelipos, then they draw nourishment from the hair.
The resolution comes from the Zohar HaRakia: when Nukva is above, in Atzilus, the external forces draw nothing from her hair. Only when she is below, in Beriah, where the kelipos are, can they draw from it.


וזהו שערך כעדר העזים שגלשו מהר גלעד85 גלעד הוא ענין עד הגל הזה86 שהוא הפרסא המפסקת בין העולמות וכמ״כ [וכמו כן] יש פרסא מפסקת בין אצילות לבריאה כו׳ ועי״ז הוא שאין לחיצוני׳ שום אחיזה בשערותיה
And this is [the meaning of] “Your hair is like a flock of goats that streamed down from Mount Gilead”: “Gilead” is the idea of “this mound is a witness” (ed hagal hazeh), which is the partition (parsa) that separates between the worlds; and so too there is a partition separating between Atzilus and Beriah, etc. And through this the external forces have no hold at all on her hair.
This is the meaning of “Your hair is like a flock of goats that streamed down from Mount Gilead” (Song of Songs 4:1). “Gilead” is read as gal-ed, the “mound of witness” that Yaakov and Lavan set as a boundary (Genesis 31:52); so it stands for the partition (parsa) between the worlds, including the one between Atzilus and Beriah, which keeps the external forces away from her hair.


וזהו שגלשו שפי׳ כתרגומו גליש תרגום קרח. דהיינו כאלו נקרחו ואין שם שערות כלל כך אין להם אחיזה מהשערות כו׳ וזה נעשה ע״י בחי׳ הר הגלעד
And this is [the meaning of] “that streamed down” (shegalshu), explained according to its Targum: galish is the Targum [Aramaic rendering] of “bald.” That is, as though they had been made bald and there were no hair there at all, so they have no hold from the hair, etc. And this is brought about through the level of “Mount Gilead,”
The word galshu is explained through its Aramaic translation, in which galish means “bald.” The hair is as though shaved away, so the external forces have nothing to hold; and this protection comes from “Mount Gilead,” the partition.


והוא ע״ד צדיקים נדמה להם כהר87 ועמך כולם צדיקים88 פי׳ שכל איסור קטן נדמה להם כהר ומסך מבדיל בינו לבין קונו ועי״ז לא ימשך אחר הגשמיות וכמ״ש במ״א ע״פ זה דהסבי עיניך כו׳
which is in the manner of “To the righteous it appears like a mountain”; and “Your people are all righteous,” meaning that every small prohibition appears to them like a mountain and a screen dividing between a person and his Maker, and through this he will not be drawn after physicality. And as written elsewhere on this verse, “Turn away your eyes,” etc.,
In a person’s service the “mountain” is the attitude of the righteous, to whom, in the Talmud’s words, the evil inclination “appears like a mountain” (Sukkah 52a): every small prohibition looms like a mountain and a barrier between him and his Maker. “Your people are all righteous” (Isaiah 60:21) extends this to every Jew, and such a person is not drawn after physicality.


שערך כעדר89 כו׳ ועי״ז נמשך ג״כ למעלה בחי׳ שגלשו מהר הגלעד הנ״ל ועמ״ש מענין הפרסא בד״ה והבדילה הפרוכת90 שיש כמה בחי׳ פרסא בין עולם לעולם שמונע יניקת החיצונים כו׳ ע״ש וכנ״ל)
“your hair is like a flock,” etc. And through this, the level of “that streamed down from Mount Gilead” mentioned above is also drawn forth above. And see what is written on the matter of the partition in the discourse beginning “And the curtain shall divide,” that there are several levels of partition between one world and another which prevent the external forces from drawing nourishment, etc.; see there, and as mentioned above.)
Through this service below, the level of “streamed down from Mount Gilead” is drawn above as well, and the external forces are kept from the hair. The Torah Ohr discourse on “And the curtain shall divide” explains the several partitions between the worlds that stop them from drawing nourishment.


משא״כ מבחי׳ סוכ״ע הקדוש ומובדל שא״א להיות משם השתלשלות עילה ועלול ע״כ א״א להיות ההמשכה אלא ע״י בחי׳ שערה דוקא.
Whereas from the level of the light that encompasses all worlds (sovev kol almin), which is holy and separate, from which a chain of cause and effect is impossible, the flow can therefore come only through the level of a hair specifically.
The main argument resumes: from sovev kol almin, which is holy and separate, no chain of cause and effect is possible. So whatever flows from it must come through “hair,” through extreme contraction.


ובשערות אלו תלוי הקדושה עליונה דוקא שהוא מקור להתהוות בחי׳ ממכ״ע [ממלא כל עלמין] כנ״ל ולהיות שענין הנזירות כי יפליא להזיר,91
And on these hairs hangs the supernal holiness specifically, which is a source for the coming into being of the level of the light that fills all worlds (memalei kol almin), as mentioned above. And since the matter of the nazirite vow, “when he shall make a wondrous [vow] to be a nazirite,”
These hairs carry the highest holiness, since they are the source from which memalei kol almin comes into being. The nazirite’s vow is introduced with the word yafli, “make wondrous,” and so it alludes to this lofty level.


הנה ע נין מצוה זו רומז למעלה מעלה דהיינו שהנזיר עולה למקום גבוה92 ודומה לעליון
this mitzvah alludes to what is very high above: that is, the nazirite ascends to a lofty place and resembles the One Above
The nazirite’s mitzvah alludes to something very high: by his vow he rises to a lofty place and becomes like the One Above.


(כמ״ש בזהר פ׳ נשא דקכ״ז ע״ב ובלק״ת [ובלקוטי תורה (להאריז״ל)] שם בטעמי מצות ובז״ה [ובזוהר הרקיע] פ׳ ויחי שם) ע״כ נאמר בו קדוש יהיה גדל פרע93 כו׳:
(as written in the Zohar, Parshas Naso, folio 127b, and in the Arizal’s Likkutei Torah there, in Taamei HaMitzvos, and in the Zohar HaRakia, Parshas Vayechi, there); therefore it is said of him, “He shall be holy; he shall let the locks grow,” etc.
The text gives its sources: the Zohar on Naso, the Arizal’s Likkutei Torah (in its Taamei HaMitzvos), and the Zohar HaRakia. That is why the Torah calls the nazirite “holy” when it tells him to let his hair grow: his hair is bound up with the holiness of the level above the worlds.




Section 9 · ¶32–36
The seraphim stand above
32ה וזהו ענין הכת הא׳ האומרים קדוש והם מבחי׳ השרפים כמבואר בפסוק ובגמ׳ [ובגמרא] דחולין שם והענין שהם בחי׳ מלאכים עליונים שבעולם הבריאה ששם מתגלה בחי׳ חב״ד [חכמה בינה ודעת] להיות הנשמות94 ומלאכים משיגים גדולת א״ס ב״ה.
5. And this is the matter of the first company, who say “Holy”: they are of the level of the seraphim, as explained in the verse and in the Gemara of Chullin there. The explanation is that they are the level of the higher angels in the World of Beriah (Creation), where Chochmah, Binah and Daas are revealed, so that the souls and angels grasp the greatness of the Infinite One (Ein Sof), blessed be He.
Section 5 returns to the three companies of angels. The first company, who say “Holy” once, are the seraphim of Isaiah’s vision and of the Gemara in Chullin: the higher angels of the World of Beriah, where Chochmah, Binah and Daas are revealed so that souls and angels can grasp G-d’s greatness.




33וכנז״ל [וכנזכר לעיל] בענין בחי׳ ממכ״ע [ממלא כל עלמין] שמתחלק החיות בכלל לג׳ בחי׳ ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון ועוה״ז דוגמת ראש וגוף ורגלים ע״כ השרפים
As mentioned above regarding the level of the light that fills all worlds (memalei kol almin), the life-force divides in general into three levels, the higher Gan Eden, the lower Gan Eden and this world, like head, body and legs. Therefore the seraphim,
As explained, memalei kol almin divides into three levels, like head, body and legs. The seraphim belong to the “head.”


שהם מבחי׳ עולם הבריאה ששם הג״ע [הגן עדן] העליון הם משיגים גדולת א״ס ב״ה ועיקר ההשגה הוא זה איך
who are of the level of the World of Beriah (Creation), where the higher Gan Eden is, grasp the greatness of the Infinite One (Ein Sof), blessed be He. And the essence of the grasp is this: how
They are of the World of Beriah, where the higher Gan Eden is, and they grasp G-d’s greatness. What they chiefly grasp is described next.


שהוא ית׳ קדוש ומובדל בבחי׳ אין ערוך אליו ב״ה ומקור המשכת החיות ממנו ית׳ להיות בחי׳ ממכ״ע [ממלא כל עלמין] הוא רק ע״י צמצום עצום בבחי׳ שערה כנ״ל.
He, may He be blessed, is holy and separate, in the manner of “There is none to compare to Him,” blessed be He; and the source of the drawing of life-force from Him, may He be blessed, to be the level of the light that fills all worlds, is only through an immense contraction, as a hair, as mentioned above.
They grasp that G-d is holy and separate, beyond comparison, and that even the source of memalei kol almin comes from Him only through an immense contraction, like a hair.




34ומבחי׳ המקור הנק׳ ממכ״ע [ממלא כל עלמין] הוא שנמשך ומתגלה כל השגות אלהות שבעולמות עליונים ותחתונים וג״ע [וגן עדן] העליון כו׳.
And from the level of the source called the light that fills all worlds (memalei kol almin) are drawn and revealed all the grasps of G-dliness in the higher and lower worlds and the higher Gan Eden, etc.
All comprehension of G-dliness in every world, up to the higher Gan Eden, comes from memalei kol almin, the source of life in the worlds.


אבל הוא ית׳ עצמו קדוש ומובדל ולית מחשבה תפיסא ביה95 כלל.96 והחיות שהוא ית׳ מחי׳ אותן שלא ע״י צמצומים הנק׳ סוכ״ע א״א כלל להתלבש בתוכיותן רק בבחי׳ מקיף והעלם.
But He Himself, may He be blessed, is holy and separate, and “no thought can grasp Him” at all. And the life-force with which He, may He be blessed, gives them life not through contractions, which is called the light that encompasses all worlds (sovev kol almin), cannot be enclothed in their innermost at all, but only in the manner of encompassing and concealment.
G-d Himself is beyond thought: “no thought can grasp Him at all.” Sovev kol almin, the life He gives without contractions, cannot enter the worlds and remains encompassing and hidden.


ולכן כתיב לא שניתי97 ואין בו שום התחלקות מעלה ומטה. וע״ז נאמר אני ראשון ואני אחרון98 כנ״ל.
Therefore it is written, “I have not changed,” and there is no division of above and below in Him. And of this it is said, “I am the first and I am the last,” as mentioned above.
That is why He says, “I have not changed”: there is no higher and lower in Him. He is “the first and the last,” the same at every level.




35והנה ע״י התבוננותם והשגתם בזה אזי הם מתלהבים ומתלהטים בתשוקה ורשפי אש לאסתכלא ביקרא דמלכא בבחי׳ סוכ״ע שהוא קדוש ומובדל ולכן נק׳ שרפים ע״ש [על שם] הרשפי אש והתשוקה הנפלאה.
Now, through their contemplation and grasp of this, they are set aflame and blaze with longing and fiery flashes “to gaze upon the glory of the King,” in the level of the light that encompasses all worlds (sovev kol almin), which is holy and separate. That is why they are called seraphim, on account of the fiery flashes and the wondrous longing.
Contemplating this, the seraphim burn with longing “to gaze upon the glory of the King,” to reach sovev kol almin. Their name, seraphim, “burning ones,” comes from this fiery longing.


וזהו שאומרים קדוש פעם א׳ הוא שיש להם רצון א׳ ליכלל בבחי׳ סוכ״ע כו׳ ולכן נאמר עליהם שרפים עומדים ממעל לו.99
And their saying “Holy” once is that they have one will: to be absorbed into the level of the light that encompasses all worlds, etc. And that is why it is said of them, “Seraphim stood above Him.”
Their single “Holy” expresses a single will: to be absorbed into sovev kol almin. That is why they are said to “stand above Him”: their longing reaches beyond the level that gives them life.




36ומבואר לעיל הקושיא איך שייך לומר על הנברא שעומד ממעל לשכינה כביכול. והענין דישעיה אמר ואראה את אד׳100 יושב על כסא רם כו׳ שרפים עומדים ממעל לו.101
The question was set out above: how can it be said of a created being that it stands above the Shechinah (Divine Presence), as it were? The explanation is that Isaiah said, “And I saw Ado-nai sitting upon a throne, high,” etc., “Seraphim stood above Him.”
The question raised at the start was how created angels can stand “above” the Shechinah. The answer begins from the context in Isaiah 6:1: the prophet saw “Ado-nai sitting upon a throne,” and the seraphim stood “above Him.”


ופי׳ שם אד׳ הוא102 בחי׳ מדת מלכותו ית׳ והנה ישעי׳ [ישעיה] לא השיג בחי׳ מדת מלכותו
The Name Ado-nai is the level of His attribute of kingship (Malchus), may He be blessed. Now, Isaiah did not grasp the level of His attribute of kingship
The Name Ado-nai, “L-rd,” refers to G-d’s attribute of kingship, Malchus; Kehot points to the Shulchan Aruch (Orach Chaim 5), which explains this Name as “L-rd of all.” Isaiah did not perceive this kingship as it is in itself.


כמו שהיא עדיין למעלה מהתלבשות בהעולמות שהוא בחי׳ ד׳ רבתי דאחד כנ״ל שם לא השיג ישעי׳ [ישעיה] כלל
as it still is above enclothement in the worlds, which is the level of the large dalet of “Echad,” as mentioned above; that, Isaiah did not grasp at all
He did not perceive Malchus as it is before it is enclothed in the worlds, the level alluded to by the large dalet of “Echad.” That level was beyond his vision.


(זולתי על משה רבינו ע״ה אמרז״ל [אמרו רבותינו זכרונם לברכה] שהראהו קשר של תפילין103 וידוע דקשר זה הוא בחי׳ ד׳ והיינו ד׳ רבתי דאחד)
(except that of Moshe Rabbeinu, peace be upon him, our Sages, of blessed memory, said that He showed him the knot of the tefillin; and it is known that this knot is the level of dalet, namely the large dalet of “Echad”).
Only Moshe saw it: the Sages say G-d showed him the knot of the tefillin (Berakhot 7a). The knot of the head-tefillin is known to be a dalet, so what Moshe saw was the large dalet of “Echad,” Malchus in its essence.


רק השגתו היתה בבחי׳ מדת מלכותו כמו שהיא מלובשת בהעולמות בבחי׳ ממכ״ע [ממלא כל עלמין] שזהו ענין שם כבוד מלכותו.
Rather, his grasp was of the level of His attribute of kingship as it is enclothed in the worlds, as the light that fills all worlds (memalei kol almin), which is the matter of “the Name of the glory of His kingship.”
Isaiah perceived kingship as it is enclothed in the worlds as memalei kol almin. This is the level expressed by “the Name of the glory of His kingship.”


וז״ש [וזהו שכתוב] ישעיה ראיתי את אד׳ יושב על כסא כו׳ דהיינו כשנמשך להתלבש בעולם הבריאה הנק׳ כסא כנודע וזהו אתה גבור לעולם104 אד׳ שצ״ל תחלה גבורות וצמצומים. עד שיומשך להיות בבחי׳ אד׳.
And this is what Isaiah said, “I saw Ado-nai sitting upon a throne,” etc.: that is, when it is drawn down to be enclothed in the World of Beriah (Creation), which is called “throne,” as is known. And this is “You are mighty forever, Ado-nai”: there must first be gevuros (restraints) and contractions, until it is drawn down to be at the level of Ado-nai;
That is why Isaiah saw Ado-nai “sitting upon a throne”: the “throne” is the World of Beriah, where kingship comes to be enclothed. The Amidah’s words “You are mighty forever, Ado-nai” show that gevuros, powers of restraint and contraction, must come first, before G-d is revealed as Ado-nai, L-rd of the worlds.


דהיינו ענין דאנת אשתמודע אדון על כולא105106 והוא כי מבחי׳ זו נמשך להיות התהוות בי״ע בבחי׳ התחלקות ומתלבש החיות בכל אחד לפי ערכו.
that is, the idea of “You are known as L-rd over all.” For from this level is drawn the coming into being of Beriah, Yetzirah and Asiyah with division, and the life-force is enclothed in each one according to its measure;
This is the meaning of the Tikkunei Zohar’s phrase “You are known as L-rd over all.” From this level Beriah, Yetzirah and Asiyah come into being as separate and divided, and each receives life according to its capacity.


שזהו ע״י גבורות וצמצומים תחלה לצמצם האור והחיות עד שיהיה יכול להתלבש בהעולמות ושיתהוו בבחי׳ גבול ומדה
and this is through gevuros and contractions first, to contract the light and the life-force until it can be enclothed in the worlds, and so that they come into being as limited and measured
This requires first contracting the light and life-force through gevuros, so that it can be enclothed in the worlds and they can exist as limited and measured beings.


(וע׳ במק״מ [במקדש מלך] ר״פ בראשית וז״ל [וזה לשונו] מצאתי בדברי האריז״ל [האר״י זכרונו לברכה] שנקודת המל׳ היורדת לבריאה נק׳ בשם אדנ״י),107 וע״ז אמר שרפים עומדים ממעל לו.
(and see the Mikdash Melech at the beginning of Parshas Bereishis, in these words: “I found in the words of the Arizal, of blessed memory, that the point of Malchus that descends into Beriah is called by the Name Ado-nai”). And of this he said, “Seraphim stood above Him”;
The Mikdash Melech, quoting the Arizal, confirms that the point of Malchus that descends into Beriah is called Ado-nai. Of this level Isaiah says that the seraphim stood “above Him.”


כלומר כאלו הן למעלה מבחי׳ שם אדנ״י שהוא בחי׳ ממכ״ע [ממלא כל עלמין]. מפני שעיקר תשוקתם108 להשיג בחי׳ סוכ״ע הנק׳ קדוש.
that is to say, as though they were above the level of the Name Ado-nai, which is the level of the light that fills all worlds; because their main longing is to grasp the level of the light that encompasses all worlds (sovev kol almin), which is called “holy.”
That is, the seraphim are, as it were, above the Name Ado-nai, which is memalei kol almin, because their whole longing is to grasp sovev kol almin, the level called “holy.”


דהיינו שתשוקתם לצאת מהגבלתם וצמצומם מכח הפועל אלקי המחיה אותן בבחי׳ צמצום מבחי׳ ממכ״ע [ממלא כל עלמין] ולהדבק בבחי׳ סוכ״ע ולהיות כי אל אשר רוחם פונה בתשוקתם יקרא בשם עומד שם
That is, they long to go out of their limitation and contraction by the G-dly power of the Maker, which gives them life in a contracted manner from the level of the light that fills all worlds, and to cleave to the level of the light that encompasses all worlds. And since, wherever their spirit turns in their longing, they are called by the name “standing” there,
They long to leave the limits within which the G-dly power of memalei kol almin gives them life, and to cleave to sovev kol almin. Wherever a being’s spirit turns in longing, it is said to “stand” there.


וזהו שהשרפים עומדים בתשוקתם ממעל לו לשם אדני ר״ל [רוצה לומר] שתשוקתם לבחי׳ סוכ״ע וזהו שאומרים קדוש פ״א. ועמ״ש מענין שרפים עומדים בד״ה שחורה אני ונאוה.109
this is [why] the seraphim “stand,” in their longing, “above Him,” above the Name Ado-nai: that is to say, their longing is for the level of the light that encompasses all worlds. And this is their saying “Holy” once. And see what is written on the matter of “Seraphim stood” in the discourse beginning “I am black and comely.”
So the seraphim “stand above” the Name Ado-nai in their longing, which reaches toward sovev kol almin, and this is their single “Holy.” The Likkutei Torah discourse “I am black and comely” discusses “Seraphim stood” further.


והנה האדם110 הוא עולם קטן111 ויש בו ג״כ הג׳ בחי׳ של ג׳ כתות המלאכים הנ״ל
Now, man is a small world, and in him too there are the three levels of the three companies of angels mentioned above
Man is “a small world,” and in him too there are the three levels of the three companies of angels.


(כי המלאכים כל א׳ הוא בחי׳ פרטית אבל האדם כלול מכל העולמות ולכן נאמר בו נעשה אדם112 לשון רבים כמ״ש במ״א באריכות), וזו
(for each of the angels is a particular level, but man is comprised of all the worlds; that is why it is said of him, “Let us make man,” in the plural, as explained elsewhere at length). And this
Each angel is one particular level, but man includes all the worlds. That is why G-d said “Let us make man” in the plural (Genesis 1:26).


הבחי׳ של הכת א׳ מהשרפים האומרים קדוש פעם א׳ שתשוקתם לאסתכלא ביקרא דמלכא113114 ומתלהטים ברשפי אש כו׳
level of the first company, the seraphim who say “Holy” once, whose longing is “to gaze upon the glory of the King” and who blaze with fiery flashes, etc.,
The level of the first company, the seraphim with their single “Holy,” their longing “to gaze upon the glory of the King” and their burning, has its counterpart in man.


ישנה ג״כ בהאדם והוא בחי׳ יסוד האש שבלב כי כמו שהגוף האדם מורכב מד׳ יסודות גשמיים. וכן הנה״ב [הנפש הבהמית] מורכבת מד׳ יסודות רוחניים דנוגה.
exists in man too: it is the level of the element of fire in the heart. For just as the human body is composed of four physical elements, and so too the animal soul is composed of four spiritual elements of nogah,
In man it is the element of fire in the heart. The body is made of four physical elements, and the animal soul of four spiritual elements of nogah, the mixed realm from which permitted physical things draw their life.


כך גם הנפש האלהית כלולה ומורכבת מד׳ יסודות רוחניים דקדושה האלקית (כמ״ש בסש״ב [בספר של בינונים] ח״א [חלק א׳] פ״ג [פרק ג׳]). ומשכן יסוד המים הוא במוח ויסוד האש הוא בלב.115
so too the G-dly soul is comprised and composed of four spiritual elements of G-dly holiness (as written in Sefer Shel Beinonim, Part I, chapter 3). The seat of the element of water is in the brain, and the element of fire is in the heart.
The G-dly soul likewise has four spiritual elements of holiness, as Tanya, chapter 3, explains. Its water, which is Chochmah, is seated in the brain, and its fire, the soul’s thirst for G-d, in the heart.


והנה ענין מזיגות הד׳ יסודות אינן שוים בכל אדם שיש שיסוד המים בו בתגבורת יותר ויש שבו יסוד האש מתגבר יותר.
Now, the blends of the four elements are not the same in every person: in one, the element of water is more dominant, and in another the element of fire prevails more.
The blend of the four elements differs from person to person: in some the element of water is stronger, and in others the element of fire.




Section 10 · ¶37–39
The spark in every heart
37והוא כמו למשל הגחלים שיש גחלים בוערות שהאש מתלהט בהן בגילוי ויש גחלים עוממות116117 שאין מתלהט בהן האש כ״א יש בהם רק ניצוץ א׳ בהעלם.
It is like, for example, coals: there are burning coals, in which the fire blazes openly, and there are dimmed coals, in which the fire does not blaze, but there is in them only a single spark, hidden.
The analogy is coals: some burn openly, while dimmed coals hold only a single hidden spark.


אך עכ״ז [עם כל זה] כיון שעכ״פ [שעל כל פנים] יש בהם ניצוץ א׳ לזאת כשמנפחים את הניצוץ שבהם בחזקה אזי הוא מתלהט בהגחלת בבחי׳ גילוי כו׳.
Nevertheless, since there is at any rate one spark in them, therefore when one blows hard on the spark in them, it blazes up in the coal, openly, etc.
Even a dimmed coal, since it still holds a spark, can be made to blaze again by blowing hard on it.


כמ״כ [כמו כן] הוא ג״כ בענין נפש האלהית שבאדם שיש שיסוד האש האלהי שבלבו הוא מתגבר יותר בבחי׳ גילוי כמשל גחלים בוערות כו׳
So too with the G-dly soul in man: in one, the element of G-dly fire in his heart prevails more, openly, like burning coals in the analogy, etc.;
So it is with the G-dly fire in the heart: in some people it burns openly, like glowing coals.


ויש שיסוד האש האלהי שבלבו הוא בהעלם שהוא כמו גחלים עוממות שרק ניצוץ א׳ יש בהם ובבחי׳ העלם אבל ניצוץ א׳ יש בכל אחד ואחד מישראל.
and in another, the element of G-dly fire in his heart is hidden, like dimmed coals, in which there is only one spark, and that hidden. But one spark there is in each and every one of Israel.
In others it is hidden, like a dimmed coal with one concealed spark. But every Jew has at least that one spark.




38ולזה הוא העצה לנפחו בחזקה שאז מתלהט ומתלהב ומתפשט בהגחלת כולו בבחי׳ גילוי וכמ״כ [וכמו כן] בנפש האלהית שבאדם שצריכים להבעיר הניצוץ שיש ביסוד האש שבלב שיתגלה בבחי׳ גילוי ע״י שמנפחים בו.
For this the remedy is to blow on it hard, for then it blazes and flames up and spreads through the whole coal, openly. And so too with the G-dly soul in man: one must kindle the spark in the element of fire in the heart, so that it becomes openly revealed, by blowing on it.
The remedy is to blow on the spark until it spreads through the whole coal. In the soul, this means rousing the hidden spark of G-dly fire until it is openly revealed.


והוא כל סדר התפלה עד ק״ש [קריאת שמע] שהוא מתבונן בגדולתו ית׳ איך שאמר והיה העולם אומר ועושה כו׳.
This is the whole order of prayer up to the Shema, in which one contemplates His greatness, may He be blessed: how He “spoke and the world came into being,” “says and does,” etc.
The blowing is the order of prayer up to the Shema: contemplating G-d’s greatness, in the words of the morning prayers, how He “spoke and the world came into being,” and “says and does.”


שזו ההתבוננות שבתפלה עד בכל לבבך שבק״ש [שבקריאת שמע] הוא הכל בבחי׳ הניפוח שמנפחים את הניצוץ של יסוד האש האלהי שבלבבו שתאיר בבחי׳ גילוי בלב כו׳.
For this contemplation in prayer, up to “with all your heart” in the Shema, is all by way of blowing: one blows on the spark of the element of G-dly fire in his heart, so that it shines openly in the heart, etc.
All the contemplation of the prayers, up to “with all your heart” in the Shema, is this blowing, which makes the spark shine openly in the heart.




39ובבכל לבבך118 שבק״ש [שבקריאת שמע] מתגלה הניצוץ של יסוד האש האלהי בלב בבחי׳ גילוי שמתלהט ומתלה ב בתשוקה ורשפי אש אליו ית׳.
And at “with all your heart” in the Shema the spark of the element of G-dly fire in the heart is openly revealed: it blazes and flames with longing and fiery flashes toward Him, may He be blessed.
At “with all your heart” in the Shema, the spark of G-dly fire that prayer has fanned becomes an open flame, burning with longing for G-d.


וזהו ונקדשתי בתוך בנ״י [בני ישראל]119 פי׳ תוך בנ״י [בני ישראל] הוא נקודה הפנימי׳ [הפנימיות / הפנימית] של הלב של כאו״א [כל אחד ואחד] מישראל
And this is [the meaning of] “And I shall be sanctified in the midst of the children of Israel”: “the midst of the children of Israel” is the inner point of the heart of each and every one of Israel;
This explains the maamar’s opening verse: “in the midst of the children of Israel” means the innermost point of every Jew’s heart.


ושם בתוך נקודה פנימית הלב ונקדשתי להיות לבם בוער ברשפי אש ואהבה עזה לאסתכלא ביקרא דמלכא שהוא ית׳ קדוש ומובדל ואין ערוך אליו כלל.
and there, in the midst of the inner point of the heart, “I shall be sanctified”: their heart burns with fiery flashes and fierce love “to gaze upon the glory of the King,” Who, may He be blessed, is holy and separate, and there is no comparison to Him at all.
“I shall be sanctified” there means that the heart burns with fiery love “to gaze upon the glory of the King,” Who is holy, separate and beyond comparison.


ע״כ יהיה נתפס התשוקה אליו ית׳ על ידי ההתבוננות איך שהוא ית׳ קדוש כו׳ בתוך פנימית נקודת הלב שהוא ענין אמירת הקדוש דכת הא׳.
Therefore the longing for Him, may He be blessed, through the contemplation of how He, may He be blessed, is holy, etc., will be held within the inner core of the point of the heart; and this is the saying of “Holy” by the first company.
The longing that comes from contemplating G-d’s holiness takes hold of the heart’s innermost point. This is the human counterpart of the first company’s single “Holy.”


ובאדם הוא בחי׳ האהבה דבכל לבבך דהיינו גילוי פנימית הלב בבחי׳ גילוי ממש להיות הלב מלא וגדוש מאהבת ה׳ בבחי׳ כלות הנפש כמ״ש נכספה וגם כלתה נפשי120 כו׳
In man it is the level of the love of “with all your heart”: that is, the inner core of the heart is actually revealed, so that the heart is full and overflowing with the love of G-d, in the manner of the soul’s expiring, as it is written, “My soul yearns, and even expires,” etc.
In a person it is the love of “with all your heart”: the inner heart is fully revealed and overflowing with love of G-d, to the point of klos hanefesh, the soul’s expiring in longing, as in “My soul yearns, and even expires” (Psalms 84:3).


(וגם הטעם שנק׳ תוך דכבר נת״ל [נתבאר לעיל] שחיות הנפש המתלבש בגוף נחלק לג׳ מדרגות היינו ראש גוף רגלים והם ג׳ בחי׳ ראש תוך סוף א״כ הלב הוא בחי׳ תוך וזהו ונקדשתי בתוך כו׳
(Also, the reason it is called “midst”: it was already explained above that the life-force of the soul enclothed in the body divides into three levels, namely head, body and legs, and these are the three levels of head, midst and end; if so, the heart is the level of “midst.” And this is “And I shall be sanctified in the midst,” etc.:
A further reason for the word “midst”: the soul’s life-force divides into head, body and legs, which are head, midst and end, so the heart, in the body, is the “midst.” “Sanctified in the midst” therefore means sanctified in the heart.


שיגע בתוך לבבו ממש וכמ״ש ולעבדו בכל לבבכם121 וארז״ל [ואמרו רבותינו זכרונם לברכה] עבודה שבלב זו תפלה.122 אך עיקר פי׳ בתוך היינו בתוכיות ופנימיות הלב וכמ״ש בד״ה ה׳ לי בעוזרי123 בענין פי׳ קליטה שיהיה נקלט תוך תוכו ופנימיותו.
that it should touch the very midst of his heart, as it is written, “And to serve Him with all your heart,” and our Sages, of blessed memory, said, “Service in the heart: this is prayer.” But the main meaning of “in the midst” is in the innermost core and inner dimension of the heart, as written in the discourse beginning “Havayah is with me among my helpers,” on the explanation of “absorption,” that it should be absorbed into its very midst and its inner core.
This is the service of the heart, “to serve Him with all your heart,” which the Sages identify as prayer (Taanis 2a). But the main sense of “in the midst” is the very innermost of the heart, as the discourse on “Havayah is with me among my helpers” explains kelitah, being absorbed into one’s innermost core.


ועוד פי׳ ונקדשתי בתוך בנ״י [בני ישראל] ונקדשתי ממש וכמ״ש בזהר פקודי דרל״א ע״א דכד אתקדש שמיה באתגליא שמיה דאתכסיא אסתלק על כורסי יקריה דכתיב ונקדשתי כו׳ ע״ש ופי׳ אסתלק שנמשך ממקום גבוה יותר וזהו פי׳ ונקדשתי והענין כמ״ש במ״א בד״ה צאינה וראינה.124
A further meaning of “And I shall be sanctified in the midst of the children of Israel”: “I shall be sanctified” literally; as written in the Zohar, Pekudei, folio 231a, that “when His Name is sanctified in the revealed, His hidden Name ascends upon His throne of glory, as it is written, ‘And I shall be sanctified,’” etc.; see there. And the meaning of “ascends” is that it is drawn from a higher place; and this is the meaning of “I shall be sanctified.” The matter is as written elsewhere, in the discourse beginning “Go out and see,”
A second reading takes “I shall be sanctified” literally: G-d’s holiness itself is drawn down. The Zohar (Pekudei) says that when His Name is sanctified in the revealed, His hidden Name “ascends upon His throne of glory,” and “ascends” means that it is drawn from a higher place.


בפי׳ לא זז מחבבה עד שקראה אמי שהוא כמ״ש שאו ידיכם קדש וברכו125 את הוי׳ שהצדיקים הם הממשיכים בחי׳ קדש מקדש העליון שלמעלה מעלה מבחי׳ קדוש בוי״ו והיינו ע״י נשיאות ידיהם ביחו״ע [ביחודא עילאה] ויחו״ת [ויחודא תתאה] למסור נפשו באחד בק״ש [בקריאת שמע]
on the explanation of “He did not cease to cherish her until He called her ‘My mother’”: this is as it is written, “Lift up your hands in holiness (kodesh) and bless Havayah,” for the righteous are those who draw down the level of kodesh from the supernal Kodesh, which is very far above the level of kadosh with a vav; that is, through the lifting of their hands in the higher unity (yichuda ila’ah) and the lower unity (yichuda tata’ah), to give over one’s soul at “One” in the Shema;
The discourse “Go out and see” explains, through the verse “Lift up your hands in holiness (kodesh) and bless Havayah” (Psalms 134:2), the Midrash that G-d cherished Israel until He called her “My mother.” The righteous draw down kodesh, the supernal holiness far above kadosh written with a vav, by lifting their hands in the higher and lower unity, giving themselves over at “One” in the Shema.


ולכן קראה הקב״ה אמי שהם הממשיכים בחי׳ קדוש בוי״ו כו׳ ע״ש באריכות וזהו פי׳ ונקדשתי בתוך בנ״י [בני ישראל] שע״י שנתפס ההתפעלות מקדושתו ית׳ בתוכיות הלב של נש״י [נשמות ישראל] להיות בבחי׳ שאו ידיכם כו׳
and therefore the Holy One, blessed be He, called her “My mother,” for they are the ones who draw down the level of kadosh with a vav, etc.; see there at length. And this is the meaning of “And I shall be sanctified in the midst of the children of Israel”: through the stirring from His holiness, may He be blessed, being held in the innermost of the heart of the souls of Israel, so as to be in the manner of “Lift up your hands,” etc.,
That is why G-d calls Israel “My mother”: they are the ones who draw down kadosh with a vav. And this is the second meaning of “I shall be sanctified in the midst of the children of Israel”: the stirring of His holiness takes hold of the innermost heart of the souls of Israel, in the manner of “Lift up your hands.”


עי״ז ממשיכים ממש קדושתו ית׳ דהיינו שממשיכים מבחי׳ קדש העליון להיות בחי׳ קדוש וזהו מ״ש שם אסתלק על כורסי יקרי׳ [יקריה] שנמשך האור בז״א מבחי׳ קדש העליון כו׳.
through this they actually draw down His holiness, may He be blessed; that is, they draw from the level of the supernal Kodesh so that there be the level of kadosh. And this is what is said there, “ascends upon His throne of glory”: the light is drawn into Z’eir Anpin (the emotive attributes) from the level of the supernal Kodesh, etc.
Through this they actually draw down G-d’s holiness, from the supernal kodesh into kadosh. This is the Zohar’s “ascends upon His throne of glory”: light is drawn into Z’eir Anpin, the emotive attributes, from the supernal kodesh.


וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] פ׳ אמור דצ״ג ע״א וכיון דישראל קא מקדשי כו׳ נהיר ההוא קדש126 כו׳ וכדין אקרי לעילא קדוש כו׳ על כורסיא דאיהו שמים כו׳ ע״ש):127
And this is what is said in the Raaya Mehemna, Parshas Emor, folio 93a: “And since Israel sanctify,” etc., “that Kodesh shines,” etc., “and then He is called above Kadosh,” etc., “upon the throne, which is heaven,” etc.; see there.)
The Raaya Mehemna on Emor says the same: when Israel sanctify, “that kodesh shines,” and then He is called Kadosh above, upon the throne, which is heaven.




Section 11 · ¶40
The second “Holy”
40ו ואח״כ כת ב׳ אומרים ב״פ [ב׳ פעמים] קדוש הענין כי בחי׳ הקדוש הא׳ הוא העלאה ממטה למעלה שהשרפים רוצים ליכלל בא״ס ב״ה לאסתכלא כו׳ וזוהי בחי׳ כת הא׳.
6. Afterwards, the second company says “Holy” twice. The explanation: the first “Holy” is an ascent from below upward, for the seraphim want to be absorbed into the Infinite One (Ein Sof), blessed be He, “to gaze,” etc.; and this is the level of the first company.
Section 6 turns to the second company, who say “Holy” twice. The first “Holy,” the seraphim’s, is an ascent from below upward: they long to be absorbed into the Infinite One, “to gaze” upon Him.


אך בחי׳ כת הב׳ שאומרים פעם ב׳ קדוש הוא שחפצים להיות ג״כ המשכה מלמעלה למטה להיות
But the level of the second company, who say “Holy” a second time, is that they desire that there also be a drawing down from above to below; since
The second company’s further “Holy” expresses a different desire: that G-d’s light also be drawn down from above to below.


כי צמאון השרפים הוא להדבק בסוכ״ע ובבחי׳ ביטול עצמותם דוקא מכל וכל. אבל כת הב׳ רוצים וחפצים בהמשכת אור א״ס ב״ה למטה.
the thirst of the seraphim is to cleave to the light that encompasses all worlds (sovev kol almin), and specifically through the nullification (bittul) of their very being, utterly; but the second company want and desire the drawing down of the Infinite Light (Or Ein Sof), blessed be He, below.
The seraphim thirst to cleave to sovev kol almin through the total nullification (bittul) of their own being. The second company, by contrast, want the Infinite Light to be drawn down into the lower worlds.


(ועמ״ש בד״ה שחורה אני הנ״ל בענין ההפרש שבין שרפים האומרים קדוש ובין האופנים שאומרים ברוך, ועוד יש להעיר ממ״ש במ״א ע״פ אז ישיר משה128 ובנ״י [ובני ישראל] שענין הברכה ברוך אתה כו׳
(And see what is written in the discourse beginning “I am black,” mentioned above, on the difference between the seraphim, who say “Holy,” and the ofanim, who say “Blessed.” One may further note what is written elsewhere on the verse “Then Moshe and the children of Israel sang”: that the meaning of the blessing “Blessed are You,” etc.,
The parenthesis points to related discussions: the discourse “I am black” on the difference between the seraphim, who say “Holy,” and the ofanim, who say “Blessed,” and the Torah Ohr discourse on “Then Moshe and the children of Israel sang,” on the blessing “Blessed are You … from world to world.”


מן העולם ועד העולם129 שיהיה בחי׳ עלמא דאתכסייא ובחי׳ סוכ״ע שהוא בחי׳ ביטול דכולא קמי׳ [קמיה] כלא חשיב נמשך בגילוי גם בעלמא דאתגליא וראו כל בשר130 כו׳,
“from world to world,” is that the level of the hidden world (alma de’iskasya) and the level of the light that encompasses all worlds, which is the level of the nullification of “all before Him is considered as nothing,” should be drawn down openly into the revealed world as well, “and all flesh shall see,” etc.
“From world to world” is read as drawing the hidden world, sovev kol almin, in which “all before Him is considered as nothing,” openly into the revealed world as well, as in “and all flesh shall see” (Isaiah 40:5).


ועד״ז הוא ענין עבודת כת המלאכים האומרים ב״פ [ב׳ פעמים] קדוש שהוא המשכה מלמעלה למטה אמנם מעלת הכת הראשונה הוא כענין מש״ש [מה שכתוב שם] אבל עבודת הלוים מדה אחרת היתה בם והיא ממטה למעלה כו׳
And along these lines is the service of the company of angels who say “Holy” twice, which is a drawing down from above to below. However, the virtue of the first company is like what is written there: “But the service of the Levites, another quality was in them, and it is from below upward,” etc.:
The second company’s service is like that blessing, a drawing down from above to below. The first company’s virtue is like that of the Levites described in that discourse, whose service went from below upward.


שלא יהיה בחי׳ ומדרגת עלמא דאתגליא נראה לבחי׳ ומדרגה כלל ולא יהיה תופס מקום כלל כמ״ש אתה הוא131 ה׳ לבדך כו׳ עד ולכן הפך ים ליבשה132
that the level and rank of the revealed world should not appear as any level or rank at all, and should not occupy any place at all, as it is written, “You are Havayah alone,” etc., until: and therefore “He turned the sea into dry land.”
The Levites’ service aims that the revealed world should not count as a level at all, nor occupy any place, as in “You are Havayah alone” (Nehemiah 9:6), the passage that goes on to the crossing of the sea, when “He turned the sea into dry land” (Psalms 66:6).


והיינו התכללות הברואים שבעלמא דאתגליא עד עלמא דאתכסיא ממש וכדפי׳ במ״א שהוא עליות הבריאה באצילות ולא בחי׳ המשכת הארה לבד מעלמא דאתכסיא כו׳ ועד״ז הוא ענין הכת הא׳ שאומרים פ״א קדוש שהוא ליכלל בעלמא דאתכסיא)
That is, the inclusion of the creatures of the revealed world into the hidden world itself, as explained elsewhere that it is the ascent of Beriah into Atzilus, and not merely the drawing down of an illumination from the hidden world, etc. And along these lines is the matter of the first company, who say “Holy” once, which is to be absorbed into the hidden world.)
That is the inclusion of the revealed world’s creatures in the hidden world itself, the ascent of Beriah into Atzilus, not merely a drawing down of light from the hidden world. The first company’s single “Holy,” to be absorbed into the hidden world, is of this kind.


(ועיין מ״ש לקמן פ׳ בהר ע״פ כי תבואו אל הארץ בענין אהבה שמבחי׳ אש כו׳).
(And see what is written below, in Parshas Behar, on the verse “When you come into the land,” on the matter of love that is of the level of fire, etc.)
A further reference: the discourse on “When you come into the land” in Parshas Behar, on love that comes from the level of fire.


ובאדם שהוא עולם קטן יש בחי׳ זו ג״כ והוא בחי׳ ומדרגת אהבת בכל נפשך133 שלאחר אהבה דבכל לבבך
In man, who is a small world, there is this level too: it is the level and rank of the love of “with all your soul,” which comes after the love of “with all your heart”;
In man, “a small world,” the second company’s level is the love of “with all your soul,” which comes after the love of “with all your heart.”


שהוא ג״כ המשכה מלמעלה למטה להיות התקשרות חב״ד [חכמה בינה ודעת] של האדם ולבושי הנפש מודו״מ [מחשבה דבור ומעשה] בחב״ד [בחכמה בינה ודעת] דא״ס ב״ה שבתורה ורצונו העליון ב״ה שבמצות
it, too, is a drawing down from above to below: that a person’s Chochmah, Binah and Daas, and the garments of the soul, thought, speech and action, should be bound up with the Chochmah, Binah and Daas of the Infinite One, blessed be He, that is in the Torah, and with His supernal will, blessed be He, that is in the mitzvos;
This love too is a drawing down from above: a person binds his own intellect, and the soul’s garments of thought, speech and action, to G-d’s wisdom in the Torah and His will in the mitzvos.


וגם בכל נפשך כפשוטו אפילו נוטל את נפשך ע״ד מ״ש מי לי בשמים ועמך לא חפצתי134 כו׳ שהוא מסירת הנפש והרצון להיות לו רק רצון א׳ לה׳,
and also “with all your soul” in its plain sense, “even if He takes your soul,” in the manner of what is written, “Whom do I have in heaven? And with You, I desire nothing,” etc.: this is the giving over of the soul and of the will, to have only one will, for G-d.
“With all your soul” also has its plain meaning, “even if He takes your soul” (Berakhot 61b), as in “Whom do I have in heaven? And with You, I desire nothing” (Psalms 73:25): giving over one’s life and will, to have one will alone, for G-d.


(ומ״מ אינו דומה לביטול דשרפים דהתם רצונם ליפרד מן הפתילה מעצמו לאסתכלא כו׳ והיא בחי׳ העלאה משא״כ בכל נפשך שעושה ההסכם שאפילו נוטל כו׳ אין זה העלאה לבדה דאדרבה הוא חפץ ג״כ בעסק התורה ומצות
(Nevertheless, it is not like the nullification of the seraphim; for there their will is to separate from the wick of itself, “to gaze,” etc., and this is the level of ascent. Whereas in “with all your soul,” where one makes the resolve that “even if He takes,” etc., this is not ascent alone; on the contrary, he also desires to engage in Torah and mitzvos,
Yet this differs from the seraphim’s nullification, which is a will to leave the “wick,” the body, of itself, a pure ascent. Here one resolves to give one’s life if it is required, while wanting to go on engaging in Torah and mitzvos.


רק שעושה ההסכם שאפילו נוטל כו׳ והסכם זה הוא מ״ע [מצות עשה] רמה ונשאה כי מצות בכל נפשך אפי׳ [אפילו] נוטל135 כו׳ הוא ממנין המצות136 כנודע, וע׳ ברע״מ [ברעיא מהימנא] פ׳ אמור צ״ג א׳ דאסתלק ו׳ רזא דשמים כו׳
only that he makes the resolve that “even if He takes,” etc. And this resolve is a lofty and exalted positive commandment, for the mitzvah of “with all your soul, even if He takes,” etc., is counted among the commandments, as is known. And see the Raaya Mehemna, Parshas Emor, 93a: “the vav, the mystery of heaven, ascends,” etc.;
This resolve is itself a lofty positive commandment, counted among the mitzvos (Kehot points to Sanhedrin 74a and to the Rambam’s Sefer HaMitzvos, positive commandment 9). The Raaya Mehemna on Emor speaks of the vav, “the mystery of heaven,” ascending.


דהיינו שהקדוש הא׳ זהו בחי׳ ההעלאה, והיינו כמ״ש בכהאריז״ל [בכתבי האריז״ל] שלהיות יחוד או״א [אבא ואימא] הוא ע״י העלאת מ״נ [מיין נוקבין] במס״נ [במסירות נפש]137 כי כדי לעורר בחי׳ א״ס להיות המשכת אור חדש בח״ע [בחכמה עילאה] כו׳
that is, the first “Holy” is the level of ascent. And this is as written in the writings of the Arizal, of blessed memory: the union of Abba and Imma (Chochmah and Binah) comes about through the raising of mayin nukvin (feminine waters) with self-sacrifice (mesirus nefesh); for in order to arouse the level of the Infinite One (Ein Sof), so that there be a drawing down of new light into the higher Chochmah (Chochmah Ila’ah), etc.,
That ascent is the first “Holy.” As the Arizal’s writings explain, the union of Abba and Imma (Chochmah and Binah) comes about through raising mayin nukvin, “feminine waters,” with self-sacrifice, so as to draw new light into the higher Chochmah.


הוא ע״י שהאדם מעורר בחינת א״ס בנפשו למס״נ [למסירות נפש] באחד שהוא בחי׳ בלי גבול של הכלי וזהו ענין קדוש דשרפים ממעל לו ממעל לבחי׳ ו׳ כדין נהיר ההוא קדש בהו בבחי׳ ו׳ מת״ת [מתפארת] דאימא נעשה כתר לז״א.
this is through a person arousing the level of Ein Sof in his soul, to give himself over at “One,” which is the level of the limitlessness of the vessel. And this is the matter of the “Holy” of the seraphim, “above Him,” above the level of vav: then “that Kodesh shines” in them, in the level of vav; from the Tiferes of Imma a Keser (crown) is made for Z’eir Anpin.
A person arouses the infinite in his own soul by self-sacrifice at “One,” the limitlessness of the vessel. This is the seraphim’s “Holy” “above Him,” above the vav (Z’eir Anpin): then “that kodesh shines” in the vav, and from the Tiferes of Imma a crown (Keser) is made for Z’eir Anpin.


ואח״כ קדוש הב׳ זהו ההמשכה שע״י תורה. וקדוש הג׳ זהו ההמשכה שע״י מצות) (וכמבואר לקמן וכן מובן ממ״ש ברע״מ [ברעיא מהימנא] שם):138139
Afterwards, the second “Holy” is the drawing down that comes through Torah, and the third “Holy” is the drawing down that comes through mitzvos.) (As explained below, and so it is understood from what is written in the Raaya Mehemna there.)
After that, the second “Holy” is the drawing down that comes through Torah, and the third the drawing down that comes through mitzvos. This is explained below, and the Raaya Mehemna implies it as well.




Section 12 · ¶41–47
The third “Holy”: the mitzvos
41ז וכת אחת אומרת קדוש ק״ק [קדוש קדוש] ובחי׳ זו של כת הג׳ ישנה ג״כ בעבודת האדם למטה והוא בחי׳ בכל מאדך140 שבק״ש [שבקריאת שמע]
7. “And one company says, ‘Holy, holy, holy.’” This level of the third company exists also in the service of man below: it is the level of “with all your might” (me’odecha) in the Shema;
Section 7 turns to the third company, who say “Holy” three times. In man its counterpart is “with all your might” (me’odecha) in the Shema.


כי מאד פי׳ בלי גבול והוא בחי׳ א״ס למעלה מהכלים וצריכים להמשיך הבחי׳ מאד בחי׳ א״ס למטה והוא ע״י המצות.
for me’od means without limit, and it is the level of the Infinite (Ein Sof), above the vessels; and one must draw the level of me’od, the level of the Infinite, down below; and this is through the mitzvos.
Me’od, “very much,” means without limit: the infinite, above all vessels. This limitless level must be drawn down below, and that is done through the mitzvos.




42ולכן מברכים עליהם אשר קדשנו במצותיו שממשיכים ע״י המצות בחי׳ קדוש גם למטה כו׳ וכן על התורה מברכים אשר קדשנו כו׳ על דברי תורה.
That is why over them we bless, “Who has sanctified us with His commandments”: for through the mitzvos we draw the level of “holy” below as well, etc. And so over the Torah too we bless, “Who has sanctified us,” etc., “concerning the words of Torah.”
That is why over the mitzvos we bless G-d “Who has sanctified us with His commandments”: through them we draw holiness down below. Over the Torah too we bless “Who has sanctified us … concerning the words of Torah.”


והענין יובן ע״ד מ״ש ברכו ה׳ מלאכיו גבורי כח כו׳ כל צבאיו משרתיו עושי רצונו.141142
The matter will be understood along the lines of what is written, “Bless Havayah, His angels, mighty in strength,” etc., “all His hosts, His ministers, who do His will.”
To explain how this drawing down works, the maamar turns to Psalms 103:20–21: “Bless Havayah, His angels, mighty in strength … His ministers, who do His will.”




43ופי׳ עושי רצונו היינו שעושים אצלו ית׳ בחי׳ רצון שירצה להשפיל עצמו להתהוות העולמות שמצד עצמו אין שייך בו בחי׳ רצון שירצה להתהוות העולמות שהוא א״צ [אין צריך / אינו צריך] להם כמ״ש אני הוי׳ לא שניתי143
The meaning of “who do His will” is that they make in Him, may He be blessed, a will: that He should want to lower Himself to bring the worlds into being. For of Himself, a will that He should want the worlds to come into being does not apply to Him, since He has no need of them, as it is written, “I, Havayah, have not changed.”
“Who do His will” (osei retzono) is read as “who make His will”: they bring about in G-d a will to lower Himself and bring worlds into being. Of Himself He has no such will, since He has no need of worlds, as “I, Havayah, have not changed” shows.


ואף שהתורה144 קדמה אלפים שנה לעולם145 הרי הוא ית׳ נעלה מאד מן האלפים שהם בחי׳ חכמה ובינה אאלפך חכמה אאלפך בינה146 כי כולם בחכמה עשית כתיב שגם החכמה עילאה נחשבת כעשייה גופנית אצלו יתברך.
And although the Torah preceded the world by two thousand years, He, may He be blessed, is far loftier than the “thousands” (alafim), which are the level of Chochmah and Binah, [as in] “I will teach you (a’alefcha) wisdom, I will teach you understanding”; for it is written, “You have made them all with wisdom,” so that even the higher Chochmah is considered like physical action in relation to Him, may He be blessed.
The Torah preceded the world by two thousand years, but G-d is far above these “thousands” (alafim), which are Chochmah and Binah, as the play on a’alefcha, “I will teach you wisdom,” shows. Even the higher Chochmah, with which “You have made them all,” counts before Him as no more than physical action.


אך הנה המשכת רצון זה היה תחלה מצד עצמו בחסד חנם וכמ״ש ותורת חסד147 והיינו לפי כי ואדם אין לעבוד148 כו׳, אבל עכשיו צ״ל אתערותא דלתתא לעורר המשכה זו.149
However, at first the drawing down of this will was from His own side, in gratuitous kindness, as it is written, “And a Torah of kindness”; and this was because “and there was no man to work,” etc. But now there must be an arousal from below (isarusa dilesata) to arouse this drawing down.
At first this will came from G-d alone, as unearned kindness, “a Torah of kindness,” since “there was no man to work” the earth. Now, however, it must be aroused by human initiative, an arousal from below.




44וזהו מלאכיו גבורי כח באתעדל״ת [באתערותא דלתתא] ועי״ז מעוררים כביכול למעלה המשכת הרצון וזהו עושי רצונו שעושים לו רצון שירצה להניח את אורו כביכול עלהצד ולירד לצמצם א״ע [את עצמו] כו׳,
And this is [the meaning of] “His angels, mighty in strength,” with the arousal from below (isarusa dilesata); and through this they arouse above, as it were, the drawing down of the will. And this is “who do His will”: they make Him a will, that He should want to set His light aside, as it were, and descend to contract Himself, etc.
The angels, “mighty in strength,” stand for the effort of an arousal from below, which arouses above, as it were, the drawing down of G-d’s will. So “who do His will” means that they create in Him a will to set His light aside, as it were, and contract Himself in order to create.


והנה עיקר המשכה זו הוא ע״י תורה ומצות שעי״ז עושים לו רצון כביכול שירצה להיות מלך העולם וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ע״פ ועשיתם אותם150 אתם כתיב כאילו עשאוני,
Now, the main [way of] this drawing down is through Torah and mitzvos, for through them one makes Him a will, as it were, that He should want to be King of the world; as our Sages, of blessed memory, said on the verse “And you shall do them”: “‘You’ (atem) is written: as though they made Me”;
The main way this will is made is through Torah and mitzvos, which bring about G-d’s will to be King of the world. The Sages read “And you shall do them” (Leviticus 26:3), spelled so that it can be read “you,” as though Israel “made” G-d.


דהיינו שממשיכים שיעור קומה בחי׳ כמראה אדם151 שהוא ההמשכה להיות מקור וחיות להתהוות העולמות כו׳
that is, they draw down the shiur komah (the full stature), the level of “like the appearance of a man,” which is the drawing down to be a source and life-force for the coming into being of the worlds, etc.
This “making” means drawing down the shiur komah, the full “stature” of the divine attributes, which Ezekiel saw as “like the appearance of a man” (Ezekiel 1:26). This is the flow that becomes the source and life of the worlds.


[עמ״ש מזה ע״פ צאינה וראינה152 ועמ״ש בד״ה לסוסתי153 בשה״ש [בשיר השירים] בענין כי אמרתי עולם חסד יבנה].154
[See what is written about this on the verse “Go out and see,” and see what is written in the discourse beginning “To My mare,” in Shir HaShirim, on the matter of “For I said, the world shall be built with kindness.”]
The bracketed note refers to two discourses on Shir HaShirim, “Go out and see” and “To My mare,” the latter on “For I said, the world shall be built with kindness” (Psalms 89:3).




45וזהו פי׳ הברכה של כל המצות ברוך אתה הוי׳ ברוך הוא המשכה שיהיה הוי׳ אלקינו בגילוי לנשמות הצדיקים ושיהיה מלך העולם גם בחיצוניות העולמות, אשר
And this is the meaning of the blessing over all the mitzvos, “Blessed are You, Havayah”: “blessed” is a drawing down, that “Havayah our G-d” be revealed to the souls of the righteous, and that He be “King of the world” in the outer dimension (chitzoniyus) of the worlds as well. “Who
This explains the blessing over every mitzvah. “Blessed” (baruch) means drawing down: that “Havayah our G-d” be revealed to the souls of the righteous, and that He be “King of the world” even in the outer dimension of the worlds.


קדשנו במצותיו פי׳ אשר הוא נתינת טעם שהכח להמשכה זו הוא מפני שקדשנו במצותיו לכך יכולים להמשיך הרצון על ידי המצות שירצה להיות מלך העולם.
has sanctified us with His commandments”: the word “who” (asher) gives a reason: the power for this drawing down is because He has sanctified us with His commandments; that is why we can, through the mitzvos, draw down the will that He should want to be King of the world.
“Who (asher) has sanctified us with His commandments” gives the reason: we have the power to draw down G-d’s will to be King of the world because He has sanctified us with His commandments.


(ועמ״ש מענין זה בד״ה בשעה שהקדימו155 ישראל נעשה לנשמע גבי פי׳ עושי דברו156 כו׳ וכמשי״ת [וכמו שיתבאר] לקמן בפי׳ כי אני157 ה׳ מקדשכם):
(And see what is written on this matter in the discourse beginning “When Israel put ‘We will do’ before ‘We will hear,’” concerning the explanation of “who do His word,” etc.; and as will be explained below, in the explanation of “For I am Havayah, Who sanctifies you.”)
The parenthesis points to the Likkutei Torah discourse “When Israel put ‘We will do’ before ‘We will hear’” on the angels “who do His word,” and ahead to the explanation of “For I am Havayah, Who sanctifies you.”




46ח והנה בדרך פרט יש חילוק בין ענין ההמשכה שע״י עסק התורה לענין ההמשכה שע״י המצות שע״י התורה ממשיכים מפנימיות ע״י העסק בתורה שבכתב ותורה שבעל פה כי מלכות פה158 תורה שבעל פה קרינן לה.159
8. Now, in particular, there is a difference between the drawing down that comes through engaging in Torah and the drawing down that comes through the mitzvos. Through the Torah one draws from the inner dimension (pnimiyus), by engaging in the Written Torah and the Oral Torah; for “Malchus is the mouth; the Oral Torah we call it.”
Section 8 distinguishes Torah from mitzvos. Torah study draws from the inner dimension, because Malchus is “the mouth,” and the Oral Torah is called by that name (Tikkunei Zohar).


וכמאמר רז״ל [רבותינו זכרונם לברכה] מתניתין מלכתא160 שהוא הדבור שמדבר בדברי תורה שמלובש בו דבר ה׳ כמ״ש ואשים דברי בפיך161 ועל ידי העסק במצות מעשיות ממשיכים מבחי׳ חיצוניות
And as our Sages, of blessed memory, said, “Our Mishnah is a queen”: that is the speech with which one speaks words of Torah, in which the word of G-d is enclothed, as it is written, “And I have put My words in your mouth.” And through engaging in the practical mitzvos one draws from the level of the outer dimension (chitzoniyus),
“Our Mishnah is a queen” (malkesa, related to Malchus) means that the speech of Torah study has G-d’s own word enclothed in it, as in “And I have put My words in your mouth” (Isaiah 51:16). Practical mitzvos, by contrast, draw from the outer dimension.


כמו מצות צדקה שהוא בחי׳ השפעה להחיות רוח שפלים162 כמ״כ [כמו כן] ממשיך מלמעלה שיושפע להחיות רוח שפלים ולב נדכאים.163164 (ועמ״ש מזה בד״ה וידבר אלקים את כל הדברים האלה).
like the mitzvah of charity, which is a giving, “to revive the spirit of the lowly”; so too one draws from above that there be an influx “to revive the spirit of the lowly” and “the heart of the contrite.” (And see what is written about this in the discourse beginning “And G-d spoke all these words.”)
Charity, for example, gives to others and “revives the spirit of the lowly” (Isaiah 57:15); in the same way it draws a flow from above to revive the lowly and the contrite. The text refers to the discourse on “And G-d spoke all these words” for more on this.


והנה אלו הב׳ בחי׳ של תורה ומצות כתיב בק״ש [בקריאת שמע] תחלה כתיב ודברת בם165 שהדבור הוא לשון הנהגה166
Now, these two levels, of Torah and of mitzvos, are written in the Shema: first it is written, “And you shall speak of them” (bam), and speech is a term for leading;
Both are in the Shema: first comes “And you shall speak of them” (Deuteronomy 6:7). Dibbur, “speech,” can also mean leading, as the commentators explain on “He leads (yadber) peoples under us” (Psalms 47:4).


והיא שעל ידי עסקו בתורה ימשיך וינהיג בחי׳ אור א״ס ב״ה בם ר״ל [רוצה לומר] בדברי תורה שמדבר ועי״ז ממשיך המשכה זו בפנימית העולמות וזהו בחי׳ הקדוש הב׳.
and this is that through his engagement in Torah he will draw and lead the level of the Infinite Light (Or Ein Sof), blessed be He, “into them,” that is, into the words of Torah that he speaks; and through this he draws this flow into the inner dimension of the worlds. And this is the level of the second “Holy.”
So through Torah study a person “leads” the Infinite Light “into them,” into the words of Torah he speaks, and through this draws it into the inner dimension of the worlds. This is the second “Holy.”




47ואח״כ כתיב וקשרתם167 שהוא מצות מעשיות שכל המצות הוקשו לתפילין168 והטעם הוא מפני שעיקר הכוונה פנימית של כל המצות הוא הכל להמשיך בחי׳ אחד למטה.
And afterwards it is written, “And you shall bind them,” which is the practical mitzvos, for all the mitzvos are compared to tefillin. The reason is that the main inner intent of all the mitzvos is entirely to draw the level of “One” down below.
Next the Shema says “And you shall bind them,” the practical mitzvos, for all the mitzvos are likened to tefillin (Kiddushin 35a). The inner purpose of every mitzvah is to draw down the level of “One.”


וזה מפורש יותר במצות תפילין שכותבין בהם אחד על קלף גשמי וכן במזוזה וממנו נלמוד על כל המצות שהכוונה הפנימית הוא הכל להמשיך בחי׳ אחד למטה, וזהו בחי׳ של כת הג׳ שאומרים ג״פ [ג׳ פעמים] קדוש
And this is more explicit in the mitzvah of tefillin, in which “One” is written on physical parchment, and likewise in the mezuzah; and from it we learn about all the mitzvos, that the inner intent is entirely to draw the level of “One” down below. And this is the level of the third company, who say “Holy” three times;
Tefillin and mezuzah make this explicit, since “One” is written in them on physical parchment, and from them we learn the purpose of every mitzvah. This is the third company’s threefold “Holy.”


דהיינו כמ״ש קדוש קדוש קדוש ה׳ צבאות מלא כל הארץ כבודו מלא כל הארץ דייקא להיות ההמשכה בעשייה הגשמית והוא המשכת בחי׳ מאדך אור א״ס שבלי גבול למטה
that is, as it is written, “Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory”: “the whole earth is full” precisely, that the drawing down be into physical action. And this is the drawing down of the level of “your might” (me’odecha), the Infinite Light (Or Ein Sof), which is without limit, down below.
Isaiah 6:3 ends “the whole earth is full of His glory”: the stress on “the whole earth” means G-d’s light is drawn into physical action. This is the drawing down of “your might,” the limitless Infinite Light, into the world below.


(ודרך כלל המשכה זו היא ע״י תורה ומצות ודרך פרט ע״י מצות נמשך הגילוי גם בחיצוניות יותר וכמ״ש במ״א ע״פ ויעש דוד שם, ולכן הן ב׳ בחי׳ קדוש ושניהם המשכות מלמעלה למטה.
(In general this drawing down is through Torah and mitzvos, and in particular, through the mitzvos the revelation is drawn into the more outer dimension as well, as written elsewhere on the verse “And David made a name.” That is why they are two levels of “Holy,” and both of them are drawings down from above to below.
Broadly, Torah and mitzvos together draw this down, but in particular the mitzvos draw the revelation further, into the outer dimension. So there are two “Holy”s, the second and third, both of them drawing down from above.


והם בחי׳ בכל נפשך ובכל מאדך לבד הקדוש הראשון שמלמטה למעלה כו׳ בחי׳ בכל לבבך.
And they are the levels of “with all your soul” and “with all your might,” apart from the first “Holy,” which is from below upward, etc., the level of “with all your heart.”
These two are “with all your soul” and “with all your might”; the first “Holy,” which rises from below upward, is “with all your heart.”


ומ״ש במ״א169 כמה פעמים דבחי׳ בכל מאדך הוא האה״ר [האהבה רבה] שלמעלה מהכלי אינו סותר למש״כ [למה שכתוב], כי כאן נדרש לפי המאמר דבכל מאדך הוא בכל ממונך דהיינו מצות צדקה שהיא כללות המצות,
And what is written elsewhere several times, that the level of “with all your might” is the great love (ahavah rabbah) that is above the vessel, does not contradict what is written here; for here it is expounded according to the saying that “with all your might” is “with all your wealth,” that is, the mitzvah of charity, which is the general and collective expression (klalus) of the mitzvos;
Elsewhere “with all your might” is the great love, ahavah rabbah, above the vessel. That does not contradict this, because here it follows the Sages’ reading “with all your wealth,” the mitzvah of charity, which is the general and collective expression of all the mitzvos.


ועוד דגם כאן הכוונה דבחי׳ מאד הוא בלי גבול רק שהוא דרך המשכה מלמעלה למטה וכמ״ש רחבה מצותך מאד170 שהמצות הן כלי לגילוי בחי׳ מאד כדפי׳ פסוק זה באגה״ק [באגרת הקודש] ד״ה נודע דבאתערותא דלתתא ע״ש):171
and further, here too the intent is that the level of me’od is without limit, only that it is by way of a drawing down from above to below, as it is written, “Your commandment is exceedingly (me’od) broad”: the mitzvos are a vessel for the revelation of the level of me’od, as this verse is explained in Iggeres HaKodesh, in the passage beginning “It is known that through an arousal from below”; see there.)
Here too me’od means limitless, but as it is drawn down from above. So “Your commandment is exceedingly (me’od) broad” (Psalms 119:96) means the mitzvos are vessels for the limitless, as Iggeres HaKodesh explains in the epistle beginning “It is known that through an arousal from below.”




Section 13 · ¶48–50
“I am Havayah, Who sanctifies you”
48ט אני ה׳ מקדשכם. פי׳ שבא לומר איך הכח באדם שע״י מצוה מעשיות וד״ת [ודברי תורה] המדברים מהמצות מעשיות ימשיך עי״ז גילוי אור א״ס ב״ה ממש דלית מחשבה תפיסא ביה כלל.172 לזה אמר אני הוי׳ מקדשכם.
9. “I am Havayah, Who sanctifies you.” The meaning: it comes to say how there is the power in man, through practical mitzvos and words of Torah that speak of the practical mitzvos, to draw down through this a revelation of the actual Infinite Light (Or Ein Sof), blessed be He, where “no thought can grasp Him” at all. To this He said, “I am Havayah, Who sanctifies you.”
Section 9 explains “I am Havayah, Who sanctifies you.” How can a person, by physical mitzvos and by words of Torah about them, draw down the very Infinite Light, which no thought can grasp? The verse answers: “I am Havayah, Who sanctifies you.”


פי׳ הוי׳ הוא סדר ההמשכה שכל המשכה מלמעלה למטה נמשך ע״י אותיות שם הוי׳ שהיו״ד מורה על הצמצום שצריך להיות תחלה כדי שיוכל להיות ההמשכה והה׳ שיש לו אורך ורוחב מורה על ההתפשטות.173
The meaning: Havayah is the order of the drawing down, for every drawing down from above to below is drawn through the letters of the Name Havayah: the yud indicates the contraction (tzimtzum) that must come first so that the drawing down can take place, and the hei, which has length and breadth, indicates the expansion.
Havayah is the order of every drawing down, through the four letters of the Name. The yud, a mere point, stands for the contraction that must come first, and the hei, which has length and breadth, for expansion.




49ואח״כ הוי״ו הוא ההמשכה לבחי׳ ה׳ תתאה בהבראם174 בה׳ בראם.175 ולכן אומר אני הוי׳ מקדשכם שלהיות המשכת בחי׳ קדוש ומובדל אור א״ס ב״ה ע״י התורה ומצות מעשיות שאינו בערך כו׳
And then the vav is the drawing down to the level of the lower hei: “When they were created” (behibar’am), “with a hei He created them.” Therefore He says, “I am Havayah, Who sanctifies you”: for the drawing down of the level of the holy and separate, the Infinite Light, blessed be He, through Torah and practical mitzvos, which are not commensurate, etc.,
Then the vav draws the flow down to the lower hei, Malchus: the Sages read “when they were created” (behibar’am) as “with a hei He created them” (Menachos 29b). G-d says “I am Havayah, Who sanctifies you” because Torah and mitzvos are not, of themselves, commensurate with the Infinite Light.


אני עושה זאת לכם וממשיך לכם סדר המשכת קדושה עליונה ע״י אותיות שם הוי׳ ואני היינו א״ס ב״ה עצמו שהוא ית׳ הנותן כח זה שנוכל להמשיך את אור א״ס ב״ה ע״י תומ״צ [תורה ומצות],176
“I” do this for you, and draw down for you the order of the drawing down of supernal holiness through the letters of the Name Havayah; and “I” is the Infinite One (Ein Sof), blessed be He, Himself, Who, may He be blessed, gives this power, that we are able to draw down the Infinite Light, blessed be He, through Torah and mitzvos
“I,” the Infinite One Himself, do this for you: He draws down holiness through the letters of His Name and gives us the power to draw His light through Torah and mitzvos.


(ועמ״ש במ״א בד״ה ביום השמיני עצרת177 גבי תתן אמת ליעקב178 כו׳ ומ״ש בד״ה זכור את יום השבת שזהו ענין מתן תורה שאז ניתן הכח הזה כו׳ ע״ש).
(and see what is written elsewhere, in the discourse beginning “On the eighth day, an assembly,” concerning “Give truth to Yaakov,” etc., and what is written in the discourse beginning “Remember the Shabbos day,” that this is the matter of the giving of the Torah, when this power was given, etc.; see there).
The text points to two discourses: “On the eighth day, an assembly,” on “Give truth to Yaakov,” and “Remember the Shabbos day,” which says this power was given at the giving of the Torah.


רק שמתחלה צ״ל ונקדשתי בתוך בנ״י [בני ישראל] פי׳ שאנו צריכים להכין הכלי שיהיה בחי׳ קדושתו נתפס בתוכיות בנ״י [בני ישראל] שהוא בחי׳ קדוש הא׳
Only, first there must be “And I shall be sanctified in the midst of the children of Israel”: that is, we must prepare the vessel, so that the level of His holiness is held in the innermost of the children of Israel, which is the level of the first “Holy”;
But first there must be “And I shall be sanctified in the midst of the children of Israel”: we must prepare the vessel, so that His holiness takes hold of our innermost being. This is the first “Holy.”


שהוא מה שיהיה גילוי פנימי׳ [פנימיות / פנימית] נקודת הלב שהוא בחי׳ יסוד האש האלהי שבלב שיהיה בוער לבחי׳ קדוש הוא א״ס ב״ה ע״ד הכת הא׳ שהם השרפים.179180
that is, that there be a revelation of the inner core of the point of the heart, which is the level of the element of G-dly fire in the heart, so that it burns toward the level of “holy,” which is the Infinite One, blessed be He, in the manner of the first company, the seraphim.
That vessel is the revealed inner point of the heart, the element of G-dly fire, burning toward the Infinite One, like the seraphim of the first company.




50ואז עי״ז אני ה׳ מקדשכם שע״י תומ״צ [תורה ומצות] מעשיות יומשך קדוש זה מלמעלה למטה בכלים של כל המ״ע [המצות עשה] וענפיהן ושמירת מל״ת [מצות לא תעשה] וענפיהן ומצות דרבנן.
And then, through this, “I am Havayah, Who sanctifies you”: through Torah and practical mitzvos this “holy” will be drawn from above to below into the vessels of all the positive commandments and their branches, and of the keeping of the prohibitive commandments and their branches, and of the Rabbinic commandments.
Once the heart is a vessel, “I am Havayah, Who sanctifies you” follows: through Torah and practical mitzvos this holiness is drawn down into the “vessels” of all the positive and prohibitive commandments, with their details, and of the Rabbinic commandments.


והוא כמו עד״מ אש הגשמי שע״י האש נעשים כל הכלים שכל כלי שרוצה לעשות מכסף או מזהב עשייתה העיקרי הוא להבעירה באש תחלה ואח״כ יעשנה
It is like, by way of analogy, physical fire: all vessels are made through fire, for any vessel one wishes to make of silver or of gold, its main making is first to heat it in the fire, and afterwards he shapes it
The analogy is physical fire: every vessel of silver or gold is made by first heating the metal in the fire, and only then shaping it.


ויחליקנה, כמ״כ [כמו כן] למעלה דכתיב וכלים מכלים שונים181 ויין מלכות רב ריבוי הכלים הם המצות דאורייתא ודרבנן וענפיהן כנ״ל ויין מלכות רב הוא ההמשכה שממשיכים בכלים אלו,
and smooths it. So too above, as it is written, “And vessels of diverse vessels, and royal wine in abundance”: the many vessels are the mitzvos of the Torah and of the Rabbis and their branches, as mentioned above; and “royal wine in abundance” is the flow that is drawn into these vessels.
So it is above, as in “vessels of diverse vessels, and royal wine in abundance” (Esther 1:7): the many vessels are the mitzvos of the Torah and of the Sages, and the royal wine is the divine flow drawn into them.


אך עשיית כל הכלים הוא ע״י הבחי׳182 יסוד האש האלהי שהוא בחי׳ השרפים שעי״ז יכולים לעשות כל הכלים הנ״ל.183184
But the making of all the vessels is through the level of the element of G-dly fire, which is the level of the seraphim; for through it one can make all the vessels mentioned above.
But all these vessels are made through the element of G-dly fire in the heart, the level of the seraphim. Without that fire, the first “Holy,” the vessels cannot be formed.




Section 14 · ¶51–52
First, “You shall not profane”
51והנה תחלה כתיב ולא תחללו כו׳ כי כל הנ״ל דבחי׳ ונקדשתי ובחי׳ מקדשכם זהו בחי׳ ועשה טוב.
Now, first it is written, “And you shall not profane,” etc.; for all that was said above, of the level of “And I shall be sanctified” and the level of “Who sanctifies you,” is the level of “and do good.”
The maamar returns to the start of its verse, “And you shall not profane.” Everything said so far, “I shall be sanctified” and “Who sanctifies you,” belongs to “do good.”


אך תחלה צ״ל סור מרע בתכלית וע״ז כתיב תחלה ולא תחללו את שם קדשי185 שלא תעשו בחי׳ חלל והפסק המפסיק ח״ו [חס ושלום] בין האדם לבין אבינו שבשמים.
But first there must be “turn from evil,” completely; and of this it is written first, “And you shall not profane My holy Name”: that you should not make a void (chalal) and an interruption that separates, G-d forbid, between a person and our Father in heaven.
But “turn from evil” must come first, and completely. “You shall not profane” (velo sechalelu) is read as “you shall not make a chalal,” a void and a separation between a person and his Father in heaven.




52והיינו כמ״ש עונותיכם היו מבדילים ביניכם ובין כו׳ שע״י העוונות עושים בחי׳ חלל המפסיק ואז לא יועיל הניפוח בהניצוץ יסוד האש האלהי שבלב שמתכבה עי״ז.
This is as it is written, “Your iniquities have separated between you and,” etc.: through the iniquities one makes a void that separates, and then the blowing on the spark of the element of G-dly fire in the heart will not help, for it is extinguished by this.
Sins make that separating void, as Isaiah says, “Your iniquities have separated between you and your G-d” (Isaiah 59:2). Then blowing on the spark of G-dly fire does not help, for the sins put it out.


וזהו ולא תחללו186 ע״י שתהיו בחי׳ סור מרע בתכלית ואז יוכל להיות ונקדשתי בתוך כו׳
And this is “And you shall not profane”: through your being at the level of “turn from evil,” completely; and then there can be “And I shall be sanctified in the midst,” etc.,
So “You shall not profane” means turning from evil completely; only then can there be “And I shall be sanctified in the midst” of the heart.


ואח״כ ממילא יהיה אני הוי׳ מקדשכם כנ״ל ועמ״ש כה״ג [כהאי גוונא] בד״ה במדבר סיני187 באהל מועד188 כו׳,
and afterwards, as a matter of course, there will be “I am Havayah, Who sanctifies you,” as mentioned above. And see what is written along these lines in the discourse beginning “In the wilderness of Sinai, in the Tent of Meeting,” etc.:
After that, “I am Havayah, Who sanctifies you” follows of itself. The text compares the discourse on “In the wilderness of Sinai, in the Tent of Meeting.”


שמתחלה צ״ל בחי׳ יציאת מצרים שהוא סור מרע ואזי אח״כ יוכל לבא לידי בחינות ומדרגת מדבר סיני ואהל מועד כו׳ ע״ש:189
that first there must be the level of the Exodus from Egypt, which is “turn from evil,” and then afterwards one can come to the levels and rank of “the wilderness of Sinai” and “the Tent of Meeting,” etc.; see there.
There too, the Exodus from Egypt, turning from evil, must come first; only then can one reach the levels of “the wilderness of Sinai” and “the Tent of Meeting.”



In one’s avodah
The maamar draws the order of service from its verse. First “You shall not profane”: turning from evil completely, for sin makes a void that puts out the spark of G-dly fire in the heart. Then “And I shall be sanctified in the midst”: through the contemplation of prayer up to “with all your heart,” one fans the spark that every Jew has into a burning love for G-d. On that foundation, Torah study and the practical mitzvos draw G-d’s holiness down into the world, “I am Havayah, Who sanctifies you,” a power that G-d Himself gives.
Questions for discussion
	Why does the maamar insist that the life-force which fills and divides among the worlds is only a “radiance”? What would follow if G-d were enclothed in the worlds as the soul is in the body?
	How does the analogy of hair, which draws life from the brain without touching it, explain the link between holiness and the nazirite’s hair?
	What is the difference between the seraphim’s “Holy,” an ascent, and the second and third “Holy”s, which draw down? How does each appear in a person’s service?
	In what sense do Torah and mitzvos “make” G-d’s will to be King of the world?
	Why must “You shall not profane” come before “And I shall be sanctified”? What does the image of the extinguished spark teach?

Sources and references
Notes
Paragraph 1
1ונקדשתי
The note records that this maamar is also printed in Sefer HaMaamarim 5563, in a version with differences of wording.
Kehot’s noteבשינויים בסה״מ תקס״ג ח״א ע׳ שנה. הגהות וקיצורים — באוה״ת ויקרא-ג ע׳ תתלה. ראה מאמרי אדה״א ויקרא-ב ע׳ תרכא. ראה ד״ה דבר גו׳ קדושים תהיו, תקס״ב (נדפס במאמרי אדה״ז, תקס״ב־ סוף סהמ״צ להצ״צ) ובהביאורים שם. אוה״ת ויקרא (ע׳ קח). סהמ״צ להצ״צ מצות קידוש השם, מצות אמירת קדושה. בד״ה ונקדשתי תשכ״ה (סה״מ מלוקט-ד ע׳ רמה). נתבארו כמה ענינים מהמאמר והביאור.
2ונקדשתי בתוך בנ״י
“And you shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel; I am Havayah, Who sanctifies you.” The whole maamar is an explanation of this verse, phrase by phrase.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, לב.
3Kehot’s note points to Isaiah 6:2–3 for these words.
Isaiah 6:2–3ישעיהו ו׳:ב׳-ג׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף: וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly. And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Rav’s teaching, as the Gemara corrects it: one company of ministering angels says “Holy,” another “Holy, holy,” and another “Holy, holy, holy is Havayah of Hosts.” The maamar explains the three companies as three levels of divine service.
Chullin 91b:18חולין צ״א ב:י״ח
אלא אחת אומרת קדוש ואחת אומרת קדוש קדוש ואחת אומרת קדוש קדוש קדוש ה׳ צבאות והאיכא ברוך
Wikisource Talmud Bavli (CC-BY-SA)
5קדוש קדוש קדוש ה׳ צבאות
The seraphim call to one another, “Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” This is the third company’s threefold praise.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6קדוש יהי׳ גדל פרע
Of the nazirite: “No razor shall pass over his head … he shall be holy; he shall let the locks of the hair of his head grow.” The maamar will explain why his holiness is tied to his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ה.
7Kehot’s note points to Nazir 6b:6 for these words.
Nazir 6b:6נזיר ו׳ ב:ו׳
שׁוֹמְעַנִי מִיעוּט ״יָמִים״ שְׁנַיִם — תַּלְמוּד לוֹמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע״, אֵין גִּידּוּל שֵׂעָר פָּחוֹת מִשְּׁלֹשִׁים, דִּבְרֵי רַבִּי יֹאשִׁיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
8שרפים עומדים ממעל לו
In Isaiah’s vision, “Seraphim stood above Him; each had six wings.” The maamar asks how created angels can stand “above” the Divine Presence.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
Paragraph 2
9כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” The maamar will explain why the verse says the source is “with You” rather than “You are the source.”
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, י.
10אני ה׳ לא שניתי
“For I, Havayah, have not changed.” The Alter Rebbe uses it as the definition of G-d’s holiness: He is the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
11אתה הוא קודם שנבה״ע
The note gives the source of this phrase as the morning prayers, where the wording is “ad shelo” (“before [the world] was created”), and points also to the Shelah, folio 3b.
Kehot’s noteנוסח תפלת השחר (עד שלא). של״ה ג, ב. ובהנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב.
12אני ראשון ואני אחרון
“I am the first and I am the last, and besides Me there is no G-d.” It shows that creation brings no change in Him.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מד, ו.
Paragraph 3
13שהחיות המלובש בהראש נעלה יותר הרבה מחיות שבגוף
The Rebbe reconciles this passage with places that say the life-force is no different in the brain and in a toenail, since life is essential: the essence of the life-force is not divided, but its revelations in the soul’s powers, which are many, are divided according to the limbs in which they are enclothed.
Kehot’s noteבלקו״ש חכ״ז ע׳ 382 מבאר במה שנתבאר בכ״מ אשר בהחיות אין הפרש כמו שהוא במוח או בצפורן שברגל, לפי שהחיות הוא עצמי וכו׳ ובכמה מקומות ומהם בלקו״ת פ׳ אמור ד״ה ונקדשתי כתוב שהחיות המלובש בראש נעלה יותר על חיות הגוף וכו׳. ”החילוק בין שני המקומות הנ״ל הוא שבחיות עצמו ישנו עצם החיות וגילוייו, ובעצם החיות הרי אין שייך לחלק ולומר, שהרגל הוא פחות חי מאשר הראש, משא״כ בגילויי החיות בכחות הנפש הרי כמה כחות לנפש והם תרי״ג במספר, וזה גופא הוכחה שאין זה עצם החיות, ומחולקים לפי האברים שבהם מתלבשים ועיין תניא פרק נא” ע״ש עוד.
Paragraph 8
14גבוה מעל גבוה שומר
“For one higher than the high watches, and there are higher ones above them.” The Alter Rebbe uses it for the ladder of worlds, each above another.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
15ולכבודי בראתיו
“Everyone who is called by My Name and for My glory: I have created him, I have formed him, I have also made him.” The three verbs are read as three general worlds.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז.
16והארץ הדום רגלי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם סו, א.
17“The heaven is My throne, and the earth is My footstool.” This world is the “legs” in the analogy of the body.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
18דשית ספירן מקננין ביצירה
Besides the Tikkunei Zohar, the note refers to a short maamar of the Alter Rebbe where this phrase is discussed.
Kehot’s noteת״ז ת״ו. ראה מאמרי אדה״ז — הקצרים ע׳ תקנב.
19שית ספירן מקננין ביצירה
The Tikkunei Zohar places the six emotive Sefiros in the World of Yetzirah. The maamar uses it to identify that world with the “body” of the analogy.
Tikkunei Zohar 23a:11–13תקוני הזהר כ״ג א:י״א-י״ג
עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ. ועוד שכינתא מסטרא דכרסיא אתקריאת נשר. ומסטרא דנער (נ״א דחיה) יונה. ומסטרא דאופן צפור. ושכינתא דמות אדם להנה ועוד שלח תשלח ת״ח מלאכא אית דממנא על עופין דאינון נפשין דאתקריאו צפרין וסנדלפו״ן שמיה. ובזמנא דישראל מקיימי האי פקודא ואזלת אימא מתתרכא ובנין צווחין. איהו אוליף זכו על עופין דיליה. ויימא לקב״ה והא כתיב בך ורחמיו על כל מעשיו. אמאי גזירת על האי עופא דאתתרכת מקינה.
Constantinople, 1740 (CC-BY-NC)
20היושבים ונהנין מזיו
Rav’s teaching that in the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” The maamar places this revelation in the higher Gan Eden, the “head” of the worlds.
Berakhot 17aברכות י״ז א
Kehot’s noteברכות יז, א.
21“Just as the Holy One, blessed be He, fills the whole world, so the soul fills the whole body,” the first of five comparisons between G-d and the soul, explaining why the soul praises G-d in “Bless, my soul.” Here it seems to show that G-d is enclothed in the world as the soul is in the body.
Berakhot 10a:25ברכות י׳ א:כ״ה
מָה הַקָּדוֹשׁ בָּרוּךְ הוּא מָלֵא כָּל הָעוֹלָם — אַף נְשָׁמָה מְלֵאָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא רוֹאֶה וְאֵינוֹ נִרְאֶה — אַף נְשָׁמָה רוֹאָה וְאֵינָהּ נִרְאֵית. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא זָן אֶת כָּל הָעוֹלָם כֻּלּוֹ — אַף נְשָׁמָה זָנָה אֶת כָּל הַגּוּף. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר — אַף נְשָׁמָה טְהוֹרָה. מָה הַקָּדוֹשׁ בָּרוּךְ הוּא יוֹשֵׁב בְּחַדְרֵי חֲדָרִים — אַף נְשָׁמָה יוֹשֶׁבֶת בְּחַדְרֵי חֲדָרִים. יָבֹא מִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ וִישַׁבֵּחַ לְמִי שֶׁיֵּשׁ בּוֹ חֲמִשָּׁה דְבָרִים הַלָּלוּ.
As the Holy One, blessed be He, fills the whole world, so also the soul fills the whole body. As the Holy One, blessed be He, sees but cannot be seen, so also the soul sees but cannot be seen. As the Holy One, blessed be He, nourishes the whole world, so also the soul nourishes the whole body. As the Holy One, blessed be He, is pure, so also the soul is pure. As the Holy One, blessed be He, dwells in the inmost part [of the Universe], so …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
22ובמדרש תלים
Epistle 15 of Iggeres HaKodesh sets out to explain “From my flesh I shall behold G-d” through the soul enclothed in the body, citing the Sages’ comparison on “Bless, my soul”: “just as the Holy One, blessed be He … so the soul ….”
Kehot’s noteקג, ד. ראה אגה״ק סי׳ טו ובליקוט פי׳ שם.
23מה הנפש ממלאה את הגוף כך הקב״ה ממלא את העולם
On “Bless Havayah, O my soul”: “Just as the soul fills the body, so the Holy One, blessed be He, fills His world,” followed by further comparisons. The maamar cites it together with the Talmud’s version.
Midrash Tehillim 103:3מדרש תהילים ק״ג:ג׳
דבר אחר ברכי נפשי את יי׳. למה מקלס דוד להקב״ה בנפש. אמר מה הנפש ממלאה את הגוף כך הקב״ה ממלא את עולמו. ומה הנפש סובלת את הגוף כך הקב״ה סובל את העולם. ומה הנפש יחידה בגוף כך הקב״ה יחיד בעולמו. ומה הנפש אינה אוכלת ואינה שותה כך הקב״ה אינו אוכל ואינו שותה. ומה הנפש טהורה כך הקב״ה טהור שהוא למעלה מעולמו. ומה הנפש רואה ואינה נראית כך הקב״ה רואה ואינו נראה. אמר דוד תבוא הנפש שיש בה כל המדות הללו ותהלל להקב״ה שיש בו כל המדות הללו:
OYW (Public Domain)
Paragraph 10
24איהו תפיס בכולהו עלמין
There the Alter Rebbe quotes this Raaya Mehemna and explains that “none grasps Him” means no intellect grasps His essence, and that although He fills all worlds He is not like the soul in the body, which is affected by the body’s changes, because He is not held within the worlds at all.
Kehot’s noteזח״ג רע״מ רכה, א (בשינוי לשון). הובא בתניא שער היוה״א ספ״ז.
25איהו תפיס בכולא עלמין ולית מאן דתפיס בי׳
The Raaya Mehemna (Pinchas) says that He grasps all and none grasps Him, that He encompasses all worlds and fills all worlds. Kehot notes that the wording there differs slightly; the Alter Rebbe cites it as the principle of G-d’s separateness.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
Paragraph 12
26ממכ״ע . . עלמא דאתגליא
The Zohar’s term “the revealed world,” in one of the places Kehot gives for it. The Alter Rebbe identifies it with the light that fills all worlds.
Zohar III, 225aזח״ג רכה, א
Zohar I, 18aזח״א יח, א
Kehot’s noteע׳ זח״ג רכה, א ממכ״ע. וע׳ זח״א יח, א. קנב, א. קנח ריש ע״ב עלמדא״ג, ע״ש. [כ].
27ומבשרי אחזה אלו-ה
“And from my flesh I shall behold G-d.” The maamar reads it as perceiving G-d’s life-force in the world as one perceives the soul in one’s own body.
Job 19:26איוב י״ט:כ״ו
וְאַחַר עוֹרִי נִקְּפוּ־זֹאת וּמִבְּשָׂרִי אֶחֱזֶה אֱלוֹהַּ:
And when after my skin this is destroyed, Then without my flesh shall I see G-d;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יט, כו. ראה לקמן ואתחנן ד, א. מאמרי אדה״ז — הקצרים ע׳ רסד. מצות האמנת אלקות מה, א. ד״ה ה׳ לי בעוזרי תשי״ז סעי׳ ד (נדפס בסה״מ מלוקט-ב ע׳ נח).
28קיסטא דחיותא
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteע׳ בפע״ח שער ק״ש שעהמ״ט פ״ג, ושם בש׳ ר״ה פ״ו קטו, ג — ד׳ קארעץ — ובע״ח ש׳ הנסירה פ״א פו, א — ד׳ ירושלים — ובש׳ החשמל פ״ב והוא ל׳ הזח״א פג, א. [כ].
29קיסטא דחיותא
The Zohar’s phrase for the small measure of life that stays in the body during sleep, when the soul ascends. The maamar uses it to show how the body depends on the soul.
Zohar, Lech Lecha 15:140–17:152ספר הזהר, לך לך ט״ו:ק״מ-י״ז:קנ״ב
30שינה אחת מס׳ במיתה
“Sleep is one sixtieth of death,” among the Sages’ list of things that are a sixtieth of something greater. It shows how much of the body’s life departs with the soul in sleep.
Berakhot 57b:17ברכות נ״ז ב:י״ז
תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: לָמָּה נִקְרָא שְׁמָן קִשּׁוּאִים — מִפְּנֵי שֶׁהֵן קָשִׁין לַגּוּף כַּחֲרָבוֹת. אִינִי, וְהָכְתִיב: ״וַיֹּאמֶר ה׳ לָהּ שְׁנֵי גוֹיִם בְּבִטְנֵךְ״: אַל תִּקְרֵי ״גּוֹיִם״ אֶלָּא ״גֵּיִים״, וְאָמַר רַב יְהוּדָה אָמַר רַב: אֵלּוּ אַנְטוֹנִינוּס וְרַבִּי, שֶׁלֹּא פָּסַק מִשֻּׁלְחָנָם לֹא צְנוֹן וְלֹא חֲזֶרֶת וְלֹא קִשּׁוּאִין, לֹא בִּימוֹת הַחַמָּה וְלֹא בִּימוֹת הַגְּשָׁמִים.
The school of R. Ishmael taught : Why are they called "cucumbers" [kishshuim] ? Because they are injurious [kashim] to the body like swords. But it is not so ! For lo, it is written, "And the L-rd said unto her, Two nations are in thy womb" (Gen. xxv. 23) — read not goyim "nations," but geim "lords"; and Rab Judah said in the name of Rab: These are Antoninus and Rabbi from whose table radish, lettuce and cucumbers were never absent either in Summer or Winter !
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נז, ב.
31מברכים בכל בוקר . . המחזיר נשמות
The blessing said on waking, “Blessed are You, G-d, Who restores souls to dead corpses.” It shows that each morning the body receives its life anew from the soul.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ס, ב.
32בכ״י מתחדש החיות ונעשה ברי׳ חדשה
In his Shulchan Aruch the Alter Rebbe writes that each morning a person becomes like a new creation, the same idea that underlies the morning blessings cited here.
Lamentations 3:23איכה ג׳:כ״ג
חֲדָשִׁים לַבְּקָרִים רַבָּה אֱמוּנָתֶךָ:
They are new every morning; Great is Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש חדשים לבקרים גו׳ (איכה ג, כג). וראה שו״ע אדה״ז מהדו״ק ד, א.
Paragraph 13
33העולם הוא גוף גדול
The words here quote Kohelet Rabbah 1:9; the passage is shown below.
Kohelet Rabbah 1:9קוהלת רבה א׳:ט׳
מַה שֶּׁהָיָה הוּא שֶׁיִּהְיֶה, רַבָּנָן אָמְרֵי לֶעָתִיד לָבוֹא הַדּוֹרוֹת מִתְכַּנְסִין לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא וְאוֹמְרִים לְפָנָיו רִבּוֹנוֹ שֶׁל עוֹלָם מִי יֹאמַר לְפָנֶיךָ שִׁירָה תְּחִלָּה, וְאוֹמֵר לָהֶם לְשֶׁעָבַר לֹא אָמְרוּ שִׁירָה לְפָנַי אֶלָּא דּוֹרוֹ שֶׁל משֶׁה, וְעַכְשָׁיו לֹא יֹאמַר שִׁירָה לְפָנַי אֶלָּא הוּא, מַאי טַעְמָא, שֶׁנֶּאֱמַר (ישעיה מב, י): שִׁירוּ לַה׳ שִׁיר חָדָשׁ תְּהִלָּתוֹ מִקְצֵה הָאָרֶץ יוֹרְדֵי הַיָּם וּמְלֹאוֹ וגו׳, מַעֲשֶׂה וְשָׁלְחָה מַלְכוּת אֵצֶל רַבּוֹתֵינוּ וְאָמְרָה לָהֶם שִׁלְחוּ לָנוּ קְסִלוֹפָנוֹס אֶחָד מִשֶּׁלָּכֶם, אָמְרוּ כַּמָּה קְסִלוֹפָנוֹס יֵשׁ לָהֶם …
“What was is what will be, and what was done is what will be done; and there is nothing new under the sun” (Ecclesiastes 1:9). “What was is what will be” – the Rabbis say: In the future, the generations will gather before the Holy One blessed be He and say before Him: ‘Master of the universe, who will recite songs before You first?’ He will say to them: ‘In the past, it was only the generation of Moses that recited songs before Me, and now no one but him …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteאבות דר״נ לא, ג. קה״ר א, ט (בשינוי לשון).
34החיות המהוה אותן
The manuscript adds that the beings of the higher worlds have no life of their own either: though spiritual, they are like the physical body; and seeing themselves alive, they grasp that life-force from the source of life, the Infinite One, blessed be He, is enclothed in them.
Kehot’s noteשמצד עצמן ג״כ אין להם חיות, כמו הגוף הגשמי אף שהן רוחני׳ הרי הם כמו הגוף כו׳ וכאן שרואה א״ע חי הרי משיג שיש בו התלבשות החיות ממקור החיים א״ס ב״ה וזהו כו׳ כ״כ בהכת״י שלפני שתח״י [כ].
Paragraph 14
35ע״פ וידעת היום
The discourse the text refers to opens by asking why, after “You were shown to know,” the verse adds “And you shall know this day,” and what “this day” means; it goes on to the Shema, “Havayah our G-d, Havayah is One,” the first mitzvah given through Moshe after the Ten Commandments.
Kehot’s noteלקו״ת ואתחנן ד, א.
Paragraph 15
36אינו מתלבש בתוכן כלל
The note records that this statement, that the main life-force is not enclothed in the worlds at all, is mentioned in Or HaTorah on Beshalach.
Kehot’s noteנזכר באוה״ת בשלח ע׳ תמד.
37ומהוה — שנת״ל
For this passage the manuscript notes “in section 1”: what “was explained above” refers to the first section of the maamar.
Kehot’s noteבפ״א. [כ].
Paragraph 17
38כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon earth and heaven.” The Alter Rebbe distinguishes the Name, which stays above, from its splendor, which enters the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
39מי לי בשמים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם עג, כה.
40מי לי בשמים
“Whom do I have in heaven? And with You I desire nothing on earth.” Its explanation is cited for reading “heaven” and “earth” as the higher and lower Gan Eden.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41אבל שמו עצמו הוא
The manuscript adds after “itself”: “that is, even the level of the light that encompasses all worlds,” so that even sovev kol almin is meant by His Name, which is exalted alone.
Kehot’s note[עצמו] דהיינו אפי׳ בחי׳ סוכ״ע [הוא]. [כ].
Paragraph 18
42אין ערוך אליך
“Many are the wonders You have done, Havayah my G-d, and Your thoughts toward us; there is none to compare to You.” The Alter Rebbe reads it as saying that G-d is not a cause in a chain with His creations.
Psalms 40:6תהילים מ׳:ו׳
רַבּוֹת עָשִׂיתָ אַתָּה ה׳ אֱלֹקַי נִפְלְאֹתֶיךָ וּמַחְשְׁבֹתֶיךָ אֵלֵינוּ אֵין עֲרֹךְ אֵלֶיךָ אַגִּידָה וַאֲדַבֵּרָה עָצְמוּ מִסַּפֵּר:
Many things hast Thou done, O L-RD my G-d, even Thy wonderful works, and Thy thoughts toward us; there is none to be compared unto Thee! If I would declare and speak of them, they are more than can be told.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ו.
Paragraph 19
43כי נשגב שמו לבדו
“For His Name alone is exalted.” It is brought again for G-d’s being above the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Since He is not a cause within the worlds, creation brings no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45אלקים חיים ומלך עולם
“He is the living Elokim and King of the world.” The maamar reads “living Elokim” as the life-force in the creations and “King of the world” as its source in Malchus.
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ י, י.
Paragraph 20
46מלכותך מלכות כל עולמים
“Your kingship is a kingship over all worlds, and Your dominion is in every generation.” It links G-d’s Malchus with the life of the worlds.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 21
47אתה קדוש ושמך קדוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת שמו״ע.
48בד״ה לכן אמור לבנ״י
The discourse the text refers to, on “Therefore say to the children of Israel, I am Havayah,” opens by asking why the Exodus must be remembered even at night, and explains that there is an Egypt and an Israel above as well as below, in the higher worlds and in a person’s service of G-d.
Kehot’s noteתו״א נז, ב ואילך.
49בשכמל״ו
The Gemara traces the response “Blessed be the Name of the glory of His kingship forever and ever” to Yaakov’s sons, who said “Hear, Israel” at his deathbed, and Yaakov, who responded with these words. The maamar explains why this response is added after the Shema.
Pesachim 56aפסחים נ״ו א
Kehot’s noteפסחים נו, א.
50ולכן הד׳ סטרין . . הם בטלים
Kehot’s note points to Berakhot 13b for these words.
Berakhot 13bברכות י״ג ב
Kehot’s noteראה ברכות יג, ב.
51בראתיו יצרתיו עשיתיו
“I have created it, I have formed it, I have also made it.” The three verbs are the three general worlds, matching the three words of the response.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
52כי עמך מקור חיים
“For with You is the source of life.” The maamar now answers the question it asked about this verse at the start.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
53אין ערוך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר דשבת.
Paragraph 25
54אתה הוא ראשון . . אין לנו מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה ”עזרת אבותינו” [ברכת אמת ויציב] הל׳ כך.
55לא שניתי
“For I, Havayah, have not changed.” It is cited for “He is first and He is last”: the same before and after creation.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56אלקים חיים ומלך עולם
“He is the living Elokim and King of the world.” The worlds’ life comes from the level of “King.”
Jeremiah 10:10ירמיהו י׳:י׳
וַה׳ אֱלֹקִים אֱמֶת הוּא־אֱלֹקִים חַיִּים וּמֶלֶךְ עוֹלָם מִקִּצְפּוֹ תִּרְעַשׁ הָאָרֶץ וְלֹא־יָכִלוּ גוֹיִם זַעְמוֹ:
But the L-RD G-d is the true G-d, He is the living G-d, and the everlasting King; At His wrath the earth trembleth, And the nations are not able to abide His indignation.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
57כי נשגב שמו לבדו
“For His Name alone is exalted; His splendor is upon earth and heaven.” Only the splendor, an illumination of an illumination, enters the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
58קדוש יהי׳ גדל פרע
The note says that two aspects of hair are explained there at length.
Kehot’s noteב׳ ענינים בשערות נתבאר בארוכה בסה״מ תקס״ה-ב ע׳ תתלו ואילך. דרך מצותיך קד, ב. נזכר באוה״ת נ״ך-ב ע׳ תשסד.
59Kehot’s note points to Nazir 39b:5 for these words.
Nazir 39b:5נזיר ל״ט ב:ה׳
נָזִיר שֶׁגִּילַּח בֵּין בְּתַעַר בֵּין בְּזוּג, אוֹ שֶׁסִּיפְסֵף כׇּל שֶׁהוּא — חַיָּיב. תָּנוּ רַבָּנַן: ״תַּעַר״, אֵין לִי אֶלָּא תַּעַר. תָּלַשׁ, מֵירַט, סִיפְסֵף כׇּל שֶׁהוּא, מִנַּיִן — תַּלְמוּד לוֹמַר: ״קָדוֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ״, דִּבְרֵי רַבִּי יֹאשִׁיָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
60קדוש יהיה גדל פרע שער ראשו
“He shall be holy; he shall let the locks of the hair of his head grow.” The maamar now explains why the nazirite’s holiness is bound up with his hair.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ועתיק יומין יתיב
“And the Ancient of Days sat; His garment was white as snow, and the hair of His head like pure wool.” The Alter Rebbe reads the Ancient of Days and His hair as the levels the maamar is about to explain.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
62המתנשא מימות עולם
Besides the source of the phrase, the Yotzer blessing, the manuscript notes the word “exalts himself” in I Kings 1:5 and “from the days of the world” at the beginning of Micah 5, as parallels for the wording.
Kehot’s noteברכת יוצר. וע׳ מ״א א, ה ”מתנשא”. וע׳ מיכה רס״י ה׳ מימי עולם. [כ].
63ששת ימים עשה ה׳
“For six days Havayah made the heavens and the earth.” The verse does not say “in six days,” and so the days themselves are read as the six attributes that made the world.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
64שרומז למדות עליונות . . יום ראשון נמשך חסד . . אור ומים כו׳
Besides the Zohar, the note sends the reader to a responsum of the Rashba for this idea.
Zohar I, 247aזח״א רמז, א
Kehot’s noteזח״א רמז, א. זח״ג רחצ, ב. ועוד. ראה ג״כ שו״ת הרשב״א ח״א סי׳ תכג.
65אור ומים כו׳
The manuscript adds here, “as mentioned in Likkutei Amarim, Part II,” that is, the second part of Tanya.
Kehot’s noteוכנזכר בלקו״א ח״ב כ״ה בכת״י. [כ].
Paragraph 28
66המעתיק הרים
“Who removes mountains, and they know it not.” The word ma’tik shows that Atik means “removed” and separate.
Job 9:5איוב ט׳:ה׳
הַמַּעְתִּיק הָרִים וְלֹא יָדָעוּ אֲשֶׁר הֲפָכָם בְּאַפּוֹ:
Who removeth the mountains, and they know it not, When He overturneth them in His anger.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב ט, ה.
67וחסדי מאתך
“For the mountains may depart … but My kindness shall not depart from you.” The Zohar the text cites expounds this kindness.
Isaiah 54:10ישעיהו נ״ד:י׳
כִּי הֶהָרִים יָמוּשׁוּ וְהַגְּבָעוֹת תְּמוּטֶינָה וְחַסְדִּי מֵאִתֵּךְ לֹא־יָמוּשׁ וּבְרִית שְׁלוֹמִי לֹא תָמוּט אָמַר מְרַחֲמֵךְ ה׳
For the mountains may depart, and the hills be removed; but My kindness shall not depart from thee, neither shall My covenant of peace be removed, saith the L-RD that hath compassion on thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68וחסדי מאתך
The text’s own reference to the Zohar, Part III, 133b, on “And My kindness [shall not depart] from you” and “And with everlasting kindness.” The Alter Rebbe brings it for the meaning of “the days of the world.”
Zohar, Idra Rabba 15:134–17:147ספר הזהר, האדרא רבא ט״ו:קל״ד-י״ז:קמ״ז
69ובחסד עולם
“But with everlasting kindness I will have compassion on you.” “Everlasting kindness” (chesed olam) connects with “the days of the world” (yemos olam).
Isaiah 54:8ישעיהו נ״ד:ח׳
בְּשֶׁצֶף קֶצֶף הִסְתַּרְתִּי פָנַי רֶגַע מִמֵּךְ וּבְחֶסֶד עוֹלָם רִחַמְתִּיךְ אָמַר גֹּאֲלֵךְ Havayah
In a little wrath I hid My face from thee for a moment; But with everlasting kindness will I have compassion on thee, Saith the L-RD thy Redeemer.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ימי קדם וימי עולם
The text’s own reference to the Zohar, Part III, 134b, on “the days of old” and “the days of the world.” It bears on the difference between Atik Yomin and the days below it.
Zohar, Idra Rabba 21:157–23:166ספר הזהר, האדרא רבא כ״א:קנ״ז-כ״ג:קס״ו
71ע״פ ביום השמיני עצרת
There the Alter Rebbe explains “which You swore to our fathers”: “swore” is a passive (nif’al) form, meaning that G-d bound Himself by an oath, and he asks what an oath means for G-d, explaining it by the analogy of a person who swears to his friend; this oath gives the natural love in the soul the strength to arouse the supernal love.
Kehot’s noteלקו״ת שמע״צ פג, ב.
72אשר נשבעת לאבותינו מימי קדם
“Give truth to Yaakov, kindness to Avraham, as You swore to our fathers from the days of old.” Its explanation is cited for “the days of old.”
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
73ושער רישי׳ כעמר
“And the hair of His head was like pure wool.” The “hair” of the Ancient of Days is the contracted illumination from G-d’s essence.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
74עילה — ומבואר למעלה
At “and it was explained above,” the manuscript notes “section 2,” marking where the earlier explanation is found.
Kehot’s noteפ״ב. [כ].
Paragraph 31
75שער באשה ערוה
Rav Sheshes: “A woman’s hair is ervah, as it is said, ‘Your hair is like a flock of goats.’” The maamar reads “woman” as Nukva, the life-force enclothed in the worlds.
Berakhot 24a:17ברכות כ״ד א:י״ז
אָמַר רַב חִסְדָּא: שׁוֹק בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״גַּלִּי שׁוֹק עִבְרִי נְהָרוֹת״, וּכְתִיב: ״תִּגָּל עֶרְוָתֵךְ וְגַם תֵּרָאֶה חֶרְפָּתֵךְ״. אָמַר שְׁמוּאֵל: קוֹל בָּאִשָּׁה — עֶרְוָה, שֶׁנֶּאֱמַר: ״כִּי קוֹלֵךְ עָרֵב וּמַרְאֵךְ נָאוֶה״. אָמַר רַב שֵׁשֶׁת: שֵׂעָר בָּאִשָּׁה עֶרְוָה, שֶׁנֶּאֱמַר: ״שַׂעֲרֵךְ כְּעֵדֶר הָעִזִּים״.
Rab Hisda said : The calf of a woman's leg is to be regarded as nakedness; as it is said, "Uncover the leg, pass through the rivers" (Is. xlvii. 2) and it continues, "Thy nakedness shall be uncovered, yea, thy shame shall be seen" (Is. xlvii. 3). Samuel said : A woman's voice is to be regarded as nakedness ; as it is said, "For sweet is thy voice, and thy countenance is comely" (Cant. ii. 14). ab Sheshet said: A woman's hair is to be regarded as nakedness; as …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כד, א.
76הוזהרו הלוים
At the Levites’ consecration: “and let them pass a razor over all their flesh.” The Alter Rebbe explains it by their root in Gevuros.
Numbers 8:7במדבר ח׳:ז׳
Kehot’s noteבמדבר ח, ז.
77סד״ה ויקח קרח
Near the end of that discourse the Alter Rebbe says that love and awe must be drawn from above through the tzitzis, which are “hairs,” and that Korach claimed his standing as the son of Yitzhar, whose name means oil, the oil that alludes to the mochin of Abba, rooted above the chain of descent.
Kehot’s noteלקמן קרח נד, ד.
78ובד״ה כי תצא
In the discourse on the captive woman who shaves her head, the Alter Rebbe refers back to this maamar in Emor and goes on to “and she shall remove the garment of her captivity”: a garment is an encompassing level (makif), and the other side too has a makif of its own.
Kehot’s noteלקמן כי תצא לז, ב.
79ובד״ה שרי אשתך
The discourse on “Sarai your wife” asks why Sarah’s yud (Chochmah) was exchanged for a hei (Binah) so that she could bear children, and explains that Avraham and Sarah are the higher and lower Chochmah, and that above, new birth comes specifically through contraction.
Kehot’s noteתו״א יג, ב.
80ועד לא גליש
The text’s own reference to the Zohar, Vayechi, 217a, at the words “and before it became bald (galish).” It is one of the places the Alter Rebbe gives for the external forces’ hold on hair.
Zohar, Vayechi 17:120–19:134ספר הזהר, ויחי י״ז:ק״כ-י״ט:קל״ד
While he was still sitting, a man passed by and said: “You are not following the example of Abram, who, when the birds of prey came down upon the carcasses drove them away (Gen. 15, 11).” “I am doing so,” said R. Judah, “but they will not go”. The man turned his head away and said: “This man has not yet plucked the hairs from the head of his Master, nor shorn the Matron.” R. Judah followed him three miles asking him to explain, but he would not, so that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
81בשם התיקונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ ת״ע קכד, א. וע׳ ריש תי״ג. ושם תי״ח לב, ב. והעיקר קמד, א-ב. [כ].
82ודלת ראשך כארגמן
“And the locks of your head are like purple.” The Tikkunim read these locks as the reasons of the Torah, the hairs of Nukva.
Song of Songs 7:6שיר השירים ז׳:ו׳
רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן מֶלֶךְ אָסוּר בָּרְהָטִים:
Thy head upon thee is like Carmel, and the hair of thy head like purple; The king is held captive in the tresses thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ודלת ראשך כארגמן
The Tikkunim on “and the locks of your head are like purple,” in the place Kehot gives as the main one (144a–b). The Alter Rebbe cites this reading as seeming to contradict the passages on the external forces and hair.
Tikkunei Zohar 144b:1–2תקוני הזהר קמ״ד ב:א׳-ב׳
דְּרֵישָׁא, וּרְצוּעִין תַּלְיָין מִכַּאן וּמִכַּאן כִּזְמוֹרוֹת, דְּאִינוּן כַּכַּרְמֶל דְּתַלְיָין מִגֶּפֶן, וְדַלַּת רֹאשֵׁךְ כָּאַרְגָּמָן דָּא תְפִלָּה דְיָד, מַה דַּהֲוָת דַלַּת בְּגָלוּתָא עֲנִיָּיה, הֲדָא הוּא דִכְתִיב (תהלים קב א) תְּפִלָּה לְעָנִי כִי יַעֲטוֹף, תְּהֵא לְבוּשָׁא כָּאַרְגָּמָן, דְּאִיהוּ סוֹד א״וּרִיאֵל רְ"פָאֵל גַּ"בְרִיאֵל מִ"יכָאֵל נ״וריאל, (שיר ז ו) מֶלֶךְ אָסוּר בָּרְהָטִים דָּא קוּדְשָׁא בְּרִיךְ הוּא יהו״ה, דִּיְהֵא אָסוּר בְּאַרְבַּע בָּתִּים דִּילָהּ דְּאִינוּן אדנ״י, אַרְבַּע רְהָטֵי מוֹחָא, דִיְהֵא אָסוּר בָּרְהָטִים כְּגַוְונָא דָא יאהדונה״י, כִּי שִׁמְךָ בְּךָ וּבְךָ שִׁמְךָ, …
Tikkunei Zohar - Vocalized (Public Domain)
84גווני דכלילן בגו גווני
The text’s own reference to the Idra on “like purple”: colors included within colors.
Zohar, Idra Rabba 41:297–42:309ספר הזהר, האדרא רבא מ״א:רצ״ז-מ״ב:ש״ט
85שערך כעדר . . מהר גלעד
“Your hair is like a flock of goats that streamed down from Mount Gilead.” The maamar reads “Gilead” as the partition between the worlds and galshu as “made bald.”
Song of Songs 4:1שיר השירים ד׳:א׳
הִנָּךְ יָפָה רַעְיָתִי הִנָּךְ יָפָה עֵינַיִךְ יוֹנִים מִבַּעַד לְצַמָּתֵךְ שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מֵהַר גִּלְעָד:
Behold, thou art fair, my love; behold, thou art fair; Thine eyes are as doves behind thy veil; Thy hair is as a flock of goats, that trail down from mount Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ד, א.
86עד הגל הזה
Lavan to Yaakov: “This mound is a witness … that I will not pass over this mound to you.” The mound was a boundary, and so “Gilead” is read as the partition between the worlds.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, נב.
87צדיקים נדמה להם כהר
In the future the evil inclination will be slain; “to the righteous it appears like a high mountain, and to the wicked like a hair’s thread.” The Alter Rebbe applies the “mountain” to the righteous person’s fear of even a small prohibition.
Sukkah 52a:4סוכה נ״ב א:ד׳
כִּדְדָרֵשׁ רַבִּי יְהוּדָה: לֶעָתִיד לָבֹא, מְבִיאוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיֵצֶר הָרָע, וְשׁוֹחֲטוֹ בִּפְנֵי הַצַּדִּיקִים וּבִפְנֵי הָרְשָׁעִים. צַדִּיקִים נִדְמֶה לָהֶם כְּהַר גָּבוֹהַּ, וּרְשָׁעִים נִדְמֶה לָהֶם כְּחוּט הַשַּׂעֲרָה. הַלָּלוּ בּוֹכִין וְהַלָּלוּ בּוֹכִין. צַדִּיקִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ יָכוֹלְנוּ לִכְבּוֹשׁ הַר גָּבוֹהַּ כָּזֶה! וּרְשָׁעִים בּוֹכִין וְאוֹמְרִים: הֵיאַךְ לֹא יָכוֹלְנוּ לִכְבּוֹשׁ אֶת חוּט הַשַּׂעֲרָה הַזֶּה! וְאַף הַקָּדוֹשׁ בָּרוּךְ הוּא תָּמֵהַּ עִמָּהֶם, שֶׁנֶּאֱמַר: ״כֹּה אָמַר ה׳ צְבָאוֹת כִּי יִפָּלֵא בְּעֵינֵי שְׁאֵרִית הָעָם הַזֶּה בַּיָּמִים הָהֵם גַּם …
As R. Judah expounded: In the time to come the Holy One, blessed be He, will bring the Evil Inclination and slay it in the presence of the righteous and the wicked. To the righteous it will have the appearance of a towering hill, and to the wicked it will have the appearance of a hair thread. Both the former and the latter will weep; the righteous will weep saying, “How were we able to overcome such a towering hill!” The wicked also will weep saying, “How is it that …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Zohar I, 190bזח״א קצ, ב
Kehot’s noteסוכה נב, א. זח״א קצ, ב.
88ועמך כולם צדיקים
“And your people are all righteous; they shall inherit the land forever.” It extends the attitude of the righteous to every Jew.
Isaiah 60:21ישעיהו ס׳:כ״א
וְעַמֵּךְ כֻּלָּם צַדִּיקִים לְעוֹלָם יִירְשׁוּ אָרֶץ נֵצֶר מַטָּעַי מַעֲשֵׂה יָדַי לְהִתְפָּאֵר:
Thy people also shall be all righteous, They shall inherit the land for ever; The branch of My planting, the work of My hands, Wherein I glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ס, כא.
89הסבי עיניך כו׳ שערך כעדר
“Turn away your eyes from me, for they have overcome me; your hair is like a flock of goats that streamed down from Gilead.” Its explanation elsewhere is cited here.
Song of Songs 6:5שיר השירים ו׳:ה׳
הָסֵבִּי עֵינַיִךְ מִנֶּגְדִּי שֶׁהֵם הִרְהִיבֻנִי שַׂעְרֵךְ כְּעֵדֶר הָעִזִּים שֶׁגָּלְשׁוּ מִן־הַגִּלְעָד:
Turn away thine eyes from me, For they have overcome me. Thy hair is as a flock of goats, That trail down from Gilead.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90בד״ה והבדילה הפרוכת
On “And the curtain shall divide for you,” the Alter Rebbe cites Etz Chaim on the partition (parsa) and the Talmud’s statement (Kesubos 106a) that the Second Temple had thirteen curtains, for modesty, and relates the Temple courtyard and chambers to Malchus of Atzilus.
Kehot’s noteתו״א יב, ג.
91כי יפליא להזיר
“A man or a woman, when he shall make a wondrous vow, the vow of a nazirite, to be a nazirite to Havayah.” The maamar reads the vow as an ascent to a very high level.
Numbers 6:2במדבר ו׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אִישׁ אוֹ־אִשָּׁה כִּי יַפְלִא לִנְדֹּר נֶדֶר נָזִיר לְהַזִּיר לַה׳
Speak unto the children of Israel, and say unto them: When either man or woman shall clearly utter a vow, the vow of a Nazirite, to consecrate himself unto the L-RD,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר ו, ב.
92נזיר עולה למקום גבוה
The note refers to a talk of the Rebbe on the idea that the nazirite rises to a lofty place.
Kehot’s noteראה לקו״ש חי״ח ע׳ 74.
93קדוש יהיה גדל פרע
“He shall be holy; he shall let the locks of the hair of his head grow.” The question from the opening is now answered.
Numbers 6:5במדבר ו׳:ה׳
כׇּל־יְמֵי נֶדֶר נִזְרוֹ תַּעַר לֹא־יַעֲבֹר עַל־רֹאשׁוֹ עַד־מְלֹאת הַיָּמִם אֲשֶׁר־יַזִּיר לַה׳ קָדֹשׁ יִהְיֶה גַּדֵּל פֶּרַע שְׂעַר רֹאשׁוֹ:
All the days of his vow of Naziriteship there shall no razor come upon his head; until the days be fulfilled, in which he consecrateth himself unto the L-RD, he shall be holy, he shall let the locks of the hair of his head grow long.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 32
94הנשמות — וכנז״ל
Here the manuscript notes “section 3,” marking where the point mentioned above is found.
Kehot’s noteפ״ג. [כ].
Paragraph 34
95ולית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
96ולית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are high above all the high, hidden above all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
97לא שניתי
“For I, Havayah, have not changed.” G-d is not divided into higher and lower.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98אני ראשון ואני אחרון
“I am the first and I am the last.” He is the same at every level.
Isaiah 44:6ישעיהו מ״ד:ו׳
כֹּה־אָמַר ה׳ מֶלֶךְ־יִשְׂרָאֵל וְגֹאֲלוֹ ה׳ צְבָאוֹת אֲנִי רִאשׁוֹן וַאֲנִי אַחֲרוֹן וּמִבַּלְעָדַי אֵין אֱלֹקִים:
Thus saith the L-RD, the King of Israel, And his Redeemer the L-RD of hosts: I am the first, and I am the last, And beside Me there is no G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
99שרפים עומדים ממעל לו
“Seraphim stood above Him.” The maamar is about to explain this phrase.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
100וארא את אד׳
“In the year that King Uzziah died, I saw Ado-nai sitting upon a throne, high and lifted up.” The Name in this verse is Ado-nai, kingship enclothed in the worlds.
Isaiah 6:1ישעיהו ו׳:א׳
Kehot’s noteישעי׳ ו, א.
101שרפים עומדים ממעל לו
“Seraphim stood above Him.” “Above Him” means above the Name Ado-nai of the previous verse.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102ופי׳ שם אד׳ הוא מדת מל׳ ית׳
There the Alter Rebbe explains that the purpose of creation is the revelation of G-d’s kingship, for “there is no king without a people,” and that the Name that denotes His attribute of kingship is the Name Ado-nai, “for He is L-rd of all the earth.”
Tanya, Sha’ar HaYichud 7:8תניא, חלק שני; שער היחוד והאמונה ז׳:ח׳
וְהִנֵּה, אַף־עַל־פִּי שֶׁהוּא יִתְבָּרֵךְ לְמַעְלָה מֵהַמָּקוֹם וְהַזְּמַן, אַף־עַל־פִּי־כֵן – הוּא נִמְצָא גַּם לְמַטָּה בְּמָקוֹם וּזְמַן, דְּהַיְינוּ, שֶׁמִּתְיַיחֵד בְּמִדַּת מַלְכוּתוֹ שֶׁמִּמֶּנָּה נִמְשָׁךְ וְנִתְהַוֶּוה הַמָּקוֹם וְהַזְּמַן, וְזֶהוּ יִחוּדָא תַּתָּאָה [שִׁילּוּב הֲוָיָ״ה בְּאַדְנוּת בָּרוּךְ־הוּא], דְּהַיְינוּ, שֶׁמַּהוּתוֹ וְעַצְמוּתוֹ יִתְבָּרֵךְ, הַנִּקְרָא בְּשֵׁם ״אֵין־סוֹף״ בָּרוּךְ־הוּא – מָלֵא אֶת כָּל הָאָרֶץ מַמָּשׁ בִּזְמַן וּמָקוֹם, כִּי בַּשָּׁמַיִם מִמַּעַל וּבָאָרֶץ וּלְד׳ סִטְרִין, הַכֹּל מָלֵא מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא בְּשָׁוֶה מַמָּשׁ, כִּי כָּךְ הוּא בָּאָרֶץ …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה שו״ע או״ח ס״ה. ראה תניא ח״ב פ״ז. ובארוכה באוה״ת שבת שובה ע׳ א׳תפג.
103הראהו קשר של תפילין
On “and you shall see My back” (Exodus 33:23): “This teaches that the Holy One, blessed be He, showed Moshe the knot of the tefillin.” The maamar identifies the knot with the large dalet of “Echad.”
Berakhot 7a:33–34ברכות ז׳ א:ל״ג-ל״ד
״וַהֲסִרֹתִי אֶת כַּפִּי וְרָאִיתָ אֶת אֲחֹרָי״. אָמַר רַב חָנָא בַּר בִּיזְנָא, אָמַר רַבִּי שִׁמְעוֹן חֲסִידָא: מְלַמֵּד שֶׁהֶרְאָה הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה קֶשֶׁר שֶׁל תְּפִילִּין. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל דִּבּוּר וְדִבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא לְטוֹבָה, אֲפִילּוּ עַל תְּנַאי — לֹא חָזַר בּוֹ.
"And I will take away My hand, and thou shalt see My back" (Exod. xxxiii. 23). Rab Hanna b. Bizna said in the name of R. Simeon Hasida : This teaches that the Holy One, blessed be He, showed Moses the knot of the Tefillin. R. Johanan also said in the name of R. Jose : Any propitious utterance which issues from the mouth of the Holy One, blessed be He, though it be conditional, He does not retract [though the condition be not fulfilled].
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Menachot 35b:8–9מנחות ל״ה ב:ח׳-ט׳
(דברים כח, י) וראו כל עמי הארץ כי שם ה׳ נקרא עליך ויראו ממך תניא ר״א הגדול אומר אלו תפילין שבראש (שמות לג, כג) והסרותי את כפי וראית את אחורי אמר רב חנא בר ביזנא אמר ר״ש חסידא מלמד שהראה לו הקב״ה למשה קשר של תפילין אמר רב יהודה קשר של תפילין צריך שיהא למעלה כדי שיהו ישראל למעלה ולא למטה וצריך שיהא כלפי פנים כדי שיהו ישראל לפנים ולא לאחור
Wikisource Talmud Bavli (CC-BY-SA)
Zohar II, 230aזח״ב רל, א
Kehot’s noteברכות ז, א. מנחות לה, ב. זח״ב רל, א. רש״י שמות לג, כג.
104אתה גבור לעולם
Kehot’s note points to Berakhot 33a for these words.
Berakhot 33aברכות ל״ג א
Kehot’s noteנוסח תפלת שמו״ע. וראה ברכות לג, א.
105אנת אשתמודע אדון על כולא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
106דאנת אשתמודע אדון על כולא
In Eliyahu’s prayer: “and You are known as L-rd over all.” The Alter Rebbe uses it for G-d as Ado-nai, L-rd of the worlds that come into being through Malchus.
Tikkunei Zohar 17b:1–2תקוני הזהר י״ז ב:א׳-ב׳
ובר מינך לית יחידא (ס״א יחודא) בעלאי ותתאי. ואנת אשתמודע אדון על כלא. וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא.
Constantinople, 1740 (CC-BY-NC)
107(וע׳ במק״מ . . אדנ״י)
The manuscript does not have the reference to the Mikdash Melech; instead it reads that Eliyahu’s words “You are known as L-rd over all” also mention “Cause over all,” because the chain of cause and effect applies to memalei kol almin but not to sovev kol almin, which is the meaning of “Cause of causes” and “Reason of reasons.”
Kehot’s note(וז״ש אלי׳ אנת אשתמודע אדון על כולא ונזכר ג״כ עלת על כולא, כי מבחי׳ ממכ״ע שייך ענין השתלשלות עו״ע משא״כ מבחי׳ סוכ״ע וזהו״ע עלת העלות וסבת הסבות שהם בבחי׳ ממכ״ע וסוכ״ע כמ״ש במ״א ועז״א שרפים כו׳, כ״ה בהכת״י שתח״י, ועד תי׳ בחי׳ ממכ״ע [שבשורה שהוא] מוקפים שם, ומ״ש כאן וע׳ במק״מ לי׳[תא] בהכת״י [כ]. מובא בד״ה בריח התיכון תער״ב (נדפס בסה״מ מלוקט ח״ב ע׳ קעט).
108וע״ז אמר שרפים . . תשוקתם
There the Baal Shem Tov’s question is brought, how the seraphim stand above the Name Ado-nai, with his answer that their thought and will are fixed on the holy and separate, which is above that Name, and the lesson that a person must be careful with his thoughts and desires.
Kehot’s noteצ״ל האיך השרפים עומדים ממעל לו הוא שם אד׳ שנאמר תחלה, כן הקשה הבעש״ט ז״ל, ותי׳ לפי שמח׳ ורצונם בהשגתם הוא בבחי׳ קדוש ומובדל שזהו למעלה משם אד׳ לכן ה״ה כאלו עומדים שם, ומזה יתבונן האדם להיות זהיר במח׳ ורצונותיו כו׳ (מים רבים תרל״ו פקי״ג. עיי״ש).
109בד״ה שחורה אני ונאוה
There the Alter Rebbe explains that the souls’ comprehension and delight in G-dliness come only from the level of “letters”: the higher Gan Eden is the letters of thought and the lower Gan Eden those of speech, which are “I have created it, I have formed it,” and “I have also made it” is the physical world of action.
Kehot’s noteלקו״ת שה״ש ד, ג ואילך.
110והנה האדם
In the manuscript, section 5 begins here, which the note calls more precise.
Kehot’s noteבהכת״י שלפננו כאן מתחלת הפ׳ [סעיף] ה׳, ומדוייק יותר. [כ].
111האדם עולם קטן
There the Alter Rebbe opens with “man is a small world” (Avos deRabbi Nasan, chapter 31): as the world has four elements, fire, air, water and earth, so does man’s soul; the world is placed in man’s heart, and when he rectifies his four elements he rectifies the whole world.
Numbers 5:1במדבר ה׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנסמן לקמן במדבר ה, א.
112נעשה אדם
“Let us make man in our image.” The plural is read as man’s including all the worlds.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
113לאסתכלא ביקרא דמלכא
Kehot’s note points to Zohar I, 38a for these words.
Zohar I, 38aזח״א לח, א
Zohar II, 247bזח״ב רמז, ב
Kehot’s noteראה זח״א לח, א-ב. קצט, א. זח״ב רמז, ב.
114לאסתכלא ביקרא דמלכא
The Zohar’s phrase “to gaze upon the glory of the King,” in one of the places Kehot gives for it. It describes the seraphim’s longing.
Zohar, Miketz 8:127–9:138ספר הזהר, מקץ ח׳:קכ״ז-ט׳:קל״ח
And then He gave a warning to man, as we read further: “And unto man he said: Behold, the fear of the L-rd, that is wisdom; and to depart from evil is understanding” (Ibid. 28, 28), since wisdom is the means to attain to the fear of the Holy One, and understanding is the power by which to separate and keep away the refuse, and thus attain to a knowledge of and an insight into the glory of the Most High King.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
115ומשכן יסוד המים הוא במוח ויסוד האש הוא בלב
The text’s own reference: Tanya, chapter 3, explains that the thirst for G-d comes from the element of fire in the G-dly soul, which is in the heart, while water, Chochmah, comes from the brain.
Tanya, Likkutei Amarim 3:11תניא, חלק ראשון; ליקוטי אמרים ג׳:י״א
וְהַצִּמָּאוֹן, הוּא מִיסוֹד הָאֵשׁ שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית, וּכְמוֹ שֶׁכָּתְבוּ הַטִּבְעִיִּים, וְכֵן הוּא בְּעֵץ חַיִּים, שֶׁיְּסוֹד הָאֵשׁ הוּא בַּלֵּב, וּמְקוֹר הַמַּיִם וְהַלֵּיחוֹת מֵהַמּוֹחַ, וּכְמוֹ שֶׁכָּתוּב בְּעֵץ חַיִּים שַׁעַר נ׳, שֶׁהִיא בְּחִינַת חָכְמָה שֶׁנִּקְרָא מַיִם שֶׁבַּנֶּפֶשׁ הָאֱלֹהִית.
Kehot Publication Society (CC-BY-NC)
Paragraph 37
116גחלים עוממות
Another place Kehot gives for the term “dimmed coals.”
Pesachim 27a:11פסחים כ״ז א:י״א
בִּישְּׁלָהּ עַל גַּבֵּי גֶּחָלִים — דִּבְרֵי הַכֹּל הַפַּת מוּתֶּרֶת. (אָמַר) רַב יְהוּדָה אָמַר שְׁמוּאֵל, וְרַבִּי חִיָּיא בַּר אָשֵׁי אָמַר רַבִּי יוֹחָנָן, חַד אָמַר: לֹא שָׁנוּ אֶלָּא גֶּחָלִים עוֹמְמוֹת, אֲבָל גֶּחָלִים לוֹחֲשׁוֹת — אֲסוּרִין, וְחַד אָמַר: אֲפִילּוּ גֶּחָלִים לוֹחֲשׁוֹת נָמֵי מוּתָּרִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים כז, א. עה, ב. [כ].
117גחלים עוממות
The Talmud discusses “dimmed coals” (gechalim omemos), coals whose flame has died down. The Alter Rebbe uses the term for a hidden spark of G-dly fire.
Pesachim 75b:3פסחים ע״ה ב:ג׳
רָבָא רָמֵי. מִי אָמַר רַבִּי גֶּחָלִים אִיקְּרוּ אֵשׁ? וּרְמִינְהִי: ״גַּחֲלֵי״ — יָכוֹל עוֹמְמוֹת, תַּלְמוּד לוֹמַר: ״אֵשׁ״. אִי אֵשׁ — יָכוֹל שַׁלְהֶבֶת, תַּלְמוּד לוֹמַר: ״גַּחֲלֵי״. הָא כֵּיצַד? מֵבִיא מִן הַלּוֹחֲשׁוֹת. (אַלְמָא גֶּחָלִים לָא אִיקְּרִי אֵשׁ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 39
118בכל לבבך
“And you shall love Havayah your G-d with all your heart.” The love of “with all your heart” is the first company’s “Holy” in a person.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119ונקדשתי בתוך בנ״י
“And I shall be sanctified in the midst of the children of Israel.” The maamar now gives two meanings of the verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120נכספה וגם כלתה נפשי
“My soul yearns, and even expires, for the courts of Havayah.” It describes the soul’s expiring in love.
Psalms 84:3תהילים פ״ד:ג׳
נִכְסְפָה וְגַם־כָּלְתָה נַפְשִׁי לְחַצְרוֹת ה׳ לִבִּי וּבְשָׂרִי יְרַנְּנוּ אֶל אֵל־חָי:
My soul yearneth, yea, even pineth for the courts of the L-RD; my heart and my flesh sing for joy unto the living G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ג.
121ולעבדו בכל לבבכם
“To love Havayah your G-d and to serve Him with all your heart.” The service of the heart is prayer.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, ג.
122עבודה שבלב זו תפלה
“What is the service that is in the heart? This is prayer.” The heart is the “midst” in which G-d is sanctified.
Taanit 2a:11תענית ב׳ א:י״א
וּמְנָא לַן דְּבִתְפִלָּה — דְּתַנְיָא: ״לְאַהֲבָה אֶת ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל לְבַבְכֶם״, אֵיזוֹ הִיא עֲבוֹדָה שֶׁהִיא בַּלֵּב — הֱוֵי אוֹמֵר: זוֹ תְּפִלָּה. וּכְתִיב בָּתְרֵיהּ: ״וְנָתַתִּי מְטַר אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
123בד״ה ה׳ לי בעוזרי
There the Alter Rebbe explains the word atzeres in “On the eighth day, an assembly” as kelitah, absorption: the drop that brings the revelation of G-dliness is absorbed so as to become the power for “birth,” the revelation of love.
Kehot’s noteלקו״ת שמע״צ פח, ד.
124בד״ה צאינה וראינה
The discourse on “Go out and see” cites the Sages’ “He did not cease to cherish her until He called her ‘My mother’” and explains kadosh written with a vav: the vav signifies drawing down, the drawing of His holiness to be memalei kol almin and sovev kol almin, which is only an illumination beyond comparison with Him.
Kehot’s noteלקו״ת שה״ש כא, ב ואילך. ”בפי׳ שאו ידיכם קדש וברכו את ה׳ היינו בז״א שנק׳ קדוש בוא״ו יאיר בו מבחי׳ ע״ק המאיר בבינה והוא הנק׳ קדש” — אוה״ת ויקרא-ג ע׳ תתלו.
125שאו ידיכם קדש וברכו
“Lift up your hands in holiness and bless Havayah.” The righteous draw down the supernal kodesh.
Psalms 134:2תהילים קל״ד:ב׳
שְׂאוּ־יְדֵכֶם קֹדֶשׁ וּבָרְכוּ אֶת־ה׳
Lift up your hands to the sanctuary, And bless ye the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלד, ב.
126וכיון דישראל קא מקדשי כו׳ נהיר ההוא קדש
The Raaya Mehemna on Emor: when Israel sanctify, that kodesh shines, and then He is called Kadosh above, upon the throne. It confirms the second meaning of “I shall be sanctified.”
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
127The Zohar (Pekudei): when His Name is sanctified in the revealed, His hidden Name ascends upon His throne of glory, as it is written, “And I shall be sanctified.” The maamar reads “ascends” as a drawing down from a higher place.
Zohar, Pekudei 21:194–204ספר הזהר, פקודי כ״א:קצ״ד-ר״ד
Note that all these men, after they saw the miracles and mighty deeds that the Holy One, blessed be He, wrought for Jonah on the sea, became proselytes. For they all saw Jonah fall into the sea, and the fish come up and swallow him; and then, when the same great fish emerged on the surface in the presence of them all and vomited him on dry land, they came up to him and declared themselves proselytes. This is borne out by the words of Jonah, saying: “They that regard …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 40
128ע״פ אז ישיר משה
There the Alter Rebbe says that at the splitting of the sea Israel rose to the hidden world, “for He is exalted,” and did not want to leave it, so Moshe made them journey to the wilderness of Shur, “shur” meaning sight, the revealed world; their forty-two journeys were ascents from level to level.
Kehot’s noteתו״א סב, ב.
129ברוך אתה . . מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from world to world.” The maamar reads it as drawing the hidden world into the revealed.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה דברי הימים-א כט, י. תהלים קו, מח.
130וראו כל בשר
“And the glory of Havayah shall be revealed, and all flesh shall see together.” The hidden G-dliness is to be seen openly in the revealed world.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
131אתה הוא ה׳ לבדך
“You are Havayah alone; You made the heavens.” The Levites’ praise, in which the revealed world counts as nothing.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
132הפך ים ליבשה
“He turned the sea into dry land.” The text brings it at the close of its reference to the Levites’ praise, whose account in Nehemiah goes on to the splitting of the sea.
Psalms 66:6תהילים ס״ו:ו׳
הָפַךְ יָם לְיַבָּשָׁה בַּנָּהָר יַעַבְרוּ בְרָגֶל שָׁם נִשְׂמְחָה־בּוֹ:
He turned the sea into dry land; They went through the river on foot; There let us rejoice in Him!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סו, ו.
133בכל נפשך
“With all your heart and with all your soul and with all your might.” The three phrases match the three companies of angels.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134מי לי בשמים ועמך לא חפצתי
“Whom do I have in heaven? And with You, I desire nothing on earth.” It describes having one will alone, for G-d.
Psalms 73:25תהילים ע״ג:כ״ה
מִי־לִי בַשָּׁמָיִם וְעִמְּךָ לֹא־חָפַצְתִּי בָאָרֶץ:
Whom have I in heaven but Thee? And beside Thee I desire none upon earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
135בכל נפשך אפי׳ נוטל את נפשך
Rabbi Akiva: “With all your soul”: even if He takes your soul. This is the plain sense of “with all your soul.”
Berakhot 61b:5ברכות ס״א ב:ה׳
״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ״. תַּנְיָא, רַבִּי אֱלִיעֶזֶר אוֹמֵר: אִם נֶאֱמַר ״בְּכָל נַפְשְׁךָ״, לָמָּה נֶאֱמַר ״בְּכָל מְאֹדֶךָ״?, וְאִם נֶאֱמַר ״בְּכָל מְאֹדֶךָ״, לָמָּה נֶאֱמַר ״בְּכָל נַפְשְׁךָ״? אֶלָּא אִם יֵשׁ לְךָ אָדָם שֶׁגּוּפוֹ חָבִיב עָלָיו מִמָּמוֹנוֹ — לְכָךְ נֶאֱמַר ״בְּכָל נַפְשְׁךָ״. וְאִם יֵשׁ לָךְ אָדָם שֶׁמָּמוֹנוֹ חָבִיב עָלָיו מִגּוּפוֹ — לְכָךְ נֶאֱמַר ״בְּכָל מְאֹדֶךָ״. רַבִּי עֲקִיבָא אוֹמֵר: ״בְּכָל נַפְשְׁךָ״ אֲפִילּוּ נוֹטֵל אֶת נַפְשְׁךָ.
"And thou shalt love the L-rd thy G-d" (Deut. vi. 5). There is a teaching : R. Eliezer says : If it is stated "With all thy soul," why is it stated "With all thy might"? And if it is stated "With all thy might," why is it stated "With all thy soul"? But should there be a man whose body is dearer to him than his money, therefore it is stated "With all thy soul"; and should there be a man whose money is dearer to him than his …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סא, ב.
136מצות בכל נפשך אפי׳ . . ממנין המצות
The words here quote Sanhedrin 74a:3; the passage is shown below.
Sanhedrin 74a:3סנהדרין ע״ד א:ג׳
מַאי טַעְמָא דְּרַבִּי יוֹנָתָן בֶּן שָׁאוּל? דִּכְתִיב: ״וְכִי יִנָּצוּ אֲנָשִׁים (יַחְדָּו) וְגוֹ׳״. וְאָמַר רַבִּי אֶלְעָזָר: בְּמַצּוּת שֶׁבְּמִיתָה הַכָּתוּב מְדַבַּר, דִּכְתִיב: ״וְאִם אָסוֹן יִהְיֶה וְנָתַתָּה נֶפֶשׁ תַּחַת נָפֶשׁ״. וַאֲפִילּוּ הָכִי אָמַר רַחֲמָנָא: ״וְלֹא יִהְיֶה אָסוֹן עָנוֹשׁ יֵעָנֵשׁ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין עד, א. סה״מ מ״ע ט.
137שלהיות יחוד או״א . . במס״נ
The note points ahead to Likkutei Torah, 33d, where Etz Chaim is cited on the union of Abba and Imma through raising mayin nukvin with self-sacrifice, with further sources noted there.
Kehot’s noteראה פע״ח שער הק״ש פי״ב. להלן לג, ד: מ״ש בע״ח. וש״נ.
138(שורה מצות)
The manuscript lacks the passage from “And see the Raaya Mehemna, Parshas Emor” up to section 7.
Kehot’s noteמן תי׳ וע׳ ברע״מ לי׳ בהכת״י עד פ״ז. [כ].
139בבחי׳ ו׳ ואח״כ
The note gives the correct reading with the word “vav” repeated: “in the level of vav; [the vav] from the Tiferes of Imma becomes a crown (Keser) for Z’eir Anpin; and afterwards ….”
Kehot’s note[ו׳] מת״ת דאימא נעשה כתר לז״א ואח״כ כו׳ כצ״ל. [כ].
Paragraph 41
140בכל מאדך
“And you shall love Havayah your G-d … with all your might.” Me’od, “might,” is read as “without limit.”
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 42
141ברכו ה׳ מלאכיו גו׳ כל צבאיו
The words here quote Psalms 103:20; the passage is shown below.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, כ-כא.
142ברכו ה׳ מלאכיו גבורי כח כו׳ כל צבאיו משרתיו עושי רצונו
“Bless Havayah, His angels, mighty in strength, who do His word … Bless Havayah, all His hosts, His ministers who do His will.” The maamar reads “who do His will” as “who make His will.”
Psalms 103:20–21תהילים ק״ג:כ׳-כ״א
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ: בָּרְכוּ ה׳ כׇּל־צְבָאָיו מְשָׁרְתָיו עֹשֵׂי רְצוֹנוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word. Bless the L-RD, all ye His hosts; Ye ministers of His, that do His pleasure.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 43
143אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” G-d has no need of the worlds, so a will to create them is not in Him of Himself.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
144ואף שהתורה
The note records that the manuscript has a different text from here to the end of the section.
Kehot’s noteבכת״י שלפננו משונה מכאן עד סוף הפ׳. [כ].
145התורה קדמה אלפים שנה לעולם
Reish Lakish: the Torah preceded the creation of the world by two thousand years. The maamar reads the “two thousand” as Chochmah and Binah.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ח, ב.
146אאלפך חכמה אאלפך בינה
“Be silent, and I will teach you wisdom.” The word a’alefcha, “I will teach you,” shares its root with elef, “thousand.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteראה איוב לג, לג. שבת קד, א.
147ותורת חסד
“And a Torah of kindness is on her tongue.” The first drawing down of G-d’s will was pure kindness.
Proverbs 31:26משלי ל״א:כ״ו
פִּיהָ פָּתְחָה בְחׇכְמָה וְתוֹרַת חֶסֶד עַל־לְשׁוֹנָהּ:
She openeth her mouth with wisdom; And the law of kindness is on her tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כו.
148ואדם אין לעבוד
“And there was no man to work the earth.” Before man there was no arousal from below, so the first will had to come from above.
Genesis 2:5בראשית ב׳:ה׳
וְכֹל שִׂיחַ הַשָּׂדֶה טֶרֶם יִהְיֶה בָאָרֶץ וְכׇל־עֵשֶׂב הַשָּׂדֶה טֶרֶם יִצְמָח כִּי לֹא הִמְטִיר ה׳ אֱלֹקִים עַל־הָאָרֶץ וְאָדָם אַיִן לַעֲבֹד אֶת־הָאֲדָמָה:
No shrub of the field was yet in the earth, and no herb of the field had yet sprung up; for the L-RD G-d had not caused it to rain upon the earth, and there was not a man to till the ground;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ה.
149כולם בחכ׳ עשית
“How great are Your works, Havayah; You have made them all with wisdom.” Even Chochmah is called “making” before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
Paragraph 44
150וכמארז״ל ע״פ ועשיתם אתם
“If you walk in My statutes and keep My commandments and do them.” The word for “them” is spelled like “you,” so the Sages read it as though Israel “make” G-d.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar III, 113aזח״ג קיג, א
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteויקרא כו, ג. זח״ג קיג, א. וראה ויק״ר לה, ו. [לעיל פקודי ח, ד].
151כמראה אדם
“And upon the likeness of the throne was a likeness like the appearance of a man.” The image of the full stature of the divine attributes.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
152ע״פ צאינה וראינה
There the Alter Rebbe explains that Chesed and Chochmah are “built” through “For I said,” speech in words of Torah, called “bread,” which draws the Infinite Light into the supernal attributes of Atzilus and down into the lower worlds, bringing mercy, kindness and even physical sustenance into the world.
Kehot’s noteלקו״ת שה״ש כה, ג.
153בד״ה לסוסתי
That discourse speaks of drawings down of the Infinite Light from the highest level to give strength to the ascent of the “horse,” the arousal from below, and of “female” and “male horses,” arousals from below and from above.
Kehot’s noteלקו״ת שה״ש יא, ד.
154כי אמרתי עולם חסד יבנה
“For I said, the world shall be built with kindness.” The world’s first building came from kindness alone.
Psalms 89:3תהילים פ״ט:ג׳
כִּי־אָמַרְתִּי עוֹלָם חֶסֶד יִבָּנֶה שָׁמַיִם תָּכִן אֱמוּנָתְךָ בָהֶם:
For I have said: 'For ever is mercy built; In the very heavens Thou dost establish Thy faithfulness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 45
155בד״ה בשעה שהקדימו
The discourse opens with the Talmud (Shabbos 88a): when Israel put “We will do” before “We will hear,” a heavenly voice asked who had revealed to them the secret the angels use, “who do His word, hearkening to the voice of His word,” first doing and then hearing; it then asks what the giving of the Torah added, when Avraham had already kept the whole Torah.
Kehot’s noteלקו״ת במדבר יב, ג.
156עושי דברו
“Bless Havayah, His angels, mighty in strength, who do His word, hearkening to the voice of His word.” The discourse the text cites explains “who do His word.”
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
157כי אני ה׳ מקדשכם
“That you may know that I am Havayah, Who sanctifies you.” The maamar explains it in section 9.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 46
158מלכות פה תושבע״פ קרינן לה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
159מלכות פה תורה שבעל פה קרינן לה
In Eliyahu’s prayer the Sefiros are matched with the limbs: “Malchus is the mouth; the Oral Torah we call it.” Torah study, which is speech, draws from Malchus.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
160מתניתין מלכתא
Rav Pappa’s mnemonic “matnisin malkesa,” “our Mishnah is a queen.” The Alter Rebbe reads it as the Oral Torah being Malchus.
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב.
161ואשים דברי בפיך
“And I have put My words in your mouth.” G-d’s word is enclothed in the words of Torah that a person speaks.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
162להחיות רוח שפלים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם נז, טו.
163רוח שפלים ולב נדכאים
The note says that something is missing here: the manuscript in the note author’s possession has seven more lines at this point.
Kehot’s noteחסר כאן. בהכת״י שתח״י יש ז׳ שורות נוספות [כ].
164להחיות רוח שפלים ולב נדכאים
“To revive the spirit of the lowly and to revive the heart of the contrite.” Charity draws such reviving from above.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
165ודברת בם . . וקשרתם
“And you shall speak of them.” The Torah’s drawing down, through speech, comes first in the Shema.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז-ח.
166שהדבור הוא לשון הנהגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה במפרשים לתהלים מז, ד.
Paragraph 47
167וקשרתם
“And you shall bind them as a sign upon your hand.” The practical mitzvos follow the Torah’s “speaking” in the Shema.
Deuteronomy 6:8דברים ו׳:ח׳
וּקְשַׁרְתָּם לְאוֹת עַל־יָדֶךָ וְהָיוּ לְטֹטָפֹת בֵּין עֵינֶיךָ:
And thou shalt bind them for a sign upon thy hand, and they shall be for frontlets between thine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
168כל המצות הוקשו לתפילין
“The whole Torah is likened to tefillin.” The Alter Rebbe learns from it that the inner purpose of every mitzvah is that of tefillin: to draw down “One.”
Kiddushin 35a:5–6קידושין ל״ה א:ה׳-ו׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת. הָנִיחָא לְמַאן דְּאָמַר תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, אֶלָּא לְמַאן דְּאָמַר תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁלֹּא …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Menachot 43b:7–9מנחות מ״ג ב:ז׳-ט׳
תניא אידך וראיתם אותו וזכרתם את כל מצות ה׳ כיון שנתחייב אדם במצוה זו נתחייב בכל מצות כולן ור״ש היא דאמר מצות עשה שהזמן גרמא היא תניא אידך וראיתם אותו וזכרתם את כל מצות ה׳ שקולה מצוה זו כנגד כל המצות כולן ותניא אידך וראיתם אותו וזכרתם ועשיתם ראיה מביאה לידי זכירה זכירה מביאה לידי עשיה ורשב״י אומר כל הזריז במצוה זו זוכה ומקבל פני שכינה כתיב הכא וראיתם אותו וכתיב התם (דברים ו, יג) את ה׳ אלקיך תירא ואותו תעבוד
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteקידושין לה, א. במצות תפילין אמרו רז״ל (קידושין לה, א) ”הוקשה כל התורה כולה לתפילין” (שהכוונה הוא למצות התורה, עיי״ש), ועד שילפינן מהיקש זה הלכות ודינים בכמה וכמה מצות (ואף שגם בעוד מצות מצינו עד״ז וכמו במצות ציצית שאמרו רז״ל (מנחות מג, ב) שקולה היא כנגד כל המצות כולן, וכן בצדקה, שבת וכו׳ — הרי אינו דומה שקולה להוקשה. ואינו דומה כשכנ״ל, מההיקש למדין הלכה למעשה כבמצות תפילין) — לקו״ש ח״ו ע׳ 272. ראה אוה״ת ואתחנן ע׳ רס. רסב.
169בכל — ומ״ש במ״א
The note suggests that “what is written elsewhere several times,” that “with all your might” is the great love above the vessel, may refer to this passage; it says “perhaps.”
Kehot’s noteאולי הכוונה לסה״מ תקס״ג ע׳ שיג ואילך. אוה״ת בשלח ע׳ תז ואילך.
170רחבה מצותך מאד
“To every purpose I have seen an end; Your commandment is exceedingly broad.” The mitzvos are vessels for the limitless me’od.
Psalms 119:96תהילים קי״ט:צ״ו
לְכׇל־תִּכְלָה רָאִיתִי קֵץ רְחָבָה מִצְוָתְךָ מְאֹד:
I have seen an end to every purpose; but Thy commandment is exceeding broad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, צו.
171קק״ק ה׳ צבאות
“Holy, holy, holy is Havayah of Hosts; the whole earth is full of His glory.” The third “Holy” brings G-d’s glory into “the whole earth.”
Isaiah 6:3ישעיהו ו׳:ג׳
Kehot’s noteישעי׳ ו, ג.
Paragraph 48
172דלית מחשבה תפיסא ביה כלל
“No thought can grasp You at all.” The Infinite Light that the mitzvos draw down is beyond all grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
173אני ה׳ מקדשכם
“That you may know that I am Havayah, Who sanctifies you.” The same words close Leviticus 22:32, the maamar’s verse.
Exodus 31:13שמות ל״א:י״ג
וְאַתָּה דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל לֵאמֹר אַךְ אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ כִּי אוֹת הִוא בֵּינִי וּבֵינֵיכֶם לְדֹרֹתֵיכֶם לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם:
’Speak thou also unto the children of Israel, saying: Verily ye shall keep My sabbaths, for it is a sign between Me and you throughout your generations, that ye may know that I am the L-RD who sanctify you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לא, יג.
Paragraph 49
174בהבראם
“These are the generations of the heavens and the earth when they were created.” The Sages read the word as “with a hei He created them.”
Genesis 2:4בראשית ב׳:ד׳
אֵלֶּה תוֹלְדוֹת הַשָּׁמַיִם וְהָאָרֶץ בְּהִבָּרְאָם בְּיוֹם עֲשׂוֹת ה׳ אֱלֹקִים אֶרֶץ וְשָׁמָיִם:
These are the generations of the heaven and of the earth when they were created, in the day that the L-RD G-d made earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ד.
175בה׳ בראם
“Do not read behibar’am but beheh bera’am, with a hei He created them.” The lower hei of the Name is Malchus, through which the worlds were made.
Menachot 29bמנחות כ״ט ב
Kehot’s noteמנחות כט, ב.
176תומ״צ
The manuscript adds here, in these words: “see what is written on the verse ‘And you shall be to Me a treasure.’”
Kehot’s noteבהכת״י שלפננו אי׳ בזה״ל עמ״ש ע״פ והייתם לי סגולה. [כ].
177בד״ה ביום השמיני עצרת
There, on the same verse in Micah (“as You swore to our fathers”), the Alter Rebbe explains that G-d bound Himself by an oath, and that this oath gives the soul’s natural love the strength to arouse the supernal love.
Kehot’s noteלקו״ת שמע״צ פג, ב ואילך.
178תתן אמת ליעקב
“Give truth to Yaakov, kindness to Avraham.” The discourse the text refers to explains it.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179שהיו״ד מורה על הצמצום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה אגה״ת פ״ד ובליקוט פי׳ שם.
180ב״ה — שרפים
Here the manuscript notes “as mentioned above, section 6.”
Kehot’s noteכנ״ל פ״ו. [כ].
Paragraph 50
181וכלים מכלים שונים
At Achashverosh’s feast: “vessels of diverse vessels, and royal wine in abundance.” The maamar reads the vessels as the mitzvos and the wine as the flow drawn into them.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
182בחי׳ — שבשמים
For the passage from here to “our Father in heaven,” the manuscript refers the reader to section 3 of the explanation (Biur) of the discourse “And you shall not omit” earlier in Likkutei Torah.
Kehot’s noteע׳ לעיל ד״ה ביאור ולא תשבית פ״ג. [כ].
183או — להבעירה
The manuscript reads “to pass it through” (leha’avirah) the fire instead of “to heat it” (leha’virah) in the fire.
Kehot’s noteבהכת״י להעבירה. [כ].
184אני ה׳ מקדשכם
“I am Havayah, Who sanctifies you,” the last words of the maamar’s verse. The drawing down of holiness through the mitzvos.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 51
185ולא תחללו את שם קדשי
“And you shall not profane My holy Name.” The maamar reads “profane” (sechalelu) as making a chalal, a void.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 52
186ולא תחללו
There too “And you shall not profane” is read as not making a chalal, a void and concealment of the Infinite Light: G-d does not dwell in one who is a separate “something,” for “I and he cannot dwell together in the world,” and such a person causes the Infinite Light to withdraw from him.
Leviticus 4:4ויקרא ד׳:ד׳
וְהֵבִיא אֶת־הַפָּר אֶל־פֶּתַח אֹהֶל מוֹעֵד לִפְנֵי ה׳ וְסָמַךְ אֶת־יָדוֹ עַל־רֹאשׁ הַפָּר וְשָׁחַט אֶת־הַפָּר לִפְנֵי ה׳
And he shall bring the bullock unto the door of the tent of meeting before the L-RD; and he shall lay his hand upon the head of the bullock, and kill the bullock before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ד, ד.
187בד״ה במדבר סיני
The passage near there reads “I am Havayah your G-d” as the spark of G-dliness dwelling in each person, and explains that the essence of the soul never descends into the body; only its radiance is enclothed in the intellect and emotions, while its essence stays bound to its source.
Kehot’s noteלקו״ת במדבר א, ב.
188במדבר סיני באהל מועד
“And Havayah spoke to Moshe in the wilderness of Sinai, in the Tent of Meeting.” The opening of the discourse the text refers to.
Numbers 1:1במדבר א׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה בְּמִדְבַּר סִינַי בְּאֹהֶל מוֹעֵד בְּאֶחָד לַחֹדֶשׁ הַשֵּׁנִי בַּשָּׁנָה הַשֵּׁנִית לְצֵאתָם מֵאֶרֶץ מִצְרַיִם לֵאמֹר:
AND THE L-RD spoke unto Moses in the wilderness of Sinai, in the tent of meeting, on the first day of the second month, in the second year after they were come out of the land of Egypt, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189עונותיכם היו מבדילים
“But your iniquities have separated between you and your G-d.” Sin is the void that cuts a person off.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.

Likkutei Torah · Parshas Emor · Maamar 2
לבאר הדברים ע״פ ונקדשתי בתוך בני ישראל בענין…
To Explain “And I Shall Be Sanctified in the Midst of the Children of Israel”
The angels’ threefold “Kadosh” corresponds to three crowns that Israel draw down: self-sacrifice in the Shema brings new light from the Infinite One through the union of Abba and Imma, Torah study draws the crown of will to Z’eir Anpin, and the practical mitzvos draw it furthest down, to Malchus and the lower worlds, because what descends lowest is rooted highest.
The maamar in brief
The Raaya Mehemna explains that when Israel sanctify G-d below, the vav, Z’eir Anpin, rises to Kodesh, Chochmah, and becomes Kadosh; the light then returns to Z’eir Anpin and descends to Yesod and Malchus, giving three Kedushos. The Alter Rebbe builds on the Arizal: the union of Z’eir Anpin and Nukva draws light already held in the vessels of Atzilus, and Torah and mitzvos suffice for it, but the union of Abba and Imma draws new light from the Infinite One, above the chain of descent, and requires self-sacrifice, which comes from the soul’s yechidah, above reason. This is the first Kadosh, said by the Seraphim. The second is the Keser, the will, drawn from Tiferes of Imma to Z’eir Anpin through Torah study; it is needed because every revelation, even Atzilus, is a contraction for G-d, like a teacher’s speech next to his thought. The third is the Keser drawn to Malchus through the practical mitzvos, which refine sparks that fell from Tohu and are rooted above Chochmah. The Midrash of three crowns, one on G-d’s head and two on Israel’s, and “the crown with which his mother crowned him” express the same order.

Outline
	1The three Kedushos in the ZoharThree groups of angels say Kadosh; the Raaya Mehemna and Pri Etz Chaim explain the first as the vav of Tiferes rising to Chochmah, called Kodesh, and the second as the light returning to Tiferes.¶1–3
	2Two kinds of unionThe union of Z’eir Anpin and Nukva draws light already in the vessels of Atzilus and is reached through Torah and mitzvos; the union of Abba and Imma draws new light from the Infinite One, beyond the chain of descent, and needs the self-sacrifice of the Shema, which in the soul too is above intellect.¶4–5
	3The first Kadosh and the SeraphimYechidah, the root of self-sacrifice, raises the vav to Chochmah, ayin, which unites with Binah, yesh; the Seraphim “stand above lo,” the thirty-six of the attributes, and the Talmud’s five hundred and fifteen shows them drawing yud-hei into the attributes.¶6–9
	4The second Kadosh: the Keser of Z’eir AnpinTiferes of Imma becomes the Keser, the will, of Z’eir Anpin; because every revelation, even Atzilus, is a contraction for G-d, as the Maggid explained the Shechinah between the poles of the Ark and as a teacher’s speech hides his thought, His will for the attributes must be drawn down, and this comes through Torah study.¶10–20
	5The third Kadosh: the practical mitzvosThe light descends to Tzaddik and Malchus through the mitzvos, called tzedakah; Torah draws from the inner dimension, but the physical mitzvos, which refine sparks fallen from Tohu, are rooted above Chochmah and so reach furthest down, while Torah remains the inner flow to which nothing compares.¶21–32
	6Two crowns and the refinement of sparksThe world needs Israel to draw down G-d’s will; like a crown of gems and craftsmanship, the mitzvos supply the refined sparks and the Torah sets them, as in the Omer days and the night of Shavuos, all resting on the self-sacrifice of the first Kadosh.¶33–38
	7The crown with which his mother crowned himThe Midrash’s three crowns: the one on G-d’s head is the supernal Keser drawn by self-sacrifice, when Israel is “My mother,” and the two on Israel’s heads are drawn by Torah and mitzvos, when Israel is “My daughter” and “My sister”; “go forth” means going beyond every limit.¶39–42


Key concepts
	Kodesh and Kadoshקדש וקדוש
	Kodesh, written without a vav, is Chochmah, the supernal source; Kadosh, with the vav, is Z’eir Anpin that has risen to it and received its light. Each of the angels’ three “Kadosh” is a stage in this light’s ascent and descent.

	mayin nukvin (feminine waters)מיין נוקבין
	The arousal from below that calls forth a flow from above. Here it takes two forms: Torah and mitzvos for the lower union, and self-sacrifice for the higher one.

	the union of Abba and Immaיחוד אבא ואימא
	The union of Chochmah and Binah, the passage from ayin to yesh, through which new light from the Infinite One, never yet in the vessels of Atzilus, first appears.

	self-sacrifice (mesirus nefesh)מסירות נפש
	The readiness to give one’s life over to G-d in “Echad” of the Shema. It comes from yechidah, the soul’s highest level, above reason, and so reaches what is above the chain of descent.

	Keser as willכתר — רצון
	The crown above the attributes is G-d’s will that there be worlds and a revealed conduct of them. Since every revelation is a contraction for Him, this will must be drawn down anew by Israel’s service.

	the refinement of the 288 sparksבירור רפ״ח ניצוצין
	The sparks of the World of Tohu fell in the shattering of the vessels into kelipas nogah, the realm of physical things. Mitzvos done with physical objects refine them and raise them to their root above Atzilus.


Section 1 · ¶1–3
The three Kedushos in the Zohar
1לבאר הדברים1 ע״פ ונקדשתי בתוך בני ישראל2 בענין ג׳ כתות מלאכים כת אחת אומרת קדוש3
To explain the matters on the verse “And I shall be sanctified in the midst of the children of Israel,” concerning the three groups of angels: one group says “Kadosh” (“Holy”),
The verse “And I shall be sanctified in the midst of the children of Israel” is the source of the mitzvah to sanctify G-d’s Name, and the Raaya Mehemna reads it as the command to sanctify Him every day, raising His holiness from below to above. The Talmud teaches that the angels’ “Holy, holy, holy” is divided among three groups of angels: one says a single “Kadosh,” one says “Kadosh, Kadosh,” and one says the whole verse.


וזהו ענין השרפים וכת אחת אומרת קדוש קדוש4 כו׳ צריך להקדים מ״ש ברע״מ [ברעיא מהימנא] פ׳ אמור דצ״ג ע״א5 ע״פ זה דונקדשתי. קדש איהו סטר עלאה6 כו׳.
and this is the matter of the Seraphim; and one group says “Kadosh, Kadosh,” etc. We must first preface what is written in the Raaya Mehemna, Parshas Emor, folio 93, side a, on this verse of “And I shall be sanctified”: “Kodesh (‘holiness’) is the supernal side,” etc.
The Alter Rebbe identifies the first group, who say a single “Kadosh,” with the Seraphim, and the rest of the maamar explains what each “Kadosh” accomplishes. He begins with the Raaya Mehemna (“the Faithful Shepherd,” a section of the Zohar) on this verse, which distinguishes Kodesh, written without the letter vav, as the supernal side, the beginning of all levels, from Kadosh, which has the vav.




2ומאי דאקרי קדוש כו׳ וכיון דישראל קא מקדשי סלקי מתתא לעילא יקרא עילאה עד דאסתלק7 ו׳ רזא דשמים עלאין לעילא. כיון דאינון שמים אסתלקו לעילא נהיר ההוא קדש בהו וכדין אקרי לעילא קדוש כו׳.
“And what is called Kadosh,” etc. “And since Israel sanctify, they raise the supernal glory from below to above, until the vav, the secret of the supernal heavens, ascends on high. Once those heavens have ascended on high, that Kodesh shines in them, and then it is called on high Kadosh,” etc.
The Zohar asks why the angels’ word on high is Kadosh, with a vav, when the supernal level is Kodesh, which has none. It answers that when Israel sanctify below, they raise the supernal glory until the vav, which stands for Z’eir Anpin, called “the supernal heavens,” ascends to Kodesh; Kodesh then shines in it, and Kodesh with the vav is Kadosh.




3ופי׳ בפע״ח [בפרי עץ חיים]8 שער הק״ש [הקריאת שמע] פ״ב [פרק ב׳] גבי קדושה דיוצר אור וז״ל [וזה לשונו] והנה ענין קדוש הוא כי תחלה עולה סוד9 ו׳ של תפארת לקבל הארה מחכמה הנקרא קדש ונעשה קדוש.
And it is explained in Pri Etz Chaim, Shaar Kerias Shema, chapter 2, regarding the Kedushah of [the blessing] Yotzer Or, and these are his words: “Now, the matter of Kadosh is that first the secret of the vav of Tiferes rises to receive illumination from Chochmah, which is called Kodesh, and it becomes Kadosh.
Pri Etz Chaim, the Arizal’s teachings on the intentions of prayer, explains the Kedushah said in the morning blessing Yotzer Or. The vav, which stands for Tiferes, the center of Z’eir Anpin, first rises to Chochmah, which is called Kodesh, to receive its light, and so becomes Kadosh: this is the first Kadosh.


ואח״כ מתפשט עד התפארת כו׳ ונעשה שם קדוש ב׳ וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] שם ואינון שמים תייבין לדוכתייהו10 כו׳.
Afterwards it spreads down to Tiferes, etc., and there the second Kadosh is formed.” And this is [the meaning of] what is written in the Raaya Mehemna there: “And those heavens return to their places,” etc.
The light then spreads down with the vav to Tiferes in its own place, and this forms the second Kadosh. The Alter Rebbe shows that the Raaya Mehemna says the same thing in its words “those heavens return to their places”: Z’eir Anpin, having risen, goes back to its own level carrying the light it received.




Section 2 · ¶4–5
Two kinds of union
4ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳ כו׳ ומשם מתפשט במל׳11 עכ״ד [עד כאן דבריו] וכ״כ [וכן כתב] בשער חזרת העמידה רפ״ג [ריש פרק ג׳] וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא]12 שם לבתר נחית ההוא נהירו עד דנטיל כולא חד צדיק עילאה דרגא יקירא לקדשא כולא לתתא.13
“Afterwards it spreads into Yesod, and there the third Kadosh is formed, etc., and from there it spreads into Malchus.” Thus far his words. And so he wrote in Shaar Chazaras HaAmidah, at the beginning of chapter 3. And this is [the meaning of] what is written in the Raaya Mehemna there: “Afterwards that light descends, until one supernal Tzaddik, a precious level, takes it all, to sanctify everything below.”
Pri Etz Chaim completes its account: the light spreads further into Yesod, where the third Kadosh is formed, and from there into Malchus. Its section on the repetition of the Amidah says the same, and the Raaya Mehemna puts it in its own words: the light descends until “one supernal Tzaddik,” Yesod, takes it all in order to sanctify everything below.


וביאור הענין יובן בהקדים מ״ש בע״ח [בעץ חיים] שלצורך יחוד או״א [אבא ואימא]14 צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] ממש בק״ש [בקריאת שמע].15
The explanation of the matter will be understood by first prefacing what is written in Etz Chaim: that for the sake of the union of Abba and Imma (Chochmah and Binah) there must be an elevation of mayin nukvin (feminine waters) through actual self-sacrifice (mesirus nefesh) in the Shema.
To explain the three stages, the Alter Rebbe first brings a principle from the Arizal. The union of Abba and Imma, Chochmah and Binah, requires mayin nukvin, “feminine waters,” the arousal from below that calls forth the flow from above, and for this union it must be actual self-sacrifice, as when one gives one’s life over to G-d in reciting the Shema.


ולצורך יחוד זו״נ [זעיר אנפין ונוקבא] סגי בהעלאת מ״ן [מיין נוקבין] ע״י16 התורה והמצות שעי״ז ממשיכים יחוד זו״נ [זעיר אנפין ונוקבא] ולכן אפילו מי שתורתו אומנתו מפסיק לק״ש [לקריאת שמע]17 וארז״ל [ואמרו רבותינו זכרונם לברכה] גדול הקורא ק״ש [קריאת שמע] בעונתה18 יותר מהעוסק בתורה כו׳.
But for the sake of the union of Z’eir Anpin and Nukva, the elevation of mayin nukvin through Torah and mitzvos suffices, for through this one draws down the union of Z’eir Anpin and Nukva. Therefore even one whose Torah is his occupation interrupts [his study] for the Shema; and our Sages, of blessed memory, said: “Greater is one who recites the Shema in its time than one who occupies himself with Torah,” etc.
The lower union, of Z’eir Anpin and Nukva (the emotive attributes and Malchus), needs only the arousal brought about by Torah and mitzvos. Because the Shema reaches higher than Torah study, even those whose whole occupation is Torah stop for it, and the Talmud rules that reciting the Shema in its proper time is greater than studying Torah.


(ואע״ג [ואף על גב] שבלק״ת [שבלקוטי תורה (להאריז״ל)] פ׳ בראשית19 איתא דמצוה הוא שם הוי׳ ששני אותיות מ״צ דמצוה הם בא״ת ב״ש י״ה דהיינו שע״י המצוה גורם גם יחוד או״א [אבא ואימא] שהם י״ה אך מ״מ הם אותיות מחולפות במ״צ להורות שאין זה גילוי גמור
(And although in the Likkutei Torah [of the Arizal], Parshas Bereishis, it is stated that [the word] mitzvah is the Name Havayah, since the two letters mem-tzadi of mitzvah are, in the Atbash [exchange of letters], yud-hei, which means that through the mitzvah one also brings about the union of Abba and Imma, which are yud-hei; nevertheless, they are letters exchanged into mem-tzadi, to show that this is not a complete revelation
A parenthetical objection: the Arizal teaches that the word mitzvah (מצוה) holds the whole Name Havayah. Its last two letters are the Name’s vav and hei, and its first two, mem and tzadi, become yud and hei through Atbash, the code that pairs the first letter of the alphabet with the last, the second with the next-to-last, and so on; since yud-hei stands for Abba and Imma, a mitzvah too would seem to bring about their union.


כמו ו״ה שבאו בלא חלופי אתוון במצוה אבל עיקר יחוד או״א [אבא ואימא] שהם י״ה ממש זהו הנמשך ע״י העלאת מ״ן [מיין נוקבין] דמס״נ [דמסירות נפש] באחד וזהו ענין ק״ש [קריאת שמע] וע׳ בפי׳ וענין חלופי אתוון בבינונים שער היחוד והאמונה פרק י״ב).
like the vav-hei, which come in mitzvah without an exchange of letters. But the essential union of Abba and Imma, which are the actual yud-hei, is what is drawn down through the elevation of mayin nukvin of self-sacrifice in [the word] Echad (“One”), and this is the matter of the Shema. And see the explanation, and the matter of the exchange of letters, in [Sefer Shel] Beinonim, Shaar HaYichud VehaEmunah, chapter 12.)
The answer is that yud-hei appear in the word mitzvah only in exchanged, disguised letters, showing that through a mitzvah Abba and Imma are not fully revealed, while the vav-hei, Z’eir Anpin and Nukva, appear openly. Their essential union comes through the self-sacrifice of “Echad” in the Shema; Tanya explains that exchanged letters carry a more concealed and diminished life-force.


והטעם לזה הוא מפני שמכיון שכבר נמשך האור וההמשכה של א״ס ב״ה בהכלים דאצי׳ וא״כ כבר באה ההמשכה וישנה בבחי׳ סדר ההשתלשלות דהיינו כשנמשכה לאצילות לזו״נ [לזעיר אנפין ונוקבא] ורק שצריכים להמשיכה משם לבי״ע.
The reason for this is that, since the light and the flow of the Infinite One (Ein Sof), blessed be He, has already been drawn into the vessels of Atzilus, then the flow has already come and exists at the level of the order of the chain of descending worlds (hishtalshelus), that is, when it was drawn into Atzilus, into Z’eir Anpin and Nukva; and one need only draw it from there into Beriah, Yetzirah and Asiyah.
Here is the reason for the difference. The light that the union of Z’eir Anpin and Nukva needs is already present in the vessels of Atzilus as part of the orderly chain of descent, so it need only be drawn further down, into the lower worlds of Beriah, Yetzirah and Asiyah.


(אשר זהו ענין יחוד זו״נ [זעיר אנפין ונוקבא] שע״י יחוד זה נמשך הולדת נשמות מאצילות לעולם הבריאה כמ״ש בע״ח [בעץ חיים] שער מ״ז שער סדר אבי״ע [אצילות בריאה יצירה עשיה] פד״ה).
(And this is the matter of the union of Z’eir Anpin and Nukva: through this union the birth of souls is drawn from Atzilus into the World of Beriah, as is written in Etz Chaim, Shaar 47, the Shaar of the Order of Atzilus, Beriah, Yetzirah and Asiyah, chapters 4 and 5.)
The Alter Rebbe adds that the union of Z’eir Anpin and Nukva is what brings souls into being, drawing them from Atzilus into Beriah. He cites Etz Chaim’s section on the order of the four worlds, which discusses where in them souls are born.


לכן ע״י התורה והמצות ג״כ יכולים להמשיך המשכה זו מאחר שכבר ישנה לההמשכה בכלים דזו״נ [דזעיר אנפין ונוקבא] דאצילות ע״כ ע״י התומ״צ [התורה ומצות] שהם בחי׳ כלים ממשיכים המשכה זו שבכלים דזו״נ [דזעיר אנפין ונוקבא] להיות נמשך בבי״ע.
Therefore through Torah and mitzvos, too, one can draw down this flow: since the flow already exists in the vessels of Z’eir Anpin and Nukva of Atzilus, therefore through Torah and mitzvos, which are at the level of vessels, one draws this flow that is in the vessels of Z’eir Anpin and Nukva so that it be drawn into Beriah, Yetzirah and Asiyah.
Since this flow already rests in the vessels of Z’eir Anpin and Nukva, Torah and mitzvos are enough to draw it down. They are themselves “vessels”: defined expressions of G-d’s will and wisdom, matching a light that is already held in vessels.


(וגם עסק התורה צ״ל ג״כ בבחי׳ ביטול להיות ולא תחללו2021 שלא לעשות חלל והפסק ח״ו [חס ושלום] דאל״כ [דאם לא כן] גם תורה אין לו22 אלא שעכ״ז [שעם כל זה] הוא בבחי׳ כלי אבל מסירת נפש היינו לצאת מהכלי לגמרי.
(And the occupation with Torah, too, must also be in a state of self-nullification (bittul), so that it be [in keeping with] “And you shall not profane”: not to make a void and an interruption, G-d forbid; for otherwise “he does not even have Torah.” Yet even so, it is at the level of a vessel; whereas self-sacrifice means to go out of the vessel entirely.
Torah study, too, needs self-nullification: “You shall not profane” (תחללו) is read as “do not make a void” (חלל), for study with self-importance makes a gap from which G-d’s light withdraws, and the Talmud says that one who claims he has only Torah does not even have Torah. Yet even humble study stays within the measure of a vessel, while self-sacrifice means leaving every vessel and limit behind.


ולפיכך להמשיך היחוד דזו״נ [דזעיר אנפין ונוקבא] שהוא המש כת האור שכבר מלובש בכלי ממשיכים ע״י העלאת מ״ן [מיין נוקבין] דעסק התורה והמצות שהן הן מבחי׳ ז״א ונוק׳ [ונוקבא] שהתורה היא בז״א
Therefore, to draw down the union of Z’eir Anpin and Nukva, which is the drawing down of the light that is already enclothed in a vessel, one draws it down through the elevation of mayin nukvin of occupation with Torah and mitzvos, which are themselves of the level of Z’eir Anpin and Nukva: the Torah is in Z’eir Anpin
So the union of Z’eir Anpin and Nukva, which concerns light already clothed in vessels, is drawn through Torah and mitzvos, which belong to those very levels. Torah corresponds to Z’eir Anpin, the emotive attributes of Atzilus.


והמצות בנוק׳ [בנוקבא] ומ״מ כ׳ [כתב] בבינונים ס״פ כ״ה שקיום התורה ומצותיה תלוי בזה שיזכור תמיד ענין מסירת נפשו לה׳ על יחודו שיהיה קבוע בלבו תמיד ממש23 כו׳ ע״ש)
and the mitzvos are in Nukva. Nevertheless, he wrote in [Sefer Shel] Beinonim, at the end of chapter 25, that the keeping of the Torah and its mitzvos depends on this: that one always remember the matter of giving over his soul to G-d for His unity, so that it be fixed in his heart always, literally, etc.; see there.)
The mitzvos correspond to Nukva, Malchus. Even so, Tanya (chapter 25) teaches that keeping the Torah and its mitzvos depends on always remembering one’s readiness to give one’s life for G-d’s unity, so that even the lower service draws its strength from self-sacrifice.


אבל כדי להמשיך יחוד או״א [אבא ואימא]24 שהוא המשכת אור חדש מה שלא נמשך עדיין בהכלים דאצילות כלל
But in order to draw down the union of Abba and Imma, which is the drawing down of new light, that which has not yet been drawn into the vessels of Atzilus at all,
The union of Abba and Imma is of another kind: it draws down new light, light that has never yet entered the vessels of Atzilus.


כי אם שצריכים לעורר ולהמשיך אור חדש והמשכה חדשה ממש מאור א״ס ב״ה אשר זהו ענין יחוד או״א [אבא ואימא] דאין הפי׳ שהתחלת ההמשכה מאו״א [מאבא ואימא] לבד אלא
rather one must arouse and draw down new light and a truly new flow from the Infinite Light (Or Ein Sof), blessed be He; and this is the matter of the union of Abba and Imma. For the meaning is not that the flow begins from Abba and Imma alone; rather,
Such light must be aroused from the Infinite Light itself as a truly new flow. Calling it “the union of Abba and Imma” does not mean that the flow starts with them.


כי או״א [אבא ואימא] מקבלים מכתר וכתר מעתיק עד א״ס המאציל העליון כי הוא לבדו יש בו כח לחדש תמיד לפי שאין לו סוף משא״כ בנאצלים כו׳.
Abba and Imma receive from Keser, and Keser from Atik, up to the Infinite One, the Supernal Emanator; for He alone has the power to renew constantly, since He has no end, which is not so with the emanated beings, etc.
Abba and Imma receive from Keser, Keser from Atik, and so up to the Infinite One, the source of all emanation. Only He can bring forth something truly new, because He has no end; every emanated level is finite and can only pass on what it has received.


אלא שנק׳ ע״ש יחוד דאו״א [דאבא ואימא] לפי כי בהיות האור עדיין למעלה מאו״א [מאבא ואימא] הוא בחי׳ סתימו דכל
It is only called by the name of the union of Abba and Imma because while the light is still above Abba and Imma it is at the level of “the most hidden of all
The union is named after Abba and Imma because above them the light is utterly hidden, “the most hidden of all hidden things,” the Zohar’s phrase for the highest concealed levels.


סתימין ונעלם מאד וראשית הגילוי הוא בחכמה וממנה נמשך בבינה וכמ״ש כ״ז [כל זה] בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פי״א [פרק י״א] ומבואר באריכות יותר בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ וירא25
hidden things” and very concealed, and the beginning of revelation is in Chochmah, and from it the light is drawn into Binah. All this is as written in Pri Etz Chaim, Shaar Kerias Shema, chapter 11, and it is explained at greater length in the Likkutei Torah [of the Arizal], Parshas Vayera.
Revelation begins in Chochmah and passes from it to Binah, so the new light first appears through their union. Pri Etz Chaim (Shema, chapter 11) teaches that while a union for sustaining the worlds draws on what Abba and Imma already hold, a union that brings forth new souls requires new light from above.


(ועיין בזהר פ׳ בשלח דס״ג ע״ב ע״פ ממעמקים קראתיך26 אמר רבי חזקיה כד עתיקא סתימא דכל סתימין בעי לזמנא ברכאן לעלמין אשרי כולא ואכליל כולא בהאי עמיקא עילאה27 כו׳ וע׳ במק״מ [במקדש מלך] שם בשם האריז״ל [האר״י זכרונו לברכה].
(And see the Zohar, Parshas Beshalach, folio 63, side b, on the verse “Out of the depths I have called You”: “Rabbi Chizkiyah said: When the Ancient One, most hidden of all hidden, wishes to prepare blessings for the worlds, He places everything and includes everything in this supernal depth,” etc. And see the Mikdash Melech there, in the name of the Arizal, of blessed memory.
The Zohar reads “Out of the depths I have called You” as the supernal depth: when the hidden Ancient One wishes to bestow blessings, He places everything in this depth, and from it the well and all the streams are filled. The Alter Rebbe brings it to illustrate the point just made: the blessings of the hidden Ancient One first gather in a supernal level and only from there flow outward.


וע׳ עוד בפ׳ ויגש דר״י [דרבינו יצחק] ע״א ת״ח [תא חזי] בית פרעה28 כו׳ ע״ש. ועוי״ל [ועוד יש לומר] הטעם שנקרא ע״ש יחוד דאו״א [דאבא ואימא] מטעם שכשנמשך האור ומגיע בחו״ב [בחכמה ובינה] זהו ההתקשרות והמשכת הסובב בממלא ועמ״ש גבי פסח29 בענין ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו30 כו׳ ועמ״ש סד״ה שימני כחותם3132 ע״ש)
And see further in Parshas Vayigash, folio 210, side a: “Come and see: the house of Pharaoh,” etc.; see there. One may further say that the reason it is called by the name of the union of Abba and Imma is that when the light is drawn down and reaches Chochmah and Binah, this is the bond and the drawing of the light that encompasses all worlds (sovev kol almin) into the light that fills all worlds (memalei kol almin). And see what is written regarding Pesach on the matter of “And Havayah our G-d brought us out”: Abba and Imma, who enclothed, etc. And see what is written at the end of the discourse beginning “Set me as a seal”; see there.)
The Zohar in Vayigash reads “the house of Pharaoh” (בית פרעה) as the house from which all lights are uncovered (אתפרעו), where whatever was hidden is revealed. A second reason for the name: in Chochmah and Binah the light that encompasses all worlds first binds with and enters the light that fills them, as elsewhere “Havayah our G-d” of the Haggadah is explained as Abba and Imma clothing themselves.


ולכן כדי לעורר ולהמשיך מאור א״ס ממש צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] שעי״ז ממשיך מעיקרא דכולא המשכה חדשה דאל״כ [דאם לא כן] אינו יכול לעורר ולהמשיך מבחי׳ א״ס ממש.
Therefore, in order to arouse and draw down from the Infinite Light itself, there must be an elevation of mayin nukvin through self-sacrifice, for through this one draws a new flow from “the root of all”; otherwise one cannot arouse and draw down from the level of the Infinite One itself.
This is why self-sacrifice is needed. Only it reaches “the root of all,” the Infinite itself, and draws from there a flow that is new; without it one cannot reach the level of the Infinite One.


ולכן לעורר המשכה זו צ״ל העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] ממש שעי״ז מעורר וממשיך מעצמות אור א״ס ב״ה וממשיך משם המשכה חדשה ע״י יחוד דאו״א [דאבא ואימא] (ועמ״ש בזה בד״ה מה יפו פעמיך33 בנעלים34 ובביאור ע״פ הראיני את מראיך)35
Therefore, to arouse this flow there must be an elevation of mayin nukvin through actual self-sacrifice, for through this one arouses and draws from the essence of the Infinite Light, blessed be He, and draws from there a new flow through the union of Abba and Imma. (And see what is written on this in the discourse beginning “How beautiful are your steps in sandals,” and in the explanation of the verse “Show me your appearance.”)
Actual self-sacrifice arouses the very essence of the Infinite Light, and from there the new flow comes down through the union of Abba and Imma. Two maamarim on verses of the Song of Songs develop this further.


ויובן עוד ענין זה ממ״ש במ״א בד״ה פתח אליהו36 שמאצילות לבי״ע הגם שהאור נמשך ע״י פרסא מ״מ נק׳ סדר ההשתלשלות משא״כ מא״ס ב״ה לאצילות הוא שלא כסדר ההשתלשלות
This matter will be understood further from what is written elsewhere, in the discourse beginning “Patach Eliyahu”: that from Atzilus to Beriah, Yetzirah and Asiyah, although the light is drawn through a parsa (partition), it is nevertheless called the order of hishtalshelus; whereas from the Infinite One, blessed be He, to Atzilus it is not according to the order of hishtalshelus,
The Alter Rebbe’s discourse “Patach Eliyahu” in Torah Ohr explains that between Atzilus and the lower worlds there is a parsa, a partition that screens the light, yet the descent there is still one continuous order of cause and effect. From the Infinite One to Atzilus, however, there is no such continuous order.


רק ע״י צמצום ומקום פנוי כי אין ערוך לך כו׳ חד לא בחושבן37 כו׳ ע״ש באריכות.
but only through tzimtzum (contraction) and an empty space, for “There is no comparison to You,” etc., “One, but not in number,” etc.; see there at length.
That step happens only through tzimtzum, G-d’s concealment of His light that leaves an “empty space.” As the prayer says, “There is no comparison to You,” and Patach Eliyahu says “You are One, but not in number”: G-d is not the first link in a series, so a new flow from Him is beyond any chain.




5והנה באדם ג״כ יש בחי׳ השתלשלות ומה שלמעלה מהשתלשלות. דהיינו כי מחכמה ולמטה הוא בחי׳ השתלשלות שכל ומדות ומחודומ״ע [ומחשבה דבור ומעשה]. לכן עי״ז ממשיכים ג״כ מסדר ההשתלשלות מאצילות לבי״ע.
Now in man, too, there is the level of the chain of descent (hishtalshelus) and that which is above hishtalshelus. That is, from Chochmah downward is the level of hishtalshelus: intellect and emotive attributes (middos), and thought, speech and action. Therefore through these one also draws down from the order of hishtalshelus, from Atzilus to Beriah, Yetzirah and Asiyah.
A person mirrors the worlds. From Chochmah, the first flash of insight, downward, the soul’s powers form their own chain of descent: intellect, the emotions, and then thought, speech and action, each derived from the one above it. Service through these powers, through understanding, feeling and doing, draws down the flow that follows this order, from Atzilus into the lower worlds.


אבל להיות המשכת אור חדש מא״ס ב״ה שהוא מלמעלה מסדר ההשתלשלות זה אינו כ״א ע״י העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] דייקא שהוא בנפש ג״כ מבחי׳ שלמעלה מסדר ההשתלשלות דהיינו למעלה מהשכל וה טעם.
But for there to be a drawing down of new light from the Infinite One (Ein Sof), blessed be He, which is from above the order of hishtalshelus, this is only through the elevation of mayin nukvin through self-sacrifice (mesirus nefesh) specifically, which in the soul, too, is from the level that is above the order of hishtalshelus, that is, above intellect and reason.
Self-sacrifice does not come from reasoning; it springs from a level of the soul that is above intellect and reason. Because it stands above the soul’s own chain of descent, it can draw down the new light from the Infinite One, which is above the chain of the worlds.




Section 3 · ¶6–9
The first Kadosh and the Seraphim
6והשכל לגבי למעלה מהשכל והחכמה הוא שלא כסדר ההשתלשלות כמ״ש והחכמה מאין תמצא.38 ועמ״ש מזה סד״ה כי קרוב אליך הדבר39.40
And intellect, relative to that which is above intellect and Chochmah, is not according to the order of the chain of descending worlds (hishtalshelus), as it is written, “And wisdom, from where (me’ayin) shall it be found?” And see what is written on this at the end of the discourse beginning “For the matter is very near to you.”
Chochmah itself does not follow from what is above it by a continuous chain: the step from what is beyond intellect into intellect is a leap, not a derivation. Chassidus reads Job’s question “And wisdom, from where (me’ayin) shall it be found?” as a statement: wisdom comes from ayin, “nothing,” a source that has no common measure with it.


והיינו בחי׳ יחידה שבנפש4142 שממנה נמשך הרצון לה׳ במס״נ [במסירות נפש] ולכן עי״ז דייקא מעורר וממשיך מלמעלה מסדר ההשתלשלות כו׳
This is the level of yechidah in the soul, from which the will for G-d with self-sacrifice (mesirus nefesh) is drawn; and therefore through this specifically one arouses and draws down from above the order of hishtalshelus, etc.
The soul’s highest level, yechidah (“the single one”), is where the will to give oneself over to G-d comes from, a will beyond reason. Because it stands above the soul’s own chain of faculties, self-sacrifice reaches, and draws down from, what is above the chain of the worlds.


(וז״ש [וזהו שכתוב] בפע״ח [בפרי עץ חיים] שער הק״ש [הקריאת שמע] פ״ה דרוחין ונפשין של הצדיקים הם מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דזו״נ [דזעיר אנפין ונוקבא]. אך נשמה לנשמה ונשמה הם מ״ן [מיין נוקבין] ומ״ד [ומיין דוכרין] דאו״א [דאבא ואימא].43 ועיין מזה בשער היחודים פ״ח [פרק ח׳].
(And this is what is written in Pri Etz Chaim, Shaar Kerias Shema, chapter 5: that the ruach and nefesh [levels] of the righteous are the mayin nukvin (feminine waters) and mayin duchrin (masculine waters) of Z’eir Anpin and Nukva, but the neshamah of the neshamah and the neshamah are the mayin nukvin and mayin duchrin of Abba and Imma. And see on this in Shaar HaYichudim, chapter 8.
Pri Etz Chaim says which levels of the soul serve as mayin nukvin for each union. The lower levels, ruach and nefesh, rise to the union of Z’eir Anpin and Nukva, while the higher ones, neshamah and the “neshamah of the neshamah” (which it also calls chayah), rise to the union of Abba and Imma; Shaar HaYichudim, a work of the Arizal’s teachings on meditative unifications, is also cited.


והיינו כי רוח ונפש זהו בחי׳ האור המלובש בכלי וממשיכים עי״ז האור שכבר מלובש בכלים כנ״ל אבל להמשיך יחוד או״א [אבא ואימא] צ״ל העלאת מ״ן [מיין נוקבין] בבחי׳ מאדך בלי גבול שהוא בחי׳ יחידה וזהו ענין נשמה לנשמה.
That is, ruach and nefesh are the level of the light enclothed in a vessel, and through them one draws down the light that is already enclothed in vessels, as mentioned above; but to draw down the union of Abba and Imma (Chochmah and Binah) there must be an elevation of mayin nukvin at the level of me’odecha (“your might”), without limit, which is the level of yechidah, and this is the matter of the neshamah of the neshamah,
Ruach and nefesh are light already clothed in vessels, so they draw down light that is already in vessels. The union of Abba and Imma needs mayin nukvin of me’odecha, the love “with all your might” that has no limit, which comes from yechidah; this is what the Arizal calls the neshamah of the neshamah.


כנודע דהיינו שהיא למעלה מבחי׳ נשמות הכלים כו׳) וזהו ענין קדוש הא׳ דפי׳ ברע״מ [ברעיא מהימנא] שהוא הסתלקות הוי״ו שהוא ז״א דאצילות בחכמה שנק׳ קדש.
as is known; that is, it is above the level of the souls of the vessels, etc.) And this is the matter of the first Kadosh, which the Raaya Mehemna explains as the ascent of the vav, which is Z’eir Anpin of Atzilus, into Chochmah, which is called Kodesh.
The neshamah of the neshamah is above the souls that belong to the vessels. With this the Alter Rebbe identifies the first Kadosh of the Raaya Mehemna: the vav, Z’eir Anpin of Atzilus, rising into Chochmah, which is called Kodesh.


ועלייה זו היינו שז״א עולה בבחי׳ מ״נ [מיין נוקבין] בכדי שעי״ז יהיה יחוד או״א [אבא ואימא] שבחינה זו נעשה ע״י המס״נ [המסירות נפש] למטה.
And this ascent means that Z’eir Anpin rises as mayin nukvin, so that through this there will be the union of Abba and Imma; and this level is brought about through self-sacrifice below.
Z’eir Anpin rises as mayin nukvin, an arousal from below, and this brings about the union of Abba and Imma above it. What sets this in motion above is a person’s self-sacrifice below.


ולמעלה הוא ג״כ בחי׳ ביטול והתכללות ז״א למעלה (ועמ״ש מזה בביאור ע״פ שימני כחותם.4445 בהפרש שבין עליות העולמות ובין עליות ז״א בבחי׳ עיבור במעי אימא שעי״ז ממשיך מוחי׳ [מוחיה] דגדלות כו׳ ע״ש)
And Above, too, it is a state of self-nullification (bittul) and inclusion of Z’eir Anpin Above. (And see what is written on this in the explanation of the verse “Set me as a seal,” on the difference between the ascents of the worlds and the ascents of Z’eir Anpin in the state of ibur (gestation) in the womb of Imma, through which it draws down the mochin of gadlus (the mature intellect), etc.; see there.)
Above, too, the ascent means that Z’eir Anpin sets itself aside and is included in the higher level, the counterpart of self-sacrifice below. The cross-reference distinguishes this from the ascent of whole worlds: here Z’eir Anpin returns to the state of “gestation” within Imma, through which it later receives the mature intellect.


ועי״ז דייקא נמשך יחוד או״א [אבא ואימא] אשר החכמה נק׳ קדש והוא בחי׳ אין. והבינה נק׳ יש. והיחוד הוא שיומשך ויתהווה מאין ליש.
And through this specifically the union of Abba and Imma is drawn down: Chochmah is called Kodesh and is the level of ayin (nothing), and Binah is called yesh (something), and the union is that it be drawn down and come into being from ayin to yesh.
Chochmah is Kodesh and ayin, “nothing,” because it is pure self-nullification; Binah is yesh, “something,” a defined grasp. Their union is the passage from nothing to something, the very pattern of bringing a new existence into being.


והוא המשכת אור חדש ולאו דוקא בחו״ב [בחכמה ובינה] דאצילות לבד. כ״א שרש המשכה זו הוא מלמעלה מאצילות וגם בעולם העקודים שיומשך מחכמה לבינה כו׳.
This is the drawing down of new light, and not necessarily in Chochmah and Binah of Atzilus alone; rather, the root of this flow is from above Atzilus, and also in the World of the Akudim, that it be drawn from Chochmah to Binah, etc.
This union draws down new light, and its root is above Atzilus. The same pattern, a flow from Chochmah to Binah, is found even in the World of the Akudim, one of the early stages of emanation in the Arizal’s account, before Atzilus.




7וזהו ברוך אומר ועושה אמירה היא בחכמה והעשייה בבינה שהם ל״ב נתיבות46 ושבילין הנמשכים מחכמה לבינה
And this is [the meaning of] “Blessed is He who says and does”: the saying is in Chochmah and the doing in Binah, which are the thirty-two paths and pathways drawn from Chochmah to Binah,
The words of the morning prayer “Blessed is He who says and does” are read the same way: the “saying” is in Chochmah and the “doing” in Binah. Between them run the thirty-two paths of wisdom of Sefer Yetzirah, which lead from Chochmah to Binah.


שהם ל״ב שמות אלקים שבמעשה בראשית47 וזהו כולם בחכמה עשית48 בבינה. והוא מפני שהחכמה נק׳ אין ובינה נק׳ יש.
which are the thirty-two Names Elokim in the work of Creation. And this is [the meaning of] “You made them all with wisdom”: [the making is] in Binah. This is because Chochmah is called ayin and Binah is called yesh.
These paths correspond to the thirty-two times the Name Elokim appears in the account of Creation. The verse “You made them all with wisdom” means that what originates in Chochmah, ayin, is actually made in Binah, yesh.




8ולכך התלבשות אור א״ס הוא בחכמה דוקא מפני שחכמה היא בחינת ביטול וכמ״ש בסש״ב [בספר של בינונים] פל״ה בשם המגיד נ״ע [נשמתו עדן]
Therefore the enclothement of the Infinite Light (Or Ein Sof) is in Chochmah specifically, because Chochmah is the level of self-nullification (bittul), as is written in Sefer Shel Beinonim (Tanya), chapter 35, in the name of the Maggid, whose soul is in Eden.
Since Chochmah is self-nullification, the Infinite Light enclothes itself specifically there. Tanya (chapter 35, in the gloss) brings this in the name of the Maggid of Mezritch, the Alter Rebbe’s teacher.


והיינו שהחכמה הוא רק זה ההשגה עצמה שמשגת עוצם הביטול איך דכולא קמיה כלא חשיב ממש ואין עוד.
That is, Chochmah is only this very comprehension that comprehends the intensity of the bittul: how “all before Him is considered as actually nothing,” and “there is nothing else,”
Chochmah is not a separate grasp of some object; it is the very perception of how completely all is nullified before G-d, that “all before Him is considered as nothing” and “there is nothing else.”


ואיך דלית מחשבה תפיסא ביה כלל49 ולכך נק׳ החכמה אמת. וכמ״ש מזה ע״פ ויכתוב משה את מוצאיהם50 כו׳.
and how “no thought can grasp Him at all.” Therefore Chochmah is called truth; as is written on this on the verse “And Moshe wrote their goings forth,” etc.
It also perceives that no thought can grasp Him at all. Because it sees things as they truly are before G-d, Chochmah is called “truth,” a theme developed in the maamar on “And Moshe wrote their goings forth.”


אבל בחי׳ בינה שהוא בחי׳ ההשגה נק׳ יש (וכמ״ש במ״א בענין מוחין דאבא ומוחין דאימא. שבחי׳ מוחין דאימא זהו מקור סדר ההשתלשלות מעילה לעילה אבל מוחין דאבא הוא מה שלמעלה מסדר ההשתלשלות.)
But the level of Binah, which is the level of comprehension, is called yesh (something). (As is written elsewhere on the matter of the mochin of Abba and the mochin of Imma: the mochin of Imma are the source of the order of the chain of descending worlds (hishtalshelus), from cause to cause, but the mochin of Abba are that which is above the order of hishtalshelus.)
Binah, the detailed grasp of a matter, is yesh, a defined existence. The mochin of Imma, Binah, are the source of the orderly chain in which each level is caused by the one above, while the mochin of Abba, Chochmah, belong to what is above that chain.


(עיין מזה בד״ה מצה זו51 כו׳ ובד״ה ששים המה מלכות.5253 גבי ומעין מבית54 ה׳ יצא)
(See on this in the discourse beginning “This matzah,” etc., and in the discourse beginning “There are sixty queens,” regarding “And a spring shall go forth from the house of Havayah.”)
Two related discussions: the maamar on “This matzah” and the maamar on “There are sixty queens,” where the verse “a spring shall go forth from the house of Havayah” is explained.


וזהו שדוקא ע״י עליית הוי״ו שהוא בחי׳ שמים ז״א דאצילות לבחי׳ קדש שהוא חכמה. שהוא בבחינת ביטול ואין. עי״ז הוא ממשיך יחוד או״א [אבא ואימא].
And this is why specifically through the ascent of the vav, which is the level of “heavens,” Z’eir Anpin of Atzilus, to the level of Kodesh, which is Chochmah, which is in a state of bittul and ayin, through this it draws down the union of Abba and Imma,
So it is specifically when the vav, Z’eir Anpin, called “heavens,” rises to Kodesh, Chochmah, the level of nullification and ayin, that it draws down the union of Abba and Imma.


שיומשך המשכה חדשה מאור א״ס. ויתה וה ויומשך מאין ליש. וזהו ענין שרפים עומדים ממעל לו.5556 והם כת אחת האומרת קדוש פ״א.
so that a new flow be drawn from the Infinite Light, and come into being and be drawn from ayin to yesh. And this is the matter of “Seraphim stand above him (mima’al lo),” and they are the one group that says Kadosh once,
Through that union a new flow comes from the Infinite Light, passing from ayin to yesh. Isaiah saw the Seraphim “standing above him (mima’al lo),” and they are the group of angels that says Kadosh only once.


דהיינו בחי׳ קדוש הא׳. והיינו שעבודתם הוא ליכלל וליבטל באור א״ס ב״ה. אשר למטה זהו נק׳ מס״נ [מסירות נפש].
that is, the level of the first Kadosh. Their service is to be absorbed and nullified in the Infinite Light, blessed be He, which below is called self-sacrifice (mesirus nefesh).
Their single Kadosh is the first Kadosh: their service is to be absorbed and nullified in the Infinite Light. The human counterpart of this is self-sacrifice.


ולכן עומדים ממעל לו פי׳ ל״ו נק׳ המשכת האור שנמשכו כבר בכלים. שהוא בחי׳ הוי״ו דקדוש.
Therefore they “stand above lo”: that is, lo (lamed-vav) is the name for the drawing down of the light that has already been drawn into vessels, which is the level of the vav of Kadosh.
The Alter Rebbe reads לו (“him”) as the letters lamed-vav, thirty-six. This number stands for the light already drawn into vessels, the vav of Kadosh.


(וגם ו׳ פעמים ו׳ גימט׳ [גימטריא] ל״ו וכמ״ש במ״א בענין מי ברא אלה.57 דאלה היינו ששה מדות כל א׳ כלול מששה בגימטריא אלה)
(And also, vav times vav is numerically lamed-vav (thirty-six), as is written elsewhere on the matter of “Who created these (eleh)”: that eleh is the six attributes, each one comprising six, which is the numerical value of eleh.)
Vav, six, times six is thirty-six, and so is the value of אלה, eleh (alef 1, lamed 30, hei 5). Isaiah’s “Who created these (eleh)” is read elsewhere as the six emotive attributes, each including all six.


אבל השרפים עומדים ממעל ל״ו שהם גורמים גם באצי׳ עליית הוי״ו לבחי׳ קדש מה שלמעלה מבחי׳ ו׳.
But the Seraphim stand above the lamed-vav, for they bring about, in Atzilus too, the ascent of the vav to the level of Kodesh, which is above the level of vav.
The Seraphim stand above these thirty-six: they cause the vav, even in Atzilus, to rise to Kodesh, which is above the vav, above the emotive attributes.


(וע״ד מ״ש במ״א בד״ה לך לך58 בענין הוא עשנו ולו אנחנו5960 ולא באל״ף ול״ו בוי״ו. וע״ד מ״ש באדר״ז [באדרא זוטא] דרצ״ב סע״ב [סוף עמוד ב] ע״פ ולו נתכנו עלילות6162 ע״ש.
(This is along the lines of what is written elsewhere, in the discourse beginning “Lech Lecha,” on the matter of “He made us, and we are His (velo)”: velo with an alef, and lo with a vav. And along the lines of what is written in the Idra Zuta, folio 292, end of side b, on the verse “And by Him (velo) actions are weighed”; see there.
Two verses where the written text has לא with an alef and the reading is לו with a vav: “He made us, and we are His” (Psalm 100) and “by Him actions are weighed” (1 Samuel 2:3), which the Idra Zuta discusses. Like the next example, they pair an alef with a vav, a higher level with a lower one.


ועד״ז ועד בחילופי אתוון אחד63 נמצא מה שבאחד זהו בחי׳ אלף רישא דאתוון. בחלופי אתוון זהו ו׳ וזהו בחי׳ ועד. ולכן בחי׳ למס״נ [למסירות נפש] באחד זהו ממעל לוי״ו דועד. כי ועד הוא יחו״ת [יחודא תתאה] משא״כ אחד יחו״ע [יחודא עילאה] כו׳.)
In the same way, vaed (“and ever”) is, in the exchange of letters, echad (“one”). Thus what is in echad the level of alef, the head of the letters, is in the exchange of letters a vav, and this is the level of vaed. Therefore the level of self-sacrifice in Echad is above the vav of vaed, for vaed is the lower unity (yichuda tata’ah), whereas echad is the higher unity (yichuda ila’ah), etc.)
The Zohar says that ועד, “and ever” (in “Blessed be the Name of His glorious kingdom forever and ever”), is אחד, “One,” in exchanged letters: alef becomes vav and ches becomes ayin. Echad is the higher unity, in which the world is nothing before G-d, and vaed the lower unity, G-d within the world’s existence; self-sacrifice in “Echad” is therefore above the vav of vaed.


(ובזה יובן מ״ש בירושלמי רפ״ט דברכות. עוביו של רקיע מהלך ת״ק שנה. טלפי החיות מהלך חמש מאות שנה וחמש עשרה מנין ישרה.)
(And with this will be understood what is said in the Jerusalem Talmud, at the beginning of chapter 9 of Berachos: “The thickness of the firmament is a journey of five hundred years. The hooves of the Chayos are a journey of five hundred and fifteen years, the number of yesharah (‘straight’).”)
The Jerusalem Talmud measures the thickness of the firmament as a journey of five hundred years, and the hooves of the Chayos, the angels whose feet Ezekiel saw as “a straight foot,” as five hundred and fifteen, the numerical value of ישרה, “straight” (yud 10, shin 300, reish 200, hei 5).


(הובא בתוספות פ״ב [פרק ב׳] דחגיגה די״ג ע״א). דאינו מובן מהו ענין שהרגל הוא חמש עשרה דוקא יותר מעובי הרקיעים ושבין כל רקיע שהכל מהלך ת״ק שנה.
(It is cited in Tosafos, chapter 2 of Chagigah, folio 13, side a.) For it is not understood why the foot is specifically fifteen more than the thickness of the firmaments and [the distance] between each firmament, which are all a journey of five hundred years.
Tosafos on Chagigah cites this passage. The question is why the angels’ foot should exceed by exactly fifteen the five hundred years that measure every firmament and every space between them.


והענין כי ת״ק שנה נמשך מבחי׳ ה׳ מדות שבפסוק לך ה׳ הגדולה והגבורה והתפארת והנצח וההוד.64
The explanation is that the five hundred years are drawn from the level of the five attributes in the verse “Yours, Havayah, are the greatness, and the might, and the beauty, and the victory, and the splendor,”
Five hundred corresponds to the five attributes named in the verse: greatness (Chesed), might (Gevurah), beauty (Tiferes), victory (Netzach) and splendor (Hod).


שהן עצמיות המדות משא״כ בחי׳ מדה הששית בחי׳ כי כל הוא ההשפעה שהוא כללות דחמשה מדות העצמיים וכמ״ש בפע״ח [בפרי עץ חיים] שכ״ח ספ״א [סוף פרק א׳].65
which are the essence of the attributes; whereas the level of the sixth attribute, the level of “for all (ki chol),” is the bestowal, which is the general and collective expression of the five essential attributes, as is written in Pri Etz Chaim, Shaar 28, end of chapter 1.
These five are the essential attributes. The sixth, Yesod, “for all (ki chol) that is in heaven and earth,” is not a further essence but the channel of bestowal that gathers all five; Pri Etz Chaim explains that Yesod is called “all” because it includes all five.




9ועמ״ש מזה בד״ה אתה הצבת כל גבולות ארץ.66 ושמים הם אש ומים67 היינו שנמשכו מבחי׳ מדות עליונות
And see what is written on this in the discourse beginning “You set all the borders of the earth.” And the heavens (shamayim) are fire and water (esh umayim), that is, they were drawn from the level of the supernal attributes;
The Talmud reads shamayim, “heavens,” as esh umayim, “fire and water,” combined into one firmament. Fire and water stand for the supernal attributes of Gevurah and Chesed, so the heavens are drawn from those attributes; the maamar “You set all the borders of the earth” discusses this.


לכן הם כל אחד ת״ק שנה כפי המדות העצמיים שמהם חוצבו. אמנם עבודת המלאכים שהם בחי׳ עומדים ממעל לו.
therefore each of them is five hundred years, according to the essential attributes from which they were hewn. However, the service of the angels who are at the level of “standing above lo”
That is why each firmament measures a journey of five hundred years: its measure follows the five essential attributes from which it was hewn. The angels who “stand above lo,” above the thirty-six of the attributes, serve in another way.


היינו להמשיך האור מיחוד או״א [אבא ואימא] שלמעלה מבחי׳ המדות כי בחכמה מלובש אור א״ס שלמעלה מעלה מבחי׳ מדות כו׳ וע״כ נאמר ורגליהם רגל ישרה68 אשר מנין ישרה הוא בחי׳ י״ה יותר מבחי׳ ת״ק
is to draw down the light from the union of Abba and Imma, which is above the level of the attributes, for in Chochmah is enclothed the Infinite Light (Or Ein Sof), which is far above the level of the attributes, etc. Therefore it is said, “And their feet were a straight (yesharah) foot,” for the number of yesharah is the level of yud-hei more than the level of five hundred.
Their service is to draw down light from the union of Abba and Imma, which is above the attributes, since the Infinite Light rests in Chochmah. So Ezekiel says their feet were “a straight (yesharah) foot”: yesharah equals five hundred and fifteen, five hundred plus yud-hei, which is fifteen.


והיינו לפי שממשיכים מבחי׳ י״ה בהמדות שהם בחי׳ ת״ק שנה69 שלהיות מקור ההתחדשות מאין ליש הוא מבחי׳ י״ה וכמ״ש כי ביה ה׳ צור עולמים כו׳
That is because they draw from the level of yud-hei into the attributes, which are the level of five hundred years; for the source of renewal from ayin to yesh is from the level of yud-hei, as it is written, “For in Yah, Havayah, is the Rock of the worlds,” etc.
They draw the yud-hei, Chochmah and Binah, into the attributes that measure five hundred. Yud-hei is the source of every renewal from nothing to something, as the Sages read “For with Yah, Havayah formed the worlds”: with the yud and the hei the two worlds were created.


ועד״ז יובן ענין ט״ו ווין שבאמת ויציב שהם נגד ט״ו שיר המעלות שהוא ג״כ להמשיך מבחי׳ י״ה בבחי׳ ו״ה (ועמ״ש בד״ה ראה אנכי נותן7071 בענין יהא שמיה רבא מברך כו׳):72737475
In the same way will be understood the matter of the fifteen vavs in Emes VeYatziv, which correspond to the fifteen Songs of Ascents: this too is to draw from the level of yud-hei into the level of vav-hei. (And see what is written in the discourse beginning “See, I set before you,” on the matter of “May His great Name be blessed,” etc.)
The blessing after the Shema, Emes VeYatziv, strings together fifteen words that begin with vav (“and”), corresponding to the fifteen psalms that open “A Song of Ascents.” Both draw the yud-hei, fifteen, into the vav-hei, Z’eir Anpin and Malchus; a maamar on “See, I set before you” discusses the related “May His great Name be blessed.”




Section 4 · ¶10–20
The second Kadosh: the Keser of Z’eir Anpin
10ב וענין הקדוש הב׳ דפי׳ ברע״מ [ברעיא מהימנא] ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים76
2. And the matter of the second Kadosh, which the Raaya Mehemna explains: “And afterwards that supernal light shines upon the throne, which is the heavens,
Section 2 turns to the second Kadosh. The Raaya Mehemna says that afterwards the supernal light shines upon “the throne, which is the heavens,” that is, upon Z’eir Anpin.


ואינון שמים תייבין לדוכתייהו ומתיישבין ביה בההוא נהירו וכדין אקרי קדוש היינו מה שאח״כ נמשך מחו״ב [מחכמה ובינה] לז״א והוא ענין שתפארת דאימא נעשה כתר לז״א.
and those heavens return to their places and settle in that light, and then it is called Kadosh”: this is what is afterwards drawn from Chochmah and Binah to Z’eir Anpin, and it is the matter of Tiferes of Imma becoming Keser for Z’eir Anpin.
The heavens return to their places and settle in that light. In the terms of the Arizal, this is the light drawn from Chochmah and Binah to Z’eir Anpin: Tiferes of Imma becomes the Keser, the crown, of Z’eir Anpin.


פי׳ שע״י עליות הוי״ו דקדוש בקדש שהוא למטה מבחי׳ העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] שעי״ז נעשה יחוד או״א [אבא ואימא] כנ״ל ואז נעשה מזה אח״כ להיות ת״ת דאימא כתר לז״א וזהו הקדוש הב׳ והמשכה זו הוא ע״י עסק התורה.
That is: through the ascents of the vav of Kadosh into Kodesh, which below comes from the level of the elevation of mayin nukvin through self-sacrifice (mesirus nefesh), through which the union of Abba and Imma comes about, as mentioned above, there afterwards comes about from this that Tiferes of Imma becomes Keser for Z’eir Anpin; and this is the second Kadosh. And this flow is through occupation with Torah.
The order is this: first the vav rises into Kodesh, which below is brought about by self-sacrifice and produces the union of Abba and Imma; then, from that union, Tiferes of Imma becomes Keser for Z’eir Anpin. This second Kadosh is drawn down through Torah study.




11ועיין בע״ח [בעץ חיים] שכ״ב פ״ג [פרק ג׳] דנשמת הכתר דז״א הוא מתפארת דאבא. וזהו שע״י יחוד או״א [אבא ואימא] דייקא נמשך הכתר לז״א.
And see Etz Chaim, Shaar 22, chapter 3, that the soul of the Keser of Z’eir Anpin is from Tiferes of Abba. And this is why specifically through the union of Abba and Imma the Keser is drawn to Z’eir Anpin.
Etz Chaim teaches that the inner “soul” of Z’eir Anpin’s Keser comes from Tiferes of Abba. That is why the Keser reaches Z’eir Anpin only through the union of Abba and Imma.


וביאור הדבר הוא כי הנה א״ס ב״ה כשמו כן הוא אין לו תחלה ואין לו תכלה וכל העולמות נאצלו ונבראו במחשבה א׳ לבד
The explanation of the matter is this. The Infinite One (Ein Sof), blessed be He, is as His Name: He has no beginning and no end, and all the worlds were emanated and created with one thought alone.
The Alter Rebbe now explains why Z’eir Anpin needs a Keser at all. The Infinite One truly has no beginning and no end, and all the worlds came from a single thought of His.


וזהו ענין צופה ומביט עד סוף כל הדורות77 והיינו בסקירה אחת ולזאת צמצום עצום הוא להיות מצמצם א״ע [את עצמו] כביכול במחשבה האחת ובתחלת הבריאה היה זה מעצמו כי חפץ חסד הוא78
And this is the matter of “He looks and gazes to the end of all generations,” that is, in one glance. Therefore it is an immense tzimtzum (contraction) for Him to contract Himself, as it were, into the one thought. At the beginning of creation this came of itself, “for He desires kindness”;
As the Rosh Hashanah prayer says, He looks and gazes to the end of all generations, and the Alter Rebbe adds that He does so in a single glance. For the Infinite to confine Himself to that one thought is an immense contraction; at the start of creation He did so freely, out of His desire for kindness.


אבל עתה צ״ל אתעדל״ת [אתערותא דלתתא] להעלות מ״ן [מיין נוקבין] להמשיך לו יתברך רצון. שיהיה רוצה לצמצם א״ע [את עצמו] להחיות העולמות.
but now there must be an arousal from below, to raise mayin nukvin, to draw down for Him, may He be blessed, a will (ratzon): that He will want to contract Himself to give life to the worlds.
Since creation, an arousal from below is needed, mayin nukvin, to draw down in Him the will to go on contracting Himself and giving the worlds life.




12וזהו ענין שממשיכים להיות הכתר לז״א שהכתר היינו רצון והוא המשכת הרצון להיות בחי׳ ז״א דאצילות.
And this is the matter of drawing down so that there be the Keser for Z’eir Anpin: the Keser is will, and it is the drawing down of the will that there be the level of Z’eir Anpin of Atzilus.
Keser, the crown, stands for will. Drawing the Keser to Z’eir Anpin means drawing down the will that there be Z’eir Anpin of Atzilus, the attributes by which the worlds are run.


כי באמת גם בחינת אצילות הוא בחי׳ צמצום אצלו ית׳ כי אצילות היינו מלשון ויאצל מן הרוח.79 שהוא בחי׳ הארה והתגלות ממנו ית׳.
For in truth even the level of Atzilus is a tzimtzum in relation to Him, may He be blessed, for Atzilus is from the expression “And He drew (vayatzel) from the spirit,” which is the level of an illumination and revelation from Him, may He be blessed.
Even Atzilus, the highest world, is a contraction for Him. Its name comes from “And He drew (vayatzel) from the spirit,” said of Moshe’s spirit passed on to the elders: an illumination drawn from Him, not His essence.




13ואצל המקבלים נקרא בחינת אצילות גילוי מן ההעלם.80 שהוא יתברך אינו מושג והוא הנעלם טמירא דכל טמירין.
From the perspective of the recipients, the level of Atzilus is called a revelation from concealment, for He, may He be blessed, is not comprehended; He is the Concealed One, “the most hidden of all hidden.”
From the recipients’ side, Atzilus is revelation coming out of concealment: G-d is beyond grasp, “the most hidden of all hidden,” and Atzilus is how He becomes revealed.


ואצילות הוא מה שנמשך בבחינת גילוי. אבל אצלו ית׳ הוא להיפך שקמיה יתברך אין נעלם.
And Atzilus is what is drawn down in a revealed way. But in relation to Him, may He be blessed, it is the opposite, for before Him, may He be blessed, there is nothing concealed.
From His side it is the reverse: nothing is hidden before Him, so what counts as revelation for us is not revelation for Him.




14ולהיות בחי׳ אצילות שהוא הגילוי לגבי המקבלים צ״ל ע״י צמצום עצום א״כ אצילות זה נקרא העלם אצלו יתברך
And since for the level of Atzilus, which is the revelation for the recipients, to come about there must be an immense tzimtzum (contraction), then this Atzilus is called concealment in relation to Him, may He be blessed:
Because revealing Atzilus to the recipients requires an immense contraction, Atzilus is, from His side, a concealment.


דהיינו שעיקר האור הוא בבחינת העלם ולא נגלה כלל בהאצילות כו׳. א״כ מה שאצלנו נקרא גילוי.
that is, the essence of the light is in concealment and is not revealed at all in Atzilus, etc. If so, what is called revelation for us
The essence of the light stays hidden and does not appear in Atzilus at all. It follows that what we call revelation is something else from His side.


אצלו יתברך נקרא בחינת העלם וכמאמר הזהר דכתר עליון81 אע״ג [אף על גב] דאיהו אור צח אוכם הוא קדם עילת העילות82 דהיינו שהאור והגילוי דכתר נקרא חשך והעלם לגבי א״ס ב״ה.
is called concealment in relation to Him, may He be blessed; as the saying of the Zohar that the supernal Keser, “even though it is a clear light, is black before the Cause of causes”: that is, the light and revelation of Keser is called darkness and concealment relative to the Infinite One (Ein Sof), blessed be He.
From His side, what we call revelation is concealment. The Tikkunei Zohar says that the supernal Keser, though a pure light, is “black” before the Cause of causes: even the highest revelation is darkness compared with the Infinite One.


(ועמ״ש מזה ע״פ שחורה אני8384 אש שחורה) ונודע דהכתר נקרא אצילות שבאצי׳ והיינו שמה שאצל הע״ס [העשר ספירות] נק׳ אצילות וגילוי זהו באמת בחינת העלם אצלו ית׳ מטעם הנ״ל שלהיות גילוי זה הוא ע״י העלם עיקר האור כו׳.
(And see what is written on this on the verse “I am black,” [concerning] “black fire.”) And it is known that Keser is called the Atzilus of Atzilus; that is, what is called, relative to the Ten Sefiros, Atzilus and revelation is in truth concealment in relation to Him, may He be blessed, for the reason mentioned above: that this revelation comes about through the concealment of the essence of the light, etc.
The maamar on “I am black” develops this. Keser is called “the Atzilus of Atzilus,” the highest level of emanation, yet what counts as emanation and revelation for the Sefiros is concealment from His side, because every revelation comes about by hiding the essence of the light.


ועד״ז ארז״ל [אמרו רבותינו זכרונם לברכה] צמצם שכינתו בין85 שני בדי הארון.8687 דלכאורה אינו מובן מהו הפי׳ צמצם שכינתו בין שני בדי הארון.
And in the same way our Sages, of blessed memory, said: “He contracted His Shechinah between the two poles of the Ark.” For seemingly it is not understood what is meant by “He contracted His Shechinah between the two poles of the Ark”:
The Sages say that G-d “contracted His Shechinah between the two poles of the Ark” in the Sanctuary. The question is what this can mean.


הלא לית אתר פנוי מיני׳8889 ומלא כל הארץ כבודו.90 את השמים ואת הארץ אני מלא.91
is it not [so that] “there is no place empty of Him,” and “the whole earth is full of His glory,” [and] “I fill the heavens and the earth”?
There is no place empty of Him, as the Tikkunei Zohar says, and the verses say “the whole earth is full of His glory” and “I fill the heavens and the earth”; how, then, could He be confined to one place?




15ופי׳ המגיד נ״ע [נשמתו עדן]92 כי הנה בכל העולם עם היותו מלא כל הארץ93 הוא בבחי׳ העלם מהעולם שלכן נקרא סתימו דכל סתימין.
And the Maggid, whose soul is in Eden, explained: in the whole world, though He fills the whole earth, He is concealed from the world, which is why He is called “the most hidden of all hidden.”
The Maggid of Mezritch answered: although He fills the whole world, in the world He is hidden, which is why He is called “the most hidden of all hidden.”


רק בין בדי הארון היה אור ו יתברך מתגלה בבחינת גילוי. אך זה הגילוי גופא הוא בחינת צמצום אצלו יתברך. שהוא יתברך בעצמו הוא סתימו דכל סתימין.
Only between the poles of the Ark was His light, may He be blessed, revealed openly. But this revelation itself is a tzimtzum (contraction) in relation to Him, may He be blessed, for He Himself, may He be blessed, is “the most hidden of all hidden.”
Between the poles of the Ark His light was openly revealed, and that very revelation is the “contraction”: from His side, to be revealed at all is to be confined, since in Himself He is utterly hidden.




16ואי אפשר להתגלות רק הארה בעלמא. לכך כל בחינת גילוי הוא בחינת צמצום אצלו יתברך.
And it is impossible for anything but a mere glimmer to be revealed; therefore every revelation is a tzimtzum (contraction) in relation to Him, may He be blessed.
Only a mere glimmer of Him can be revealed, so every revelation is, from His side, a contraction.


וקצת משל ע״ז כמו עד״מ כשהרב מעמיק מאד באיזו שכל עמוק מאד וכל שכלו ומחשבתו בעמקות השכל ההוא.
Something of an analogy for this: as, by way of example, when a teacher delves very deeply into some very deep idea, and all his intellect and thought are in the depth of that idea,
The Alter Rebbe offers an analogy: a teacher immersed in a very deep idea, with all his mind and thought in its depth.




17ובעת טרדתו בעמקות מחשבתו מדבר אותו בדבור ג״כ הנה אצל הרב הארת השכל שיצא בדבור ממנו הוא כלא חשיב לגבי עיקר עמקות השכל שבמחשבתו שלא נמשך ונתגלה כלל בדבור
and while he is absorbed in the depth of his thought he also speaks it in speech. For the teacher, the glimmer of the idea that has come out from him in speech is as nothing compared with the essential depth of the idea in his thought, which has not been drawn and revealed in speech at all.
If he speaks while absorbed in it, the part of the idea that comes out in his words is nothing to him compared with the depth he holds in thought and does not express.


אבל לגבי התלמיד השומע אזי הדבור של הרב הוא אצלו הגלוי והמחשבה של הרב הוא ההעלם.
But for the student who listens, the teacher’s speech is for him the revealed, and the teacher’s thought is the concealed.
For the student who hears him, the teacher’s words are what is revealed and his thought is what is hidden.




18ואצל הרב הוא להפך שזה הגלוי הוא העלם כו׳ ומכ״ז [ומכל זה] מובן מה שצריכים להמשיך מתפארת דאימא להיות כתר לז״א.
And for the teacher it is the reverse: this revealed [speech] is concealment, etc. From all this one understands why it is necessary to draw down from Tiferes of Imma to become Keser for Z’eir Anpin.
For the teacher it is the reverse: his spoken words conceal his thought. This explains why the Keser of Z’eir Anpin must be drawn from Tiferes of Imma, from a level above it.


כי הנה ז״א הוא המדות דאצילות כשמלובשים האורות בכלים ונק׳ חג״ת [חסד גבורה תפארת] שהם בחי׳ סדר הנהגת העולמות.
For Z’eir Anpin is the emotive attributes (middos) of Atzilus when the lights are enclothed in vessels, and they are called Chesed, Gevurah and Tiferes, which are the order of the conduct of the worlds.
Z’eir Anpin is the attributes of Atzilus as lights clothed in vessels, called Chesed, Gevurah and Tiferes, through which the worlds are governed. Such revealed conduct is, for G-d, a contraction, as the next paragraph says.




19וזהו צמצום אצלו ית׳ דלאו מכל אלין מדות94 איהו כלל.95 ועל כן צריכים להמשיך לו רצון שירצה בזה הצמצום שהוא הגילוי שבמדות דאצילות שבהם התנהגות העולמות.
And this is a tzimtzum (contraction) in relation to Him, may He be blessed, for “He is not of any of these attributes at all.” Therefore it is necessary to draw down for Him a will (ratzon), that He will want this tzimtzum, which is the revelation in the attributes (middos) of Atzilus, through which the worlds are conducted.
The attributes of Atzilus, by which the worlds are run, are a contraction from G-d’s side, since, as Patach Eliyahu says, He is “not of any of these attributes at all.” So His will must be drawn down, that He should want this contraction, which is the revelation of the attributes.


וזהו ענין הכתר דז״א שהוא בחי׳ רצון שממשיכים מתפארת דאימא. כי אימא נק׳ א״ס בערך ז״א ע׳ [עיין] בע״ח [בעץ חיים] שכ״ה דרוש ה׳ וגם שהתגלות עתיק שהוא א״ס הוא בבינה.
And this is the matter of the Keser of Z’eir Anpin, which is the level of will, which is drawn from Tiferes of Imma. For Imma is called “Ein Sof” relative to Z’eir Anpin (see Etz Chaim, Shaar 25, Derush 5), and also, the revelation of Atik, which is Ein Sof, is in Binah.
That will is the Keser, the crown, of Z’eir Anpin, and it is drawn from Tiferes of Imma. Relative to Z’eir Anpin, Imma (Binah) is so far above it that she is called “Ein Sof,” infinite; moreover Atik, the inner Keser, which is “Ein Sof,” is revealed in Binah.




20וזהו ענין הקדוש השני והוא נמשך ע״י עסק התורה דמחו״ב [דמחכמה ובינה] נפקת.96 אך היינו אחר העלאת מ״ן [מיין נוקבין] דקדוש הא׳ למס״נ [למסירות נפש] באחד שעי״ז ממשיכים יחוד דאו״א [דאבא ואימא]
And this is the matter of the second Kadosh, and it is drawn down through occupation with Torah, which “comes forth from Chochmah and Binah.” But this is after the elevation of mayin nukvin of the first Kadosh, self-sacrifice (mesirus nefesh) in Echad, through which one draws down the union of Abba and Imma,
The second Kadosh is drawn down through Torah study, for the Torah “comes forth from Chochmah and Binah.” But it comes only after the first Kadosh: the mayin nukvin of self-sacrifice in “Echad” of the Shema, which brings about the union of Abba and Imma.


שהוא המשכת אור חדש מהמאציל העליון כו׳ ואזי אח״כ קדוש הב׳ הוא מה שנמשך מאו״א [מאבא ואימא] הכתר לז״א כנ״ל.
which is the drawing down of new light from the Supernal Emanator, etc.; and then afterwards the second Kadosh is what is drawn from Abba and Imma: the Keser for Z’eir Anpin, as mentioned above.
That union draws new light from the Infinite One, and only then does the second Kadosh follow: the Keser drawn from Abba and Imma to Z’eir Anpin.


(ופי׳ מ״ש ברע״מ [ברעיא מהימנא] נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים יובן ממ״ש במ״א בד״ה השמים כסאי97 שהשמים היא התורה כמו שנתלבשה במדות חו״ג [חסד וגבורה] ולהיות התהוות התורה בבחי׳ שמים שהתורה קדמה אלפים שנה לעולם98
(The meaning of what is said in the Raaya Mehemna, “that supernal light shines upon the throne, which is the heavens,” will be understood from what is written elsewhere, in the discourse beginning “The heavens are My throne”: that the heavens are the Torah as it is enclothed in the attributes of Chesed and Gevurah. And for the Torah to come into being at the level of heavens, for “the Torah preceded the world by two thousand (alpayim) years,”
The Raaya Mehemna’s “the throne, which is the heavens” is explained through the maamar “The heavens are My throne”: the “heavens” are the Torah as it is clothed in the attributes of Chesed and Gevurah. In its source, the Torah preceded the world by two thousand (alpayim) years.


דהיינו בחי׳ אאלפך חכמה אאלפך בינה99 שלמעלה מבחי׳ עולם ומבחי׳ שמים הנה זהו נק׳ בחי׳ כסאי שהוא בחי׳ ישיבה והשפלה והיינו ע״י אתעדל״ת [אתערותא דלתתא] כו׳ ע״ש וז״ש [וזהו שכתוב] הרע״מ [הרעיא מהימנא] ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים.
that is, the level of “I will teach you (a’alefcha) wisdom, I will teach you understanding,” which is above the level of world and above the level of heavens, this is called the level of “My throne,” which is the level of sitting and lowering, and this is through an arousal from below, etc.; see there. And this is what the Raaya Mehemna says: “And afterwards that supernal light shines upon the throne, which is the heavens.”
The Alter Rebbe links alpayim (“two thousand”) with a’alefcha (“I will teach you”) wisdom and understanding: the Torah in its source is Chochmah and Binah, above the world and above the heavens. Its coming down into the “heavens” is called “My throne,” for sitting is a lowering of oneself, and it happens through an arousal from below.


כורסיא דייקא כמ״ש השמים כסאי כנ״ל והיינו מה שנמשך מאו״א [מאבא ואימא] הכתר לז״א הנק׳ שמים והיינו ע״י עסק התורה):
“Throne” specifically, as it is written, “The heavens are My throne,” as mentioned above; and this is what is drawn from Abba and Imma: the Keser for Z’eir Anpin, which is called heavens, and this is through occupation with Torah.)
The Zohar says “throne” deliberately, as in “The heavens are My throne”: the light drawn from Abba and Imma as Keser for Z’eir Anpin, which is called heavens, comes to rest there, and this is brought about through Torah study.




Section 5 · ¶21–32
The third Kadosh: the practical mitzvos
21ג והקדוש הג׳ הוא כשיורד ונמשך עוד למטה לדרגא דצדיק שהוא סופא דכל דרגין שהוא בחי׳ יסוד.
3. And the third Kadosh is when it descends and is drawn further down, to the level of Tzaddik, which is “the end of all levels,” which is the level of Yesod.
Section 3 explains the third Kadosh: the light descends further to the level called Tzaddik, “the end of all levels,” which is Yesod, the channel that passes the flow on to Malchus.


וזה נעשה ע״י קיום המצות מעשיות. כי פי׳ צדיק זהו ע״ד מ״ש באברהם ושמרו דרך100 הוי׳ לעשות צדקה כו׳
And this is brought about through the fulfillment of the practical mitzvos. For the meaning of Tzaddik is along the lines of what is written of Avraham, “And they shall keep the way of Havayah, to do tzedakah,” etc.;
This is brought about through the practical mitzvos. Tzaddik is connected with tzedakah, as G-d says of Avraham that his descendants will “keep the way of Havayah, to do tzedakah.”


שהצדקה היא להחיות רוח שפלים101 וגם כל המצות נק׳ צדקה וכמ״ש וצדקה תהיה לנו כי נשמור כו׳
for tzedakah is “to revive the spirit of the lowly,” and all the mitzvos, too, are called tzedakah, as it is written, “And it shall be tzedakah for us, if we take care,” etc.
Tzedakah, charity, “revives the spirit of the lowly,” in Isaiah’s words; and all the mitzvos are called tzedakah, as the verse says, “And it shall be tzedakah for us, if we take care to do all this commandment.”


וכך למעלה המשכת האור לדרגא דצדיק שממנו נמשך במל׳ מקור דבי״ע זהו ע״י המצות מעשיות.102
And so Above: the drawing down of the light to the level of Tzaddik, from which it is drawn into Malchus, the source of Beriah, Yetzirah and Asiyah, is through the practical mitzvos.
In the same way above, the light is drawn to Tzaddik, Yesod, and from it into Malchus, the source of the three lower worlds, and this happens through the practical mitzvos.




22וביאור הדבר יובן בהקדים להבין ההפרש בין עסק התורה לקיום המצות.103 דהנה הגם שהתורה אינה רק פירוש על המצות להורות איך תיעשה המצוה. א״כ העיקר הוא המעשה.
The explanation of the matter will be understood by first understanding the difference between occupation with Torah and the fulfillment of the mitzvos. Now, although the Torah is only an explanation of the mitzvos, to teach how the mitzvah is to be done, so that the main thing is the deed,
To explain why Torah draws the Keser to Z’eir Anpin and the mitzvos draw it to Malchus, the Alter Rebbe compares Torah and mitzvos. On one side, the Torah is in a sense only the explanation of the mitzvos, teaching how to do them, so the deed would seem to be the main thing.


וכן ארז״ל [אמרו רבותינו זכרונם לברכה] לא המדרש הוא העיקר104 אלא המעשה.105 וגם מה שנמנו וגמרו106 תלמוד גדול היינו משום שמביא לידי מעשה.
and so our Sages, of blessed memory, said, “Not study is the main thing, but deed”; and also what they voted and concluded, “Study is greater,” is because it leads to deed
The Mishnah says, “Not study is the main thing, but deed,” and when the Sages decided that “study is greater,” they gave the reason that it leads to deed.


(ועמ״ש ע״פ ועתה יגדל נא107108 בפ׳ שלח שלכך נקראת התורה לבושיה. שנק׳ לבוש לגבי המצוה ורצון העליון עצמו.
(and see what is written on the verse “And now, may it be great,” in Parshas Shelach, that this is why the Torah is called His garments: it is called a garment relative to the mitzvah and the supernal will itself,
The maamar on “And now, may the power be great” explains that the Torah is called G-d’s “garments” because it is a garment relative to the mitzvah, which is the supernal will itself.


וכמ״ש הרמ״ז [הרב משה זכות] פ׳ במדבר דקי״ח ע״א דאבא הוא מלבוש הפנימי של אריך109 כו׳ ועמ״ש עוד בד״ה אני דפ׳ ציצית גבי שער בימין ושער בשמאל).
and as the Ramaz wrote on Parshas Bamidbar, folio 118, side a, that Abba is the inner garment of Arich, etc.; and see further what is written in the discourse beginning “Ani” (“I”) of the passage of tzitzis, regarding “hair on the right and hair on the left”),
The Ramaz, in his commentary on the Zohar, writes that Abba, Chochmah, is the inner garment of Arich Anpin, the outer level of Keser; the Torah, from Chochmah, is likewise a garment for the will. The discourse on the passage of tzitzis discusses the related image of hair on the right and on the left.


אעפ״כ [אף על פי כן] התורה שהיא בחי׳ חכמה היא נעלה מהמצות שממשכת מבחי׳ הפנימית שהוא התגלות חכמה עילאה ממש.
even so, the Torah, which is the level of Chochmah, is loftier than the mitzvos, for it draws from the inner dimension (pnimiyus), which is the revelation of the higher Chochmah (Chochmah Ila’ah) itself,
Even so, the Torah, rooted in Chochmah, is higher in one respect: it draws from the inner dimension, the revelation of the higher Chochmah itself.


ומעשה המצות ממשיכים רק מחיצוניות הכתר (ועמ״ש ע״פ וידבר דעשרת הדברות) ולכן ע״י עסק התורה ממשיכים הכתר לז״א.
whereas the performance of the mitzvos draws only from the outer dimension (chitzoniyus) of Keser (and see what is written on “And He spoke” of the Ten Commandments). Therefore through occupation with Torah one draws the Keser to Z’eir Anpin,
The performance of the mitzvos draws only from the outer dimension of Keser, the will as such. That is why Torah study draws the Keser to Z’eir Anpin, the inner level of Atzilus.


דאורייתא מחכמה נפקת110 ועיקר לימוד התורה הוא להבינה על בוריה נמצא הוא המשכת החכמה בבינה ומתפארת דבינה נעשה כתר לז״א.
for “the Torah comes forth from Chochmah,” and the essence of Torah study is to understand it thoroughly; so it is the drawing of Chochmah into Binah, and from Tiferes of Binah the Keser for Z’eir Anpin is made.
The Torah comes from Chochmah, and the point of studying it is to understand it fully, which is Chochmah drawn into Binah. From Tiferes of Binah comes the Keser of Z’eir Anpin.


וע״י המצות מעשיות ממשיכים שיהיה כתר לנוק׳ [לנוקבא] שהוא לבחי׳ מל׳ מקור דבי״ע וז״ש [וזהו שכתוב] ברע״מ [ברעיא מהימנא] שם לקדשא כולא לתתא.111
And through the practical mitzvos one draws down that there be a Keser for Nukva, that is, for the level of Malchus, the source of Beriah, Yetzirah and Asiyah. And this is what is said in the Raaya Mehemna there: “to sanctify everything below.”
The practical mitzvos draw a Keser to Nukva, Malchus, the source of the three lower worlds. This is the Zohar’s “to sanctify everything below,” the third Kadosh.


נמצא ההמשכה שע״י התורה היא פנימית שהוא המשכת הכתר והרצון בבחי׳ אצילות וע״י המצות שנמשך הכתר לנוק׳ [לנוקבא] מקור דבי״ע זהו ההמשכה בחיצוניות.
So the flow through the Torah is inner: it is the drawing of the Keser and the will (ratzon) into the level of Atzilus; while through the mitzvos, by which the Keser is drawn to Nukva, the source of Beriah, Yetzirah and Asiyah, this is the flow in the outer dimension.
So Torah draws the Keser and the will inward, into Atzilus, while the mitzvos draw the Keser to Malchus, the source of the lower worlds, an outward drawing.


אך הנה מבואר במ״א שכל בחינה ומדרגה שהיא נשפלת למטה יותר שרשה גבוה ונעלה יותר.
However, it is explained elsewhere that every level and rank that is lowered further down has a higher and loftier root.
But the mitzvos have an advantage too, based on a principle explained elsewhere: whatever descends lower has its root higher.


(ועמ״ש ע״פ וידבר משה אל ראשי המטות112 מענין דצח״מ [דומם צומח חי מדבר] שהם עד״ז) וגם שכל בחינה ומדרגה הנעלה יותר יכולה לישפל ולירד למטה יותר. ע״ד ועברתי בארץ מצרים113 אני ולא מלאך כו׳.
(And see what is written on the verse “And Moshe spoke to the heads of the tribes,” on the matter of the inanimate, vegetative, animal and speaking, which are along these lines.) And also, every loftier level and rank can be lowered and descend further down, along the lines of “And I will pass through the land of Egypt”: I and not an angel, etc.
The four kingdoms of creation, mineral, plant, animal and human, follow this pattern, as the maamar “And Moshe spoke to the heads of the tribes” explains. Likewise the higher something is, the further down it can reach: at the Exodus G-d Himself, “I and not an angel,” went down into Egypt.


וכמ״כ [וכמו כן] כאן בענין המצות מעשיות כי הנה המצות הם הכל בדברים גשמיים ציצית מצמר גשמי וכן קלף התפילין והיינו לפי ששרשם גבוה מאד נעלה יותר מהחכמה
So too here, regarding the practical mitzvos: the mitzvos are all in physical things, tzitzis of physical wool, and likewise the parchment of the tefillin, and this is because their root is very high, loftier than Chochmah;
So too the mitzvos: they are all done with physical things, like tzitzis of wool and the parchment of tefillin, precisely because their root is very high, higher than Chochmah.


ולכן התורה דמחכמה נפקת לא נשפלה כ״כ [כל כך] למטה כמו המצות (וע׳ באג״ה [באגרת הקודש] איהו וחיוהי שהוא כחותם המתהפך114 כו׳).
and therefore the Torah, which “comes forth from Chochmah,” has not been lowered so far down as the mitzvos. (And see Iggeres HaKodesh, [the letter beginning] “He and His life-forces,” that it is like an inverted seal, etc.)
The Torah, which comes from Chochmah, does not descend that far. Iggeres HaKodesh (in the letter “He and His life-forces”) compares this to an inverted seal, where what is highest in the seal appears lowest in the impression.


והיינו כי מעשה המצות הם נשפלו בדברים שתחת ממשלת ק״נ [קליפת נוגה] שהוא משבירת הכלים שנפלו בק״נ [בקליפת נוגה].
That is, the practical mitzvos have been lowered into things that are under the dominion of kelipas nogah, which is from the shattering of the vessels that fell into kelipas nogah,
The objects of the mitzvos are under the dominion of kelipas nogah, the “translucent husk” that holds permitted physical things, which came from the shattering of the vessels.


שהיו קודם השבירה במדרגה גבוה מאד נעלה. דהיינו מעולם התהו שהוא בחי׳ נקודים שלמעלה מהאצילות שהוא בחי׳ ברודים כו׳.
which before the shattering were at a very high, lofty rank, namely from the World of Tohu, which is the level of Nekudim, which is above Atzilus, which is the level of Berudim, etc.
Before the shattering those vessels stood very high, in the World of Tohu (chaos), called Nekudim (“points”), which is above Atzilus, the world of Tikkun (order), called Berudim (“speckled”).




23ולכן האדם מקבל חיות וניזון מצו מח וחי. ואין התינוק יודע לקרות אבא עד שיטעום טעם דגן.115
Therefore man receives life-force (chayus) and is nourished from the vegetative and the animal; and “a child does not know how to call ‘father’ until he tastes the taste of grain.”
Because what is lowest is rooted highest, the human being, the highest creature, is nourished by plants and animals, which are lower. The Talmud even says that a child does not know how to say “Abba” (“father”) until it has tasted grain: even the first recognition of a father comes through physical food.


וכן אכילת מצה מיכלא דמהימנותא. ואף אותן שנשמותיהם הם מאצילות ממש ואפילו משרע״ה [משה רבינו עליו השלום] היו צריכים ג״כ לאכול מצה.
And likewise the eating of matzah, “the food of faith”; and even those whose souls are from Atzilus itself, and even Moshe our teacher, peace be upon him, also needed to eat matzah.
So too with matzah, which the Zohar calls “the food of faith”: even souls from Atzilus itself, and even Moshe, had to eat it in order to receive that faith.




24והוא מפני שהאמונה הנמשכת מאכילת המצה שהיא מיכלא דמהימנותא היא מלמעלה מבחי׳ אצילות והיינו לפי ששרשה הוא מעולם התהו כו׳
This is because the faith drawn from eating matzah, which is “the food of faith,” is from above the level of Atzilus; that is, because its root is from the World of Tohu, etc.
The faith that matzah brings is above Atzilus, because its root is in the World of Tohu, which stands above Atzilus.


אך עתה לאחר השבירה הם רחוקים מאור א״ס ב״ה שנפלו בשבירה בק״נ [בקליפת נוגה] אבל כשהם מתבררים ע״י שם מ״ה [שם מ״ה] המבררן שהוא בחי׳ ח״ע [חכמה עילאה] כי בחכמה אתברירו.
But now, after the shattering, they are far from the Infinite Light (Or Ein Sof), blessed be He, for they fell in the shattering into kelipas nogah. But when they are refined through the Name Mah, which refines them, which is the level of the higher Chochmah, for “through Chochmah they are refined,”
Since the shattering, the sparks of Tohu have fallen into kelipas nogah and are far from the Infinite Light. They are refined through the Name Mah, the higher Chochmah, in the principle drawn from the Zohar and Etz Chaim, “through Chochmah they are refined”: wisdom separates the good from the waste.




25והוא ע״י בחי׳ קדוש הא׳ שהוא בחי׳ עליית הו׳ בקדש העליון לצורך יחוד או״א [אבא ואימא]. ועי״ז שמתבררים הם מתעלים למקורם ושרשם שם ס״ג [שם ס״ג] שלמעלה ממ״ה [משם מ״ה] ואז הם נעלים מאצילות שאז מתקרבים לאור א״ס ב״ה
and this is through the level of the first Kadosh, which is the ascent of the vav into the supernal Kodesh for the sake of the union of Abba and Imma. And through their being refined they ascend to their source and root, the Name Sag, which is above Mah; and then they are loftier than Atzilus, for then they come close to the Infinite Light (Or Ein Sof), blessed be He.
This refinement depends on the first Kadosh, the vav rising to the supernal Kodesh, Chochmah, for the union of Abba and Imma. Once refined, the sparks rise to their root in the Name Sag, which is above Mah, and so they stand higher than Atzilus, close to the Infinite Light.


ולכן ע״י עליית מ״ן [מיין נוקבין] הנ״ל ממשיכים היחוד דאו״א [דאבא ואימא] שמקור ההמשכה מהמאציל העליון למעלה מעלה מהחכמה.
Therefore through the elevation of mayin nukvin mentioned above one draws down the union of Abba and Imma, for the source of the flow is from the Supernal Emanator, far above Chochmah.
That is why the mayin nukvin of self-sacrifice draws the union of Abba and Imma: the source of this flow is the Infinite One Himself, far above Chochmah.




26ועמ״ש בביאור ע״פ ואהיה אצלו אמון116 בפי׳ ממושבותיכם תביאו117 כו׳ שזהו ענין ק״ש [קריאת שמע] יחוד או״א [אבא ואימא] שנמשך דייקא ע״י ביטול היש בירור הרפ״ח ניצוצין כו׳.
And see what is written in the explanation of the verse “And I was beside Him as a nursling (amon),” on the meaning of “From your dwellings you shall bring,” etc.: that this is the matter of the Shema, the union of Abba and Imma, which is drawn down specifically through the nullification (bittul) of the yesh, the refinement of the 288 sparks, etc.
The maamar on “And I was beside Him as a nursling” explains the verse about the two loaves of Shavuos, “From your dwellings you shall bring,” in the same way: the Shema is the union of Abba and Imma, and it is drawn down specifically through nullifying the yesh, one’s sense of separate existence, which is also the refinement of the 288 sparks that fell in the shattering.


וזהו מ״ש בע״ח [בעץ חיים] שהמשכת הכתר לע״ס [לעשר ספירות] דתיקון הוא ג״כ מבירורים דעולם דתהו עתיק דתיקון לקח ה׳ ראשונות דכתר דב״ן [דשם ב״ן] כו׳
And this is what is written in Etz Chaim: that the drawing of the Keser to the Ten Sefiros of Tikkun is also from the refinements of the World of Tohu; Atik of Tikkun took the first five of the Keser of Ban, etc.;
Etz Chaim teaches that even the Keser of the ten Sefiros of Tikkun, the ordered world of Atzilus, comes from what was refined out of the World of Tohu: Atik of Tikkun was formed from the first five levels of the Keser of Ban, which belongs to the World of Tohu.


דהיינו שדוקא מהבירורים של הרפ״ח ניצוצים שבשבירה יכולים להמשיך הכתר לי״ס [לי׳ ספירות] דתיקון והיינו מטעם הנ״ל שלאחר שמתבררים אז הם מתקרבים לשרשם שמעולם התהו בחי׳ נקודים
that is, specifically from the refinements of the 288 sparks of the shattering one can draw the Keser to the ten Sefiros of Tikkun, and this is for the reason mentioned above: that after they are refined they come close to their root, which is from the World of Tohu, the level of Nekudim,
Only from the refined 288 sparks of the shattering can a Keser be drawn for the Sefiros of Tikkun. Once refined, the sparks come close to their root in Tohu, called Nekudim.


שהוא למעלה מבחי׳ התיקון שהוא בחי׳ ברודים. לכך בהם ועל ידם נמשך הכתר דתיקון. (ועמ״ש מזה בביאור ע״פ וידבר דראשי המטות):118
which is above the level of Tikkun, which is the level of Berudim. Therefore in them and through them the Keser of Tikkun is drawn down. (And see what is written on this in the explanation of “And he spoke” of “the heads of the tribes.”)
That root is above Tikkun, called Berudim, and so in the refined sparks and through them the Keser of Tikkun comes down. The explanation of “And he spoke … the heads of the tribes” (in Mattos) treats this further.




27ד ונחזור לענינינו בענין מעלת המצות מעשיות דהיינו שלפי שהם נעשים בדבר שנפל תחת ממשלת ק״נ [קליפת נוגה] שהם משבה״כ [משבירת הכלים]
4. Let us return to our subject, the superiority of the practical mitzvos: because they are done with a thing that fell under the dominion of kelipas nogah, which are from the shattering of the vessels,
Section 4 returns to the advantage of the practical mitzvos: they are done with physical things that are under kelipas nogah, which came from the shattering of the vessels.


כמו קלף התפילין וצמר דציצית וכן כולם. והם הם בירור והעלאת מהות הדבר עצמו שנפל בשבירה.
such as the parchment of the tefillin and the wool of the tzitzis, and so all of them; and they are themselves the refinement and elevation of the very substance of the thing that fell in the shattering;
The parchment of tefillin, the wool of tzitzis and every other object of a mitzvah is a fallen piece of the shattered world, and doing the mitzvah refines and raises the very substance of that thing.


לכך הם דוקא ממשיכים הכתר לנוק׳ [לנוקבא]119 שהיא מל׳ דאצילות מקור דבי״ע שזהו ענין המשכת הרצון להחיות רוח שפלים120 דהיינו להשפעת האור והחיות בבי״ע
therefore they specifically draw the Keser to Nukva, which is Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah. This is the matter of drawing down the will (ratzon) “to revive the spirit of the lowly,” that is, for the bestowal of light and life-force (chayus) in Beriah, Yetzirah and Asiyah;
That is why the mitzvos specifically draw the Keser to Nukva, Malchus of Atzilus, the source of the lower worlds: they draw the will “to revive the spirit of the lowly,” to give light and life to Beriah, Yetzirah and Asiyah.


וזהו צמצום גדול יותר מהמשכת הכתר לז״א שאינו עדיין מקור דבי״ע ממש. ולכן צריכים להמשיך כתר ורצון זה ממקום גבוה ונעלה יותר.
and this is a greater tzimtzum (contraction) than the drawing of the Keser to Z’eir Anpin, which is not yet actually the source of Beriah, Yetzirah and Asiyah. Therefore this Keser and will must be drawn from a higher and loftier place,
Giving life to the lower worlds is a greater contraction than giving the Keser to Z’eir Anpin, which is still within Atzilus and not yet the source of the lower worlds. So this will must come from a still higher place.


וכמו שנזכר למעלה דדוקא כל דבר גבוה ונעלה יותר יכול לישפל ולירד למטה יותר (ועמ״ש בד״ה ועשית בגדי קדש121122 ובביאור ע״פ123 יונתי124 בענין רעיתי יפתי)
as mentioned above, that specifically whatever is higher and loftier can be lowered and descend further down. (And see what is written in the discourse beginning “And you shall make holy garments,” and in the explanation of the verse “My dove,” on the matter of “my beloved, my beautiful one.”)
This follows the principle stated earlier, that only what is higher can descend lower. Two maamarim develop it further, one on the priestly garments and one on the verse “My dove.”


ולכן המשכת כתר לנוק׳ [לנוקבא] זהו דייקא ע״י המצות מעשיות שהם בירור מהות הדבר שנפל בשבה״כ [בשבירת הכלים]
Therefore the drawing of the Keser to Nukva is specifically through the practical mitzvos, which are the refinement of the substance of the thing that fell in the shattering of the vessels,
Therefore the Keser reaches Nukva specifically through the practical mitzvos, which refine the substance of what fell in the shattering of the vessels.


ששרשן גבוה מאד מס״ג [משם ס״ג] שלמעלה מאצילות ע״כ ע״י בירור והעלאה זו מעוררים למעלה מעלה ומשם דייקא נמשך להיות הגלוי למטה במקור דבי״ע כו׳
whose root is very high, from Sag, which is above Atzilus; therefore through this refinement and elevation one arouses far, far above, and specifically from there it is drawn down to be the revelation below, in the source of Beriah, Yetzirah and Asiyah, etc.
The root of these sparks is very high, in the Name Sag, above Atzilus. Refining and raising them arouses the highest levels, and from there the revelation comes down to Malchus, the source of the lower worlds.


ועמ״ש מזה בביאור ע״פ יביאו לבוש מלכות125126 שהיא כמשל האבוקה שמאירה למרחוק כו׳ ומאחר שמאיר למרחוק מוכרח שבמקומו הוא אור גדול מאד כו׳
And see what is written on this in the explanation of the verse “Let them bring the royal garment”: that it is like the analogy of a torch that shines far off, etc.; and since it shines far off, it must be that in its own place it is a very great light, etc.;
The explanation on “Let them bring the royal garment” uses the image of a torch: a light that reaches far away must be very great where it stands.


כך לפי ששרש המצות למעלה מעלה ע״כ נמשך על ידם האור למרחוק והוא להיות המשכת הכתר למל׳ שהיא מקור דבי״ע.127128129130131132133134135
so, because the root of the mitzvos is far, far above, therefore through them the light is drawn far off, and this is the drawing of the Keser to Malchus, which is the source of Beriah, Yetzirah and Asiyah.
So too, because the root of the mitzvos is so high, the light they draw reaches far down, bringing the Keser to Malchus, the source of the lower worlds.




28וזהו ענין הקדוש השלישי. שמבואר ברע״מ [ברעיא מהימנא] שנתפשט ונמשך יותר למטה לדרגא דצדיק לקדשא כולא לתתא136 שהוא להיות המשכת הכתר לנוק׳ [לנוקבא] שמתפארת דז״א נעשה כתר לנוק׳ [לנוקבא] ועמ״ש מזה בביאור ע״פ ויקח קרח.137138
And this is the matter of the third Kadosh, which, as explained in the Raaya Mehemna, spreads and is drawn further down, to the level of Tzaddik, “to sanctify everything below”: this is the drawing of the Keser to Nukva, for from Tiferes of Z’eir Anpin the Keser for Nukva is made. And see what is written on this in the explanation of the verse “And Korach took.”
This is the third Kadosh of the Raaya Mehemna: the light spreads further down to Tzaddik, Yesod, “to sanctify everything below.” In the Arizal’s terms this is the Keser of Nukva, made from Tiferes of Z’eir Anpin.




29וזהו ולכבודי בראתיו139 יצרתיו אף עשיתיו. פי׳ כבוד הוא בחי׳ כתר כמ״ש כבוד חכמים ינחלו140 שהחכמים הם ינחלו את הכבוד
And this is [the meaning of] “For My glory I have created it, I have formed it, I have also made it.” That is, kavod (glory) is the level of Keser, as it is written, “The wise shall inherit glory”: the wise will inherit the glory,
Isaiah’s “For My glory I have created it, I have formed it, I have also made it” names the three lower worlds, Beriah, Yetzirah and Asiyah. Kavod, “glory,” is Keser, as in “The wise shall inherit glory”: the wise, who have Chochmah, inherit what is above Chochmah.


שהוא למעלה מן החכמה שהוא בחי׳ כתר. וכמו ההפרש בין אנכי לאני141 שאני הוא בבחי׳ מל׳.142
which is above Chochmah, which is the level of Keser. And it is like the difference between Anochi and Ani (both “I”): Ani is at the level of Malchus,
Glory is above wisdom, so it is Keser. The same difference appears between the two Hebrew words for “I”: Ani, the plainer form, is the level of Malchus.




30ואנכי שהוא ג״כ כפי׳ אני אלא שהוא בבחי׳ כבוד והתנשאות. ולכן הוא בבחי׳ כתר.143 וע״ז מורה תוספת הכף שבאנכי שהיא ראש תיבת כתר ותיבת כבוד. ועמ״ש מזה סד״ה זאת חנוכת המזבח.144
and Anochi, which also means “I,” but at the level of glory and exaltation, and therefore it is at the level of Keser. And this is indicated by the added kaf in Anochi, which is the initial of the word Keser and of the word kavod. And see what is written on this at the end of the discourse beginning “This is the dedication of the altar.”
The second part of the comparison: Anochi also means “I,” but with glory and exaltation, so it is Keser. Its extra letter, kaf (אנכי against אני), is the first letter of keser (crown) and of kavod (glory).


אך פי׳ ולכבודי בראתיו יצרתיו כו׳ רומז על המשכת הכתר לנוק׳ [לנוקבא] שהיא מקור דבריאה יצירה עשייה ונמשך ע״י מצות מעשיות וזהו פזר נתן לאביונים145 כו׳ קרנו תרום בכבוד.
But the meaning of “For My glory I have created it, I have formed it,” etc., alludes to the drawing of the Keser to Nukva, which is the source of Beriah, Yetzirah and Asiyah, and it is drawn through the practical mitzvos. And this is [the meaning of] “He has distributed, he has given to the needy,” etc., “his horn (keren) shall be exalted with glory.”
“For My glory I created, formed and made” points to the Keser drawn to Nukva, the source of the three lower worlds, through the practical mitzvos. Psalm 112 says the same: he who gives to the needy, “his horn (keren) shall be exalted with glory.”


פי׳ שהמל׳ דאצילות נקראת קרן ע״ש [על שם] שהיא התחברות אצי׳ עם הבריאה וזהו עד״מ כמו קרן זויות
That is: Malchus of Atzilus is called keren because it is the joining of Atzilus with Beriah; and this is, by way of analogy, like a keren zavis (a corner),
Malchus of Atzilus is called keren because it joins Atzilus to Beriah, as a keren zavis, a corner, joins two walls.


שהוא התחברות ב׳ הכתלים וכמ״ש במ״א ועיין מזה בזהר פ׳ במדבר דק״ך ע״א146 ופי׳ קרנו תרום בכבוד היינו רוממות המל׳ כמ״ש ארוממך אלקי המלך147
which is the joining of two walls, as is written elsewhere; and see on this in the Zohar, Parshas Bamidbar, folio 120, side a. And the meaning of “his horn shall be exalted with glory” is the exaltation of Malchus, as it is written, “I will exalt You, my G-d the King,”
The Zohar in Bamidbar speaks of the “keren” as the yoke of the holy kingdom, Malchus. “His horn shall be exalted” means Malchus is raised, as in “I will exalt You, my G-d the King.”


והיינו בכבוד שהוא הכתר וזהו הנמשך ע״י פזר נתן לאביונים שהוא הצדקה שהיא כללות המצות כנודע ועיין בזהר פ׳ בהעלותך דף קנ״ד ריש ע״א מענין קרנו תרום כו׳
and this is “with glory,” which is the Keser; and this is what is drawn through “He has distributed, he has given to the needy,” which is tzedakah, which is the general and collective expression (klalus) of the mitzvos, as is known. And see the Zohar, Parshas Behaalos’cha, folio 154, beginning of side a, on the matter of “his horn shall be exalted,” etc.;
It is raised “with glory,” that is, with Keser, and this comes through giving to the needy, tzedakah, which is the general expression of all the mitzvos. The Zohar in Beha’alos’cha explains the same verse.


וברע ״מ פ׳ פנחס דרנ״ה ע״ב כתר עליון כו׳ כבוד עילאה148149 כו׳ ועמ״ש עוד בפי׳ ולכבודי בראתיו כו׳
and the Raaya Mehemna, Parshas Pinchas, folio 255, side b: “The supernal Keser,” etc., “the supernal glory,” etc. And see what is written further on the meaning of “For My glory I have created it,” etc.,
The Raaya Mehemna in Pinchas also speaks of the supernal Keser as “the supernal glory.” The Alter Rebbe refers as well to his explanation of “For My glory I created it” in another maamar.


אף עשיתיו בביאור ע״פ מי מנה150151 כו׳ ומספר כו׳. אבל התורה שהיא החכמה המברר את מעשה המצות.
“I have also made it,” in the explanation of the verse “Who has counted,” etc., “and the number,” etc. But the Torah is the Chochmah that refines the performance of the mitzvos;
That explanation is in the maamar “Who has counted the dust of Yaakov.” Torah, by contrast, is the Chochmah that guides and refines the performance of the mitzvos.


אבל אין בה מהות הרפ״ח הניצוצים עצמן המתבררים משבירת הכלים שזהו דייקא ע״י מצות מעשיות כנ״ל אלא דעקימת שפתיו152 מה שקורא ושונה נמי הוה מעשה.
but it does not contain the substance of the 288 sparks themselves that are refined from the shattering of the vessels, which is specifically through the practical mitzvos, as mentioned above; except that “the moving of his lips,” his reading and reviewing, is also a deed,
Torah study does not itself contain the physical substance in which the sparks are lodged; that is refined only by the practical mitzvos. Still, the Talmud says that “the moving of one’s lips” is a deed, so reading and reviewing Torah is a kind of action too.




31והוא ג״כ בירורי רפ״ח כו׳ אבל מ״מ עיקר מהות העלאת הרפ״ח ניצוצין הוא ע״י מעשה.
and it is also refinements of the 288, etc.; but nevertheless the essential elevation of the 288 sparks is through deed.
Torah study does refine sparks to some degree, but the essential raising of the 288 sparks is through physical deeds.


לכך ע״י התורה הוא המשכת הכתר לז״א. וזהו קרוב ה׳ לכל קוראיו153 לכל אשר יקראוהו באמת ואין אמת
Therefore through the Torah is the drawing of the Keser to Z’eir Anpin. And this is [the meaning of] “Havayah is near to all who call upon Him, to all who call upon Him in truth,” and “there is no truth
Therefore Torah draws the Keser only to Z’eir Anpin. The verse says that Havayah is near to all who call upon Him in truth, and the Sages identify that truth with Torah.


אלא תורה154155 שע״י עסק התורה קוראים וממשיכים את הכתר לז״א דאצילות. אבל כדי להיות נמשך הכתר למל׳ זהו דוקא ע״י המצות מעשיות מטעם הנ״ל.
but Torah”: for through occupation with Torah one calls and draws the Keser to Z’eir Anpin of Atzilus. But for the Keser to be drawn to Malchus, this is specifically through the practical mitzvos, for the reason mentioned above.
The Sages’ “there is no truth but Torah” shows that it is through Torah study that one “calls” and draws the Keser to Z’eir Anpin of Atzilus. Drawing the Keser to Malchus requires the practical mitzvos, for the reason given.




32ועוד כי זו״נ [זעיר אנפין ונוקבא] הן בחי׳ יצירה ועשייה שבאצילות והנה בי״ע הם מודומ״ע [מחשבה דבור ומעשה] וע״כ ע״י עסק התורה שהיא בחי׳ דבור ממשיכים הכתר לז״א שהוא יצירה שבאצילות
Furthermore, Z’eir Anpin and Nukva are the level of Yetzirah and Asiyah within Atzilus; and Beriah, Yetzirah and Asiyah are thought, speech and action. Therefore through occupation with Torah, which is the level of speech, one draws the Keser to Z’eir Anpin, which is Yetzirah within Atzilus;
A further reason: Z’eir Anpin and Nukva are the “Yetzirah” and “Asiyah” within Atzilus, while the lower worlds correspond to thought, speech and action. Torah study is speech, so it draws the Keser to Z’eir Anpin, the “Yetzirah” of Atzilus.


אבל שיהיה המשכת הכתר בבחינת עשייה שבאצי׳ שהיא המל׳ זהו דייקא ע״י המצות מעשיות. ועיין מ״ש בפ׳ שלח ע״פ טובה הארץ156 מאד מאד.157
but for the drawing of the Keser to be at the level of Asiyah within Atzilus, which is Malchus, this is specifically through the practical mitzvos. And see what is written in Parshas Shelach on the verse “The land is very, very good,”
Bringing the Keser to Malchus, the “Asiyah” of Atzilus, takes actual deeds, the practical mitzvos. The maamar on “The land is very, very good” in Shelach discusses this.


וע״פ ועתה יגדל נא158 שלכך ע״י התורה נמשך האור בג״ע [בגן עדן] העליון וע״י המצות נמשך בג״ע [בגן עדן] התחתון כו׳ ע״ש
and on the verse “And now, may it be great”: that this is why through the Torah the light is drawn into the higher Gan Eden, and through the mitzvos it is drawn into the lower Gan Eden, etc.; see there.
Another maamar in Shelach, on “And now, may the power be great,” explains on this basis that Torah draws light into the higher Gan Eden and the mitzvos into the lower Gan Eden.


אך מ״מ המשכה זו שע״י התורה היא בחי׳ פנימית ועל זה אמרו כל חפצים לא ישוו בה159 כו׳ וכמ״ש במ״א:
Nevertheless, this flow through the Torah is the inner level (pnimiyus), and of this they said, “All desirable things cannot compare to it,” etc., as is written elsewhere.
Even so, what Torah draws is the inner level, and of it the verse says “All desirable things cannot compare to it”: as the Talmud explains, not even the “desires of Heaven,” the mitzvos, compare to Torah study.




Section 6 · ¶33–38
Two crowns and the refinement of sparks
33ה ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] כשם שא״א לעולם בלא רוחות160 כך א״א כו׳. והיינו שצריך להיות המשכת הרצון בקיום והשתלשלות העולמות.
5. And with this will be understood the saying of our Sages, of blessed memory: “Just as the world cannot be without winds, so it cannot be,” etc. That is, there must be a drawing down of the will (ratzon) into the existence and the chain of descent (hishtalshelus) of the worlds.
Section 5 applies the principle to a saying of the Sages: just as the world cannot exist without winds, it cannot exist without Israel. The reason is that G-d’s will must continually be drawn into the existence and the chain of descent of the worlds, and Israel are the ones who draw it.


כי הרצון פשוט שעלה ברצונו לברוא את העולם. זה היה אותו הפעם בתורת נדבה בלתי העלאת מ״ן [מיין נוקבין]. אבל אחר בריאת האדם צ״ל לעבדה ולשמרה161 להעלות מ״ן [מיין נוקבין] להמשיך הרצון.
For the simple will, that it arose in His will to create the world, was at that time as a free gift, without an elevation of mayin nukvin; but after the creation of man there must be “to work it and to guard it,” to raise mayin nukvin to draw down the will.
The first, simple will to create the world came as a free gift, with no arousal from below. Since the creation of man, whose task is “to work it and to guard it,” mayin nukvin must be raised from below to draw that will down.




34והיינו ע״י התורה והמצות שעי״ז ממשיכים ב׳ כתרים לז״א ולנוקבא שהוא בחי׳ הרצון להיות עולם האצילות ובי״ע כו׳.
This is through the Torah and the mitzvos, for through them one draws down two crowns, to Z’eir Anpin and to Nukva, which are the level of the will that there be the World of Atzilus and Beriah, Yetzirah and Asiyah, etc.
This is done through Torah and mitzvos, which draw two crowns, one for Z’eir Anpin and one for Nukva: the will that there be the World of Atzilus and the three lower worlds.


וזהו א״ת [אל תקרי] בניך אלא בוניך162 שעוסקים בבנינו של עולם.163164 וזהו ג״כ ענין העסק בתורה שבכתב ושבע״פ [ושבעל פה] בליל שבועות שממשיכים הכתר לזו״נ [לזעיר אנפין ונוקבא] כמ״ש בפע״ח [בפרי עץ חיים].165166
And this is [the meaning of] “Do not read ‘your children’ (banayich) but ‘your builders’ (bonayich),” for they are occupied with the building of the world. And this is also the matter of occupation with the Written and the Oral Torah on the night of Shavuos, by which one draws the Keser to Z’eir Anpin and Nukva, as is written in Pri Etz Chaim.
The Sages read “your children” (banayich) as “your builders” (bonayich), because Torah scholars are engaged in building the world. Pri Etz Chaim explains that the custom of studying the Written and Oral Torah through the night of Shavuos draws the Keser to Z’eir Anpin and Nukva.




35והוא עד״מ העטרה והכתר שעושין למלך ב״ו [בשר ודם] מזהב ואבנים טובות שיש בה שני דברים הא׳ עצם וגוף הזהב ואבנים טובות. הב׳ מה שמתקנים אותם להיות נקבעים בציור והידור היותר נאות בהכתר והעטרה.
It is like, by way of analogy, the diadem and crown made for a king of flesh and blood from gold and precious stones, in which there are two things: first, the substance and body of the gold and precious stones; second, that they are fashioned to be set in the most fitting design and splendor in the crown and diadem.
The Alter Rebbe compares this to a king’s crown made of gold and precious stones. Two things go into it: the materials themselves, and the craft that sets them in the most beautiful design.




36וכמו כן יובן על דרך משל זה למעלה אשר בהמשכת הכתר יש ג״כ ב׳ בחינות דהיינו תורה ומצות.
In the same way will be understood, by way of this analogy, Above: in the drawing down of the Keser there are also two aspects, namely Torah and mitzvos.
Likewise above, the drawing of the Keser has two parts, which correspond to the mitzvos and the Torah.


כי ע״י המצות נעשה בירורי רפ״ח ניצוצים שנמשלו לעצם האבנים טובות שיקרותן הוא לפי שהוא דבר הפלא שהאבן שהוא דומם יהיה מאיר.
For through the mitzvos come about the refinements of the 288 sparks, which are likened to the substance of the precious stones, whose preciousness is because it is a wondrous thing that a stone, which is inanimate, should shine.
The mitzvos refine the 288 sparks, which are like the precious stones themselves. A gem is precious because it is a marvel: a stone, an inanimate thing, gives off light.


כך הוא ענין בירור הרפ״ח ניצוצים מק״נ [מקליפת נוגה] שנפלו מאד למטה וע״י הבירור מאירים מאד ע״י שרשן הנעלה
So is the matter of the refinement of the 288 sparks from kelipas nogah, which fell very far down, and through the refinement they shine greatly by virtue of their lofty root.
So the sparks, which fell very low into kelipas nogah, shine brightly once they are refined, because their root is so lofty.


אך עכ״ז [עם כל זה] כדי שיעלו להיות בבחי׳ כתר זהו דייקא ע״י התורה שהיא בחי׳ חכמה איך ומה יהיה בירורם ועלייתם כי בחכמה אתברירו.
Yet even so, for them to rise to be at the level of Keser, this is specifically through the Torah, which is the level of Chochmah: how and what their refinement and ascent will be, for “through Chochmah they are refined.”
Yet for the sparks to rise and become a crown, the Torah is needed. As Chochmah, it determines how and in what way they are refined and raised, for “through Chochmah they are refined”; this is the craftsmanship that sets the stones.




37וזהו שבכל ימי הספירה הוא בירור רפ״ח ניצוצים כנודע מענין עומר שעורים מאכל בהמה שם ב״ן [שם ב״ן] כו׳
And this is why in all the days of the Counting [of the Omer] there is the refinement of the 288 sparks, as is known from the matter of the Omer of barley, animal food, the Name Ban, etc.;
During the forty-nine days of counting the Omer the 288 sparks are refined. The Omer offering is of barley, animal food, and בהמה (“animal”) has the numerical value of the Name Ban, 52, the level of what is to be refined.


ואח״כ בליל שבועות עוסקים בתשב״כ [בתורה שבכתב] ותשבע״פ [ותורה שבעל פה] שבאמרו שכך כשר ואם לא כן פסול וכן בטהור וטמא אסור ומותר חייב וזכאי כו׳
and afterwards, on the night of Shavuos, one occupies oneself with the Written Torah and the Oral Torah, in which one says that so it is fit and if not it is unfit, and likewise with pure and impure, forbidden and permitted, liable and exempt, etc.;
Then, on the night of Shavuos, one studies the Written and Oral Torah, which rule what is fit or unfit, pure or impure, forbidden or permitted, liable or exempt.


דהיינו שבאופן זה דייקא יעלו הניצוצים ולא באופן אחר זהו ענין ציור הכתר והעטרה עד״מ והיינו ע״י התורה כו׳.
that is, that specifically in this way the sparks will ascend and not in another way: this is the matter of the design of the crown and diadem, by way of analogy, and this is through the Torah, etc.
Those rulings determine that the sparks rise in this way and no other: this is the design of the crown in the analogy, and it comes through the Torah.


אך היסוד והשרש לכ״ז [לכל זה] הוא הקדוש הא׳ שהוא בחי׳ השרפים שהוא בחינת העלאת מ״ן [מיין נוקבין] במס״נ [במסירות נפש] בק״ש [בקריאת שמע] שעי״ז הוא עליית הו׳ דקדוש שהוא ז״א דאצילות בקדש שהוא ח״ע [חכמה עילאה] לייחד מוחין דאו״א [דאבא ואימא].
But the foundation and root of all this is the first Kadosh, which is the level of the Seraphim, the elevation of mayin nukvin through self-sacrifice (mesirus nefesh) in the Shema, through which is the ascent of the vav of Kadosh, which is Z’eir Anpin of Atzilus, into Kodesh, which is the higher Chochmah (Chochmah Ila’ah), to unite the mochin of Abba and Imma.
But the foundation of it all is the first Kadosh of the Seraphim: the self-sacrifice of the Shema, which raises the vav of Kadosh, Z’eir Anpin of Atzilus, into Kodesh, the higher Chochmah, to unite the mochin of Abba and Imma.




38ובחכמה דייקא אתברירו נמצא עי״ז דייקא עיקר שלימות בירור הרפ״ח ניצוצים ואז יכולים להמשיך מהם ועל ידם הכתר לע״ס [לעשר ספירות] דתיקון.
And it is specifically “through Chochmah that they are refined”; so it is specifically through this that the essential completion of the refinement of the 288 sparks comes about, and then one can draw from them and through them the Keser to the Ten Sefiros of Tikkun.
Since the sparks are refined specifically through Chochmah, the union reached by the first Kadosh is what completes their refinement, and only then can the Keser for the ten Sefiros of Tikkun be drawn from them.


וכאשר למטה מעלים מ״ן [מיין נוקבין] במס״נ [במסירות נפש] כמ״כ [כמו כן] נעשה למעלה שמתעלה הוא״ו דקדוש בקדש להמשיך יחוד העליון דאו״א [דאבא ואימא].
And when below one raises mayin nukvin through self-sacrifice (mesirus nefesh), so too it comes about Above that the vav of Kadosh rises into Kodesh, to draw down the supernal union of Abba and Imma.
Self-sacrifice below and the rising of the vav above correspond: when a person raises mayin nukvin below, the vav rises into Kodesh above and draws down the supernal union of Abba and Imma.


וכן להפך מלמעלה למטה שכשמתעלה למעלה הו׳ בקדש כו׳ כמ״כ [כמו כן] נעשה למטה כו׳. וכמ״ש בביאור ע״פ ואהיה אצלו אמון בענין יעקב חבל נחלתו167 כו׳. (ועמ״ש סד״ה שה״ש [שיר השירים]):
And so in reverse, from above to below: when Above the vav rises into Kodesh, etc., so too it comes about below, etc. As is written in the explanation of the verse “And I was beside Him as a nursling,” on the matter of “Yaakov is the rope of His inheritance,” etc. (And see what is written at the end of the discourse beginning “The Song of Songs.”)
It also works the other way, from above to below. The maamar on “And I was beside Him as a nursling” explains this through “Yaakov is the rope of His inheritance,” a rope that links the two ends.




Section 7 · ¶39–42
The crown with which his mother crowned him
39ו והנה עפ״ז [על פי זה] י״ל [יש לומר] פי׳ הפסוק צאינה וראינה168 כו׳ בעטרה שעטרה לו אמו והוא ע״ד מ״ש במדרש פ׳ קדושים169 ס״פ כ״ד בענין ג״פ [ג׳ פעמים] קדוש.
6. Now, according to this one may explain the verse “Go forth and see,” etc., “the crown with which his mother crowned him.” It is along the lines of what is said in the Midrash on Parshas Kedoshim, at the end of section 24, on the matter of the three times Kadosh:
Section 6 applies all this to the verse “Go forth and see, daughters of Zion, King Shlomo with the crown with which his mother crowned him.” The Midrash on Kedoshim speaks of the three times Kadosh as three crowns.


משל לבני מדינה שעשו שלש עטרות למלך.170 מה עשה המלך הניח בראשו אחת ושתים בראש בניו כך בכל יום העליונים מכתירים לפני הקב״ה שלש קדושות ואומרים קדוש קדוש קדוש.
“A parable of the people of a province who made three crowns for the king. What did the king do? He placed one on his own head and two on the heads of his sons. So every day the supernal beings crown before the Holy One, blessed be He, three sanctifications, saying ‘Kadosh, Kadosh, Kadosh.’
In the Midrash’s parable, the people of a province made three crowns for the king; he put one on his own head and two on his sons’ heads. So the angels crown G-d each day with a threefold “Kadosh.”


מה הקב״ה עושה. נותן בראשו אחת ושתים בראשן של ישראל הה״ד [הדא הוא דכתיב] כי קדוש אני והתקדשתם והייתם קדושים171 עכ״ל [עד כאן לשונו].
What does the Holy One, blessed be He, do? He puts one on His own head and two on the heads of Israel, as it is written, ‘For I am holy,’ ‘and you shall sanctify yourselves, and you shall be holy.’” End of quote.
G-d keeps one crown for Himself and gives two to Israel, as the verses “For I am holy” and “you shall sanctify yourselves and be holy” show. A Kehot note, citing the maamar VeNikdashti of 5725, observes that the Midrash as printed reads differently, but the Alter Rebbe counts the two crowns as “sanctify yourselves” and “be holy.”


פי׳ העטרה הא׳ שהקב״ה נותן בראשו הוא בחי׳ המשכת הכתר עליון דאצילות שלמעלה גם מהחכמה עילאה הנקרא ראשו עד״מ ונק׳ כתר זה רעוא דכל רעוין172
The meaning: the first crown, which the Holy One, blessed be He, puts on His own head, is the level of the drawing down of the supernal Keser of Atzilus, which is above even the higher Chochmah, which is called “His head,” by way of analogy; and this Keser is called “the will of all wills,”
The one crown on G-d’s own head is the supernal Keser of Atzilus, above even the higher Chochmah, which is figuratively “His head.” This Keser is called “the will of all wills,” the innermost will.


והוא נמשך ע״י קדוש א׳ דהשרפים שהוא בחי׳ למס״נ [למסירות נפש] באחד שעי״ז ממשיכים יחוד או״א [אבא ואימא] אשר המשכה זו הוא ממקורא דכולא ממש ומשם נמשך במוחין דאו״א [דאבא ואימא] וזהו ענין נותן בראשו אחת.
and it is drawn down through the first Kadosh of the Seraphim, which is the level of self-sacrifice (mesirus nefesh) in Echad, through which one draws down the union of Abba and Imma; for this flow is from “the source of all” itself, and from there it is drawn into the mochin of Abba and Imma. And this is the matter of “He puts one on His own head.”
It is drawn down through the first Kadosh of the Seraphim, the self-sacrifice of “Echad,” which brings about the union of Abba and Imma, a flow from the source of all, from which it is drawn into the mochin of Abba and Imma. This is the crown He “puts on His own head.”




40והשתים שנותן בראשן של ישראל היינו המשכת הב׳ כתרים לזו״נ [לזעיר אנפין ונוקבא] שנמשכים ע״י התורה והמצות כנ״ל.
And the two that He puts on the heads of Israel are the drawing down of the two crowns to Z’eir Anpin and Nukva, which are drawn through the Torah and the mitzvos, as mentioned above.
The two crowns G-d gives Israel are the two Kesarim drawn to Z’eir Anpin and Nukva through Torah and mitzvos, the second and third Kadosh.


ועיין בפי׳ הרמ״ז [הרב משה זכות] בזהר ר״פ שלח173 דקנ״ט ע״א גבי תלת עלמין אית ליה לקב״ה [לקודשא בריך הוא]174 מה שפי׳ שם בענין ג׳ פעמים קדוש. והוא קרוב למשנ״ת [למה שנתבאר] כאן.
And see the commentary of the Ramaz on the Zohar, at the beginning of Parshas Shelach, folio 159, side a, regarding “The Holy One, blessed be He, has three worlds,” what he explains there on the matter of the three times Kadosh; and it is close to what has been explained here.
The Ramaz, in his commentary on the Zohar in Shelach, explains the Zohar’s “The Holy One, blessed be He, has three worlds” in terms of the three times Kadosh, and the Alter Rebbe notes that this is close to what he has explained here.




41והנה מבואר במ״א דמה שכנס״י [שכנסת ישראל] נק׳ אמי זהו ע״י מס״נ [מסירות נפש] באחד שמשם מקור התורה ועי״ז הוא ממשיך גילוי התורה.
Now, it is explained elsewhere that the Congregation of Israel (Knesses Yisrael) is called “My mother” through self-sacrifice (mesirus nefesh) in Echad, from where is the source of the Torah; and through this it draws down the revelation of the Torah.
The Congregation of Israel is called “My mother” because of its self-sacrifice in “Echad”: there is the source of the Torah, and by it Israel draw down the Torah’s revelation.


ולכן נק׳ אמי אם הבנים175 שהיא היא המוליד הגילוי כו׳. ולכן נאמר בעטרה שעטרה לו אמו פי׳ שעטרה לו
Therefore it is called “My mother,” “the mother of children,” for it is what gives birth to the revelation, etc. And therefore it is said, “the crown with which his mother crowned him”: that is, “with which she crowned him”
So Israel is called “My mother,” “the mother of children,” the one who gives birth to revelation. Hence the verse speaks of “the crown with which his mother crowned him.”


היינו העטרה האחת שנותן בראשו וע״ז אמר הפייט176 יוקדש באחת משלש קדושות היא האחת המיוחדת שנמשך מבחי׳ כשנק׳ כנס״י [כנסת ישראל] אמי כנ״ל.
is the one crown that He puts on His own head. And of this the liturgical poet said, “He shall be sanctified with one of three sanctifications”: this is the one, the unique one, which is drawn from the level at which the Congregation of Israel is called “My mother,” as mentioned above.
That is the one crown G-d places on His own head. The liturgical poet of the Rosh Hashanah prayers says G-d is sanctified “with one of three sanctifications”: the unique one, drawn from the level at which Israel is called “My mother.”




42וע״ש [ועל שם] הב׳ עטרות שנותן בראשן של ישראל דהיינו ע״י המצות והתורה נק׳ בתי ואחותי. וכמ״ש במ״א ע״פ רני ושמחי בת177 כו׳.
And on account of the two crowns that He puts on the heads of Israel, that is, through the mitzvos and the Torah, it is called “My daughter” and “My sister,” as is written elsewhere on the verse “Sing and rejoice, O daughter,” etc.
Through the two crowns given to Israel, by mitzvos and Torah, the Congregation of Israel is called “My daughter” and “My sister,” names that belong to the two lower crowns, as “My mother” belongs to the highest; a maamar on “Sing and rejoice, O daughter of Zion” discusses this.


ולכן נאמר על עטרה זו שנותן בראשו צאינה וראינה. פי׳ צאינה מהכלי והגבול בבחינת בכל מאדך בלי גבול וע״ד מה שנת׳ [שנתבאר] במ״א בביאור ענין שם מ״ב שבפ׳ ראשונה דק״ש [דקריאת שמע] שעי״ז ממשיכים עטרה זו כו׳
Therefore it is said of this crown that He puts on His own head, “Go forth and see.” The meaning of “Go forth” is: from the vessel and the limit, in the manner of “with all your might,” without limit; and along the lines of what is explained elsewhere in the explanation of the matter of the Name of forty-two [letters] in the first section of the Shema, through which one draws down this crown, etc.,
That is why the verse says “Go forth and see” of the crown on G-d’s own head: “go forth” from every vessel and limit, with the love “with all your might” that has no limit. The Name of forty-two letters, which the Kabbalists find in the first section of the Shema, draws this crown.


כנ״ל וגם כמ״ש במ״א דפי׳ צאינה היינו מן הלבושים שהנשמה מלובשת בג״ע [בגן עדן] כי היא למעלה מכח החכמה וההשגה כו׳ ע״ש:
as mentioned above. And also as is written elsewhere, that the meaning of “Go forth” is from the garments in which the soul is clothed in Gan Eden, for it is above the power of wisdom and comprehension, etc.; see there.
Another explanation, given elsewhere, is that “go forth” means leaving even the garments in which the soul is clothed in Gan Eden, for this crown is above wisdom and comprehension.



In one’s avodah
Torah and mitzvos have their full effect only when built on the self-sacrifice of the Shema, which the maamar calls the foundation and root of all; through it a person draws new light from the Infinite One. Torah study must be done in self-nullification, without making “a void” of self-importance, and the physical mitzvos are to be valued because, being lowest, they are rooted highest.
Questions for discussion
	Why does the word Kadosh, with a vav, describe a higher state than Kodesh alone, and what does the vav stand for?
	Why can Torah and mitzvos draw down the union of Z’eir Anpin and Nukva but not, by themselves, the union of Abba and Imma?
	How does the analogy of a teacher’s thought and speech explain why every revelation is a contraction for G-d?
	In what sense is Torah study higher than the practical mitzvos, and in what sense are the mitzvos higher?
	How do the three crowns of the Midrash correspond to the three Kedushos and to the names “My mother,” “My daughter” and “My sister”?

Sources and references
Notes
Paragraph 1
1לבאר הדברים
The note gives two other transcripts of this maamar as the Alter Rebbe delivered it in 5563: one recorded by his son, the Mitteler Rebbe, and one recorded by his son Rabbi Moshe.
Kehot’s noteבסה״מ תקס״ג ע׳ שעד הנחת כ״ק אדמו״ר האמצעי. שם ע׳ שסו הנחת הר״מ בן כ״ק אדה״ז. ביאור באוה״ת ויקרא-ג ע׳ תתכט. ושם ע׳ תתלד קיצור מהביאור.
2“You shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel; I am Havayah who sanctifies you.” The whole maamar is built on this verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3ג׳ כתות מלאכים כת אחת אומרת קדוש
Rav Chananel in the name of Rav: three groups of ministering angels sing every day; in the Talmud’s conclusion, one says “Holy,” one says “Holy, holy,” and one says “Holy, holy, holy is Havayah of hosts.” The Talmud there also teaches that the angels do not sing above until Israel sing below.
Chullin 91b:14–15חולין צ״א ב:י״ד-ט״ו
מסייע ליה לרב חננאל אמר רב דאמר רב חננאל אמר רב שלש כתות של מלאכי השרת אומרות שירה בכל יום אחת אומרת קדוש ואחת אומרת קדוש ואחת אומרת קדוש ה׳ צבאות מיתיבי חביבין ישראל לפני הקב״ה יותר ממלאכי השרת שישראל אומרים שירה בכל שעה ומלאכי השרת אין אומרים שירה אלא פעם אחת ביום ואמרי לה פעם אחת בשבת ואמרי לה פעם אחת בחודש ואמרי לה פעם אחת בשנה ואמרי לה פעם אחת בשבוע ואמרי לה פעם אחת ביובל ואמרי לה פעם אחת בעולם
Wikisource Talmud Bavli (CC-BY-SA)
4קדוש קדוש
“And one called to another and said: Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” This is the Kedushah the three groups divide between them; the speakers in the vision are the Seraphim of the verse before.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ברע״מ פ׳ אמור דצ״ג ע״א
The note records that this passage of the Raaya Mehemna is also copied in Or HaTorah on Nach (the Prophets and Writings), vol. 2, p. 960.
Kehot’s noteנעתק גם באוה״ת נ״ך-ב ע׳ תתקס.
6קדש איהו סטר עלאה
The Raaya Mehemna on “And I shall be sanctified” explains the three times Kadosh: the supernal side, the beginning of all levels, is called Kodesh; when its light shines into the middle a vav is inscribed in it and it is called Kadosh. The Alter Rebbe builds the maamar on this passage.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 2
7סלקי מתתא לעילא יקרא עילאה עד דאסתלק ו׳ רזא דשמים עלאין לעילא
The Raaya Mehemna: as the angels on high sanctify, so do Israel below, and when Israel sanctify they raise the supernal glory until the vav, the secret of the supernal heavens, ascends; then Kodesh shines in it and it is called Kadosh.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 3
8ופי׳ בפע״ח
In Tazria the Alter Rebbe brings this same Pri Etz Chaim passage: Tiferes, called vav, rises and receives illumination from supernal Chochmah, called Kodesh, and so is called Kadosh.
Kehot’s noteמובא גם לעיל כג, ד. נעתק גם באוה״ת נ״ך-ב ע׳ תתקס.
9והנה ענין קדוש הוא כי תחלה עולה סוד ו׳ של תפארת לקבל הארה מחכמה הנקרא קדש ונעשה קדוש
On the Kedushah of Yotzer: first the secret of the vav of Tiferes rises to receive illumination from Chochmah and becomes Kadosh; then it spreads to Tiferes and the second Kadosh is formed there; then into Yesod for the third, and from there into Malchus. The Alter Rebbe quotes it nearly word for word.
Pri Etz Chaim, Gate of the Recitation of the Shema 2:3פרי עץ חיים, שער הקריאת שמע ב׳:ג׳
… ימלוך - בסוד הדעת. והנה ענין קדוש, הענין הוא, כי תחלה עולה סוד ו׳ של ת״ת לקבל הארה מחכמה הנקרא קדוש, ונעשה קדוש. ואח״כ מתפשט עד הת״ת, בסוד הקדוש העליון ונעשה שם קדוש ב׳, ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳. נמצא, כי לעולם סוד קדוש, פירוש קדש ו׳. ובקדוש ג׳, אנו מחברים יסוד עם נ״ה, וזה הוא ה׳ צבאות נה״י. ומשם מתפשט במלכות הנקרא מלא כל הארץ כבודו, והרי נתקדשה בסוד חכמה:
Pri Etz Chaim (Public Domain)
10ואינון שמים תייבין לדוכתייהו
The Raaya Mehemna: afterwards that supernal light shines upon the throne, which is the heavens, and those heavens return to their places and settle in that light, and then it is called Kadosh, the second time.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 4
11ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳ כו׳ ומשם מתפשט במל׳
The end of the Pri Etz Chaim passage on the Kedushah of Yotzer: the light spreads into Yesod and the third Kadosh is formed there, and from there into Malchus, called “the whole earth is full of His glory.”
Pri Etz Chaim, Gate of the Recitation of the Shema 2:3פרי עץ חיים, שער הקריאת שמע ב׳:ג׳
… והנה ענין קדוש, הענין הוא, כי תחלה עולה סוד ו׳ של ת״ת לקבל הארה מחכמה הנקרא קדוש, ונעשה קדוש. ואח״כ מתפשט עד הת״ת, בסוד הקדוש העליון ונעשה שם קדוש ב׳, ואח״כ מתפשט ביסוד ונעשה שם קדוש ג׳. נמצא, כי לעולם סוד קדוש, פירוש קדש ו׳. ובקדוש ג׳, אנו מחברים יסוד עם נ״ה, וזה הוא ה׳ צבאות נה״י. ומשם מתפשט במלכות הנקרא מלא כל הארץ כבודו, והרי נתקדשה בסוד חכמה:
Pri Etz Chaim (Public Domain)
12ברע״מ
The note places this passage of the Raaya Mehemna (as Zohar III, 96a) and points to the Mitteler Rebbe’s discussion of it in his maamarim on Vayikra, vol. 2, p. 621.
Zohar III, 96aזח״ג צו, א
Kehot’s noteזח״ג צו, א. ובמאמרי אדהאמ״צ ויקרא-ב ע׳ תרכא.
13לבתר נחית ההוא נהירו עד דנטיל כולא חד צדיק עילאה דרגא יקירא לקדשא כולא לתתא
The Raaya Mehemna: afterwards that light descends until one supernal Tzaddik, a precious level, takes it all to sanctify everything below, and since he takes it all he is called Kadosh, the third time.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
14מ״ש בע״ח שלצורך יחוד או״א
In his explanation of the mitzvah of sanctifying G-d’s Name, the Tzemach Tzedek gives the source of this teaching of the Arizal as Pri Etz Chaim, Shaar Nefilas Apayim, chapter 4.
Kehot’s noteבדרך מצותיך מצות קדוש השם נסמן לפע״ח ש׳ נפ״א פ״ד ה״ו. וראה ג״כ ע״ח שט״ל דרוש י, יא. לקו״ת נשא כב, א. תו״א מקץ לה, ד. לקו״ת אמור לב, ד ובכ״מ. — הערת כ״ק אדמו״ר בסה״מ תש״ג ע׳ 168. בסה״מ תקס״ג ובמאמרי אדהאמ״צ ויקרא-ב ע׳ תרכא: בכאריז״ל.
15מ״ש בע״ח שלצורך יחוד או״א צ״ל העלאת מ״ן במס״נ ממש בק״ש
There are two unions in Atzilus, of Chochmah and Binah and of Tiferes and Malchus, and neither is possible without mayin nukvin; the mayin nukvin of Binah are the righteous who give themselves over to sanctify G-d’s Name, as we do in the Shema. The Kehot note gives this as the place of the Arizal’s teaching, following the Tzemach Tzedek’s Derech Mitzvosecha.
Pri Etz Chaim, Gate of Putting Down the Head 4:2–5פרי עץ חיים, שער נפילת אפים ד׳:ב׳-ה׳
16ולצורך יחוד זו״נ סגי בהעלאת מ״ן ע״י התומ״צ
The Rebbe Rashab explains that this does not mean that Torah and mitzvos reach only the union of Z’eir Anpin and Nukva; they reach higher too, only what they draw is not new light but light that has already been drawn down.
Kehot’s noteואין הכוונה בחי׳ יחוד זו״נ לבד אלא גם למעלה מזה רק שאינו בחי׳ אור חדש כ״א מה שכבר נמשך כו׳ — סה״מ תרס״ו ע׳ תקלב.
17אפי׳ מי שתורתו אומנתו מפסיק לק״ש
Companions occupied in Torah stop for the Shema but not for prayer; Rabbi Yochanan says this applies to those like Rabbi Shimon bar Yochai and his colleagues, whose Torah was their occupation.
Shabbat 11aשבת י״א א
Kehot’s noteשבת יא, א. ולהעיר מירוש׳ ברכות א, ה.
18גדול הקורא ק״ש בעונתה
Rabbi Mani: one who recites the Shema in its time is greater than one who occupies himself with Torah, as the Mishnah implies by saying that one who recites it later loses nothing, like one who reads in the Torah.
Berakhot 10b:36–37ברכות י׳ ב:ל״ו-ל״ז
אָמַר רַבִּי מָנִי: גָּדוֹל הַקּוֹרֵא קְרִיאַת שְׁמַע בְּעוֹנָתָהּ יוֹתֵר מֵהָעוֹסֵק בַּתּוֹרָה. מִדְּקָתָנֵי: הַקּוֹרֵא מִכָּאן וְאֵילָךְ לֹא הִפְסִיד כְּאָדָם הַקּוֹרֵא בַּתּוֹרָה. מִכְּלַל דְּקוֹרֵא בְּעוֹנָתָהּ — עָדִיף. מַתְנִי׳ בֵּית שַׁמַּאי אוֹמְרִים: בָּעֶרֶב — כָּל אָדָם יַטֶּה וְיִקְרָא. וּבַבֹּקֶר יַעֲמוֹד, שֶׁנֶּאֱמַר: ״וּבְשָׁכְבְּךָ וּבְקוּמֶךָ״.
R. Manni said : Greater is he who reads the Shema' in its proper time than one who occupies himself with Torah ; for the Mishnah states : He who reads from that time onward incurs no loss, he is regarded as one reading in the Torah ; hence it is to be deduced that he who reads [the Shema'] in its proper time is superior. MISHNAH III Bet Shammai say : In the evening a man should recline and read [the Shema'], and in the morning he should stand …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות י, ב.
19שבלק״ת פ׳ בראשית
The note locates the Arizal’s teaching in his Taamei HaMitzvos (Bereishis, the section beginning “Sod Metziyus”) and points to Sh’lach, where the Alter Rebbe brings it: mem-tzadi of mitzvah are yud-hei in Atbash, with vav-hei forming the Name Havayah, so the mitzvos are called the 248 limbs of the King.
Kehot’s noteבטעה״מ ד״ה סוד מציאות, פיסקא נ״ל כי הנה. ראה לקמן פ׳ שלח מו, א.
20ולא תחללו
In Vayikra the Alter Rebbe makes the same reading: Torah study must be without a sense of separate selfhood, in self-nullification before G-d’s will and wisdom, as “You shall not profane” means not to make a void, a concealment of the Infinite Light, for G-d does not dwell with one who is full of himself.
Leviticus 4:4ויקרא ד׳:ד׳
וְהֵבִיא אֶת־הַפָּר אֶל־פֶּתַח אֹהֶל מוֹעֵד לִפְנֵי ה׳ וְסָמַךְ אֶת־יָדוֹ עַל־רֹאשׁ הַפָּר וְשָׁחַט אֶת־הַפָּר לִפְנֵי ה׳
And he shall bring the bullock unto the door of the tent of meeting before the L-RD; and he shall lay his hand upon the head of the bullock, and kill the bullock before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לעיל ויקרא ד, ד.
21ולא תחללו
“And you shall not profane My holy Name, and I shall be sanctified in the midst of the children of Israel.” The Alter Rebbe reads תחללו as related to חלל, a void: Torah study without self-nullification leaves an empty space from which G-d’s light withdraws.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22גם תורה אין לו
Rabbi Yosi: whoever says he has only Torah has only Torah, and the Talmud concludes that he does not even have Torah. The Alter Rebbe applies this to Torah study that lacks self-nullification.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות קט, ב.
23שקיום התורה ומצותיה תלוי בזה שיזכור תמיד ענין מסירת נפשו לה׳ על יחודו שיהיה קבוע בלבו תמיד ממש
Tanya explains why Moshe commanded the Shema twice daily: the keeping of the Torah and its mitzvos depends on always remembering one’s self-sacrifice for G-d’s unity, fixed in the heart day and night, for by this one can always overcome the evil inclination.
Tanya, Likkutei Amarim 25:15תניא, חלק ראשון; ליקוטי אמרים כ״ה:ט״ו
… שָׁמַיִם בִּמְסִירַת נֶפֶשׁ, וַהֲלֹא הִבְטִיחַ לָהֶם: ״פַּחְדְּכֶם וּמוֹרַאֲכֶם יִתֵּן ה׳ וְגוֹ׳״; אֶלָּא, מִשּׁוּם שֶׁקִּיּוּם הַתּוֹרָה וּמִצְוֹתֶיהָ, תָּלוּי בָּזֶה שֶׁיִּזְכּוֹר תָּמִיד עִנְיַן מְסִירַת נַפְשׁוֹ לַה׳ עַל יִחוּדוֹ, שֶׁיִּהְיֶה קָבוּעַ בְּלִבּוֹ תָּמִיד מַמָּשׁ, יוֹמָם וָלַיְלָה לֹא יָמִישׁ מִזִּכְרוֹנוֹ, כִּי, בָּזֶה יוּכַל לַעֲמוֹד נֶגֶד יִצְרוֹ לְנַצְּחוֹ תָּמִיד בְּכָל עֵת וּבְכָל שָׁעָה, – כַּנִּזְכָּר לְעֵיל:
Kehot Publication Society (CC-BY-NC)
24יחוד או״א המשכת אור חדש
The note points to two places in Or HaTorah that discuss the union of Abba and Imma as the drawing down of new light.
Kehot’s noteראה אוה״ת בראשית-ד דף תשכ״ז, ב. דברים-ה ע׳ ב׳עב. בסה״מ תרנ״ז ע׳ קעח מציין ”ע״ח שער הזיווגים פ״א וב׳, ושער מוחין דצלם פ״ב ושער דרושי מ״ן ומ״ד דרוש ז” ע״ש. נזכר בד״ה והי׳ אור הלבנה תרנ״ד ע׳ קכה.
25בלקו״ת פ׳ וירא
The passage of the Arizal’s Likkutei Torah on Vayera referred to here is copied in Or HaTorah, Vayikra, vol. 3, p. 829, where the Tzemach Tzedek’s explanation of this maamar begins.
Kehot’s noteנעתק באוה״ת ויקרא-ג ע׳ תתכט.
26“A song of ascents: Out of the depths I have called You, Havayah.” The Zohar reads “the depths” as the supernal depth in which all blessing is gathered.
Psalms 130:1תהילים ק״ל:א׳
שִׁיר הַמַּעֲלוֹת מִמַּעֲמַקִּים קְרָאתִיךָ ה׳
A Song of Ascents. Out of the depths have I called Thee, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27כד עתיקא סתימא דכל סתימין בעי לזמנא ברכאן לעלמין אשרי כולא ואכליל כולא בהאי עמיקא עילאה
Rabbi Chizkiyah: when the Ancient One, most hidden of all, wishes to prepare blessings for the worlds, He places and includes everything in this supernal depth, and from it the well and all the streams are filled; one who prays should intend to draw blessing from that depth of all.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
28ת״ח בית פרעה
“Come and see: the house of Pharaoh” is the house from which all lights and lamps are uncovered and revealed; whatever was hidden is revealed from there.
Zohar, Vayigash 10:99–11:108ספר הזהר, ויגש י׳:צ״ט-י״א:ק״ח
Prayer consists in another voice attached to the voice which is heard. It thus behoves man to pray silently, to pray with that voice that is inaudible. It is thus written: “and the voice (veha-qol=and the report, lit. the voice) was heard”, where the term qol is written defectively, without a vau, pointing to the inaudible voice, like that of Hannah’s prayer, of which it is written: “but her voice could not be heard” (I Sam. 1, 13). The prayer which the Holy One, blessed be He, accepts is that …
The Zohar; London, Soncino Press, 1933 (Public Domain)
29ועמ״ש . . גבי פסח
The discussion “regarding Pesach” is the Siddur’s discourse on “We were slaves” (Avadim Hayinu) from the Haggadah, where “And Havayah our G-d brought us out” is explained.
Kehot’s noteסידור ד״ה עבדים היינו. אוה״ת שמיני ע׳ כט.
30ועוי״ל הטעם . . או״א שהלבישו
This further reason, that in Chochmah and Binah the encompassing light binds with the filling light, is brought in Or HaTorah in these two places.
Kehot’s noteמובא באוה״ת ויקרא-ג, ע׳ תשסא. ואתחנן ע׳ תז.
31סד״ה שימני כחותם
The note suggests the reference is to the explanation of “Set me as a seal” in Shir HaShirim, 47a.
Kehot’s noteאולי הכוונה ללקו״ת שה״ש מז, א.
32“Set me as a seal upon your heart, as a seal upon your arm.” The name of a discourse the Alter Rebbe refers to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33בד״ה מה יפו פעמיך
The maamar “How beautiful are your steps” explains that through self-sacrifice the union of the encompassing light within the filling light is revealed, and the soul, as “one” included in the One, rises to Imma, Binah, so that all of hishtalshelus is raised to its source.
Kehot’s noteלקו״ת שה״ש מג, ב ואילך.
34“How beautiful are your steps in sandals, O daughter of nobles.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 7:2שיר השירים ז׳:ב׳
מַה־יָּפוּ פְעָמַיִךְ בַּנְּעָלִים בַּת־נָדִיב חַמּוּקֵי יְרֵכַיִךְ כְּמוֹ חֲלָאִים מַעֲשֵׂה יְדֵי אׇמָּן:
How beautiful are thy steps in sandals, O prince’s daughter! The roundings of thy thighs are like the links of a chain, The work of the hands of a skilled workman.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35הראיני את מראיך
“My dove in the clefts of the rock … show me your appearance, let me hear your voice.” The verse of another explanation the Alter Rebbe refers to.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36בד״ה פתח אליהו
The discourse explains the tzimtzum: the light was withdrawn into its source so that it remains there only in potential, and this is called an empty space, empty of revealed light, while the source itself, the Infinite One, is unaffected by the tzimtzum.
Kehot’s noteתו״א יד, ב.
37חד לא בחושבן
Patach Eliyahu: “Master of the worlds, You are One, but not in number.” G-d’s oneness is not the first of a series, so nothing proceeds from Him by a continuous chain.
Tikkunei Zohar 17a:9תקוני הזהר י״ז א:ט׳
פתח אליהו ואמר רבון עלמין דאנת הוא חד ולא בחשבן.
Constantinople, 1740 (CC-BY-NC)
Paragraph 6
38והחכמה מאין תמצא
“And wisdom, from where shall it be found, and where is the place of understanding?” Chassidus reads מאין as “from ayin,” nothingness: Chochmah comes from what is above intellect.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
39“For the matter is very near to you, in your mouth and in your heart, to do it.” The opening words of a maamar in Likkutei Torah, Nitzavim.
Deuteronomy 30:14דברים ל׳:י״ד
כִּי־קָרוֹב אֵלֶיךָ הַדָּבָר מְאֹד בְּפִיךָ וּבִלְבָבְךָ לַעֲשֹׂתוֹ:
But the word is very nigh unto thee, in thy mouth, and in thy heart, that thou mayest do it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40סד״ה כי קרוב אליך הדבר
The end of that maamar explains “to do it” as drawing anew from the source: through self-sacrifice one draws down the light that encompasses all worlds, which reaches the source, and “which I (Anochi) command you” is His very essence, above the level of Name and illumination.
Kehot’s noteלקו״ת נצבים מו, ג.
41יחידה שבנפש
Kehot’s note points to Bereshit Rabbah 14:1 for these words.
Bereshit Rabbah 14:1בראשית רבה י״ד:א׳
וייצר ה׳ אלקים. כתיב (משלי כט): מלך במשפט יעמיד ארץ וגו׳. מלך - זה מלכי המלכים הקב״ה. במשפט יעמיד ארץ, שברא את העולם בדין, שנאמר: בראשית ברא אלקים. (שם) ואיש תרומות יהרסנה - זה אדם הראשון, שהיה גמר חלתו של עולם. ונקראת חלה תרומה, שנאמר (במדבר טו): ראשית עריסותיכם וגו׳. אמר רבי יוסי בן קצרתה: כאשה הזאת שהיא משקשקת עיסתה במים, והגבהת חלתה מבנתיים, כך בתחלה: ואד יעלה מן הארץ וגו׳ ואחר כך: וייצר ה׳ אלקים וגו׳:
“The L-rd G-d formed the man of dirt from the ground and He breathed into his nostrils the breath of life, and man became a living soul” (Genesis 2:7). “The L-rd G-d formed” – it is written: “A king will uphold the land with justice [but a man of terumot destroys it]” (Proverbs 29:4). “A king” – this is the King of kings, the Holy One blessed be He. “Will uphold the land with justice” – as He created the world with [the attribute of] justice, as it is stated: …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר יד, א.
42בחי׳ יחידה שבנפש
“Five names were given to it: nefesh, ruach, neshamah, yechidah, chayah.” Yechidah, the soul’s singular core, is the level from which self-sacrifice comes.
Bereshit Rabbah 14:9בראשית רבה י״ד:ט׳
חמשה שמות נקראו לה: נפש, רוח, נשמה, יחידה, חיה. נפש, זה הדם, שנאמר (דברים יב): כי הדם הוא הנפש. רוח, שהיא עולה ויורדת, שנאמר (קהלת ג): מי יודע רוח בני האדם העולה היא למעלה. נשמה, זו האופיה, דברייתא אמרין האופיתא טבא. חיה, שכל האברים מתים והיא חיה בגוף. יחידה, שכל האברים משנים שנים והיא יחידה בגוף, הדא הוא דכתיב (איוב לד) אם ישים אליו לבו רוחו ונשמתו אליו יאסוף. רבי יהושע בר נחמיה ורבנן. רבי יהושע בר נחמיה אמר: אם ישים אלקים לבו על האדם הזה, רוחו כבר היה בידו, …
It [man’s soul] is called by five names: nefesh (Genesis 2:7), ruaḥ (Ezekiel 37:14), neshama (Genesis 2:7), yeḥida (Psalms 22:21), ḥaya (Psalms 143:3). Nefesh – this refers to blood, as it is stated: “For blood is the soul [nefesh]” (Deuteronomy 12:23). Ruaḥ – because it ascends and descends, as it is stated: “Who knows the spirit of the sons of man? Does it ascend upward?” (Ecclesiastes 3:21). also means wind, which ascends and descends. Neshama – this refers to man’s intellect, as people say: Intellect is good. Ḥaya – because …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
43דרוחין ונפשין של הצדיקים הם מ״ן ומ״ד דזו״נ. אך נשמה לנשמה ונשמה הם מ״ן ומ״ד דאו״א
A person has four levels: the neshamah of the neshamah, called chayah, from Abba; neshamah from Imma; ruach from Tiferes; nefesh from Malchus. The ruach and nefesh of the righteous are the mayin nukvin and mayin duchrin of Z’eir Anpin and Nukva, while neshamah and the neshamah of the neshamah are those of Abba and Imma, for from there they were hewn.
Pri Etz Chaim, Gate of the Recitation of the Shema 5:6פרי עץ חיים, שער הקריאת שמע ה׳:ו׳
… והנה דע, כי הלא באדם יש ד׳ בחי׳, שהם נשמה לנשמה הנקרא חיה מצד אבא, ונשמה מצד אמא, ורוח מת״ת, ונפש מהנוקבא מלכות. אמנם, רוחין ונפשין של הצדיקים הם מ״ן ומ״ד דזו״ן, אך נשמה לנשמה, ונשמה, הם מ״ן ומ״ד דאו״א, כי משם נחצבו, וכמבואר אצלי ביחוד של כת״י מורי זלה״ה, כאשר יש זיווג דאו״א ועולין זו״נ בסוד מ״ן, גם נשמה לנשמה ונשמה של הצדיק עולה עמהן לסוד מ״ן. אך עדיין לא זכיתי שיפרש לי מורי זלה״ה פרטי שניהן, רק בכללות אמר לי מורי זלה״ה, שאכוין להעלות נשמה ביחוד ק״ש, …
Pri Etz Chaim (Public Domain)
44בביאור ע״פ שימני כחותם
The note gives the Siddur, 217b and on, as one place of the explanation of “Set me as a seal” referred to here, on the difference between the ascents of the worlds and the ascent of Z’eir Anpin in “gestation” within Imma.
Kehot’s noteסידור ריז, ב ואילך. לקו״ת שה״ש מו, ב.
45שימני כחותם
“Set me as a seal upon your heart.” The verse of the explanation the Alter Rebbe refers to.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
46ל״ב נתיבות
“With thirty-two wondrous paths of wisdom” the world was engraved. The Alter Rebbe places these paths between Chochmah and Binah.
Sefer Yetzirah 1:1ספר יצירה א׳:א׳
בשלשים ושתים נתיבות פליאות חכמה חקק יה ה׳ צבאות אלקי ישראל אלקים חיים ומלך עולם אל שדי רחום וחנון רם ונשא שוכן עד מרום וקדוש שמו וברא את עולמו בשלשה ספרים בספר וספר וספור:
Yah, the L-rd of hosts, the living G-d, King of the Universe, Omnipotent, All-Kind and Merciful, Supreme and Extolled, who is Eternal, Sublime and Most-Holy, ordained (formed) and created the Universe in thirty-two mysterious paths of wisdom by three Sepharim, namely: 1) S'for סְפָר; 2) Sippur סִפּוּר; and 3) Sapher סֵפֶר which are in Him one and the same.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
47ל״ב שמות אלקים שבמעשה בראשית
In Ki Teitzei the Alter Rebbe explains that the thirty-two Elokim of the work of Creation are the thirty-two paths of Chochmah, into which Chochmah divides, and that they are a contraction and concealment that makes the spreading of the light possible.
Zohar III, 81bזח״ג פא, ב
Kehot’s noteראה זח״ג פא, ב. לקמן פ׳ תצא לט, ג. שה״ש לא, ד. לב, ד. מאמרי אדה״א ויקרא-ב ע׳ תרכו ובכ״מ.
48כולם בחכמה עשית
“How many are Your works, Havayah! You made them all with wisdom.” The making is in Binah, but its source is Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
49דלית מחשבה תפיסא בי׳ כלל
The Mitteler Rebbe explains that “no thought can grasp Him” includes even the thought and comprehension of Binah, and even the thought of Adam Kadmon.
Zohar III, 225aזח״ג רכה, א
Kehot’s noteראה זח״ג רכה, א. במאמרי אדה״א ויקרא-ב ע׳ תרכא מבאר ”דר״ל גם מחשבה והשגה דבינה וגם מחשבה דא״ק”.
50ויכתוב משה את מוצאיהם
“And Moshe wrote their goings forth according to their journeys.” The verse of a discourse the Alter Rebbe refers to, where Chochmah as “truth” is explained.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51בד״ה מצה זו
There the Alter Rebbe explains that the festivals are a time of revelation of the mochin of Imma, whose mark is joy, while on Shabbos the higher mochin of Abba are revealed, and that the Infinite Light is revealed in two ways: through the orderly chain of levels, from cause to cause, and from what is above it.
Kehot’s noteלעיל פ׳ צו יא, ד.
52ובד״ה ששים המה מלכות
The maamar on “There are sixty queens” speaks of Israel drawing the Infinite Light down below exactly as it is in the higher worlds, so that upper and lower are wholly united, the union of Z’eir Anpin and Malchus of Atzilus as it is clothed in the lower worlds.
Kehot’s noteלקו״ת שה״ש לט, א ואילך.
53ששים המה מלכות
“There are sixty queens and eighty concubines.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54ומעין מבית ה׳ יצא
“And a spring shall go forth from the house of Havayah and water the valley of Shittim.” Discussed in that maamar.
Joel 4:18יואל ד׳:י״ח
וְהָיָה בַיּוֹם הַהוּא יִטְּפוּ הֶהָרִים עָסִיס וְהַגְּבָעוֹת תֵּלַכְנָה חָלָב וְכׇל־אֲפִיקֵי יְהוּדָה יֵלְכוּ מָיִם וּמַעְיָן מִבֵּית ה׳ יֵצֵא וְהִשְׁקָה אֶת־נַחַל הַשִּׁטִּים:
And it shall come to pass in that day, That the mountains shall drop down sweet wine, And the hills shall flow with milk, And all the brooks of Judah shall flow with waters; And a fountain shall come forth of the house of the L-RD, And shall water the valley of Shittim.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55וזהו ענין שרפים עומדים ממעל לו
The note points to the Mitteler Rebbe’s Biurei HaZohar, 78a, for a discussion of “Seraphim stand above him.”
Kehot’s noteראה ביאה״ז לאדה״א עח, א.
56שרפים עומדים ממעל לו
“Seraphim were standing above him; each had six wings.” The Alter Rebbe reads לו as lamed-vav, thirty-six.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57מי ברא אלה
“Lift up your eyes on high and see: Who created these?” Eleh, “these,” equals thirty-six, the six attributes each including six.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה לך לך
The discourse Lech Lecha in Torah Ohr explains that Avraham kept the Torah in its inner dimension, and that for G-dliness to be revealed even in physical things a revelation from above the chain of descent was needed, which came through the hard labor of Egypt.
Kehot’s noteתו״א יא, ד.
59הוא עשנו ולו אנחנו
Kehot’s note points to Psalms 103:2 for these words.
Psalms 103:2תהילים ק״ג:ב׳
Kehot’s noteתהלים קג, ב.
60הוא עשנו ולו אנחנו
“Know that Havayah is G-d; He made us, and we are His.” The word is written ולא, with an alef, and read ולו, with a vav.
Psalms 100:3תהילים ק׳:ג׳
דְּעוּ כִּי־Havayah הוּא אֱלֹקִים הוּא־עָשָׂנוּ וְלוֹ אֲנַחְנוּ עַמּוֹ וְצֹאן מַרְעִיתוֹ:
Know ye that the L-RD He is G-d; it is He that hath made us, and we are His, His people, and the flock of His pasture.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61ולו נתכנו עלילות
“For Havayah is a G-d of knowledge, and by Him actions are weighed.” Here too the text is written ולא and read ולו.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
62באדר״ז דרצ״ב סע״ב ע״פ ולו נתכנו עלילות
The Idra Zuta explains that Daas, which includes two aspects, is the one of whom it is said “by Him actions are weighed,” but not the holy, hidden Atik.
Zohar, Idra Zuta 24:113–27:121ספר הזהר, האדרא זוטא כ״ד:קי״ג-כ״ז:קכ״א
63ועד בחילופי אתוון אחד
“Vaed is echad in exchanged letters”: the letters of the masculine are not exchanged, those of the feminine are, and so that the evil eye should not rule we exchange the letters and do not say “One” openly. The Kehot note adds, from the Ramaz, that vav exchanges with alef in the group אהו״י and ayin with ches in the throat letters אחה״ע.
Zohar II, 134aזח״ב קלד, א
Kehot’s noteזח״ב קלד, א (הוא״ו מתחלף באל״ף בחילופי אהו״י והעין בחי״ת באותיות אחה״ע — רמ״ז הובא בניצוצי אורות שם). נתבאר בארוכה ע״פ דא״ח באמרי בינה שער הק״ש פס״ב ואילך. בשרש מצות התפלה להצ״צ פל״ח. ועוד (הערת כ״ק אדמו״ר בסה״מ תש״ח, ע׳ 242).
64לך ה׳ הגדולה והגבורה והתפארת והנצח וההוד
“Yours, Havayah, are the greatness, and the might, and the beauty, and the victory, and the splendor, for all that is in heaven and on earth.” Five essential attributes, and “all” (kol) is Yesod, which gathers them.
I Chronicles 29:11דברי הימים א כ״ט:י״א
לְךָ ה׳ הַגְּדֻלָּה וְהַגְּבוּרָה וְהַתִּפְאֶרֶת וְהַנֵּצַח וְהַהוֹד כִּי־כֹל בַּשָּׁמַיִם וּבָאָרֶץ לְךָ ה׳ הַמַּמְלָכָה וְהַמִּתְנַשֵּׂא לְכֹל לְרֹאשׁ:
Thine, O L-RD, is the greatness, and the power, and the glory, and the victory, and the majesty; for all that is in the heaven and in the earth is Thine; Thine is the kingdom, O L-RD, and Thou art exalted as head above all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65The Jerusalem Talmud measures the thickness of the firmament as five hundred years’ journey and the hooves of the Chayos as five hundred and fifteen, the value of ישרה, from “and their feet were a straight foot.”
Jerusalem Talmud Berakhot 9:1:13תלמוד ירושלמי ברכות ט׳:א׳:י״ג
חָזְרוּ וְשָׁאֲלוּ אוֹתוֹ. מַהוּ אָהֵן דִּכְתִיב מִי גּוֹי גָּדוֹל אֲשֶׁר לוֹ אֱלֹקִים קְרוֹבִים אֵלָיו. אָמַר לָהֶן כַּיי אֱלֹקֵינוּ בְּכָל קָרְאֵינוּ אֲלֵיהֶם אֵין כְּתִיב כָּאן אֶלָּא בְּכָל קָרְאֵינוּ אֵלָיו. אָמְרוּ לוֹ תַלְמִידָיו רִבִּי לְאֶילּוּ דָּחִיתָה בְּקָנֶה לָנוּ מַה אַתָּה מֵשִיב. אָמַר לָהֶן קָרוֹב בְּכָל מִינֵי קְרֵיבוֹת. דְּאָמַר רִבִּי פִּינְחָס בְּשֵׁם רַב יְהוּדָה בַּר סִימוֹן עֲבוֹדָה זָרָה נִרְאֵית קְרוֹבָה וְאֵינָהּ אֶלָּא רְחוֹקָה. מַה טַעֲמָא יִשָּׂאוּהוּ עַל כָּתֵף יִסְבְּלוּהוּ וְגוֹמֵר. סוּף דָּבָר אֱלוֹהוֹ עִמּוֹ בַבַּיִת וְהוּא צוֹעֵק עַד שֶׁיָּמוּת וְלֹא יִשְׁמַע וְלֹא יוֹשִׁיעַ …
They, is mentioned in this sermon, one may take it as a proof that Midrash Shemot rabba, which in the middle switches from a style identical to that of Midrash Bereshit rabba to extended sermons based on the starting verses of the weekly portions, does not necessarily have two different collectors or editors. came back and asked him: What is that which is written (Deut. 4:8): “Where is a great people that has ĕlōhīm close to them?” He answered them, it is not written: “Like the Eternal, our ĕlōhīm, always …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 9
66אתה הצבת כל גבולות ארץ
“You set all the borders of the earth; summer and winter, You formed them.” The opening words of a discourse the Alter Rebbe refers to.
Psalms 74:17תהילים ע״ד:י״ז
אַתָּה הִצַּבְתָּ כׇּל־גְּבוּלוֹת אָרֶץ קַיִץ וָחֹרֶף אַתָּה יְצַרְתָּם:
Thou hast set all the borders of the earth; Thou hast made summer and winter.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67שמים הם אש ומים
“What is shamayim? … A Baraisa taught: fire and water (esh umayim); this teaches that the Holy One, blessed be He, brought them and mixed them together and made the firmament from them.”
Chagigah 12a:19–20חגיגה י״ב א:י״ט-כ׳
מַאי ״שָׁמַיִם״? אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: שֶׁשָּׁם מַיִם. בְּמַתְנִיתָא תָּנָא: אֵשׁ וּמַיִם, מְלַמֵּד שֶׁהֱבִיאָן הַקָּדוֹשׁ בָּרוּךְ הוּא וּטְרָפָן זֶה בָּזֶה, וְעָשָׂה מֵהֶן רָקִיעַ. שָׁאַל רַבִּי יִשְׁמָעֵאל אֶת רַבִּי עֲקִיבָא כְּשֶׁהָיוּ מְהַלְּכִין בַּדֶּרֶךְ, אֲמַר לֵקהּ: אַתָּה שֶׁשִּׁימַּשְׁתָּ אֶת נַחוּם אִישׁ גַּם זוֹ עֶשְׂרִים וּשְׁתַּיִם שָׁנָה, שֶׁהָיָה דּוֹרֵשׁ כׇּל ״אֶתִּין״ שֶׁבַּתּוֹרָה, ״אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ״, מָה הָיָה דּוֹרֵשׁ בָּהֶן? אָמַר לוֹ: אִילּוּ נֶאֱמַר ״שָׁמַיִם וָאָרֶץ״, הָיִיתִי אוֹמֵר: ״שָׁמַיִם״ — שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא. עַכְשָׁיו שֶׁנֶּאֱמַר: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יב, א.
68ורגליהם רגל ישרה
“And their feet were a straight foot, and the soles of their feet like the sole of a calf’s foot.” Said of the Chayos in Ezekiel’s vision; ישרה equals five hundred and fifteen.
Ezekiel 1:7יחזקאל א׳:ז׳
וְרַגְלֵיהֶם רֶגֶל יְשָׁרָה וְכַף רַגְלֵיהֶם כְּכַף רֶגֶל עֵגֶל וְנֹצְצִים כְּעֵין נְחֹשֶׁת קָלָל:
And their feet were straight feet; and the sole of their feet was like the sole of a calf’s foot; and they sparkled like the colour of burnished brass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, ז. מענין ישרה ראה גם לקמן פ׳ חקת סד, ג. אוה״ת פ׳ ואתחנן ע׳ קיג ואילך. וראה לקו״ש-כו ע׳ 206 הערה 31.
69ת״ק שנה
The note points to Or HaTorah on Shemos for the five hundred years.
Kehot’s noteראה אוה״ת שמות ע׳ ל. יהל אור ע׳ שצג. סה״מ תר״ל ע׳ צט. סה״מ תרס״ח ע׳ פו. לקו״ש חכ״ו ע׳ 207 הערה 29.
70בד״ה ראה אנכי נותן
The maamar reads “See, I (Anochi) set before you” as the Anochi of “I am Havayah your G-d,” the first utterance at Sinai: because Havayah is in Israel’s inner “face,” they can draw blessing upon themselves from the source of all.
Kehot’s noteלקו״ת ראה יח, ד.
71ראה אנכי נותן
“See, I set before you today blessing and curse.” The opening words of a maamar in Likkutei Torah, Re’eh.
Deuteronomy 11:26דברים י״א:כ״ו
רְאֵה אָנֹכִי נֹתֵן לִפְנֵיכֶם הַיּוֹם בְּרָכָה וּקְלָלָה:
Behold, I set before you this day a blessing and a curse:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72לך ה׳ הגדולה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteדברי הימים-א כט, א.
73שכ״ח ספ״א
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלפננו שכ״ט וע״ע שם פ״ט. [כ]. [ל״מ].
74בפע״ח — בד״ה אתה הצבת
The discourse “You set all the borders of the earth” is printed in the Siddur, in the section on Lag BaOmer.
Kehot’s noteסידור שער ל״ג בעומר. ועם הגהות באוה״ת נ״ך-ב.
75כי בי-ה ה׳ צור עולמים
“Trust in Havayah forever, for in Yah, Havayah, is the Rock of the worlds.” The Sages read it as: with the letters yud and hei the worlds were formed.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
Paragraph 10
76ולבתר נהיר ההוא נהירו עילאה על כורסיא דאיהו שמים
The Raaya Mehemna: afterwards that supernal light shines upon the throne, which is the heavens, and those heavens return to their places and settle in that light, and then it is called Kadosh.
Zohar, Emor 21:86–93ספר הזהר, אמור כ״א:פ״ו-צ״ג
Paragraph 11
77צופה ומביט עד סוף כל הדורות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמוסף דר״ה.
78כי חפץ חסד הוא
“Who is a G-d like You … He does not hold His anger forever, for He desires kindness.” The first creation came from this desire alone, without any arousal from below.
Micah 7:18מיכה ז׳:י״ח
מִי־אֵל כָּמוֹךָ נֹשֵׂא עָוֺן וְעֹבֵר עַל־פֶּשַׁע לִשְׁאֵרִית נַחֲלָתוֹ לֹא־הֶחֱזִיק לָעַד אַפּוֹ כִּי־חָפֵץ חֶסֶד הוּא:
Who is a G-d like unto Thee, that pardoneth the iniquity, And passeth by the transgression of the remnant of His heritage? He retaineth not His anger for ever, Because He delighteth in mercy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמיכה ז, יח.
Paragraph 12
79ויאצל מן הרוח
“And He drew from the spirit that was upon him and gave it to the seventy elders.” Said of the spirit that was upon Moshe, part of which was drawn and given to the elders; Atzilus is named from this word.
Numbers 11:25במדבר י״א:כ״ה
וַיֵּרֶד ה׳ בֶּעָנָן וַיְדַבֵּר אֵלָיו וַיָּאצֶל מִן־הָרוּחַ אֲשֶׁר עָלָיו וַיִּתֵּן עַל־שִׁבְעִים אִישׁ הַזְּקֵנִים וַיְהִי כְּנוֹחַ עֲלֵיהֶם הָרוּחַ וַיִּתְנַבְּאוּ וְלֹא יָסָפוּ:
And the L-RD came down in the cloud, and spoke unto him, and took of the spirit that was upon him, and put it upon the seventy elders; and it came to pass, that, when the spirit rested upon them, they prophesied, but they did so no more.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, כה.
Paragraph 13
80גילוי מן ההעלם
The passage explains that Atzilus is only a revelation of the Infinite One Himself, coming into revelation in Chochmah from the supernal concealment above it, unlike Beriah, which is a coming-into-being of something from nothing.
Kehot’s noteראה תו״א עו, ב ובאוה״ת ענינים ע׳ קסב.
Paragraph 14
81וכמא׳ הזהר דכתר עליון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז ת״ע קלה, ב.
82דכתר עליון אע״ג דאיהו אור צח אוכם הוא קדם עילת העילות
“The supernal Keser, even though it is the primordial light, a clear and shining light, is black before the Cause of causes.” The Alter Rebbe applies it to every revelation relative to the Infinite One.
Tikkunei Zohar 135b:1תקוני הזהר קל״ה ב:א׳
דְּאִינוּן י״א, עַל כָּל סְפִירָה וּסְפִירָה, וְאִינוּן י״א י״א מִן (דברים ו ד) יְ הוָֹה אֱ לֹהֵינוּ יְ הוָֹה אֶ חָד, בְּא׳ אִתְקְרֵי אֵ"ל עִִלְיוֹן, בְּי׳ יהו״ה, וְכֵן בְּא׳ אִתְקְרֵי אלהינ״ו אהי״ה אלקי״ם אדנ״י וְהָא אוּקְמוּהָ. וְעוֹד כֶּתֶר עִלָּאָה אַף עַל גַּב דְּאִיהוּ אוֹר קַדְמוֹן אוֹר צַח וְאוֹר מְצוּחְצָח, אִיהוּ אוּכַם קֳדָם עִלַּת הָעִלּוֹת, וְכָל חֲיָילִין דְּתַלְיָין מִנֵּיהּ אִתְּמַר בְּהוֹן (שיר ה יא) קְווּצּוֹתָיו תַּלְתַּלִּים שְׁחוֹרוֹת כָּעוֹרֵב, לֵית נְהוֹרָא קַיְימָא קַמֵּי נְהוֹרֵיהּ, דְּכֻלְּהוּ נְהוֹרִין אִתְחַשְׁכָאן קַמֵּיהּ.
Tikkunei Zohar - Vocalized (Public Domain)
83ע״פ שחורה אני
The maamar on “I am black” explains that even the souls’ wondrous delight in G-d in Gan Eden comes only from the level of “letters”: the higher Gan Eden is the letters of thought and the lower Gan Eden the letters of speech, which are only garments for the Infinite Light.
Song of Songs 4:3שיר השירים ד׳:ג׳
כְּחוּט הַשָּׁנִי שִׂפְתוֹתַיִךְ וּמִדְבָּרֵךְ נָאוֶה כְּפֶלַח הָרִמּוֹן רַקָּתֵךְ מִבַּעַד לְצַמָּתֵךְ:
Thy lips are like a thread of scarlet, And thy mouth is comely; Thy temples are like a pomegranate split open Behind thy veil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteלקמן שה״ש ד, ג.
84שחורה אני
“I am black but comely, O daughters of Jerusalem.” The opening words of a maamar in Likkutei Torah on the Song of Songs.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85צמצם שכינתו בין ב׳ בדי הארון
The note points to Balak, 73b, for a further discussion of “He contracted His Shechinah between the two poles of the Ark.”
Bereshit Rabbah 5:7בראשית רבה ה׳:ז׳
… יהושע אל בני ישראל גשו הנה וגו׳ ר׳ הונא אמר זקפן בין שני בדי הארון אמר רבי אחא ברבי חנינא סמכן בין שני בדין הארון רבנן אמרין צמצמן בין שני בדי הארון אמר להן יהושע ממה שהחזיקו שני בדי הארון אתכם אתם יודעים ששכינתו של הקב״ה ביניכם הה״ד (שם) ויאמר יהושע בזאת תדעון כי אל חי בקרבכם ואף בירושלים דתנן עומדים צפופים ומשתחוים רווחים רבי שמואל ברבי חנא בשם רבי אחא אמר ארבע אמות לכל אחד ואמה מכל צד כדי שלא יהא אדם שומע תפלתו של חבירו ואף לעתיד …
The way of the world is that a person empties a full vessel into an empty vessel. Can one, perhaps, pour a full vessel into a full vessel? The world in its entirety is all water, and yet you say “to one place”? But from here [we see] that a smaller space was able to contain a greater amount [than its size]. Kohelet and in Vayikra Rabba 19:9>. Similarly, “Moses and Aaron gathered the assembly [to the front of the rock]” (Numbers 20:10). It [the front of the rock] was …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteתנחומא ויקהל (ז) עה״פ ויעש בצלאל. ובשהש״ר א, יד, ג ע״פ אשכל הכופר ע״ש. וע׳ ב״ר פ״ה. ויק״ר [ס]פ״י. [כ]. וראה גם לקמן בלק עג, ב. סה״מ תרל״ה ע׳ מח.
86צמצם שכינתו בין שני בדי הארון
Citing “Do I not fill the heavens and the earth,” the Midrash compares the Sanctuary to a cave by the sea that fills when the sea surges while the sea lacks nothing, and adds: do not say that He contracted His Shechinah only within the Sanctuary; even within the Ark that Betzalel made He contracted His Shechinah.
Midrash Tanchuma, Vayakhel 7:2מדרש תנחומא, ויקהל ז׳:ב׳
… וְלֹא תֹאמַר, שֶׁצִּמְצֵם הַקָּדוֹשׁ בָּרוּךְ הוּא שְׁכִינָתוֹ בְּתוֹךְ הַמִּשְׁכָּן, אֶלָּא אַף בְּתוֹךְ הָאָרוֹן שֶׁעָשָׂה בְּצַלְאֵל, צִמְצֵם שְׁכִינָתוֹ, שֶׁנֶּאֱמַר: הִנֵּה אֲרוֹן הַבְּרִית אֲדוֹן כָּל הָאָרֶץ (יהושע ג, יא), זֶה הַקָּדוֹשׁ בָּרוּחַ הוּא שֶׁהָיָה בְתוֹכוֹ. וּמִי עֲשָׂאוֹ. בְּצַלְאֵל, שֶׁנֶּאֱמַר: וַיַּעַשׂ בְּצַלְאֵל.
Has it not already been stated: Do I not fill heaven and the earth (Jer. 23:24)? R. Joshua of Sikhnin said in the name of R. Levi: This may be compared to a cave situated at the edge of the sea. Though the sea rushes forth and fills the cave, the sea lacks nothing. Similarly with the Holy One, blessed be He, may His name be blessed, for though it is written: And the glory of the L-rd filled the Tabernacle (Exod. 40:34), nevertheless His glory is above the heaven …
Midrash Tanchuma -- Torat Emet (Public Domain) · Midrash Tanhuma-Yelammedenu, trans. Samuel A. Berman (CC-BY)
87צמצם שכינתו בין שני בדי הארון
Expounding “he shall lodge between my breasts” and “a cluster of henna” (Song of Songs 1:13–14), the Midrash says the Shechinah was contracted between the two poles of the Ark.
Shir HaShirim Rabbah 1:14:3שיר השירים רבה א׳:י״ד:ג׳
… מִכָּן בָּדְקוּ חֲכָמִים וּמָצְאוּ שֶׁאֵין יָפֶה לַקְּטֹרֶת אֶלָּא אַחַד עָשָׂר סַמְּמָנִים הַלָּלוּ בִּלְבָד. בֵּין שָׁדַי יָלִין, שֶׁהָיְתָה מְצֻמְצֶמֶת בֵּין שְׁנֵי בַּדֵּי הָאָרוֹן. אֶשְׁכֹּל הַכֹּפֶר, שֶׁמְכַפֶּרֶת עֲווֹנוֹת שֶׁל יִשְׂרָאֵל. אָמַר רַבִּי יִצְחָק אֶשְׁכֹּל, שֶׁהָיְתָה מִתַּמֶּרֶת וְעוֹלָה עַד הַקּוֹרוֹת וְאַחַר כָּךְ פּוֹסָה וְיוֹרֶדֶת כְּאֶשְׁכּוֹל. הַכֹּפֶר, הַמְכַפֶּרֶת עֲוֹנוֹתֵיהֶם שֶׁל יִשְׂרָאֵל. וְאָמַר רַבִּי יִצְחָק כְּתִיב (ויקרא טז, יג): וְכִסָּה עֲנַן הַקְּטֹרֶת, הַכִּסּוּי הַזֶּה אֵין אָנוּ יוֹדְעִין מַהוּ, עַד שֶׁבָּא דָּוִד וּפֵרְשׁוֹ (תהלים פה, ג): נָשָׂאתָ עֲוֹן עַמֶּךָ …
Rabbi Yoḥanan interpreted the verse regarding the incense of the house of Avtinas. 5:1. “A bundle of myrrh,” this is one of the eleven spices that one places in it. Rabbi Huna said in its regard: “The L-rd said to Moses: Take spices for you [stacte and onycha and galbanum; spices and pure frankincense; each part shall be equal]” (Exodus 30:34). [Take spices for you], these are two. “Stacte and onycha and galbanum,” these make five. “Spices,” if you say that these are two, “spices” was already stated. “Each part …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
88לית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתקו״ז תנ״ז, (צא, ב).
89לית אתר פנוי מיני׳
The Name is found in every place, as the soul is in every limb, “for there is no place empty of Him, neither above nor below.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
90ומלא כל הארץ כבודו
“Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” His presence fills everything, which makes “contracted” hard to understand.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91את השמים ואת הארץ אני מלא
“Can a man hide in hiding places and I not see him? says Havayah. Do I not fill the heavens and the earth?”
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
92ופי׳ המגיד נ״ע
The Maggid’s explanation is also brought in Or HaTorah, in the volume on Chanukah.
Kehot’s noteראה גם אוה״ת חנוכה כרך ה תתקכה, א. וראה לקמן פ׳ בלק עג, ב.
93מלא כל הארץ כבודו
“The whole earth is full of His glory.” He fills it, but in a hidden way.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
Paragraph 19
94לאו מכל אלין מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
95דלאו מכל אלין מדות איהו כלל
Patach Eliyahu: “But not that You have a known righteousness, which is judgment, nor a known justice, which is mercy, nor any of these attributes at all.” The attributes are His way of conducting the worlds, not His essence.
Tikkunei Zohar 17b:5תקוני הזהר י״ז ב:ה׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל.
Constantinople, 1740 (CC-BY-NC)
Paragraph 20
96התורה דמחו״ב נפקת
Rabbi Yitzchak: “The Torah comes forth from the supernal Chochmah”; Rabbi Yosi: “from Binah it comes forth.” The Alter Rebbe combines the two: the Torah comes from Chochmah and Binah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א.
97השמים כסאי
“So says Havayah: The heavens are My throne, and the earth My footstool.” The opening words of a discourse the Alter Rebbe refers to, and the key to the Zohar’s “throne, which is the heavens.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98התורה קדמה אלפים שנה לעולם
Rabbi Shimon ben Lakish: the Torah preceded the creation of the world by two thousand years. The Alter Rebbe reads the “two thousand” (alpayim) as a’alefcha, “I will teach you,” Chochmah and Binah.
Bereshit Rabbah 8:2בראשית רבה ח׳:ב׳
… היום של ששי שואל של חמישי וכו׳, עד לראשון למי היו שואלין? לא לתורה, שקדמה לברייתו של עולם?! דאמר רבי שמעון בן לקיש: שני אלפים שנה קדמה התורה לברייתו של עולם, הדא הוא דכתיב (משלי ח): ואהיה אצלו אמון וגו׳. ויומו של הקדוש ברוך הוא אלף שנים, דכתיב: כי אלף שנים בעיניך כיום אתמול. הוי, הזאת ידעת מני עד וגו׳. התורה יודעת מה קודם לברייתו של עולם, אבל אתה אין לך עסק לדרוש, אלא (איוב כ): מני שים אדם עלי ארץ. ר׳ אלעזרבשם בן סירא אמר: בגדול ממך אל …
Rav Ḥama bar Ḥanina began: “Have you known this from [oldest times?]” (Job 20:4). Rav Ḥama bar Ḥanina said: This is analogous to a city that received its supplies by donkey drivers. They would ask one another: ‘What is the price of grain in the province today?’ The Friday ones would inquire of the Thursday ones; the Thursday ones of the Wednesday ones; the Wednesday ones of the Tuesday ones; the Tuesday ones of the Monday ones; the Monday ones of the Sunday ones. The Sunday one, whom would he …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר ח, ב.
99אאלפך חכמה אאלפך בינה
“If not, you listen to me; be silent, and I will teach you (a’alefcha) wisdom.”
Job 33:33איוב ל״ג:ל״ג
אִם־אַיִן אַתָּה שְׁמַע־לִי הַחֲרֵשׁ וַאֲאַלֶּפְךָ חׇכְמָה:
If not, hearken thou unto me; Hold thy peace, and I will teach thee wisdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Shabbat 104aשבת ק״ד א
Kehot’s noteראה איוב לג, לג. שבת קד, א.
Paragraph 21
100ושמרו דרך ה׳ לעשות צדקה
“For I have known him, so that he will command his children and his household after him, and they shall keep the way of Havayah, to do tzedakah and justice.”
Genesis 18:19בראשית י״ח:י״ט
כִּי יְדַעְתִּיו לְמַעַן אֲשֶׁר יְצַוֶּה אֶת־בָּנָיו וְאֶת־בֵּיתוֹ אַחֲרָיו וְשָׁמְרוּ דֶּרֶךְ ה׳ לַעֲשׂוֹת צְדָקָה וּמִשְׁפָּט לְמַעַן הָבִיא ה׳ עַל־אַבְרָהָם אֵת אֲשֶׁר־דִּבֶּר עָלָיו:
For I have known him, to the end that he may command his children and his household after him, that they may keep the way of the L-RD, to do righteousness and justice; to the end that the L-RD may bring upon Abraham that which He hath spoken of him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, יט.
101להחיות רוח שפלים
“I dwell on high and in holiness, and with the crushed and lowly of spirit, to revive the spirit of the lowly.” Tzedakah gives life to those who have none of their own.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102וצדקה תהי׳ לנו
“And it shall be tzedakah for us, if we take care to do all this commandment before Havayah our G-d.” All the mitzvos are called tzedakah.
Deuteronomy 6:25דברים ו׳:כ״ה
וּצְדָקָה תִּהְיֶה־לָּנוּ כִּי־נִשְׁמֹר לַעֲשׂוֹת אֶת־כׇּל־הַמִּצְוָה הַזֹּאת לִפְנֵי Havayah אֱלֹקֵינוּ כַּאֲשֶׁר צִוָּנוּ:
And it shall be righteousness unto us, if we observe to do all this commandment before the L-RD our G-d, as He hath commanded us.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כה. כן הובא בכ״מ. וראה לקמן פ׳ ראה כג, ג שמביא הפסוק בצדקה תכונני. ובמאמרי אדה״ז — נביאים ע׳ פד הובאו ב׳ הפסוקים.
Paragraph 22
103ההפרש בין עסק התורה לקיום המצות
This explanation on “Let them bring the royal garment” sets out the same difference: Torah is the inner level of the light that fills the worlds, for it comes from Chochmah, the beginning of revelation, while the practical mitzvos, done with physical things, draw from the light that encompasses the worlds, beyond the chain of descent, since making the physical out of the spiritual is no ordinary chain of cause and effect.
Kehot’s noteראה תו״א צב, ב.
104לא המדרש הוא העיקר
A textual variant: in the Alter Rebbe’s Siddur the Mishnah reads “ולא המדרש עיקר,” without the word “הוא.”
Kehot’s noteאבות א, יז. [ובסידור אדה״ז ולא המדרש עיקר].
105לא המדרש הוא העיקר אלא המעשה
Shimon, son of Rabban Gamliel: “All my days I grew up among the Sages … and not study is the main thing, but deed.”
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
106שנמנו וגמרו שתלמוד גדול
The Sages in the upper room in Lod concluded that study is greater, because study leads to deed.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין מ, ב.
107ע״פ ועתה יגדל נא
The maamar begins from the Zohar’s praise of the mitzvos as garments for the soul, so that a soul lacking one mitzvah has an incomplete garment, and asks how deeds become garments and why the soul needs them; the soul’s descent is for an ascent, from “standing” to “walking.”
Kehot’s noteלקו״ת שלח לח, ד.
108ועתה יגדל נא
“And now, may the power of my L-rd be great, as You have spoken.” The opening words of a maamar in Likkutei Torah, Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109כמ״ש הרמ״ז פ׳ במדבר דקי״ח ע״א דאבא הוא מלבוש הפנימי של אריך
The Ramaz: Abba is the inner dimension of Atzilus, for he is the inner garment of Arich.
Mikdash Melekh, RaMaZ Commentary on Zohar 3:118a:1מקדש מלך, פירוש הרמ"ז על ספר הזהר ג׳:קי״ח א:א׳
… ולזה אמר אוי לעולם מפני שבני אדם לא משגיחין כלו׳ אין חוששין ואין להם זכות להתענג במושכלי החכמה האמתית ולחזות בנועם כבוד מלכא עילאה הוא אבא שהוא הוא פנימיות האצילות. יען הוא מלבוש הפנימי של אריך. שסתם סודו הוא הוי״ה בק״מץ העולה מל״ך. ואבא הוא כבוד שלו. ועליו נאמר הראני נא את כבודך כבוד ך׳:
Zholkva, 1864 (Public Domain)
110דאורייתא מחכמה נפקת
“The Torah comes forth from the supernal Chochmah.”
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
111לקדשא כולא לתתא
The Raaya Mehemna’s third Kadosh: the supernal Tzaddik takes the light “to sanctify everything below.”
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
112וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes of the children of Israel.” The opening words of a maamar in Likkutei Torah, Mattos.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Haggadah reads it as “I and not an angel”: the highest descends lowest.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114וע׳ באג״ה איהו וחיוהי שהוא כחותם המתהפך
Iggeres HaKodesh explains that the higher a thing is, the lower it descends, like an inverted seal, so that the physical world, the lowest, comes from the very essence of the Infinite One.
Tanya, Iggeres HaKodesh 20:17תניא, אגרת הקדש כ׳:י״ז
וּבָזֶה יוּבַן, הֱיוֹת הַמִּצְוֹת בְּמַלְכוּת – ה׳ שֶׁל שֵׁם הַוָיָ׳, וְהַתּוֹרָה בִּ״זְעֵיר אַנְפִּין״ – וָא״ו שֶׁל שֵׁם הַוָיָ׳, הֲגַם שֶׁלְּמַעְלָה בַּ״אֲרִיךְ אַנְפִּין״ הַמִּצְוֹת הֵן בְּ״גוּלְגַּלְתָּא״, בְּ״לַבְנוּנִית״, הִיא הָ״אוּרְחָא״ דִּבְ״פַלְגוּתָא דְשַׂעֲרֵי״, דְּמִתְפַּלְגָא לְתַרְיַ״ג אוּרְחִין דְּאוֹרַיְיתָא שֶׁבִּ״זְעֵיר אַנְפִּין״, וְשֹׁרֶשׁ הַתּוֹרָה דְּנָפְקָא מֵ״חָכְמָה עִילָּאָה״ הוּא בְּ״מוֹחָא סְתִימָאָה״ דַּ״אֲרִיךְ אַנְפִּין״, וְהַיְינוּ, הַחָכְמָה דְּטַעֲמֵי הַמִּצְוֹת, אֶלָּא שֶׁהוּא כְּחוֹתָם הַמִּתְהַפֵּךְ.
Kehot Publication Society (CC-BY-NC)
Paragraph 23
115ואין התינוק יודע לקרות אבא עד שיטעום טעם דגן
Rabbi Yehudah: the tree of knowledge was wheat, for a child does not know how to call “father” and “mother” until he tastes the taste of grain.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 26
116ואהיה אצלו אמון
“And I was beside Him as a nursling, and I was His delight every day.” Said of the Torah; the opening words of a maamar in Likkutei Torah, Bamidbar.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117ממושבותיכם תביאו
“From your dwellings you shall bring two loaves of waving.” The Shavuos offering, explained in that maamar.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ע״פ וידבר דראשי המטות
“And Moshe spoke to the heads of the tribes.” The verse of the explanation in Likkutei Torah, Mattos.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
119כתר לנוק׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה לקמן קרח נב, ג.
120להחיות רוח שפלים
“To revive the spirit of the lowly and to revive the heart of the crushed.” The will to give life to the lower worlds.
Isaiah 57:15ישעיהו נ״ז:ט״ו
כִּי כֹה אָמַר רָם וְנִשָּׂא שֹׁכֵן עַד וְקָדוֹשׁ שְׁמוֹ מָרוֹם וְקָדוֹשׁ אֶשְׁכּוֹן וְאֶת־דַּכָּא וּשְׁפַל־רוּחַ לְהַחֲיוֹת רוּחַ שְׁפָלִים וּלְהַחֲיוֹת לֵב נִדְכָּאִים:
For thus saith the High and Lofty One That inhabiteth eternity, whose name is Holy: I dwell in the high and holy place, With him also that is of a contrite and humble spirit, To revive the spirit of the humble, And to revive the heart of the contrite ones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121בד״ה ועשית בגדי קדש
The discourse distinguishes “a world of kindness,” the kindness that follows the orderly chain of cause and effect, from “abundant in kindness,” the level of Aharon, which is far above the chain of descent and is drawn through an arousal from below.
Kehot’s noteתו״א פב, ב.
122ועשית בגדי קדש
“And you shall make holy garments for Aharon your brother, for glory and for beauty.” The opening words of a discourse in Torah Ohr.
Exodus 28:2שמות כ״ח:ב׳
וְעָשִׂיתָ בִגְדֵי־קֹדֶשׁ לְאַהֲרֹן אָחִיךָ לְכָבוֹד וּלְתִפְאָרֶת:
And thou shalt make holy garments for Aaron thy brother, for splendour and for beauty.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123בביאור ע״פ וידבר דראשי המטות
The explanation asks how the Ten Sefiros of Atzilus, which are G-dliness, become the limited worlds, and answers that it is through the shattering of the vessels of Tohu: the broken vessels fell into nogah and became yesh, and the shattering of the vessels is a shattering of the letters.
Kehot’s noteלקמן פ׳ מטות פב, ג.
124ובביאור ע״פ יונתי
The explanation on “My dove” teaches that Israel arose in the primordial thought and that the purpose of creation, Torah and mitzvos is a dwelling place among the lower realms: the Infinite Light revealed below, in Beriah, Yetzirah and Asiyah, as it is in Atzilus.
Kehot’s noteלקו״ת שה״ש יח, ב.
125בביאור ע״פ יביאו לבוש מלכות
The passage describes the mitzvos as drawings from a very high place, from the Infinite Light itself, to a very low place, this lowly physical world, and goes on to the “horse” on which the king rides.
Kehot’s noteתו״א צ, סע״ד.
126יביאו לבוש מלכות
“Let them bring the royal garment that the king has worn.” The verse of an explanation in Torah Ohr, Megillas Esther.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ע״פ וידבר משה אל ראשי המטות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקמן פ׳ מטות פא, ב.
128ועברתי בארץ מצרים
The words here quote Exodus 12:12; the passage is shown below.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
129אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
130באג״ה איהו וחיוהי
The letter “He and His life-forces,” cited above for the image of the inverted seal, is the source of the principle repeated here, that the higher a thing is the lower it can descend: there the creation of physical existence is traced to the very essence of the Infinite One.
Kehot’s noteסי׳ כ (קלא, א). וראה לקמן שה״ש ג, ריש ע״ב.
131אין התינוק יודע לקרות אבא
The words here quote Berakhot 40a:14; the passage is shown below.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות מ, א. מתנות כהונה לב״ר פט״ו, ז. מבוא שערים ש״ה ח״א פי״ב בהגהת צמח (א).
132מצה מיכלא דמהימנותא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל יב, ב.
133בחכמה איתברירו
Kehot’s note points to Leviticus 4:1 for these words.
Leviticus 4:1ויקרא ד׳:א׳
וַיְדַבֵּר ה׳ אֶל־מֹשֶׁה לֵּאמֹר:
And the L-RD spoke unto Moses, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמזח״ב (רנד, סע״ב) ושם אי׳ בזה״ל ”מגו מחשבה ואתבריר”. ובע״ח שם אנ״ך (פ״ט) ”במחשבה אתברירו”. ובש׳ מוחין דצלם (רפ״ח). ובש׳ מ״ן ומ״ד (רפ״א — וסוף דרוש ג׳). ועל״ק בנשא (כא, א) וש״נ. ובש׳ רפ״ח ניצוצין (ספ״ה) [ולעיל ויקרא ד, א]. [כ].
134מהמאציל — בביאור ע״פ ואהי׳ אצלו אמון
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ס״פ במדבר כ, ב.
135וזהו מ״ש בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteש׳ עתיק רפ״א. ועל״ק מטות בבי׳ (פ״ב) פב, ד. [כ].
Paragraph 28
136לקדשא כולא לתתא
The Raaya Mehemna: the supernal Tzaddik takes it all “to sanctify everything below,” and then it is called Kadosh, the third time.
Zohar, Emor 22:94–95ספר הזהר, אמור כ״ב:צ״ד-צ״ה
THE SET FEASTS OF THE L-RD WHICH YE SHALL PROCLAIM TO BE HOLY CONVOCATIONS. R. Isaac said: It is written, “And G-d called the light day” (Gen. 1, 5). Does this mean that the light called day exists by itself? No, for it says, “and the darkness he called night”. Does this mean that each exists separately? No, for it says, “And there was evening and there was morning one day”. This shows that there is no day without night and no night without day, and on account of their …
The Zohar; London, Soncino Press, 1933 (Public Domain)
137בביאור ע״פ ויקח קרח
The note suggests that the explanation of “And Korach took” referred to here is perhaps the one printed in Sefer HaMaamarim 5562.
Kehot’s noteאולי הכוונה להנדפס בסה״מ תקס״ב-א ע׳ רכז ובח״ב שם ע׳ תסב.
138ויקח קרח
“And Korach took.” The verse of an explanation the Alter Rebbe refers to.
Numbers 16:1במדבר ט״ז:א׳
וַיִּקַּח קֹרַח בֶּן־יִצְהָר בֶּן־קְהָת בֶּן־לֵוִי וְדָתָן וַאֲבִירָם בְּנֵי אֱלִיאָב וְאוֹן בֶּן־פֶּלֶת בְּנֵי רְאוּבֵן:
Now Korah, the son of Izhar, the son of Kohath, the son of Levi, with Dathan and Abiram, the sons of Eliab, and On, the son of Peleth, sons of Reuben, took men;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
139ולכבודי בראתיו
“Everyone who is called by My Name and whom I created for My glory, I formed him, I also made him.” Created, formed and made correspond to Beriah, Yetzirah and Asiyah.
Isaiah 43:7ישעיהו מ״ג:ז׳
כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו יְצַרְתִּיו אַף־עֲשִׂיתִיו:
Every one that is called by My name, and whom I have created for My glory, I have formed him, yea, I have made him.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מג, ז. [כ].
140כבוד חכמים ינחלו
“The wise shall inherit glory, and fools raise up shame.” The Alter Rebbe reads it as the wise inheriting what is above wisdom.
Proverbs 3:35משלי ג׳:ל״ה
כָּבוֹד חֲכָמִים יִנְחָלוּ וּכְסִילִים מֵרִים קָלוֹן:
The wise shall inherit honour; But as for the fools, they carry away shame.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, לה.
141ההפרש בין אנכי לאני
The note points to Or HaTorah on Yisro for the difference between Anochi and Ani.
Kehot’s noteראה אוה״ת פ׳ יתרו ע׳ תתקיד. לקו״ש חל״ט ע׳ 380 ובהערה 37.
142אני הוא בבחי׳ מל׳
Kehot’s note points to where this is explained further: Pri Etz Chaim.
Kehot’s noteפע״ח בתחילתו.
Paragraph 30
143ואנכי . . הוא בבחי׳ כתר
Kehot’s note points to Zohar III, 11a for these words.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א.
144סד״ה זאת חנוכת המזבח
The end of that discourse explains that to draw down a new union one must first draw down kavod, an added illumination in the manner of a makif, as the princes brought vessels of silver and gold “for glory and beauty” at the dedication of the altar.
Kehot’s noteלקו״ת נשא כט, ב.
145פזר נתן לאביונים
“He has distributed, he has given to the needy; his righteousness endures forever; his horn shall be exalted with glory.”
Psalms 112:9תהילים קי״ב:ט׳
פִּזַּר נָתַן לָאֶבְיוֹנִים צִדְקָתוֹ עֹמֶדֶת לָעַד קַרְנוֹ תָּרוּם בְּכָבוֹד:
He hath scattered abroad, he hath given to the needy; His righteousness endureth for ever; His horn shall be exalted in honour.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיב, ט.
146בזהר פ׳ במדבר דק״ך ע״א
Rabbi Shimon explains the sign of the union by the corners of the altar: “he comes to the keren,” and the secret of the keren is the yoke of the holy kingdom, Malchus.
Zohar, Bamidbar 7:65–8:73ספר הזהר, במדבר ז׳:ס״ה-ח׳:ע״ג
147ארוממך אלקי המלך
“I will exalt You, my G-d the King, and bless Your Name forever.” The exaltation of Malchus.
Psalms 145:1תהילים קמ״ה:א׳
תְּהִלָּה לְדָוִד אֲרוֹמִמְךָ אֱלוֹהַי הַמֶּלֶךְ וַאֲבָרְכָה שִׁמְךָ לְעוֹלָם וָעֶד:
[A Psalm of] praise; of David. I will extol Thee, my G-d, O King; And I will bless Thy name for ever and ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, א.
148וברע״מ פ׳ פנחס . . כתר עליון כו׳ כבוד עילאה
The Tzemach Tzedek quotes the Raaya Mehemna: the supernal Keser that no eye can see, and the supernal glory of which Moshe said “Show me Your glory” and G-d answered “You cannot see My face”; he explains that kavod is a makif, an encompassing light.
Kehot’s noteכתר עליון דלא שלטה בה עינא כבוד עילאה עליה אמר משה הראני את כבודך ואתיב ליה קוב״ה לא תוכל לראות את פני כו׳, והיינו כי כבוד הוא מקיף — יהל אור ע׳ תקנב
149וברע ״מ פ׳ פנחס דרנ״ה ע״ב כתר עליון כו׳ כבוד עילאה
The Raaya Mehemna speaks of the supernal Keser and the supernal glory; the Kehot note explains, from Yahel Or, that glory is an encompassing light.
Zohar, Pinchas 120:811–121:822ספר הזהר, פנחס ק״כ:תתי״א-קכ״א:תתכ״ב
150בביאור ע׳פ מי מנה
The explanation of “Who has counted” is in Balak; the passage there speaks of the mixture of good and evil in souls, which descend to this world to separate the good from the evil.
Kehot’s noteלקמן בלק סט, ג.
151מי מנה
“Who has counted the dust of Yaakov, and the number of a fourth of Israel?” The opening words of a maamar in Likkutei Torah, Balak.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
152עקימת שפתיו
On the blasphemer, whose sin is only in speech, the Talmud asks what deed there is, and answers: “the moving of his lips is a deed.” The Alter Rebbe applies it to reading and reviewing Torah.
Sanhedrin 65a:10סנהדרין ס״ה א:י׳
מְגַדֵּף, מַאי מַעֲשֶׂה אִיכָּא? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 31
153קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.”
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
154ואין אמת אלא תורה
In Sukkos the Alter Rebbe explains that the truth of a person’s love is still his own truth, while “the truth of Havayah” is that He is One and no thought grasps Him except as He is grasped in the Torah, His will; therefore “Havayah is near to all who call upon Him in truth,” that is, through Torah.
Kehot’s noteאיכה רבתי פתיחה ב. ירושלמי ר״ה פ״ג ה״ח. וראה ברכות ה, רע״ב. וראה לקו״ת סוכות פא, ג. ועל״ק מטות פג, סוף ג וש״נ [כ].
155ואין אמת אלא תורה
On “and truth was cast to the ground”: when Israel cast the words of Torah to the ground, the wicked kingdom prospers, “and there is no truth but Torah,” as it says, “Buy truth and do not sell it.”
Jerusalem Talmud Rosh Hashanah 3:8:2תלמוד ירושלמי ראש השנה ג׳:ח׳:ב׳
… אֵימָתַי שֶׁיִּשְׂרָאֵל מַשְׁלִיכִין דִּבְרֵי תוֹרָה לָאָרֶץ הַמַּלְכוּת הָ‍רְשָׁעָה הַזֹּאת גוֹזֶרֶת וּמַצְלַחַת. מַה טַעַם. וְתַשְׁלֵךְ אֱמֶת אַרְצָה וְעָשְׂתָה וְהִצְלִ‍יחָה. וְאֵין אֱמֶת אֶלָּא תוֹרָה. הֵיךְ מַה דְאַתְּ אָמַר אֱמֶת קְנֵה וְאַל תִּמְכּוֹר חָכְמָה וּמוּסָר וּבִינָ‍ה. אָמַר רִבִּי יוּדָה בַּר פָּזִי. זָנַח יִשְׂרָאֵל טוֹב אוֹיֵב יִרְדְּפ‍וֹ. וְאֵין טוֹב אֶלָּא תוֹרָה. הֵיךְ מַה דְאַתְּ אָמַר כִּי לֶקַח טוֹב נָתַתִּי לָכֶם תּ‍וֹרָתִי אַל תַּעֲזוֹבוּ.
HALAKHAH: Rebbi Joshua ben Levi said, Amaleq was a sorcerer. What did he do? He put people up on their birthday, implying that no man easily falls on his birthday. What did Moses do? He mixed planets 22).. That is what is written. 3:11., sun, moon stood in the sky, etc. And it is written. 3:10., the abyss sounded, the elevated lifted his hands. Since the elevated lifted his hands, the abyss sounded. Samuel said, and the host will be given against the daily sacrifice by vice. 8:12., the vice …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 32
156ע״פ טובה הארץ
The maamar reads the double “very, very” as the hidden worlds, the chambers of Abba and Imma, and the revealed worlds, the chambers of Z’eir Anpin and Nukva, into both of which the supernal lights break through by drawing down the supernal Keser, above all enclothement in vessels.
Kehot’s noteלקו״ת שלח לח, א.
157טובה הארץ מאד מאד
“The land that we passed through to spy it out is very, very good.” The opening words of a maamar in Likkutei Torah, Shelach.
Numbers 14:7במדבר י״ד:ז׳
וַיֹּאמְרוּ אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל לֵאמֹר הָאָרֶץ אֲשֶׁר עָבַרְנוּ בָהּ לָתוּר אֹתָהּ טוֹבָה הָאָרֶץ מְאֹד מְאֹד:
And they spoke unto all the congregation of the children of Israel, saying: ‘The land, which we passed through to spy it out, is an exceeding good land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158ועתה יגדל נא
“And now, may the power of my L-rd be great.” Another maamar in Shelach.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
159ועל זה אמרו כל חפצים לא ישוו בה
“For wisdom is better than pearls, and all desirable things cannot compare to it.”
Proverbs 8:11משלי ח׳:י״א
כִּי־טוֹבָה חׇכְמָה מִפְּנִינִים וְכׇל־חֲפָצִים לֹא יִשְׁווּ־בָהּ:
For wisdom is better than rubies, And all things desirable are not to be compared unto her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Moed Katan 9bמועד קטן ט׳ ב
Kehot’s noteמשלי ח, יא. מו״ק ט, ב.
Paragraph 33
160כשם שא״א לעולם בלא רוחות
On “For like the four winds of the heavens I have spread you out”: just as the world cannot be without winds, so the world cannot be without Israel.
Taanit 3b:2תענית ג׳ ב:ב׳
אֶלָּא רוּחוֹת מְנָא לַן דְּלָא מִיעַצְרִי? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, דְּאָמַר קְרָא: ״כִּי כְּאַרְבַּע רוּחוֹת הַשָּׁמַיִם פֵּרַשְׂתִּי אֶתְכֶם נְאֻם ה׳״. מַאי קָאָמַר לְהוּ? אִילֵּימָא הָכִי קָאָמַר לְהוּ הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל: דְּבַדַּרְתִּינְכוּ בְּאַרְבַּע רוּחֵי דְעָלְמָא, אִי הָכִי — ״כְּאַרְבַּע״? ״בְּאַרְבַּע״ מִיבְּעֵי לֵקהּ! אֶלָּא הָכִי קָאָמַר: כְּשֵׁם שֶׁאִי אֶפְשָׁר לָעוֹלָם בְּלֹא רוּחוֹת — כָּךְ אִי אֶפְשָׁר לָעוֹלָם בְּלֹא יִשְׂרָאֵל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ג, ב.
161לעבדה ולשמרה
“And Havayah G-d took the man and placed him in the Garden of Eden to work it and to guard it.” Man’s service, which raises mayin nukvin.
Genesis 2:15בראשית ב׳:ט״ו
וַיִּקַּח ה׳ אֱלֹקִים אֶת־הָאָדָם וַיַּנִּחֵהוּ בְגַן־עֵדֶן לְעׇבְדָהּ וּלְשׇׁמְרָהּ:
And the L-RD G-d took the man, and put him into the garden of Eden to dress it and to keep it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, טו.
Paragraph 34
162א״ת בניך אלא בוניך
“And all your children shall be taught of Havayah, and great shall be the peace of your children”: do not read “your children” (banayich) but “your builders” (bonayich).
Berakhot 64a:14ברכות ס״ד א:י״ד
אַל תִּקְרֵי ״בָּנָיִךְ״ אֶלָּא ״בּוֹנָיִךְ״. ״שָׁלוֹם רָב לְאֹהֲבֵי תוֹרָתֶךָ וְאֵין לָמוֹ מִכְשׁוֹל״. ״יְהִי שָׁלוֹם בְּחֵילֵךְ שַׁלְוָה בְּאַרְמְנוֹתָיִךְ״. ״לְמַעַן אַחַי וְרֵעָי אֲדַבְּרָה נָּא שָׁלוֹם בָּךְ. לְמַעַן בֵּית ה׳ אֱלֹקֵינוּ אֲבַקְשָׁה טוֹב לָךְ״. ״ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם״.
"Great peace have they that love Thy law; and there is no stumbling for them" (Ps. cxix. 165). "Peace be within thy walls, and prosperity within thy palaces" (ibid, cxxii. 7). "For my brethren and companions' sakes, I will now say, Peace be within thee" (ibid. v. 8). "For the sake of the house of the L-rd our G-d, I will seek thy good" (ibid. v. 9). "The L-rd will give strength unto His people ; the L-rd will bless His people with peace" (ibid. xxix. 11)[2]
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות סד, א. וש״נ.
163שעוסקים בבנינו של עולם
Kehot’s note points to Shabbat 114b for these words.
Shabbat 114bשבת קי״ד ב
Kehot’s noteשבת קיד, ב.
164שעוסקים בבנינו של עולם
Rabbi Yochanan: “builders” are Torah scholars, who are occupied all their days with the building of the world.
Shabbat 114a:7שבת קי״ד א:ז׳
מַאי ״בַּנָּאִין״? אָמַר רַבִּי יוֹחָנָן: אֵלּוּ תַּלְמִידֵי חֲכָמִים שֶׁעוֹסְקִין בְּבִנְיָנוֹ שֶׁל עוֹלָם כׇּל יְמֵיהֶן. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמַּחְזִירִין לוֹ אֲבֵידָה בִּטְבִיעוּת הָעַיִן — זֶה הַמַּקְפִּיד עַל חֲלוּקוֹ לְהוֹפְכוֹ. וְאָמַר רַבִּי יוֹחָנָן: אֵיזֶהוּ תַּלְמִיד חָכָם שֶׁמְּמַנִּין אוֹתוֹ פַּרְנָס עַל הַצִּיבּוּר — זֶה שֶׁשּׁוֹאֲלִין אוֹתוֹ דָּבָר הֲלָכָה בְּכׇל מָקוֹם וְאוֹמֵר, וַאֲפִילּוּ בְּמַסֶּכֶת כַּלָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
165שממשיכים הכתר לזו״נ כמ״ש בפע״ח
The Tzemach Tzedek summarizes this maamar: the crown G-d put on His own head is the Keser of Arich Anpin, drawn through “with all your might,” and the two He put on Israel’s heads are the Keser drawn to Z’eir Anpin, called Israel, and the Keser drawn to Malchus, called Yaakov.
Kehot’s noteשער כג, פ״א. באוה״ת נ״ך-א ע׳ קו שכאן מבואר ”שהעטרה שנתן בראשו זהו כתר דא״א הנמשך ע״י בכל מאדך, והשנים שנתן בראשו של ישראל זהו המשכת הכתר לז״א הנק׳ ישראל והמשכת הכתר למל׳ הנק׳ יעקב, ועיין מענין המשכת הכתר לז״א בסידור בדרושי סעודות שבת בסעודתא תליתאה דשבתא . . וענין המשכת הכתר למל׳ בלקו״ת בד״ה יו״ט של ר״ה שחל להיות בשבת ושם פ״ב”.
166בליל שבועות שממשיכים הכתר לזו״נ כמ״ש בפע״ח
The Keser of Z’eir Anpin enters from the start of the night of Shavuos and is complete by the morning watch, which is why the custom in Israel is to study Torah on that night; the chapter goes on to explain that the Keser of Z’eir Anpin and that of Nukva are made at once.
Pri Etz Chaim, Gate of Shavuot 1:9פרי עץ חיים, שער חג השבועות א׳:ט׳
והנה כתר הזה נכנס מתחלת ליל שבועות, ואינו נגמר ליכנס עד אשמורת הבוקר, ואח״כ מזדווג עמה ביום, בתפלת שחרית ומוסף כנודע, כדרך השבתות וימים טובים, ולכן אנחנו אסורים בזווג ליל שבועות, כי גם למעלה אין זווג, ולכן המנהג פשוט בישראל לעסוק בתורה בליל שבועות, ואינן ישנים אף רגע א׳, כדי להמשיך אותו הכתר עליון דז״א שהיא דיקנא דא״א (ב):
Pri Etz Chaim (Public Domain)
Paragraph 38
167יעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the rope of His inheritance.” A rope joins what is above with what is below.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 39
168צאינה וראינה
“Go forth and see, daughters of Zion, King Shlomo with the crown with which his mother crowned him on the day of his wedding and on the day of the joy of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ג, יא.
169והוא ע״ד מ״ש במדרש פ׳ קדושים
The note points to Derech Mitzvosecha, 153b, where this Midrash of the three crowns is also brought.
Kehot’s noteראה גם דרך מצותיך קנג, ב. ובאוה״ת נ״ך-ב ע׳ תשסא.
170משל לבני מדינה שעשו שלש עטרות למלך
Rabbi Avin’s parable of three crowns: the king put one on his head and two on his sons’; so the angels crown the Holy One, blessed be He, daily with three sanctifications, and He puts one on His head and two on Israel’s.
Vayikra Rabbah 24:8ויקרא רבה כ״ד:ח׳
171הה״ד כי קדוש אני והתקדשתם והייתם קדושים
The Rebbe remarks that in our Midrash the proof-verse is “Speak to the whole congregation of the children of Israel: You shall be holy … and you shall sanctify yourselves and be holy,” which suggests that the two crowns are “You shall be holy” and “sanctify yourselves and be holy” counted as one; the Alter Rebbe instead counts “sanctify yourselves” and “be holy” as the two, and does not count “You shall be holy.”
Kehot’s noteבד״ה ונקדשתי תשכ״ה הנ״ל העיר ”ולהעיר, דבמדרש שלפנינו איתא הה״ד דבר אל כל עדת בני ישראל קדושים תהיו והתקדישתם והייתם קדושים, דלכאורה מזה משמע דשתי העטרות שנתן בראשן של ישראל הם קדושים תהיו (שבסמיכות לכי קדוש אני) ווהתקדישתם והייתם קדושים (שנחשבים שניהם לעטרה אחת). אבל בלקו״ת מפרש דשתי העטרות שנתן בראשן של ישראל הם והתקדישתם והייתם קדושים, וקדושים תהיו (שבסמיכות לכי קדוש אני) אינה נמנית בהעטרות” ע״ש.
172רעוא דכל רעוין
Besides the places in the Zohar and in Pardes (Shaar 23, under “will,” where the essence of will is placed in Keser), the note points to this discourse for “the will of all wills.”
Zohar II, 253bזח״ב רנג, ב
Kehot’s noteזח״ב רנג, ב. רנח, ב. ובזח״ג כו, ב. רפח, ב. וע׳ קכט, א. קלו, ב. קלז, ב. וע׳ בפרדס לרמ״ק ז״ל ש׳ כג ערך רצון ושם כ׳ עיקר הרצון בכתר ע״ש. וע׳ במג״א [במגן אבות ברדיטשוב תרס״ב] ח״ז ד״ה ועבדתם את ה״א פירושו ע״ש כו, ג. [כ].
Paragraph 40
173ועיין בפי׳ הרמ״ז בזהר ר״פ שלח
In Kedoshim the Alter Rebbe explains that the life-force clothed in all the worlds, five hundred years from earth to firmament, is only like the power of action, so all the praise of creatures and angels for creating the worlds is only praise of “the work of Your hands,” the lowest of His powers.
Kehot’s noteראה לעיל ל, ג.
174תלת עלמין אית ליה לקב״ה
“Come and see: the Holy One, blessed be He, has three worlds in which He is hidden; the first world is the supernal one, hidden from all.” The Ramaz there explains it through the three times Kadosh.
Zohar, Sh'lach 6:39–8:49ספר הזהר, שלח לך ו׳:ל״ט-ח׳:מ״ט
Now, as for your question. The Holy One, blessed be He, has three words in which He is enshrouded. The first1Aziluth. is a supernal recondite one which is known only to Him who is concealed therein.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 41
175אם הבנים
“He settles the barren woman in her home, a joyful mother of children (em habanim).”
Psalms 113:9תהילים קי״ג:ט׳
מוֹשִׁיבִי עֲקֶרֶת הַבַּיִת אֵם־הַבָּנִים שְׂמֵחָה הַלְלוּ־קָהּ:
Who maketh the barren woman to dwell in her house As a joyful mother of children. Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ט.
176אמר הפייט
Kehot’s marei makom for these words (its note is below).
Kehot’s noteיוצר יום א׳ דר״ה קודם קדושה של שחרית סד״ה מלך במשפט יעמיד ארץ. [כ].
Paragraph 42
177רני ושמחי בת
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst, says Havayah.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Emor · Maamar 3
וספרתם לכם ממחרת השבת מיום הביאכם את עומר…
“And You Shall Count for Yourselves from the Morrow of the Shabbos”
The Counting of the Omer draws down light. Pesach’s Exodus is the soul’s rush upward (ratzo), which frees only the G-dly soul; the waving and counting of the Omer refine the animal soul too and nullify a person’s own will, so that at Shavuos G-d’s will can come down (shov) into the letters of the Torah.
The maamar in brief
Usefartem, “you shall count,” shares its root with sapir, brightness, and with the Sefiros: counting the Omer draws the light of the Sefiros down to us. Pesach and Shavuos are ratzo and shov. The Exodus came in haste, a revelation from above met by a rush from below upward; the Giving of the Torah was G-d’s will coming down. Each day the Exodus is relived in the Shema: the prayers before it show that all the worlds, however vast, live from a mere radiance of G-d’s kingship and are as nothing before His infinite light, and this wakes a love that longs to leave every limit (meitzarim) and cleave to Him. Prayer follows the three Patriarchs: Avraham’s love, Yitzchak’s awe, and Yaakov’s compassion, which redeems love when the heart is like stone. Yet all this frees only the G-dly soul. To receive the Torah the animal soul too had to be nullified: the barley Omer, animal food, raised the supernal “great animal” above Havayah, and the seven weeks of counting drew down encompassing lights that nullify a person’s own will. Only then could G-d’s will come down into the letters of the Torah and its physical commands.

Outline
	1Counting as light; Pesach and ShavuosUsefartem means brightness: the counting draws down the Sefiros. Pesach, the hasty Exodus, is ratzo from below upward; Shavuos is shov, G-d’s will coming down; and the Exodus must be relived every day.¶1
	2The daily Exodus in the ShemaContemplating the angels’ self-nullification, the worlds’ life from a mere radiance of Malchus, and the nothingness of the finite before the infinite brings the love of the Shema, a going out of all limits; Egypt was the exile of the knowledge of Havayah.¶2–7
	3The Patriarchs in prayerAvraham’s love makes Torah fixed and work occasional; Yitzchak brings awe; Yaakov’s compassion, aroused in the blessings of the Shema, redeems love in a heart of stone by asking for understanding now, to be spared the shame the soul feels after death.¶8–12
	4Only the G-dly soul goes outThe ratzo belongs to the G-dly soul, Yaakov and Israel; the animal soul still wants to eat as an animal does, and it too had to be nullified before the Torah could be received.¶13–14
	5The Omer and its countingBarley, animal food, corresponds to the supernal Chariot and the great animal, the Name Ban; the kohen’s waving, supernal Chesed, raises it above Havayah and above Shabbos, and the counting draws down encompassing lights that nullify the will of the animal soul.¶15–19
	6The Giving of the TorahAfter the forty-nine days G-d’s will comes down at Shavuos, higher than prayer; Torah study is G-d’s own word only after the ratzo, and the Omer prepared His will to be clothed even in physical mitzvos and in the letters of the Torah.¶20–23


Key concepts
	Ratzo and shovרצוא ושוב
	Running and returning: the soul’s rush upward toward G-d, and the return downward that brings His will into the world. Pesach is ratzo; Shavuos is shov.

	Going out of the straitsלצאת מן המצרים וגבולים
	Mitzrayim, Egypt, read as meitzarim, limits: every created thing, physical or spiritual, that hides G-d and makes the world seem an entity of its own. The love of the Shema is the daily Exodus from them.

	Havayah and Elokimשם הוי׳ ושם אלקים
	Havayah, “was, is and will be,” is G-d beyond change; Elokim is the Name that conceals Him in nature. Pharaoh knew only Elokim, so Egypt was an exile of Daas.

	Yaakov, who redeemed Avrahamליעקב אשר פדה את אברהם
	Compassion, Yaakov’s attribute, frees love, Avraham’s attribute, when the heart is like stone; it is aroused in the blessings before the Shema.

	The great animalבהמה רבה
	A supernal level, the Name Ban (52, the value of behemah), which is the root of the Chariot and of the animal soul. The barley Omer, animal food, raises it above Havayah.

	Encompassing lights (makifim)מקיפים
	Light too high to be absorbed within, which acts from beyond. Drawn down by the counting of the Omer from above Shabbos, they transform the animal soul and nullify a person’s will.

	The nullification of willביטול הרצון
	Lirtzonchem, “for your favor,” read as the nullification of your own will: the goal of the seven weeks and the condition for receiving G-d’s will at Sinai.


Section 1 · ¶1
Counting as light; Pesach and Shavuos
1וספרתם לכם1 ממחרת השבת2 מיום הביאכם3 את עומר התנופה שבע שבתות כו׳. הנה וספרתם הוא לשון בהירות4 כמו אבן ספיר5 וכן ע״ס [עשר ספירות] הוא לשון בהירות.
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of the waving, seven weeks,” etc. Now, usefartem (“you shall count”) is an expression of brightness, as in “a sapphire stone” (even sapir); and likewise “the Ten Sefiros” is an expression of brightness.
The maamar opens with the verse that commands the Counting of the Omer: from the day after the first day of Pesach, when the Omer offering of barley was waved in the Temple, seven weeks are counted until Shavuos. The Alter Rebbe hears in usefartem, “you shall count,” the word sapir, sapphire: counting is also an expression of brightness, and so is the word Sefiros, the name of the divine attributes.


וזהו וספרתם לכם כו׳ היינו להמשיך ע״ס [עשר ספירות] שיאירו לכם למטה (עיין בפרדס ש״ח פ״ב [פרק ב׳] בשם ספר הבהיר אמאי אקרי ספירות ע״ש [על שם] השמים מספרים678 כו׳. ועיין בזהר תרומה קל״ו ב׳ מאי מספרים כו׳ דנהרין9 כו׳).
And this is [the meaning of] “And you shall count for yourselves,” etc.: that is, to draw down the Ten Sefiros so that they shine for you below. (See the Pardes, Sha’ar 8, chapter 2, in the name of Sefer HaBahir: “Why are they called Sefiros? On account of ‘The heavens declare (mesaprim),’” etc. And see the Zohar, Terumah, 136b: “What is mesaprim?” etc., “that they shine,” etc.)
So the command means: draw the Ten Sefiros down so that they shine for you, here below. In the parentheses the Alter Rebbe gives his sources: the Pardes, quoting the Bahir, derives the name Sefiros from “The heavens declare (mesaprim),” and the Zohar explains that mesaprim there means not telling but shining.


ולהבין זאת הנה פסח הוא יציאת מצרים וחג השבועות הוא מ״ת [מתן תורה] וקודם קבלת התורה היו צריכים לספור ז׳ שבועות שלימות ואח״כ היו יכולים לקבל התורה
To understand this: Pesach is the Exodus from Egypt, and the festival of Shavuos is the Giving of the Torah; and before receiving the Torah they had to count seven complete weeks, and afterwards they could receive the Torah
To explain why this counting is needed, the Alter Rebbe sets out the two festivals it joins. Pesach is the Exodus and Shavuos is the Giving of the Torah, and the Torah could be received only after seven full weeks had been counted.


(ועיין בזהר פ׳ אמור דף צ״ז). כי הנה כתיב והחיות רו״ש [רצוא ושוב]10 שלמעלה הכל בבחי׳ רצוא ושוב.11
(and see the Zohar, Parshas Emor, page 97). For it is written, “And the living creatures (chayos) ran and returned (ratzo vashov)”: that above, everything is in the aspect of ratzo and shov.
The Zohar on Emor, cited here, describes the seven weeks as a purification that Israel needed before receiving the Torah. The principle behind it comes from Yechezkel’s vision: the chayos, the holy creatures of the divine Chariot, “ran and returned,” and all life above moves in this double motion of ratzo, rising upward, and shov, returning downward.


וכמ״כ [וכמו כן] פסח הוא בחי׳ רצוא ושבועות הוא בחי׳ שוב כי פסח הוא יצ״מ [יציאת מצרים] שהוא בחפזון כמ״ש ואכלתם אותו בחפזון.12
So too, Pesach is the level of ratzo and Shavuos is the level of shov. For Pesach is the Exodus from Egypt, which was in haste, as it is written, “And you shall eat it in haste.”
Pesach is ratzo and Shavuos is shov. Ratzo is a rushing, and the Exodus was in haste: even the Pesach offering was to be eaten in haste.


וכתיב בחפזון יצאת13 כו׳, כי אז היה התגלות אלקות מלמעלה כמאמר עד שנגלה עליהם14 מלך מלכי המלכים הקב״ה וגאלם15 בבחי׳ חפזון ולעתיד כתיב כי לא בחפזון תצאו161718 ובמנוסה לא תלכון19 כו׳ שלא יהיה בבחי׳ חפזון
And it is written, “For in haste you went out,” etc. For then there was a revelation of G-dliness from above, as it is said, “until the King of the kings of kings, the Holy One, blessed be He, revealed Himself to them and redeemed them”: in the aspect of haste. But of the Future it is written, “For not in haste shall you go out, nor shall you go in flight,” etc.: that it will not be in the aspect of haste,
The haste came because at the Exodus G-dliness was revealed from above, as the Haggadah says: the King of kings revealed Himself and redeemed them before their dough could rise. Of the final redemption, by contrast, Yeshayahu promises that it will come neither in haste nor in flight.


אבל יצ״מ [יציאת מצרים]20 היה בחפזון כו׳, (ועמ״ש מזה ברבות ס״פ בא21 ובמכילתא פ׳ בא פרשה ז׳ וע״ש והובא ג״כ בילקוט פ׳ בא.22 וע׳ בסש״ב [בספר של בינונים] פל״א23 ועמ״ש ס״פ וישב סד״ה כה אמר כו׳ ונתתי לך מהלכים2425
whereas the Exodus from Egypt was in haste, etc. (See what is written about this in [Midrash] Rabbah at the end of Parshas Bo, and in the Mechilta, Parshas Bo, section 7, and see there; it is also brought in the Yalkut, Parshas Bo. And see Sefer Shel Beinonim (Tanya), chapter 31. And see what is written at the end of Parshas Vayeshev, at the end of the discourse beginning “Thus says,” etc., [on] “And I will give you places to walk,”
The parentheses gather the sources on this contrast: the Midrash Rabbah, the Mechilta and the Yalkut on Parshas Bo, which set the haste of the Exodus against the Time to Come; and Tanya, chapter 31, which explains that the people fled because the evil in their souls was still at full strength. The Alter Rebbe then points to a discourse in Torah Ohr on the verse “And I will give you places to walk.”


אבל לע״ל [לעתיד לבוא] כשיתגלה בחי׳ סוכ״ע כו׳ שיהיה גם השוב בבחי׳ הליכה כמו הרצוא כו׳, ומ״ש סד״ה והיה מספר בני ישראל26 בענין שלעתיד תהיה מעלת אתעדל״ת [אתערותא דלתתא] גדולה וגבוה לאין קץ כו׳. ומכ״ז [ומכל זה] יובן ענין כי לא בחפזון)
but in the Time to Come, when the level of the light that encompasses all worlds (sovev kol almin) is revealed, etc., even the shov will be in the aspect of walking, like the ratzo, etc. And [see] what is written at the end of the discourse beginning “And the number of the children of Israel shall be,” on the matter that in the Future the superiority of the arousal from below (isarusa dilesata) will be great and high without end, etc. From all this the matter of “For not in haste” will be understood.)
That discourse explains that divine service now moves in ratzo and shov, but in the Time to Come, when the light that encompasses all worlds is revealed, even the shov will be a steady “walking,” like the ratzo. A second discourse, in Likkutei Torah, adds that in the Future the arousal from below will be infinitely elevated; together they explain why the final redemption will not be “in haste.”


והיינו בחי׳ רצוא ממטה למעלה משא״כ שבועות הוא בחי׳ שוב שהוא בחי׳ מ״ת [מתן תורה] גילוי רצונו למטה. כמ״ש וירד ה׳ על הר סיני27 המשכה מלמעלה למטה.
And this is the level of ratzo, from below upward; whereas Shavuos is the level of shov, which is the level of the Giving of the Torah, the revelation of His will below, as it is written, “And Havayah descended upon Mount Sinai”: a drawing down from above to below.
Ratzo is a movement from below upward: the soul’s rush to leave its limits, as at the Exodus. Shavuos is shov, a movement from above downward: G-d’s will revealed in the world, as at Sinai, where “Havayah descended upon Mount Sinai.”


והנה כתיב למען תזכור את יום צאתך28 מארץ מצרים כל ימי חייך וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] בכל דור ודור29 כו׳. שצ״ל בכל יום בחי׳ יצ״מ [יציאת מצרים].
Now, it is written, “So that you remember the day of your going out of the land of Egypt all the days of your life”; and as our Sages, of blessed memory, said, “In every generation,” etc.: that each day there must be the level of the Exodus from Egypt.
The Torah commands remembering the Exodus all the days of one’s life, and the Sages say that in every generation a person must see himself as leaving Egypt. So the Exodus is not only history: each day a person must have his own going out of Egypt, which the next paragraph locates in the Shema.




Section 2 · ¶2–7
The daily Exodus in the Shema
2והיינו בק״ש [בקריאת שמע] ואהבת כו׳. וחותם אני ה׳ אלקיכם אשר הוצאתי30 כו׳. ובפרט מן ב״ש [ברוך שאמר] עד ק״ש [קריאת שמע] הוא הכנה שיבוא לבחי׳ יצ״מ [יציאת מצרים] ואהבת כו׳.
That is, in the Shema, “And you shall love,” etc.; and one concludes, “I am Havayah your G-d, Who brought [you] out,” etc. In particular, [the prayers] from Baruch She’amar until the Shema are a preparation for one to come to the level of the Exodus from Egypt, “And you shall love,” etc.
The daily Exodus takes place in the Shema: its love, “And you shall love,” is the ratzo, and the Shema closes with “I am Havayah your G-d, Who brought you out of the land of Egypt.” The prayers before it, from Baruch She’amar, which opens the Verses of Praise, up to the Shema, prepare a person to reach that love.


והיינו כשיתבונן איך שכל צבא השמים לך משתחוים31 והאופנים וחיות הקדש32 ברעש גדול כו׳ והחיות זעות מחיל כסא33 נושאות ומנושאות עם כסא אלף אלפים ורבוא רבבן34 ישמשוניה וכולם הם בבחי׳ ביטול תמיד.
That is, when one contemplates how “all the host of heaven bow down to You,” and “the ofanim and the holy chayos, with a great noise,” etc., and “the chayos tremble with dread of the Throne; they carry and are carried with the Throne”; “a thousand thousands and ten thousand times ten thousand serve Him”; and all of them are constantly at the level of self-nullification (bittul).
The preparation is contemplation. The prayers describe all the host of heaven bowing to G-d, the ofanim and the holy chayos (orders of angels) rising with a great noise, the chayos trembling before the divine Throne that they both carry and are carried by, and the angels serving Him in myriads; all of them are constantly nullified before Him.




3וזהו להודיע לבני האדם35 גבורותיו וכבוד הדר מלכותו שהוא בחי׳ הדר מלכותו שכולם בטלים לגבי׳ ממש ונמשך להם הביטול ע״י שמשיגים כי מלכותך מלכות כל עולמים.
And this is [the meaning of] “To make known to the sons of man His mighty deeds and the glory of the splendor of His kingship”: this is the level of “the splendor of His kingship,” that all of them are truly nullified before Him. And the self-nullification is drawn to them through their comprehending that “Your kingship is the kingship of all worlds.”
The verse from Psalm 145, Ashrei, speaks of “the splendor of His kingship”: the total nullification of the heavenly hosts before Him. That nullification comes from grasping the next verse, “Your kingship is the kingship of all worlds.”


פי׳ מלכותך שחיות כל העולמות אינו אלא מבחי׳ מלכותך הארת שמו בלבד לא כמו שהנשמה מחיה את הגוף שעצמיות חיות הנשמה מלובש בתוך הגוף ממש. אבל מהותו ועצמותו רם ומתנשא כו׳.36
The meaning of “Your kingship”: that the life-force (chayus) of all the worlds is only from the level of “Your kingship” (Malchus), merely the radiance of His Name; not as the soul gives life to the body, where the very essence of the soul’s life-force is enclothed within the body itself. Rather, His being and essence is exalted and uplifted, etc.
“Your kingship” means that the worlds draw their life only from Malchus, G-d’s kingship, which is no more than the radiance of His Name. A name expresses a person outwardly without containing him; so the worlds receive only a glow, unlike the body, into which the very essence of the soul enters, while G-d’s own being remains exalted above them.




4ואין שום דבר מלבישו כלל היה הוה ויהיה בלי שינוי כלל כמ״ש אני ה׳ לא שניתי37 אתה הוא קודם38 שנברא העולם ואתה הוא לאחר שנברא כו׳
And nothing whatsoever enclothes Him; [He] was, is and will be without any change at all, as it is written, “I, Havayah, have not changed”; “You are He before the world was created, and You are He after it was created,” etc.,
Because the worlds receive only a radiance, G-d Himself is not enclothed in them, and creating them changed nothing in Him. Malachi says, “I, Havayah, have not changed,” and the morning prayers say, “You are He before the world was created and You are He after it was created.”


בלי שום שינוי כלל ואין שום דבר מכסה ומסתיר נגדו אלא רק הארת שם כבוד מלכותו בלבד זהו חיות והתהוות כל העולמות.
without any change whatsoever; and nothing at all covers over or conceals before Him. But only the mere radiance of “the Name of the glory of His kingship”: this is the life-force and the coming-into-being of all the worlds.
Nothing in creation can cover or hide Him. All the worlds’ life and existence come from no more than the glow of “the Name of the glory of His kingship,” the words said after the first verse of the Shema.




5וזהו מלכותך מלכות כל עולמים39 היינו שכל עולמים אף שהן אלף אלפים ורבוא רבבן40 כמ״ש היש מספר לגדודיו41 ומן הארץ לרקיע מהלך ת״ק שנה כו׳.
And this is [the meaning of] “Your kingship is the kingship of all worlds”: that all worlds, even though they are a thousand thousands and ten thousand times ten thousand, as it is written, “Is there any number to His legions?”, and “from the earth to the firmament is a journey of five hundred years,” etc.,
The worlds are vast beyond counting: Iyov asks whether G-d’s legions can be numbered, and the Talmud says that the distance from the earth to the first heaven alone is a journey of five hundred years.


עכ״ז [עם כל זה] הם אין ערוך כלל לגבי אורו כו׳ שהוא בחי׳ א״ס ממש וכנודע שאפילו אחד לגבי רבוא רבבן יש לו ערך
nevertheless they bear no relation at all to His light, etc., which is truly the level of the Infinite One (Ein Sof). As is known, even one, relative to ten thousand times ten thousand, has a relation [to it],
Yet all of them bear no relation to His infinite light. Even the number one has some relation to a hundred million (ten thousand times ten thousand), since it is a tiny part of it.


שהוא חלק קטן ממנו. אבל רבוא רבבן לגבי בלי גבול42 בבחינת א״ס ממש אין ערך כלל.43
for it is a small part of it; but ten thousand times ten thousand, relative to [what is] without limit, at the level of the Infinite One itself, has no relation at all.
But no finite number, however large, has any relation at all to the infinite, so the countless worlds are as nothing before G-d’s light. This is the meaning of “Your kingship is the kingship of all worlds”: all of them together are sustained by a mere glow.




6וע״י שמשיגים את כל הנ״ל עי״ז הם בבחי׳ ביטול תמיד וע״י התבוננות כל הנ״ל בעומק הדעת
And through their comprehending all the above, through this they are constantly at the level of self-nullification. And through contemplating all the above in the depth of Daas (knowledge),
The angels are constantly nullified because they grasp G-d’s greatness. A person reaches the same through contemplation with depth of Daas, the faculty that binds the mind to an idea until it is felt.


אזי ממילא יבא לבחי׳ רצוא בק״ש [בקריאת שמע] להיות ואהבת את44 הוי׳ אלקיך בכל לבבך לצאת מן המצרים וגבולים45 שכולם הם בבחי׳ גבול,
then, of itself, one will come to the level of ratzo in the Shema, so that there will be “And you shall love Havayah your G-d with all your heart”: to go out of the straits (meitzarim) and limits, all of which are in the aspect of limitation,
Such contemplation brings, by itself, the ratzo of the Shema, “And you shall love Havayah your G-d with all your heart.” This love is a longing to leave all meitzarim, straits and limits, a play on Mitzrayim, Egypt.


כמו מהלך ת״ק שנה הן בגשמיות הן ברוחניות הוא בבחי׳ מצר וגבול המכסים ומסתירים להיות נראה ליש ודבר בפ״ע [בפני עצמו] רק לדבקה בו כו׳ שהוא בלי גבול בחי׳ א״ס ממש.
like a journey of five hundred years, whether in physicality or in spirituality: it is in the aspect of a strait and a limit, which cover over and conceal, so that [the world] appears as an entity, a thing unto itself; but only to cleave to Him, etc., Who is without limit, truly the level of the Infinite One.
Every created thing, physical or spiritual, even the vast distances of the heavens, is a limit that hides G-d and makes the world look like an entity of its own. The love of the Shema longs to leave all such limits and cleave only to Him, the Infinite One.




7וזהו נק׳ יצ״מ [יציאת מצרים] לצאת מן המצרים וגבולים כנ״ל, וזהו שבגלות מצרים נאמר בפרעה לא ידעתי את46 ה׳ ששם הוי״ה
This is what is called the Exodus from Egypt: going out of the straits (meitzarim) and limits, as mentioned above. And this is why, in the exile of Egypt, it is said of Pharaoh, “I do not know Havayah”: that the Name Havayah,
That is why it is called the Exodus from Egypt: Mitzrayim, Egypt, is read as meitzarim, limits, and leaving them is the Exodus. Pharaoh, the ruler of that exile, said, “I do not know Havayah.”


שהוא היה הוה ויהיה בלי שינוי לא ידעתי רק שם אלקים המכסה ומסתיר להיות יש ודבר בפ״ע [בפני עצמו] דוקא.
which is [that] He was, is and will be without change, “I do not know”; [I know] only the Name Elokim, which covers over and conceals so that there be, specifically, an entity, a thing unto itself.
The Name Havayah holds the letters of hayah, hoveh, yihyeh, “was, is, will be”: G-d beyond time and change. Pharaoh knew only Elokim, the Name through which G-d conceals Himself in nature and lets things seem to exist on their own.


וזהו לא ידעתי את הוי׳ שהדעת הי׳ [היה] בבחינת גלות. וזהו שחותם בק״ש [בקריאת שמע] אני הוי׳ אלקיכם אשר הוצאתי47 כו׳ אני הוי׳ דוקא:
And this is [the meaning of] “I do not know Havayah”: that Daas (knowledge) was in the aspect of exile. And this is why one concludes the Shema with “I am Havayah your G-d, Who brought [you] out,” etc.: “I am Havayah,” specifically.
So the exile of Egypt was an exile of Daas, knowledge: the knowledge of Havayah was hidden. That is why the Shema ends, “I am Havayah your G-d, Who brought you out”: going out of Egypt is the revelation of Havayah.




Section 3 · ¶8–12
The Patriarchs in prayer
8ב וזהו מארז״ל [מאמר רבותינו זכרונם לברכה] תפלות אבות תקנום.48 פי׳ אבות הם חג״ת [חסד גבורה תפארת] שנמשך מהם אהוי״ר [אהבה ויראה] ורחמנות49 שהם אברהם יצחק ויעקב.
2. And this is [the meaning of] the saying of our Sages, of blessed memory, “The prayers were instituted by the Patriarchs.” The meaning: the Patriarchs are Chesed (kindness), Gevurah (restraint) and Tiferes (beauty), from which are drawn love and awe and compassion; these are Avraham, Yitzchak and Yaakov.
The Talmud says that the Patriarchs instituted the three daily prayers. The Alter Rebbe reads “the Patriarchs” as Chesed, Gevurah and Tiferes, the sources of love, awe and compassion, which Avraham, Yitzchak and Yaakov each embodied.


והיינו שכל התפלה היא בג׳ מיני פסוקים, היינו פסוקים של חסד שנעשה מהם בק״ש [בקריאת שמע] ואהבת כו׳
That is, the whole of prayer consists of three kinds of verses: namely, verses of Chesed, from which there comes about, in the Shema, “And you shall love,” etc.,
Accordingly prayer is built from three kinds of verses. The first kind, verses of Chesed (kindness), lead to the love of the Shema, “And you shall love.”


ע״י ההתבוננות כנ״ל שהוא בחי׳ אברהם אוהבי50 להיות גילוי האהבה בנפש בחי׳ רצוא ועי״ז אח״כ והיו הדברים האלה אשר אנכי מצוך51 ודברת בם52 כו׳.
through the contemplation mentioned above, which is the level of “Avraham, who loves Me”: that there be a revelation of love in the soul, the level of ratzo. And through this, afterwards, [comes] “And these words which I command you shall be,” “and you shall speak of them,” etc.
Contemplation reveals love in the soul, the quality of Avraham, whom G-d calls “who loves Me,” and this love is ratzo. From it follow the next verses of the Shema: “these words” are to be on one’s heart, and “you shall speak of them,” that is, Torah study.




9ואף שבפ׳ שניה כתיב ואספת דגנך53 עכ״ז [עם כל זה] נעשה תורתן קבע ומלאכתן עראי.54 וזהו כי האדם עץ השדה55 שהוא
And although in the second section [of the Shema] it is written, “And you shall gather in your grain,” nevertheless it comes to be “their Torah fixed and their work occasional.” And this is [the meaning of] “For man is the tree of the field”: that he is
The second paragraph of the Shema speaks of gathering in one’s grain, that is, working for a living. Even so, the love of the first paragraph lets a person make Torah his fixed occupation and his work a passing one, as the Talmud praises the early generations; the verse “For man is the tree of the field” shows how.


כמו אילן56 הצומח בארץ שהעיקר הוא הפרי שעליו עכ״ז [עם כל זה] יש גם קוצין ועלין וגוף האילן והעיקר הוא רק הפירות כו׳.
like a tree that grows in the ground, whose main thing is the fruit upon it. Even so, it also has thorns and leaves and the body of the tree; and the main thing is only the fruit, etc.
A tree’s purpose is its fruit. It also has thorns, leaves and a trunk, but these exist only for the sake of the fruit.


כמ״כ [כמו כן] האדם העיקר הוא הפרי היינו תורה ומצות כמארז״ל [כמאמר רבותינו זכרונם לברכה] מאי פרי מצות57 וזהו ענין תורתן קבע ושאר כל צרכי גופו הם כמו העלים לגבי הפרי.
So too with a person: the main thing is the fruit, that is, Torah and mitzvos, as our Sages, of blessed memory, said, “What is ‘fruit’? Mitzvos.” And this is the matter of “their Torah fixed”; and all the other needs of his body are like the leaves relative to the fruit.
A person’s fruit is Torah and mitzvos, as the Talmud reads “fruit” as mitzvos. The rest of his bodily needs are like leaves beside the fruit, and to treat them so is to make one’s Torah fixed.




10וזה נעשה הכל מבחי׳ ואהבת כו׳ שהוא בחי׳ אברהם, וכן יצחק בחי׳ גבורה שנעשה מזה בחי׳ יראה בנפש פחד יצחק.58
And all this comes about from the level of “And you shall love,” etc., which is the level of Avraham. And likewise Yitzchak, the level of Gevurah (restraint), from which there comes about the level of awe in the soul: “the Fear of Yitzchak.”
All of this comes from Avraham’s love, “And you shall love.” Yitzchak is Gevurah, from which comes awe in the soul, “the Fear of Yitzchak,” as Yaakov called the G-d of his father.


ובחי׳ יעקב הוא בחי׳ רחמנות דהיינו מי שלבו כלב האבן שאף שמתבונן בכל הנ״ל לא יבא לבחי׳
And the level of Yaakov is the level of compassion: that is, one whose heart is like a heart of stone, so that even though he contemplates all the above, he will not come to the level of
Yaakov is compassion, and this is the path for one whose heart is like stone: even after contemplating all that was said, he does not come to love.


ואהבת שבק״ש [שבקריאת שמע] מחמת שקשור מאד בהבלי העולם להיות יש ודבר בפ״ע [בפני עצמו] ומחמת זה לבו כלב האבן. אזי העצה לזה הוא לעורר רחמים רבים על נפשו.
“And you shall love” of the Shema, because he is very bound up in the vanities of the world, so as to be an entity, a thing unto himself; and because of this his heart is like a heart of stone. Then the counsel for this is to arouse great compassion upon his soul.
His heart stays hard because he is deeply bound to the vanities of the world, so that he feels himself an entity of his own. The counsel is to arouse great compassion on his own soul, and the next paragraph explains how.




11וכמ״ש ליעקב אשר פדה את אברהם59 וזהו ע״י פסוקי רחמנות שבתפלה60 והוא המלך המרומם כו׳ ברחמיך הרבים רחם עלינו.
As it is written, “To Yaakov, who redeemed Avraham.” And this is through the verses of compassion in the prayer, namely, “The King Who is exalted,” etc., “In Your abundant compassion, have compassion on us.”
Yeshayahu speaks of “Yaakov, who redeemed Avraham,” and the Alter Rebbe reads it as compassion, Yaakov’s attribute, redeeming love, Avraham’s attribute. This happens through the prayers of compassion in the blessings before the Shema, “The King Who alone is exalted…” and “In Your abundant compassion, have compassion on us.”


אבינו אב הרחמן61 רחם עלינו ותן בלבנו בינה להבין ולהשכיל ולא נבוש לע״ו [לעולם ועד]. פי׳ כי הנה כתיב כי לא יראני האדם וחי62 וארז״ל [ואמרו רבותינו זכרונם לברכה] בחייהם אינם רואים63
“Our Father, compassionate Father, have compassion on us, and put understanding (binah) in our heart, to understand and to comprehend, and let us not be ashamed forever and ever.” The explanation: for it is written, “For man shall not see Me and live,” and our Sages, of blessed memory, said, “In their lifetime they do not see,
The blessing Ahavah Rabbah asks, “Our Father, compassionate Father … put understanding in our heart … and let us not be ashamed forever.” To explain the shame, the Alter Rebbe cites the verse “For man shall not see Me and live” and the Sages’ reading: in their lifetime people do not see G-d, but at death they do.


אבל64 במיתתם רואים כי בחייהם שהנפש מלובש בגוף ומכסה ומסתיר עליו להיות נראה לו זה העולם ליש ודבר בפ״ע [בפני עצמו].
but in their death they see.” For in their lifetime, when the soul is enclothed in the body, [the body] covers over him and conceals, so that this world appears to him as an entity, a thing unto itself.
In life the soul is enclothed in a body, which hides the truth, so that this world seems to exist on its own.


אבל בצאת הנפש מהגוף אזי רואים שבאמת מהותו ועצמותו כו׳ היה הוה ויהיה בלי שום שינוי ואין שום דבר יכול להלבישו כלל ולהסתירו והיה מקח טעות לגמרי מה שהיה נראה לו העולם ליש ודבר בפ״ע [בפני עצמו].
But when the soul leaves the body, then they see that in truth His being and essence, etc., was, is and will be without any change, and that nothing at all can enclothe Him or conceal Him; and it was an utterly mistaken transaction, that the world appeared to him as an entity, a thing unto itself.
When the soul leaves the body, it sees that G-d’s being has never changed and that nothing could hide Him. Its whole impression of an independent world was a “mistaken transaction,” the legal term for a sale made in error.




12ואזי הבושה גדולה עד למאד על שכל מחשבותיו ומגמותיו היו בהבלי העולם ובעסקיו כאלו הוא דבר בפ״ע [בפני עצמו] ממש והוא חוצפא והעזה גדולה כו׳.
Then the shame is exceedingly great, that all his thoughts and aims were in the vanities of the world and in his affairs, as if it were truly a thing unto itself; and this is great impudence and brazenness, etc.
Then the shame is overwhelming: all one’s thoughts and aims went into the world’s vanities and one’s own affairs, as though the world were truly independent. Such a view, before G-d, is great impudence.


ולכן בקשתנו ברחמיך הרבים רחם עלינו ותן בלבנו בינה היינו להבין דבר מתוך דבר65 היינו
Therefore our request is, “In Your abundant compassion, have compassion on us, and put understanding (binah) in our heart”: that is, to understand one thing from another; that is,
Hence the prayer for binah, which the Sages define as understanding one thing from another: deducing what is not seen from what is.


אף בעוד שהנשמה מלובש בגוף יבין וישכיל שבאמת הכל בטל בתכלית כמו קודם שנברא העולם בלי שום שינוי ממש כנ״ל ולא נבוש לע״ו [לעולם ועד].
that even while the soul is enclothed in the body, one will understand and comprehend that in truth everything is utterly nullified, just as before the world was created, truly without any change, as mentioned above; “and let us not be ashamed forever and ever,”
The request is to grasp, while the soul is still in the body, that in truth everything is utterly nullified, unchanged since before creation. That is what “let us not be ashamed forever” asks: to know now what the soul would otherwise see only after death.


בכדי שלא יהיה אח״כ הבושה לעולם ועד. וזהו ליעקב אשר פדה את אברהם [עיין בד״ה מה יפו פעמיך]:66
so that afterwards there will not be the shame forever and ever. And this is [the meaning of] “To Yaakov, who redeemed Avraham.” [See the discourse beginning “How beautiful are your steps.”]
Then there will be no shame afterwards, forever. This compassion, which frees one’s love, is “Yaakov, who redeemed Avraham,” and the Alter Rebbe refers for more to the discourse “How beautiful are your steps” in Likkutei Torah on Shir HaShirim.




Section 4 · ¶13–14
Only the G-dly soul goes out
13ג והנה כל הנ״ל שהוא בחי׳ רצוא יצ״מ [יציאת מצרים] אינו אלא לנפש האלקית בלבד שהיא בבחי׳ גלות בתוך מצרים וגבולים המכסים כו׳.
3. Now, all the above, which is the level of ratzo, the Exodus from Egypt, is only for the G-dly soul alone, which is in the aspect of exile within straits and limits that cover over, etc.
3. The ratzo described so far, the Exodus, belongs only to the G-dly soul. It is the G-dly soul that is in exile within the limits that hide G-dliness.


וכמו שאמר פרעה לא ידעתי את67 הוי׳ כו׳. וכמ״ש אנכי ארד עמך מצרימה ואנכי אעלך68 כו׳ שזהו שנאמר ליעקב שהוא הנפש האלקית בלבד.
As Pharaoh said, “I do not know Havayah,” etc. And as it is written, “I will go down with you to Egypt, and I will bring you up,” etc.: for this was said to Yaakov, who is the G-dly soul alone.
Pharaoh’s “I do not know Havayah” describes this exile. G-d’s promise “I will go down with you to Egypt, and I will bring you up” was spoken to Yaakov, who stands for the G-dly soul.


יו״ד עקב69 יעקב חבל נחלתו70 כי חלק71 הוי׳ עמו. כמ״ש וירא ישראל את היד הגדולה72 אשר עשה ה׳ שישראל בלבד שהוא הנפש האלקית
Yud akev (yud and heel); “Yaakov is the cord of His inheritance,” “for Havayah’s portion is His people.” As it is written, “And Israel saw the great hand that Havayah had wrought”: that Israel alone, which is the G-dly soul,
Yaakov is read as yud akev, “yud” and “heel”: in Kabbalah, ten sparks of light (yud is ten) set in the heel, the lowest part. “Yaakov is the cord of His inheritance, for Havayah’s portion is His people” calls it G-d’s own portion, bound to Him like a cord; and at the sea it was “Israel” that saw the great hand: Israel alone, the G-dly soul.


כי ישראל עלה במחשבה73 ישראל לי ראש74 כו׳ וישראל בלבד ראו אשר עשה הוי׳ כו׳.
for “Israel arose in [G-d’s] thought,” [and] Yisrael is li rosh, “a head for Me,” etc., Israel alone saw what Havayah had wrought, etc.
Israel, the G-dly soul, “arose in [G-d’s] thought” before creation, and the letters of the name Yisrael spell li rosh, “a head for Me.” So it alone saw what Havayah had done; the animal soul did not.




14וכמ״כ [וכמו כן] בק״ש [בקריאת שמע] בחי׳ רצוא יצ״מ [יציאת מצרים] הנ״ל ואהבת כו׳ אינו אלא לנפש האלהית בלבד אבל נפש הבהמית מ״מ הוא רוצה לאכול כמעשה בהמה כו׳.
So too in the Shema, the level of ratzo, the Exodus from Egypt mentioned above, “And you shall love,” etc., is only for the G-dly soul alone; but the animal soul, nevertheless, wants to eat as an animal does, etc.
Even the love of the Shema belongs only to the G-dly soul. The animal soul, the life-force of the body and its drives, still wants to eat as an animal does.


וכדי לקבל את התורה שהוא גילוי רצונו ית׳ כביכול למטה הוצרך להיות מקודם בחי׳ ביטול נפש הבהמית ג״כ. [ועמ״ש ע״פ אדם כי יקריב75 כו׳ תקריבו76 כו׳ ע״ש].
And in order to receive the Torah, which is the revelation of His will, may He be blessed, as it were, below, there first had to be the level of the nullification of the animal soul as well. [And see what is written on “When a man brings,” etc., “you shall bring,” etc.; see there.]
To receive the Torah, the revelation of G-d’s will below, the animal soul too had first to be nullified. For this the Alter Rebbe refers to his explanation of “When a man of you brings an offering … from the animals … you shall bring.”




Section 5 · ¶15–19
The Omer and its counting
15והיינו ע״י הנפת העומר וספה״ע [וספירת העומר]. כמ״ש והניף את העומר77 לפני הוי׳ לרצונכם ממחרת השבת יניפנו הכהן, כי
This is through the waving of the Omer and the Counting of the Omer. As it is written, “And he shall wave the Omer before Havayah, for your favor (lirtzonchem); on the morrow of the Shabbos the kohen shall wave it.” For
That nullification came through waving the Omer and counting the Omer. The verse says the kohen waves the Omer “before Havayah,” “for your favor,” on “the morrow of the Shabbos,” and the coming paragraphs explain each phrase.


הנה העומר הוא מן השעורים78 שהוא מאכל בהמה וכמ״כ [וכמו כן] למעלה יש ג״כ בחי׳ בהמה והוא המרכבה העליונה פני אריה אל הימין79 ופני שור מהשמאל
the Omer is from barley, which is animal food. And likewise above there is also the level of an animal (behemah): this is the supernal Chariot (Merkavah), “the face of a lion on the right, and the face of an ox on the left,”
The Omer was of barley, which is animal food. Above too there is an “animal”: the supernal Chariot (Merkavah) that Yechezkel saw, with the face of a lion on the right and the face of an ox on the left.


כי חיה בכלל בהמה80 כמ״ש על הים שעשה שלמה עומד על שנים עשר בקר81 שלשה פונים צפונה82 כו׳
for a wild animal (chayah) is included in [the term] behemah. As it is written of the Sea that Shlomo made, “It stood upon twelve oxen, three facing north,” etc.,
A lion is a wild beast, not a domestic one, but the Talmud rules that a chayah is included in the term behemah, so the whole Chariot can be called behemah. Shlomo’s Sea, the great copper basin of the Temple, stood on twelve oxen, three facing each direction.


שהיא המרכבה העליונה והים עליהם מלמעלה שהיא בחי׳ ים העליון בחי׳ בהמה רבה שם ב״ן [שם ב״ן] גימטריא בהמה
which is the supernal Chariot; “and the Sea was upon them, above,” which is the level of the supernal Sea, the level of the great animal (behemah rabbah), the Name Ban (52), numerically [equal to] behemah,
The oxen are the supernal Chariot, and the Sea above them is the supernal sea, called “the great animal” (behemah rabbah). It is the Name Ban, the Name Havayah spelled out so that its letters total 52, the numerical value of behemah (ב=2, ה=5, מ=40, ה=5).


שהוא שרש המרכבה דפני אריה כו׳, והמרכבה הנ״ל הוא שרש ומקור לכל הבהמות ונפש הבהמית שלמטה שנמשכים ממנה.
which is the root of the Chariot of “the face of a lion,” etc. And this Chariot is the root and source of all the animals and of the animal soul below, which are drawn from it.
Ban is the root of the Chariot with the lion’s face, and that Chariot is the source of all animals and of the animal soul below. So the refinement of the animal soul is bound up with this supernal “animal.”




16ושעורה שעור83 ה׳ והיינו מברורים שלמטה שנבררים ונכללים בבחי׳ בהמה רבה הנ״ל כמאמר יוצר משרתים84 שיש מלאכים שהם בטלים בכל יום ונבלעים ונכללים בבחי׳ בהמה רבה85 הנ״ל.
And barley (se’orah) is shi’ur hei, “the measure of hei”: that is, [it is] from the refinements (birurim) below, which are refined and included in the level of the great animal mentioned above; as in the saying, “Who forms ministering [angels],” for there are angels that are nullified every day, and are swallowed and included in the level of the great animal mentioned above,
The Zohar reads se’orah, barley, as shi’ur hei, “the measure of hei.” The barley stands for the birurim, the sparks of holiness refined from the world below and absorbed into the great animal; so too, the present tense of “Who forms ministering angels” in the morning blessing teaches that there are angels nullified each day and absorbed into the great animal.


כמו המאכל שעורים שנבלע בבהמה שלמטה וחוזרים ומתחדשים בכל יום כו׳.
like the food of barley that is swallowed into an animal below; and they are renewed again every day, etc.
They are absorbed as barley is consumed by an animal below, and they are formed anew each day.




17וזהו יניפנו הכהן שהוא בחי׳ חסד העליון העלה את בחי׳ בהמה רבה הנ״ל [עיין בזהר פ׳ בלק דקפ״ח ע״ב] ע״י עומר שעורה שעור86 ה׳ הנ״ל.
And this is [the meaning of] “the kohen shall wave it”: [the kohen,] who is the level of supernal Chesed (kindness), raised up the level of the great animal mentioned above [see the Zohar, Parshas Balak, page 188b] through the Omer of barley, shi’ur hei, mentioned above.
“The kohen shall wave it”: the kohen stands for supernal Chesed, and through the barley Omer he lifts the great animal upward. The text refers to the Zohar on Balak, which discusses the waving of the Omer and its barley.


לפני הוי׳ למעלה מהוי׳ כנודע. וזהו ממחרת השבת ולא ממחרת יו״ט [יום טוב] שהוא למעלה מבחי׳ שבת וד״ל [ודי למבין].
“Before Havayah”: above Havayah, as is known. And this is [why it says] “from the morrow of the Shabbos” and not “from the morrow of the Yom Tov”: for it is above the level of Shabbos. This suffices for one who understands.
“Before Havayah” here means above Havayah: the Omer raises it to a level higher even than the Name Havayah. That is why the verse counts from “the morrow of the Shabbos,” the day after the first day of Pesach, and not “the morrow of the Yom Tov”: it alludes to a level above Shabbos.




18ועי״ז אח״כ ע״י ספה״ע [ספירת העומר] היו המשכות מקיפים מלמעלה למטה לעומר כו׳. וזהו היום יום א׳ לעומר יום הוא בחי׳ חסד כמ״ש יומם יצוה87 ה׳ חסדו
And through this, afterwards, through the Counting of the Omer, there were drawings down of encompassing lights (makifim) from above to below, to the Omer, etc. And this is [the meaning of] “Today is one day of the Omer”: “day” is the level of Chesed (kindness), as it is written, “By day Havayah commands His kindness”;
After the waving, the counting drew down makifim, encompassing lights: light too high to be absorbed within, which surrounds and acts from beyond. The words of the count, “Today is one day of the Omer,” hint at this, for “day” signifies Chesed, as in “By day Havayah commands His kindness.”


והיינו בחי׳ חסד עליון להמשיך מלמעלה מעלה לבחי׳ עומר כדי שיהיה ביטול הרצון מנפש הבהמית ג״כ דוקא.
that is, the level of supernal Chesed, to draw down from the very highest [levels] to the level of the Omer, so that there be the nullification of the will of the animal soul too, specifically.
This is supernal Chesed, drawn from the very highest levels to the Omer, so that the will of the animal soul too will be nullified.




19וזהו לרצונכם88 כדי שיהיה ביטול הרצון שלכם ע״י המשכת המקיפים הנ״ל ע״י ספה״ע [ספירת העומר] כו׳.
And this is [the meaning of] “for your favor (lirtzonchem)”: so that there be the nullification of your will (ratzon), through the drawing down of the encompassing lights mentioned above, through the Counting of the Omer, etc.
Lirtzonchem, “for your favor,” is read as from ratzon, will: the purpose is the nullification of your will, brought about by the encompassing lights drawn down through the counting.


וזהו וספרתם לכם89 היינו להמשיך הארת המקיפים הנ״ל שהוא ממחרת השבת90 דוקא כנ״ל לכם למטה להפוך את נפש הבהמית ג״כ שיהיה ביטול רצונכם.
And this is [the meaning of] “And you shall count for yourselves”: that is, to draw down the radiance of the encompassing lights mentioned above, which is specifically from “the morrow of the Shabbos,” as mentioned above, “for yourselves,” below, to transform the animal soul too, so that there be the nullification of your will.
So “you shall count for yourselves” means: draw down the light of these makifim, which comes from “the morrow of the Shabbos,” a level above Shabbos, “for yourselves,” here below, to transform the animal soul too, until your own will is nullified.




Section 6 · ¶20–23
The Giving of the Torah
20וזהו מיום הביאכם את עומר91 פי׳ מאות ו יום שהניפו את העומר שהוא לפני הוי׳ אזי וספרתם לכם תמשיכו לכם ע״י ספה״ע [ספירת העומר] שבע שבתות שהם מ״ט מדות.
And this is [the meaning of] “From the day you bring the Omer”: the meaning is, from that day on which they waved the Omer, which is “before Havayah,” then “you shall count for yourselves”: you shall draw down for yourselves, through the Counting of the Omer, “seven weeks,” which are the forty-nine attributes (middos).
“From the day you bring the Omer” means from the day the Omer was waved “before Havayah,” above Havayah. From then, “you shall count” means you shall draw down for yourselves, through the counting, seven weeks: the forty-nine attributes, each of the seven middos including all seven.


ואז היה יכול להיות אח״כ מתן תורה בשבועות שהוא גילוי רצונו ממש מלמעלה למטה שהוא למעלה מתפלה שהוא בחי׳ יצ״מ [יציאת מצרים] שהוא הרצוא כנ״ל.
And then, afterwards, there could be the Giving of the Torah on Shavuos, which is the revelation of His very will from above to below, which is higher than prayer, which is the level of the Exodus from Egypt, which is the ratzo, as mentioned above.
Then the Giving of the Torah could follow on Shavuos: G-d’s very will revealed from above to below. This is higher than prayer, which is the Exodus, the ratzo from below upward.




21ואהבת בכל לבבך92 שעדיין אינו בבחי׳ ביטול בתכלית כי יש מי שאוהב כו׳. משא״כ בלימוד התורה שהוא דבר ה׳ ממש בפיו.
“And you shall love with all your heart” is still not at the level of utter self-nullification (bittul), for there is one who loves, etc. Torah study, by contrast, is the very word of G-d in his mouth.
Even love “with all your heart” is not complete self-nullification, because someone is still there who loves: the self remains. Torah study is different, for then the word of G-d itself is in a person’s mouth.


כמ״ש ואשים דברי בפיך93 דברי ממש. אני המשנה המדברת בפיך. וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אלו ואלו דברי אלקים חיים כו׳ שהם דברי אלקים ממש גילוי רצונו ממש למטה.
As it is written, “And I have put My words in your mouth”: My words, truly. “I am the Mishnah that speaks in your mouth.” And as our Sages, of blessed memory, said, “These and these are the words of the living G-d,” etc.: that they are truly the words of G-d, the very revelation of His will below.
G-d says, “I have put My words in your mouth”: His actual words. A saying puts it in the Mishnah’s own voice, “I am the Mishnah that speaks in your mouth,” and the Sages say of both sides of a dispute, “These and these are the words of the living G-d”: both reveal His will below.


וזהו ודברת בם94 בם ממש והוא בחי׳ ובכל נפשך היינו לקשר מחשבה במחשבה כו׳. (ועמ״ש סד״ה וארא אל אברהם).
And this is [the meaning of] “And you shall speak in them (bam)”: in them, truly. And this is the level of “and with all your soul,” that is, to bind thought with thought, etc. (And see what is written at the end of the discourse beginning “And I appeared to Avraham.”)
So “you shall speak in them” means in G-d’s words themselves. This is “with all your soul”: binding one’s own thought to G-d’s thought, which the Torah is; the Alter Rebbe refers to the discourse “And I appeared to Avraham” for more.


אך הנה ארז״ל [אמרו רבותינו זכרונם לברכה] כל האומר אין לי אלא תורה אפילו תורה אין לו שמאחר שהוא יש ודבר בפ״ע [בפני עצמו].
But our Sages, of blessed memory, said, “Whoever says, ‘I have nothing but Torah,’ even Torah he does not have”: for since he is an entity, a thing unto himself,
Yet the Sages say that whoever says he has nothing but Torah does not have even Torah. The reason is that he still feels himself an entity of his own.


אזי אף כשמדבר ד״ת [דברי תורה] אין זה דבר ה׳ כלל. ואין זה גילוי רצונו כלל, רק צריך להיות מקודם בחי׳ הרצוא יצ״מ [יציאת מצרים] ממטה למעלה כנ״ל.
then even when he speaks words of Torah, this is not the word of G-d at all, and this is not the revelation of His will at all. Rather, there must first be the level of the ratzo, the Exodus from Egypt, from below upward, as mentioned above.
For such a person even his words of Torah are not G-d’s word and do not reveal His will. First there must be the ratzo, the inner Exodus from below upward described above.




22וע״י זה רוח אייתי רוח ואמשיך רוח כי באתערותא דלתתא אתעדל״ע [אתערותא דלעילא] ומעורר למעלה המשכת רצונו כביכול למטה.
And through this, “spirit brings spirit and draws down spirit”; for through an arousal from below (isarusa dilesata) [there comes] an arousal from above (isarusa dile’eila), and it arouses above the drawing down of His will, as it were, below.
Through that ratzo, in the words of the Aramaic saying, “spirit brings spirit and draws down spirit”: an arousal from below awakens an arousal from above, which draws G-d’s will down into the world.


אך שיתלבש בדברים גשמיים כמו תרומות ומעשרות וקרבנות כו׳ ולאו אורחא דמלכא לאשתעי במלין דהדיוטא כו׳.
But that it should be enclothed in physical things, such as terumos and tithes and offerings, etc.: “and it is not the way of the King to speak of the matters of a commoner,” etc.
But G-d’s will is clothed in physical matters, such as terumos, tithes and offerings, mitzvos about produce and animals. And “it is not the way of the King to speak of the matters of a commoner”: how can His will be invested in such lowly things?




23וע״ז היה צריך מקודם שיניף הכהן את העומר שהוא שעורה שעור ה׳ מיכלא דבהמה רבה הנ״ל לפני הוי׳ למעלה מהוי׳ כנ״ל.
And for this, the kohen first had to wave the Omer, which is barley, shi’ur hei, the food of the great animal mentioned above, “before Havayah”: above Havayah, as mentioned above.
For this the kohen first had to wave the Omer, the barley that is “the food of the great animal,” “before Havayah,” raising it above Havayah. This answers the question: the root of the animal level was first raised above Havayah, so that G-d’s will could then come down even into physical things.


ועי״ז אח״כ ע״י ספה״ע [ספירת העומר] היה המשכת המקיפים למטה לעומר וספרתם לכם כו׳ שבע שבתות95 כו׳.
And through this, afterwards, through the Counting of the Omer, there was the drawing down of the encompassing lights below, to the Omer: “And you shall count for yourselves,” etc., “seven weeks,” etc.
Then, through the counting, the encompassing lights were drawn down to the Omer: “And you shall count for yourselves … seven weeks.”


והיה יכול להיות אח״כ מתן תורה בשבועות שהוא גילוי רצונו כביכול למטה באותיות התורה [ועיין בזהר פ׳ תצוה דף קפ״ב סע״ב [סוף עמוד ב] וכיון כו׳ ודף קפ״ג ע״א עד אפיק אורייתא96 כו׳ וע׳ לקמן]:97
And afterwards there could be the Giving of the Torah on Shavuos, which is the revelation of His will, as it were, below, in the letters of the Torah. [And see the Zohar, Parshas Tetzaveh, page 182, end of side b, “And since,” etc., and page 183a, until “brings forth the Torah,” etc.; and see below.]
After that the Giving of the Torah could follow on Shavuos: G-d’s will drawn down, as it were, into the letters of the Torah. The text refers to the Zohar on Tetzaveh, which describes the counting of the Omer as a sanctification and the fiftieth day as bringing forth the Torah through an arousal from below.



In one’s avodah
Each day a person must go out of Egypt: in the prayers before the Shema, contemplate how all the worlds and the angels are nullified before G-d, until love wakes to leave every limit and cleave to Him. If the heart stays like stone, arouse great compassion on your own soul and ask for understanding now, so as not to be ashamed afterwards. Let Torah and mitzvos be the fruit, and all the body’s needs the leaves. And since this love frees only the G-dly soul, the days of the Omer are for nullifying the will of the animal soul too; then Torah study becomes G-d’s own word in your mouth.
Questions for discussion
	Why does the Alter Rebbe call Pesach ratzo and Shavuos shov, and why did the Exodus have to be in haste while the final redemption will not?
	How does contemplating that the worlds live only from a radiance of G-d’s kingship lead to the love of the Shema, and why is that love called the Exodus from Egypt?
	What is the remedy for one whose heart stays like stone after contemplation, and how does the prayer for binah relate to the shame the soul feels after death?
	Why is the ratzo of the Shema not enough to receive the Torah, and how do the waving and the counting of the Omer reach the animal soul?
	Why is Torah study a greater self-nullification than love, and why does one who says he has nothing but Torah lack even Torah?

Sources and references
Notes
Paragraph 1
1וספרתם לכם
The note refers to note 29 in the list of maamarim printed at the beginning of this volume of the Alter Rebbe’s maamarim, in connection with this maamar.
Kehot’s noteראה הערת כ״ק אדמו״ר בהערות וציונים לעיל יט, א. וראה רשימת המאמרים שבריש סה״מ תקס״ו הערה 29 ולהלן בהוספות ברשימת הכתבי-יד. התוכן — באוה״ת ויקרא-ב בע׳ תקפב. הערות וקיצורים — באוה״ת ויקרא-ג ע׳ תתסו. כמה ענינים מהמאמר נתבארו במאמרי אדה״א במדבר כרך-ב דרושים לשבועות ע׳ שטו ואילך.
2וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of the waving, seven complete weeks shall there be.” The Alter Rebbe reads the counting as drawing down light.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו.
3וספרתם לכם ממחרת השבת מיום הביאכם
The Zohar on Emor, which the Alter Rebbe cites in [1.4], expounds this verse: Israel in Egypt was like a woman in impurity, and as she counts seven clean days, they counted seven weeks to be purified before uniting with the King and receiving His Torah.
Zohar, Emor 32:155–34:162ספר הזהר, אמור ל״ב:קנ״ה-ל״ד:קס״ב
1Only the last 3 lines of the Hebrew text appear in our translation. AND YE SHALL COUNT TO YOU FROM THE MORROW AFTER THE SABBATH. Observe that when Israel were in Egypt they were under an alien domination and they were trammelled with uncleanness like a woman in the days of her uncleanness. When they were circumcised, they entered into the holy portion which is called “covenant”, and thereupon the uncleanness left them as the blood of uncleanness leaves a woman. Just as a woman then has to count seven …
The Zohar; London, Soncino Press, 1933 (Public Domain)
4וספרתם הוא לשון בהירות
The note cites the Tzemach Tzedek’s explanations of the Zohar on Chayei Sarah for the reading of usefartem as brightness.
Kehot’s noteראה ביאה״ז להצ״צ פ׳ חיי שרה ע׳ ע׳ ואילך. אוה״ת ויקרא-ב ע׳ תקכח. יום ב׳ דחה״ש תרכ״א בסעודה סיפר הצ״צ: יום ב׳ דחה״ש תקנ״ה בסעודה אמר אאזמו״ר (רבינו הזקן): ביום ב׳ דחה״ש תקכ״ח בסעודה אמר כ״ק מו״ר המגיד ממעזריטש: וספרתם לכם, וספרתם הוא מלשון ספירות ובהירות. וספרתם לכם, צריכים לעשות שיהי׳ הלכם בהיר. וישען כ״ק אאזמו״ר על זרועות קדשו וישורר את הניגון של ד׳ בבות בדבקות גדולה, אח״כ הגבי׳ את ראשו הק׳ ויאמר — בניגון של שאלה: ובמה מספרים את הלכם? ותוך כדי דיבור אמר — בניגון של תשובה: בשבע שבתות תמימות, בבירור שבע המדות, שכל מדה ומדה תהי׳ כלולה משבע, ושבע המדות עצמם יהיו שבע שבתות, דשבת אינה צריכה בירור (היום יום ע׳ נב).
5אבן ספיר
In Yechezkel’s vision, above the firmament is the likeness of a throne, “like the appearance of a sapphire stone.” The word sapir shows that sefirah means brightness.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, כו.
6The Bahir asks why they are called Sefiros, and answers: because it is written, “The heavens declare (mesaprim) the glory of G-d.”
Sefer HaBahir 125ספר הבהיר קכ״ה
ואמאי קרי ליה ספירות, משום דכתיב (תהלים י״ט ב) השמים מספרים כבוד אל:
Torat Emet Sefer HaBahir (Public Domain)
7אמאי אקרי ספירות ע״ש השמים מספרים
The Pardes (Sha’ar 8, chapter 2) explains that the Sefiros are named for the sapphire, which holds all colors, and brings the Bahir’s reading from “The heavens declare.” The Alter Rebbe cites it for sefirah as light.
Pardes Rimmonim 8:2פרדס רמונים ח׳:ב׳
… והם נקראים ספי׳ ג״כ מלשון סיפור וכן פי׳ רבי שם טוב ן׳ ש״ט בספר האמונות ש״ד פ״ד וז״ל בבהיר מצאתי אמאי אקרי ספי׳ משום השמים מספרים כבוד אל. והנה הכונה כמו שהדבור והמכתב יבאר בהגבלתו להיות מורגש הדברים הנעלמים בתוך מחשבת החכם, כן השמים מורים על ה׳ יתברך, שכן הספי׳ הם המגלות מחשבות הנעלמות והצורות הנבדלים משום גשם ולא שום תפיסה וציור. עכ״ל ודפח״ח. כי הספירות מספרות ומגבילות הבלתי בעל גבול, ולא גבול ממש ח״ו כמו שבארנו בשערים הקודמים. ויש שפי׳ מלשון מספר כי המספר מבעלי הגבול. ואע״פ שאינם …
Pardes Rimonim (Public Domain)
8השמים מספרים
“The heavens declare the glory of G-d.” The Bahir and the Zohar read mesaprim as shining, the root of the word Sefiros.
Psalms 19:2תהילים י״ט:ב׳
הַשָּׁמַיִם מְסַפְּרִים כְּבוֹד־אֵל וּמַעֲשֵׂה יָדָיו מַגִּיד הָרָקִיעַ:
The heavens declare the glory of G-d, and the firmament showeth His handiwork;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
9מאי מספרים כו׳ דנהרין
The Zohar on Terumah asks what mesaprim means: not telling a story, but that the heavens shine and sparkle with the sparkle of the supernal light. The Alter Rebbe cites it to show that counting is illumination.
Zohar, Terumah 15:182–16:192ספר הזהר, תרומה ט״ו:קפ״ב-ט״ז:קצ״ב
What is the meaning of the word “tell” (mesaprim) P Assuredly not the mere telling of a tale. Far otherwise! It signifies that they are illumined from the flashing of the supernal Point and ascend in the Name which is contained in the light-stream of the supernal perfectness.
The Zohar; London, Soncino Press, 1933 (Public Domain)
10והחיות רו״ש
“And the living creatures ran and returned, like the appearance of a flash.” The Alter Rebbe takes this as the rhythm of all spiritual life above.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
11והחיות רצוא ושוב
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, יד.
12ואכלתם אותו בחפזון
The Pesach offering was to be eaten “in haste,” with loins girded and staff in hand. It shows that the Exodus was marked by haste.
Exodus 12:11שמות י״ב:י״א
וְכָכָה תֹּאכְלוּ אֹתוֹ מׇתְנֵיכֶם חֲגֻרִים נַעֲלֵיכֶם בְּרַגְלֵיכֶם וּמַקֶּלְכֶם בְּיֶדְכֶם וַאֲכַלְתֶּם אֹתוֹ בְּחִפָּזוֹן פֶּסַח הוּא לַה׳
And thus shall ye eat it: with your loins girded, your shoes on your feet, and your staff in your hand; and ye shall eat it in haste—it is the L-RD’s passover.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יא.
13בחפזון יצאת
“For in haste you went out of the land of Egypt.” The haste of the Exodus is the mark of ratzo.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, יג.
14עד שנגלה עליהם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
15עד שנגלה עליהם מלך מלכי המלכים הקב״ה וגאלם
The Haggadah explains the matzah: our fathers’ dough had no time to rise before the King of the kings of kings revealed Himself to them and redeemed them. The Alter Rebbe uses it to show that the haste came from a revelation from above.
Pesach Haggadah, Magid, Rabban Gamliel's Three Things 4הגדה של פסח, מגיד, פסח מצה ומרור ד׳
מַצָּה זוֹ שֶׁאָנוּ אוֹכְלִים, עַל שׁוּם מַה? עַל שׁוּם שֶׁלֹּא הִסְפִּיק בְּצֵקָם שֶׁל אֲבוֹתֵינוּ לְהַחֲמִיץ עַד שֶׁנִּגְלָה עֲלֵיהֶם מֶלֶךְ מַלְכֵי הַמְּלָכִים, הַקָּדוֹשׁ בָּרוּךְ הוּא, וּגְאָלָם, שֶׁנֶּאֱמַר: וַיֹּאפוּ אֶת־הַבָּצֵק אֲשֶׁר הוֹצִיאוּ מִמִּצְרַיִם עֻגֹת מַצּוֹת, כִּי לֹא חָמֵץ, כִּי גֹרְשׁוּ מִמִּצְרַיִם וְלֹא יָכְלוּ לְהִתְמַהְמֵהַּ, וְגַם־צֵדָה לֹא־עָשׂוּ לָהֶם.
This sort of unleavened which we eat, is on account that there was not time sufficient for the dough of our ancestors to rise, until the blessed lord! the king of kings, did reveal himself for to redeem them, as it is written, and they baked unleavened cakes of the dough which they brought forth out of Egypt, for it was not leavened, because they were thrust out of Egypt, and could not tarry, neither had they prepared for themselves any victuals.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
16כי לא בחפזון תצאו
“For not in haste shall you go out, nor shall you go in flight, for Havayah goes before you.” The prophet’s promise for the final redemption, set against the haste of the Exodus.
Isaiah 52:12ישעיהו נ״ב:י״ב
כִּי לֹא בְחִפָּזוֹן תֵּצֵאוּ וּבִמְנוּסָה לֹא תֵלֵכוּן כִּי־הֹלֵךְ לִפְנֵיכֶם Havayah וּמְאַסִּפְכֶם אֱלֹקֵי יִשְׂרָאֵל:
For ye shall not go out in haste, Neither shall ye go by flight; For the L-RD will go before you, And the G-d of Israel will be your rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יב.
17כי לא בחפזון תצאו
The Mechilta on Bo, section 7: Abba Chanan reads “in haste” as the haste of the Shechinah, and asks whether the Future too will be in haste; the verse answers, “For not in haste shall you go out.”
Mekhilta DeRabbi Yishmael, Tractate Pischa 7:4מכילתא דרבי ישמעאל, מַסֶּכְתָּא דְפִסְחָא ז׳:ד׳
אַבָּא חָנָן אוֹמֵר מִשֵּׁם רַבִּי אֱלִיעֶזֶר: זֶה חֶפְזוֹן שְׁכִינָה. אַף עַל פִּי שֶׁאֵין רְאָיָה לַדָּבָר, זֵכֶר הוּא: (שיר השירים ב,ח) ”קוֹל דּוֹדִי הִנֵּה זֶה בָּא, מְדַלֵּג עַל הֶהָרִים, מְקַפֵּץ עַל הַגְּבָעוֹת.” וְאוֹמֵר: (שיר השירים ב,ט) ”הִנֵּה זֶה עוֹמֵד אַחַר כָּתְלֵנוּ, מַשְׁגִּיחַ מִן הַחַלֹּנוֹת, מֵצִיץ מִן הַחֲרַכִּים.” וְאַף לֶעָתִיד לָבֹא יְהֵי בְחִפָּזוֹן? תִּלְמֹד לוֹמַר: (ישעיה נב,יב) ”כִּי לֹא בְחִפָּזוֹן תֵּצֵאוּ, וּבִמְנוּסָה לֹא תֵלֵכוּן”, וּמִפְּנֵי מָה? ”כִּי הֹלֵךְ לִפְנֵיכֶם יי, וּמְאַסִּפְכֶם אֱלֹקֵי יִשְׂרָאֵל.” ”פֶּסַח הוּא לַיי”, שֶׁיִּהְיוּ כָל מַעֲשָׂיו לְשֵׁם שָׁמַיִם.
Abba Channan says in the name of R. Elazar: This ("in haste") is the haste of the Shechinah. And even though there is no proof for this, it is intimated in (Song of Songs 2:8) "the voice of my Beloved, behold, it comes," (heralding the redemption, etc.), (Ibid. 9) "Behold, (seeking to redeem us), He stands behind our wall, etc." I might think that this will be so in the future, too. It is, therefore, written (Isaiah 52:12) "But not in haste will you leave, and you will not go …
Beeri Edition, Koren, Jerusalem, 2019 (CC-BY-NC) · Mechilta, translated by Rabbi Shraga Silverstein (CC-BY)
18כי לא בחפזון תצאו
The Yalkut on Bo brings the same teaching: the haste was that of Egypt, of Israel or of the Shechinah, and in the Future it will not be in haste.
Yalkut Shimoni on Torah 199:3ילקוט שמעוני על התורה קצ״ט:ג׳
… וְאוֹמֵר ”הִנֵּה זֶה עוֹמֵד אַחַר כָּתְלֵנוּ" יָכוֹל לְעָתִיד לָבֹא יְהֵא בְּחִפָּזוֹן, תַּלְמוּד לוֹמַר (ישעיה נב, יב) ”כִּי לֹא בְחִפָּזוֹן תֵצֵאוּ" וְגוֹ'. פֶּסַח לַה׳, שֶׁיִּהְיוּ כָּל מַעֲשָׂיו לְשֵׁם שָׁמַיִם. וַאֲכַלְתֶּם אֹתוֹ בְּחִפָּזוֹן, אֹתוֹ בְּחִפָּזוֹן וְאֵין אַחֵר בְּחִפָּזוֹן.
Torat Emet (CC-BY-NC)
19ולעתיד כתיב כי לא בחפזון תצאו ובמנוסה לא תלכון
The Midrash near the end of Parshas Bo: in this world Israel ate the Pesach in haste, but in the Time to Come, “For not in haste shall you go out, nor shall you go in flight.”
Shemot Rabbah 19:6שמות רבה י״ט:ו׳
… וככה תאכלו אותו, על שם (דברים טז, ג): כי בחפזון יצאת מארץ מצרים, אבל לעתיד לבוא (ישעיה נב, יב): כי לא בחפזון תצאו ובמנוסה לא תלכון. למה הדבר דומה? לסוחר שנכנס לשרות בפונדק, עמד שם כל היום. בלילה עמד ונטל כל אשר לו, ויצא לדרכו. עמדה הפונדקית בבקר, והתחילה צווחת: ראו, הפרגמטוטוס עמד בלילה, ונטל כל אשר לי, ויצא לו! שמע אותו הפרגמטוטוס ואמר: מי גרם לי לשמוע כך, אלא מפני שיצאתי בלילה, לפיכך נשבע אני, שלא אצא בלילה עוד! כך התקינו ישראל עצמן בלילה לצאת בהשכמה, עמדו המצרים …
“No foreigner shall eat of it” – to fulfill what is stated: “He declares His word to Jacob, His statutes and His ordinances unto Israel” (Psalms 147:19). The Holy One blessed be He said to them that they should not intermingle with another nation, and they should not know its secrets, but rather you shall remain by yourselves. In this world, when Israel partook of the paschal offering, they ate it hastily, as it is stated: “So you shall eat it…[and you shall eat it hastily]” (Exodus 12:11), commemorating: “For …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
20אבל יצ״מ הי׳ בחפזון
Or HaTorah suggests that the Exodus had to be in haste because the animal soul was not yet refined; to repair this the seven weeks of the Omer were needed, through which the animal soul is refined, until the Giving of the Torah is like “For not in haste.”
Kehot’s noteבאוה״ת ויקרא-ג ע׳ תתסו: ”ואפ״ל כיון יצ״מ הוכרח להיות החפזון שלא נתברר עדיין נה״ב ע״כ לתקן זה צ״ל ספה״ע ז׳ שבועות שעי״ז מתברר נה״ב עד שמתן תורה הוא דוגמת כי לא בחפזון” ע״ש.
21ועמ״ש מזה ברבות ס״פ בא
Or HaTorah on Bo (p. 291) explains whose haste it was, with further discussion on pp. 299 and 303 and in vol. 8.
Kehot’s noteראה באוה״ת פ׳ בא ע׳ רצא דשם מבאר ענין החפזון דמי. שם ע׳ רצט. שג. שם כרך-ח ע׳ ב׳תתקלד ואילך. וראה ד״ה וככה תער״ב (נ׳ בס׳ ליקוט-ב ע׳ קצ).
22בילקוט פ׳ בא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרמז קצט.
23בסש״ב פל״א
Tanya asks why the people “fled” from Egypt, and answers that the evil in their souls was still at full strength, for their impurity did not cease until the Giving of the Torah; their aim was only to free the G-dly soul from its exile.
Kehot’s noteוראה בליקוט פירושים שם ובאוה״ת חקת ע׳ תשצא ובארוכה אוה״ת בא ע׳ רצא ואילך. שם ע׳ שג. וככה תרל״ז בתחילתו. שם פקכ״ט. ד״ה כי בחפזון תש״ח.
24סד״ה . . ונתתי לך מהלכים
There “I will give you places to walk” means two kinds of walking: now there is ratzo and shov, ratzo from below upward and shov from above downward, but in the Time to Come, when sovev kol almin is revealed, “darkness like light,” everything will be walking, and the shov too will be walking like the ratzo.
Kehot’s noteתו״א ל, ד. ראה באוה״ת פ׳ בא ע׳ רצב.
25G-d’s promise to the high priest Yehoshua, “I will give you places to walk among these who stand.” The Torah Ohr discourse cited here reads it as the walking of the Time to Come.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26סד״ה והי׳ מספר בני ישראל
There Yehudah stands for service from below upward and Yisrael for what comes from above downward; now these are two unions, but in the Future they will have “one head.” The passage goes on to “Great is the day of Yizre’el”: the kindness and mitzvos now sown below, clothed in physical garments, will in the Future sprout from the earth.
Kehot’s noteלקו״ת במדבר ו, ג.
27וירד ה׳ על הר סיני
“And Havayah descended upon Mount Sinai.” The Giving of the Torah was a descent from above, the level of shov.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
28למען תזכור את יום צאתך מאמ״צ
The words here quote Deuteronomy 16:3; the passage is shown below.
Deuteronomy 16:3דברים ט״ז:ג׳
לֹא־תֹאכַל עָלָיו חָמֵץ שִׁבְעַת יָמִים תֹּאכַל־עָלָיו מַצּוֹת לֶחֶם עֹנִי כִּי בְחִפָּזוֹן יָצָאתָ מֵאֶרֶץ מִצְרַיִם לְמַעַן תִּזְכֹּר אֶת־יוֹם צֵאתְךָ מֵאֶרֶץ מִצְרַיִם כֹּל יְמֵי חַיֶּיךָ:
Thou shalt eat no leavened bread with it; seven days shalt thou eat unleavened bread therewith, even the bread of affliction; for in haste didst thou come forth out of the land of Egypt; that thou mayest remember the day when thou camest forth out of the land of Egypt all the days of thy life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים טז, ג.
29בכל דור ודור חייב אדם
“In every generation a person must see himself as if he had gone out of Egypt.” The Exodus is to be relived in every generation.
Pesachim 116b:3–4פסחים קט״ז ב:ג׳-ד׳
בְּכׇל דּוֹר וָדוֹר חַיָּיב אָדָם לִרְאוֹת אֶת עַצְמוֹ כְּאִילּוּ הוּא יָצָא מִמִּצְרַיִם, שֶׁנֶּאֱמַר: ״וְהִגַּדְתָּ לְבִנְךָ בַּיּוֹם הַהוּא לֵאמֹר בַּעֲבוּר זֶה עָשָׂה ה׳ לִי בְּצֵאתִי מִמִּצְרָיִם״. לְפִיכָךְ אֲנַחְנוּ חַיָּיבִים לְהוֹדוֹת, לְהַלֵּל, לְשַׁבֵּחַ, לְפָאֵר, לְרוֹמֵם, לְהַדֵּר, לְבָרֵךְ, לְעַלֵּה וּלְקַלֵּס לְמִי שֶׁעָשָׂה לַאֲבוֹתֵינוּ וְלָנוּ אֶת כׇּל הַנִּסִּים הָאֵלּוּ. הוֹצִיאָנוּ מֵעַבְדוּת לְחֵרוּת, מִיָּגוֹן לְשִׂמְחָה, וּמֵאֵבֶל לְיוֹם טוֹב, וּמֵאֲפֵלָה לְאוֹר גָּדוֹל, וּמִשִּׁעְבּוּד לִגְאוּלָּה. וְנֹאמַר לְפָנָיו הַלְלוּיָהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים קטז, ב.
Paragraph 2
30אני ה׳ אלקיכם אשר הוצאתי
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The last verse of the Shema, which mentions the Exodus.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31צבא השמים לך משתחוים
“You give life to them all, and the host of heaven bow down to You.” One of the prayers that describe the nullification of the heavenly hosts.
Nehemiah 9:6נחמיה ט׳:ו׳
אַתָּה־הוּא ה׳ לְבַדֶּךָ אַתָּה עָשִׂיתָ אֶת־הַשָּׁמַיִם שְׁמֵי הַשָּׁמַיִם וְכׇל־צְבָאָם הָאָרֶץ וְכׇל־אֲשֶׁר עָלֶיהָ הַיַּמִּים וְכׇל־אֲשֶׁר בָּהֶם וְאַתָּה מְחַיֶּה אֶת־כֻּלָּם וּצְבָא הַשָּׁמַיִם לְךָ מִשְׁתַּחֲוִים:
Thou art the L-RD, even Thou alone; Thou hast made heaven, the heaven of heavens, with all their host, the earth and all things that are thereon, the seas and all that is in them, and Thou preservest them all; and the host of heaven worshippeth Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteנחמי׳ ט, ו.
32והאופנים וחיות הקדש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
33והחיות זעות מחיל כסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה פיוט והחיות (במוסף לר״ה אחרי קדוש).
34אלף אלפים ורבוא רבבן
In Daniel’s vision, “a thousand thousands serve Him, and ten thousand times ten thousand stand before Him.” The countless angels are all nullified before G-d.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
Paragraph 3
35להודיע לבני האדם
“To make known to the sons of man His mighty deeds and the glory of the splendor of His kingship.” The splendor of His kingship is the nullification of all beings before Him.
Psalms 145:12תהילים קמ״ה:י״ב
לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יב.
36מלכות דמלכות כ״ע
“Your kingship is the kingship of all worlds.” The Alter Rebbe reads it as the worlds’ life coming only from G-d’s Malchus.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
Paragraph 4
37אני ה׳ לא שניתי
“For I, Havayah, have not changed.” Creation brings no change in G-d.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
38אתה הוא קודם שנה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנוסח תפלת השחר (בשינוי לשון). תד״א פכ״א [בשינוי] [כ].
Paragraph 5
39מלכותך מלכות כל עולמים
“Your kingship is the kingship of all worlds.” However many the worlds, all of them live from His kingship alone.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40אלף אלפים ורבוא רבבן
“A thousand thousands serve Him, and ten thousand times ten thousand stand before Him”: the numberless hosts of heaven.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41היש מספר לגדודיו
“Is there any number to His legions?” The worlds and their hosts are beyond counting.
Job 25:3איוב כ״ה:ג׳
הֲיֵשׁ מִסְפָּר לִגְדוּדָיו וְעַל־מִי לֹא־יָקוּם אוֹרֵהוּ:
Is there any number of His armies? And upon whom doth not His light arise?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ג.
42אבל רבוא רבבן לגבי בלי גבול
Tanya explains the meaning of “relation” in numbers: one has a relation to a thousand thousands, being one part of it, but to what is without limit no number has any relation at all.
Kehot’s noteראה תניא פרק מח. אוה״ת ראה ע׳ תשפב.
43ומהארץ לרקיע ת״ק שנה
The Talmud says that from the earth to the firmament is a journey of five hundred years, and so between each firmament and the next. Even such vast distances are finite.
Chagigah 13a:3חגיגה י״ג א:ג׳
כַּמָּה שְׁנוֹתָיו שֶׁל אָדָם — שִׁבְעִים שָׁנָה, שֶׁנֶּאֱמַר: ״יְמֵי שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרוֹת שְׁמוֹנִים שָׁנָה״. וַהֲלֹא מִן הָאָרֶץ עַד לָרָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְעוֹבְיוֹ שֶׁל רָקִיעַ מַהֲלַךְ חֲמֵשׁ מֵאוֹת שָׁנָה, וְכֵן בֵּין כׇּל רָקִיעַ וְרָקִיעַ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יג, א.
Paragraph 6
44ואהבת את הוי׳ אלקיך בכל לבבך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” This love is the ratzo, the inner Exodus.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45בכל לבבך לצאת מן המצרים וגבולים
In its notes on this maamar, Or HaTorah refers at these words to a discourse in Likkutei Torah on Va’eschanan.
Kehot’s noteבאוה״ת ויקרא-ג ע׳ תתסו מציין ע״ז: ”(וע׳ בלק״ת פ׳ ואתחנן ד״ה ענין ק״ש אחד ואהבת ושם פ״ב גבי וכשישים האדם אל לבו בחי׳ אחד זה בק״ש אזי יהי׳ ואהבת בכל לבבך בבחי׳ יחידה שבנפש כו׳)”.
Paragraph 7
46לא ידעתי את ה׳
Pharaoh answers Moshe, “Who is Havayah, that I should listen to His voice? I do not know Havayah.” The Alter Rebbe reads it as the exile of the knowledge of Havayah.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ה, ב.
47אני הוי׳ אלקיכם אשר הוצאתי
“I am Havayah your G-d, Who brought you out of the land of Egypt.” The Shema ends with the Name Havayah, the Name revealed in the Exodus.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
48תפלות אבות תקנום
Rabbi Yosi son of Rabbi Chanina says, “The prayers were instituted by the Patriarchs”: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
49אהוי״ר ורחמנות
Or HaTorah’s notes on this maamar add a gloss at these words on love, awe and compassion.
Kehot’s noteראה אוה״ת ויקרא-ג ע׳ תתסו הגה״ה.
50אברהם אוהבי
“The seed of Avraham, who loves Me.” Avraham’s attribute is love.
Isaiah 41:8ישעיהו מ״א:ח׳
וְאַתָּה יִשְׂרָאֵל עַבְדִּי יַעֲקֹב אֲשֶׁר בְּחַרְתִּיךָ זֶרַע אַבְרָהָם אֹהֲבִי:
But thou, Israel, My servant, Jacob whom I have chosen, The seed of Abraham My friend;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מא, ח.
51והיו הדברים האלה אשר אנכי מצוך
“And these words which I command you this day shall be upon your heart.” After the love of the Shema comes Torah.
Deuteronomy 6:6דברים ו׳:ו׳
וְהָיוּ הַדְּבָרִים הָאֵלֶּה אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם עַל־לְבָבֶךָ:
And these words, which I command thee this day, shall be upon thy heart;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ודברת בם
“And you shall speak of them,” the duty to speak words of Torah, which follows the love.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
53ואספת דגנך
“And you shall gather in your grain, your wine and your oil”: the second paragraph of the Shema speaks of earning a living.
Deuteronomy 11:14דברים י״א:י״ד
וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ:
that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
54תורתן קבע ומלאכתן עראי
The early generations made their Torah fixed and their work occasional, and both endured in their hands; the later generations did the reverse, and neither endured. The same page discusses “And you shall gather in your grain.”
Berakhot 35b:10ברכות ל״ה ב:י׳
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יְהוּדָה בְּרַבִּי אִלְעַאי: בֹּא וּרְאֵה שֶׁלֹּא כְּדוֹרוֹת הָרִאשׁוֹנִים דּוֹרוֹת הָאַחֲרוֹנִים. דּוֹרוֹת הָרִאשׁוֹנִים עָשׂוּ תּוֹרָתָן קֶבַע וּמְלַאכְתָּן עֲרַאי, זוֹ וָזוֹ נִתְקַיְּימָה בְּיָדָן. דּוֹרוֹת הָאַחֲרוֹנִים שֶׁעָשׂוּ מְלַאכְתָּן קֶבַע וְתוֹרָתָן עֲרַאי, זוֹ וָזוֹ לֹא נִתְקַיְּימָה בְּיָדָן.
Rabbah b. Bar Hannah stated that R. Johanan said in the name of R. Judah b. R. El'ai : Come and see that the later generations are not like the former generations. The former generations made their Torah their principal concern and their work only occasional, and both flourished in their hand ; whereas the later generations made their work their principal concern and their Torah only occasional and neither flourished in their hand.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לה, ב.
55כי האדם עץ השדה
“For man is the tree of the field.” The Alter Rebbe compares a person to a tree, whose purpose is its fruit.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כ, יט.
56שהוא כמו אילן
Or HaTorah has the same comparison: “As a tree has fruit and leaves, so does a person.”
Kehot’s note”כמו בעץ יש פרי ועלין כן באדם” — אוה״ת ויקרא-א ע׳ קיז.
57מאי פרי מצות
Explaining the heifer whose neck is broken, the Talmud asks what “fruits” are and concludes: mitzvos. A person’s fruit is his mitzvos.
Sotah 46a:2סוטה מ״ו א:ב׳
גְּמָ׳ וִיהֵא מוּם פּוֹסֵל בְּעֶגְלָה מִקַּל וָחוֹמֶר: וּמָה פָּרָה שֶׁאֵין הַשָּׁנִים פּוֹסְלוֹת בָּהּ, מוּם פּוֹסֵל בָּהּ, עֶגְלָה שֶׁשָּׁנִים פּוֹסְלוֹת בָּהּ — אֵינוֹ דִּין שֶׁיְּהֵא מוּם פּוֹסֵל בָּהּ! שָׁאנֵי הָתָם דְּאָמַר קְרָא: ״אֲשֶׁר אֵין בָּהּ מוּם״ — בָּהּ מוּם פּוֹסֵל, וְאֵין מוּם פּוֹסֵל בְּעֶגְלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה מו, א. ועל״ק בשה״ש [טז רע״א] רד״ה ולהבין ענין מדלג. [כ].
Paragraph 10
58פחד יצחק
Yaakov speaks of “the G-d of Avraham and the Fear of Yitzchak.” Yitzchak’s attribute is awe.
Genesis 31:42בראשית ל״א:מ״ב
לוּלֵי אֱלֹקֵי אָבִי אֱלֹקֵי אַבְרָהָם וּפַחַד יִצְחָק הָיָה לִי כִּי עַתָּה רֵיקָם שִׁלַּחְתָּנִי אֶת־עׇנְיִי וְאֶת־יְגִיעַ כַּפַּי רָאָה אֱלֹקִים וַיּוֹכַח אָמֶשׁ:
Except the G-d of my father, the G-d of Abraham, and the Fear of Isaac, had been on my side, surely now hadst thou sent me away empty. G-d hath seen mine affliction and the labour of my hands, and gave judgment yesternight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לא, מב.
Paragraph 11
59ליעקב אשר פדה את אברהם
“Thus says Havayah to the house of Yaakov, who redeemed Avraham.” Chassidus reads it as Yaakov’s compassion redeeming Avraham’s love.
Isaiah 29:22ישעיהו כ״ט:כ״ב
לָכֵן כֹּה־אָמַר ה׳ אֶל־בֵּית יַעֲקֹב אֲשֶׁר פָּדָה אֶת־אַבְרָהָם לֹא־עַתָּה יֵבוֹשׁ יַעֲקֹב וְלֹא עַתָּה פָּנָיו יֶחֱוָרוּ:
Therefore thus saith the L-RD, who redeemed Abraham, concerning the house of Jacob: Jacob shall not now be ashamed, Neither shall his face now wax pale;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כט, כב. על״ק [במדבר] סד״ה וארשתיך ט, א. ובשה״ש רד״ה מה יפו פעמיך מג, ב. ובתו״א רד״ה מחייב [חייב] אינש לבסומי [צה, ב]. ועל״ק בפ׳ חקת [סא, ג] רד״ה וזה הטהור ושם ד״ה אז ישיר ישראל ספ״ב [סג, א]. וע״ע סד״ה הנך יפה רעיתי פ״ג [יד, א]. [כ]. וראה תניא פ׳ לב, מה, ובהנעתק בליקוט פירושים ומ״מ שם.
60פסוקי רחמנות שבתפלה
There the Alter Rebbe explains that some verses of prayer speak of G-d’s love and some of His awe, and from both is born compassion, in verses such as “And He is compassionate” and “You, Havayah, will not withhold Your compassion”; these three are Avraham, Yitzchak and Yaakov, and compassion is Yaakov’s attribute.
Kehot’s noteראה לקו״ת פ׳ תצא לה, א.
61המלך המרומם . . ברחמים הרבים . . אבינו אב הרחמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות ק״ש.
62כי לא יראני האדם וחי
G-d tells Moshe, “For man shall not see Me and live.” The Sages read it as seeing at death.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63בחייהם אינם רואים
Rabbi Dosa expounds “For man shall not see Me and live”: in their lifetime they do not see, but they see at the time of their death.
Bamidbar Rabbah 14:22במדבר רבה י״ד:כ״ב
64בחייהם אינם רואים אבל
The Zohar on Vayechi brings the same verse: in their lifetime they do not merit it, in their death they do. Kehot lists it among the sources of this teaching.
Zohar I, 218bזח״א ריח, ב
Kehot’s noteכלה רבתי ג. ספרא ויקרא פ״א. וכ״ה במדב״ר סופי״ד. ובילקוט ריש ר׳[מז] תלא בויקרא. וע׳ זח״א ריח, ב. [כ].
Paragraph 12
65בינה היינו להבין דבר מתוך דבר
Expounding Yeshayahu’s list of those G-d would remove from Jerusalem, the Talmud says that the navon, the man of understanding, is “one who understands one thing from another.”
Eruvin 100bעירובין ק׳ ב
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 93b:3סנהדרין צ״ג ב:ג׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַפָּסוּק הַזֶּה לֹא אֲמָרוֹ דּוֹאֵג אֶלָּא בְּלָשׁוֹן הָרָע. ״יֹדֵעַ נַגֵּן״ – שֶׁיּוֹדֵעַ לִישָּׁאֵל, ״גִּבּוֹר״ – שֶׁיּוֹדֵעַ לְהָשִׁיב, ״אִישׁ מִלְחָמָה״ – שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה, ״אִישׁ תֹּאַר״ – שֶׁמַּרְאֶה פָּנִים בַּהֲלָכָה, ״וּנְבוֹן דָּבָר״ – שֶׁמֵּבִין דָּבָר מִתּוֹךְ דָּבָר, ״וַה׳ עִמּוֹ״ – שֶׁהֲלָכָה כְּמוֹתוֹ בְּכׇל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין ק, ב ובפירש״י שם. חגיגה יד, א. סנהדרין צג, ב.
66בד״ה — מה יפו פעמיך
There, contemplation in prayer brings even the intellectual soul, bound up with animal desires, to agree to be absorbed in G-dliness, “Whom have I in heaven, and with You I desire nothing on earth”; the learning of each day rises in that day’s prayer.
Kehot’s noteלקו״ת שה״ש מג, ב.
Paragraph 13
67לא ידעתי את הוי׳
Pharaoh says, “I do not know Havayah.” The G-dly soul is in exile where Havayah is unknown.
Exodus 5:2שמות ה׳:ב׳
וַיֹּאמֶר פַּרְעֹה מִי ה׳ אֲשֶׁר אֶשְׁמַע בְּקֹלוֹ לְשַׁלַּח אֶת־יִשְׂרָאֵל לֹא יָדַעְתִּי אֶת־ה׳ וְגַם אֶת־יִשְׂרָאֵל לֹא אֲשַׁלֵּחַ:
And Pharaoh said: ‘Who is the L-RD, that I should hearken unto His voice to let Israel go? I know not the L-RD, and moreover I will not let Israel go.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68אנכי ארד עמך מצרימה ואנכי אעלך
G-d promises Yaakov, “I will go down with you to Egypt, and I will also surely bring you up.” The promise is to Yaakov, the G-dly soul.
Genesis 46:4בראשית מ״ו:ד׳
אָנֹכִי אֵרֵד עִמְּךָ מִצְרַיְמָה וְאָנֹכִי אַעַלְךָ גַם־עָלֹה וְיוֹסֵף יָשִׁית יָדוֹ עַל־עֵינֶיךָ:
I will go down with thee into Egypt; and I will also surely bring thee up again; and Joseph shall put his hand upon thine eyes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מו, ד.
69יו״ד עקב
Kehot refers to the discourses for Rosh Hashanah for the reading of Yaakov as yud akev.
Kehot’s noteע׳ דרושים לר״ה לקמן סב, ריש א׳ וש״נ. ות״ל מצאתי הל׳ הזהב בע״ח ש״ג (סדר אצי׳ למהרח״ו) ספ״ב וזה״ל שהוא סוד [יסוד] יעקב י׳ עקב כי הי׳ [הם] עשר ניצוצי אורה הניתנין בעקב כו׳ עכלה״ט. [כ].
70יעקב חבל נחלתו
“For Havayah’s portion is His people; Yaakov is the cord of His inheritance.” The G-dly soul is G-d’s own portion.
Deuteronomy 32:9דברים ל״ב:ט׳
כִּי חֵלֶק Havayah עַמּוֹ יַעֲקֹב חֶבֶל נַחֲלָתוֹ:
For the portion of the L-RD is His people, Jacob the lot of His inheritance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ט.
71כי חלק ה׳ עמו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
72וירא ישראל את היד הגדולה
“And Israel saw the great hand that Havayah had wrought in Egypt.” Only “Israel,” the G-dly soul, saw it.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
73ישראל עלה במחשבה
The Midrash counts Israel among the things that arose in G-d’s thought before the world was created; the G-dly soul is rooted there.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה. על״ק ח׳ דברים מד, ד וש״נ. [כ].
74ישראל לי ראש
Kehot refers below to this passage for Yisrael as li rosh, “a head for Me.”
Kehot’s noteעל״ק שלח מח, ב וש״נ. [כ].
Paragraph 14
75ע״פ אדם כי יקריב
Kehot locates the explanation the text refers to above, in Likkutei Torah on Parshas Vayikra.
Kehot’s noteלעיל פ׳ ויקרא
76אדם כי יקריב כו׳ תקריבו
“When a man of you brings an offering to Havayah, from the animals, from the cattle and from the flock you shall bring your offering.” The text refers to its explanation of this verse for the nullification of the animal soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
77והניף את העומר
“And he shall wave the Omer before Havayah, for your favor; on the morrow of the Shabbos the kohen shall wave it.” Each phrase is explained in the following paragraphs.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
78העומר מן השעורים
The Talmud establishes that the Omer offering comes from barley.
Menachot 84a:10–11מנחות פ״ד א:י׳-י״א
מותיב רבה (ויקרא ב, יד) ואם תקריב מנחת בכורים במנחת העומר הכתוב מדבר מהיכן היא באה מן השעורים אתה אומר מן השעורים או אינו אלא מן החיטין רבי אליעזר אומר נאמר (שמות ט, לא) אביב במצרים ונאמר (ויקרא ב, יד) אביב לדורות מה אביב האמור במצרים שעורים אף אביב האמור לדורות אינו בא אלא מן השעורים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות פד, א.
79פני ארי׳ אל הימין
In Yechezkel’s vision the chayos have the face of a lion on the right and the face of an ox on the left. These are the supernal “animals” of the Chariot.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
80חי׳ בכלל בהמה
The Talmud teaches that a wild animal (chayah) is included in the term behemah. So the lion too belongs to the supernal behemah.
Bava Kamma 17b:3–4בבא קמא י״ז ב:ג׳-ד׳
וְטַעְמָא מַאי? אָמַר רַב אָשֵׁי: תַּנָּא שֵׁן דְּחַיָּה, וְקָתָנֵי שֵׁן דִּבְהֵמָה. סָלְקָא דַּעְתָּךְ אָמֵינָא: ״וְשִׁלַּח אֶת בְּעִירֹה״ כְּתִיב, בְּהֵמָה – אִין, חַיָּה – לָא; קָא מַשְׁמַע לַן דְּחַיָּה בִּכְלַל בְּהֵמָה. אִי הָכִי, הָא מִבְּעֵי לֵקהּ לְמִיתְנֵי בְּרֵישָׁא! הַאי דְּאָתְיָא לֵקהּ מִדְּרָשָׁא – חֲבִיבָא לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק יז, ב.
81עומד על שנים עשר בקר
Shlomo’s Sea “stood upon twelve oxen, three facing north, three facing west, three facing south and three facing east, and the Sea was upon them, above.”
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ז, כה. [כ]. [ושם שני]. דברי הימים-ב ד, ד.
82עומד על שנים עשר בקר שלשה פונים צפונה
The parallel description of the Sea in Chronicles, in the same words the Alter Rebbe quotes: “standing upon twelve oxen.”
II Chronicles 4:4דברי הימים ב ד׳:ד׳
עוֹמֵד עַל־שְׁנֵים עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלוֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
83שעורה שעור ה׳
The Zohar on Balak, discussing the Omer of the waving, says that barley is in the measure of hei. The Alter Rebbe reads se’orah as shi’ur hei.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteזח״ג קפח, ב.
84יוצר משרתים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
85בהמה רבה
G-d’s answer to Yonah ends, “and much cattle” (behemah rabbah). Here the words name a supernal level, “the great animal.”
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיונה ד, יא.
Paragraph 17
86ע״י עומר שעורה שעור ה׳
The passage the text cites: the Omer of the waving is lifted up, and barley is in the measure of hei.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
The boy then took the text: “It shall be that when ye eat of the bread of the land, ye shall offer up an heave offering unto the L-rd” (Num. 15, 19). ‘This verse refers to the Omer of waving (tenufah). What is tenufah?
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 18
87יומם יצוה ה׳ חסדו
“By day Havayah commands His kindness, and at night His song is with me.” “Day” is the level of Chesed.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
Paragraph 19
88לרצונכם
“For your favor”: the waving of the Omer is “lirtzonchem,” which the Alter Rebbe reads as the nullification of your will.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89וספרתם לכם
“And you shall count for yourselves”: draw the light down “for yourselves,” below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90להמשיך הארת המקיפים . . ממחרת השבת
Or HaTorah brings this passage and explains that “the morrow of the Shabbos” is above Shabbos, which is Chochmah, the mochin of Abba, so it comes from Atik; through these encompassing lights the vessel is refined until the makif polishes half the vessel from outside.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תקכח ומבאר שממחרת השבת הוא למעלה מבחי׳ השבת, והשבת הוא מחכ׳ מוחין דאבא, וא״כ מבחי׳ שלמעלה מהשבת זה מע״ק וע״י מקיפים אלו יזכך עד שהמקיף מצחצח חצי הכלי מבחוץ ע״ש.
Paragraph 20
91מיום הביאכם את עומר
“From the day you bring the Omer of the waving, seven complete weeks shall there be.” The count begins from the waving.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
92ואהבת בכל לבבך
“And you shall love Havayah your G-d with all your heart and with all your soul.” Love “with all your heart” still leaves a self who loves; “with all your soul” is the binding of thought in Torah.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ואשים דברי בפיך
“And I have put My words in your mouth.” In Torah study G-d’s own words are in a person’s mouth.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94ודברת בם
“And you shall speak in them”: in G-d’s words themselves.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
95וספרתם לכם כו׳ שבע שבתות
“And you shall count for yourselves … seven complete weeks.” The counting draws the encompassing lights down before the Giving of the Torah.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
96וכיון כו׳ ודף קפ״ג ע״א עד אפיק אורייתא
The Zohar on Tetzaveh, from 182b to 183a: through the counting of the Omer Israel below is sanctified, and on the fiftieth day, through the arousal from below, the Torah is brought forth in its forty-nine faces.
Zohar, Tetzaveh 6:55–7:64ספר הזהר, תצוה ו׳:נ״ה-ז׳:ס״ד
97מאכל שעורים שהוא מיכלא דבעירא
The words here quote Sotah 14a:3–4; the passage is shown below.
Sotah 14a:3–4סוטה י״ד א:ג׳-ד׳
וְאָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא, מַאי דִּכְתִיב: ״אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ״, וְכִי אֶפְשָׁר לוֹ לְאָדָם לְהַלֵּךְ אַחַר שְׁכִינָה? וַהֲלֹא כְּבָר נֶאֱמַר ״כִּי ה׳ אֱלֹקֶיךָ אֵשׁ אוֹכְלָה הוּא״! אֶלָּא, לְהַלֵּךְ אַחַר מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא: מָה הוּא מַלְבִּישׁ עֲרוּמִּים, דִּכְתִיב: ״וַיַּעַשׂ ה׳ אֱלֹקִים לְאָדָם וּלְאִשְׁתּוֹ כׇּתְנוֹת עוֹר וַיַּלְבִּשֵׁם״ — אַף אַתָּה הַלְבֵּשׁ עֲרוּמִּים. הַקָּדוֹשׁ בָּרוּךְ הוּא בִּיקֵּר חוֹלִים, דִּכְתִיב: ״וַיֵּרָא אֵלָיו ה׳ בְּאֵלֹנֵי מַמְרֵא״ — אַף אַתָּה בַּקֵּר חוֹלִים. הַקָּדוֹשׁ בָּרוּךְ הוּא נִיחֵם אֲבֵלִים, דִּכְתִיב: ״וַיְהִי …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Pesachim 3b:10–11פסחים ג׳ ב:י׳-י״א
הָהוּא אַרְמָאָה דַּהֲוָה סָלֵיק וְאָכֵיל פְּסָחִים בִּירוּשָׁלַיִם. אֲמַר: כְּתִיב ״כׇּל בֶּן נֵכָר לֹא יֹאכַל בּוֹ״, ״כׇּל עָרֵל לֹא יֹאכַל בּוֹ״, וַאֲנָא הָא קָאָכֵילְנָא מִשׁוּפְרֵי שׁוּפְרֵי. אֲמַר לֵקהּ רַבִּי יְהוּדָה בֶּן בְּתֵירָא: מִי קָא סָפוּ לָךְ מֵאַלְיָה? אֲמַר לֵקהּ: לָא. כִּי סָלְקַתְּ לְהָתָם אֵימָא לְהוּ: סְפוֹ לִי מֵאַלְיָה. כִּי סְלֵיק, אֲמַר לְהוּ: מֵאַלְיָה סְפוֹ לִי! אֲמַרוּ לֵקהּ: אַלְיָה לְגָבוֹהַּ סָלְקָא.
There was a certain heathen who [under the guise of an Israelite] would come to Jerusalem every Passover and partake of the paschal lamb. Once he came before R. Juda b. Bathyra and said to him: "It is written in your Torah (Ex. 12:43) No stranger shall eat thereof, and again (Ex. 12:48) But no uncircumcised person shall eat thereof; nevertheless, I get to eat of the very best." "Have they given thee a piece of the fat of the tail?" remarked R. Juda b. Bathyra. "Nay," answered the heathen. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Kehot’s noteראה סוטה יד, א. פסחים ג, ב.
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והניף את העומר
“And he shall wave the Omer”
The barley Omer, “animal fodder,” stands for the refining of the animal soul, which is rooted in Malchus as behemah (beast). Its waving and the counting that follows raise this “beast” and draw down the encompassing light of Binah, so that on Shavuos Malchus becomes adam (man) and the Torah, from the Supernal Will, is drawn into the letters of wheat.
The maamar in brief
The Omer is barley, animal food. The Alter Rebbe explains this through the angels created each day, which are sparks refined from nogah: they rise and “expire” into Malchus, the “great beast” (behemah, equal to the Name Ban), which “eats” them. Barley, se’orah, is shi’ur hei, “the measure of five”: the five Gevuros, which divide the one divine “voice” into letters and countless creations and seize the sparks from the kelipos. The second chapter turns to the waving. On Pesach Z’eir Anpin and the G-dly soul rise; the waving raises the animal soul to Binah, and the counting draws Binah’s encompassing lights down to Malchus. An encompassing love, born of contemplating G-d’s infinite greatness, guards the limited inner love, as the Chashmal guards Z’eir Anpin and Nukva. On Shavuos the union of the two reveals Keser to both. The third chapter asks why the Zohar places wheat too in Malchus: wheat is her inner dimension, the letters ches-tes sweetened by the hei of Abba’s Chasadim, the root of the G-dly souls. It was a sin for Adam, whose soul was higher. Barley is her outer dimension; the counting raises it so that on Shavuos it becomes adam.

Outline
	1Barley, the food of the great beastThe angels created daily are sparks refined from nogah and included in Malchus, the behemah rabbah; barley is shi’ur hei, the five Gevuros that divide speech into letters and creations and seize the sparks from the kelipos.¶1–11
	2The waving and the countingPesach raises Z’eir Anpin and the G-dly soul; the waving raises the animal soul to Binah; the counting draws down Binah’s encompassing lights, like an encompassing love that guards the inner one, so that on Shavuos the union of Z’eir Anpin and Malchus reveals Keser.¶12–21
	3Wheat, and the sin of AdamWheat is the inner dimension of Malchus, the letters ches-tes sweetened by the Chasadim of Abba and the root of the G-dly souls; for Adam, whose soul was from Z’eir Anpin and above, descending to wheat was a sin.¶22–34
	4Barley, wheat and ShavuosBarley is the outer dimension of Malchus, behemah in Beriah; the counting raises it to adam in Atzilus, so that the Torah, Keser and Chochmah, is drawn into the letters of wheat.¶35–36


Key concepts
	Birurim (refined sparks)בירורים
	Sparks of holiness that fell in the shattering into nogah and are refined each day; as they rise they “expire” and are included in Malchus, which is their “food.”

	Behemah rabbah (the great beast)בהמה רבה
	Malchus, called behemah because בהמה equals 52, the Name Ban, and “great” because it is a general level that includes all the particular levels below it.

	Shi’ur hei (the measure of five)שעור ה׳
	The Zohar’s reading of se’orah, barley: the five Gevuros, which divide the simple divine “voice” into many letters and creations.

	Encompassing light (makif)מקיף
	Light greater than a vessel can contain, which therefore surrounds it rather than entering it; in a person, a love above his vessel that guards the limited, inner love.

	The Supernal Will and the lower willרצון העליון ורצון תחתון
	The Supernal Will, above reason, revealed at the Giving of the Torah, and the lower will, born of understanding, which a person must first beget in himself.

	Inner and outer dimensions of Malchusפנימיות וחיצוניות המלכות
	The inner dimension receives the Chasadim of Abba and is the root of the G-dly souls (wheat, adam); the outer receives the Gevuros of Imma, enlivens the angels and is the root of the animal soul (barley, behemah).

	Chitah (wheat)חטה
	The letters ches and tes, which spell chet (sin), sweetened by the hei of the five Chasadim of Abba; the inner dimension of Malchus.


Section 1 · ¶1–11
Barley, the food of the great beast
1והניף את העומר.1 הנה העומר הוא מאכל שעורים23 שהוא מיכלא דבעירא. הענין הוא עפ״י [על פי] מ״ש יוצר משרתים ואשר משרתיו כו׳ שיש ב׳ מיני מלאכים.
“And he shall wave the Omer.” Now, the Omer is a food of barley, which is animal fodder. The matter is according to what is said, “Who forms ministering [angels], and whose ministers,” etc.: that there are two kinds of angels.
The maamar opens with the verse about the Omer offering waved on the second day of Pesach, and notes that it was brought from barley, which the Talmud calls animal food. To explain why, the Alter Rebbe turns to the blessing before the morning Shema, which praises G-d as “Who forms ministering [angels], and whose ministers [all stand in the heights of the universe],” and reads it as speaking of two different kinds of angels.


הא׳ הם אשר עומדים ברום עולם מששת ימי בראשית והם נצחיים וקימים עד שיחזור העולם לתוהו כו׳.
The first are those who stand in the heights of the universe since the six days of Creation; they are eternal and endure until the world returns to tohu (chaos), etc.
The first kind are the permanent angels: created during the six days of Creation, they “stand in the heights of the universe” and endure as long as the world itself does.




2והן הם החיות שבמרכבה. ויש מלאכים שנבראים בכל יום4 ואומרים שירה וכלים והיינו בחי׳ ניצוצי הקדושה שנפלו בשבירה
And these are the chayos (holy beasts) of the Chariot. And there are angels that are created every day, and say song, and expire; that is, the level of the sparks of holiness that fell in the shattering
The permanent angels are the chayos, the “holy beasts” of Ezekiel’s Chariot. The second kind are angels created each day, who sing and then expire, as the Midrash says; the Alter Rebbe explains that they are sparks of holiness that fell in the “shattering of the vessels,” the primordial breaking from which the sparks were scattered.


דנוגה דבי״ע וכשהם מתבררים ועולים בבחי׳ מ״ן [מיין נוקבין] בכל יום ויום מחדש היינו ענין השירה וכלות הנפש שלהם שהם כלים ונכללים בבחי׳ המל׳.
[into] the nogah of Beriah, Yetzirah and Asiyah. And when they are refined and rise as mayin nukvin (feminine waters), each and every day anew, this is the matter of their song and the expiry of their soul (klos hanefesh): that they expire and are included in the level of Malchus.
These sparks are held in nogah, the “translucent” husk of mixed good and evil within the worlds of Beriah, Yetzirah and Asiyah. Each day some of them are refined and rise as mayin nukvin, the “feminine waters” that rise from below; their rising is their “song,” and their “expiry” is their being included in Malchus.




3וכענין מארז״ל [מאמר רבותינו זכרונם לברכה] הושיט הקב״ה אצבעו הקטנה5 ביניהם ושרפן, והפי׳ ידוע6 דהיינו שמחמת הארת גילוי אלקות עליהם יותר
And it is like the saying of our Sages, of blessed memory: “The Holy One, blessed be He, stretched out His little finger among them and burned them.” And the explanation is known: that because the radiance of the revelation of G-dliness upon them was more
The Talmud tells that when G-d wished to create man and consulted the ministering angels, some objected, and He “stretched out His little finger among them and burned them.” The well-known Chassidic explanation is that even this smallest glimmer of G-dliness was more than they could hold.


מכדי המדה וגבול שהיו יכולים להכיל ולהגביל בתוכן נשרפו ונכללו בה׳ אחד ויוצאים מן הכלי אמנם זה היה מצד עונש מחמת שקטרגו מה אנוש7 כו׳.
than the measure and limit that they could contain and confine within themselves, they were burned and included in the One G-d, and they go out of the vessel. However, this was by way of punishment, because they had accused [man, saying], “What is man,” etc.
A being that receives more light than its vessel can contain cannot remain separate: it is “burned,” that is, absorbed into G-d’s oneness, and leaves its vessel. In that story the burning came as a punishment, because the angels had protested, “What is man that You remember him?”


אך יובן כמ״כ [כמו כן] מדוגמא זו ג״כ בענין הבירורים שהם מתבררים וכלים בבחי׳ מל׳ שהוא מחמת ריבוי גילוי אור א״ס עליהם.
But likewise, from this example, it will also be understood concerning the birurim (refined sparks), that they are refined and expire into the level of Malchus: this is because of the abundant revelation of the Infinite Light (Or Ein Sof) upon them.
The same mechanism, without any punishment, explains the daily birurim: so much of the Infinite Light is revealed upon the refined sparks that they “expire” and are included in Malchus.




4וזהו עיקר עבודתם התמידי כו׳. וזהו ענין אלף טורין8 דאכלה בהמה רבה.910 עיין בזהר פ׳ פנחס דרי״ז א׳, שהוא בחי׳ מלכות הנק׳ בהמה בגימ׳ [בגימטריא] ב״ן [שם ב״ן] שבה נכללים הבירורים דנוגה כו׳,
And this is the essence of their constant service, etc. And this is the matter of “the thousand mountains that the great beast (behemah rabbah) eats” (see the Zohar, Parshas Pinchas, 217a), which is the level of Malchus, called behemah (beast), whose numerical value is [that of] the Name Ban (52), in which the birurim of nogah are included, etc.;
This daily rising and expiry is the essence of these angels’ constant service. The Zohar speaks of a “great beast” (behemah rabbah) that eats a thousand mountains each day; the Alter Rebbe identifies it with Malchus, called behemah because בהמה has the numerical value 52, that of the Name Ban (Havayah spelled out with the letter hei), which belongs to Malchus, and what it “eats” is the birurim of nogah, which are included in it.


ונק׳ בהמה רבה כי הוא בחי׳ כללי נגד מרכבה י״ב בקר שהם בחי׳ פרטיים ומל׳ כולל הכל. לכן נק׳ רבה.
and it is called behemah rabbah because it is a general level, as against the Chariot of the twelve oxen, which are particular levels; and Malchus includes everything. Therefore it is called rabbah (great).
Malchus is “great” (rabbah) not in size but because it is a general level that includes everything. The “twelve oxen” of the Chariot are twelve particular powers below it.




5והוא ע״ד שפי׳ בזהר פ׳ ויחי דרמ״ז ע״א11 מאי רבות אלא כמה דכתיב זעקת סדום ועמורה כי רבה12 כמו גדלה.13
And this is along the lines of what the Zohar explains in Parshas Vayechi, 247a: “What is rabbos? Rather, as it is written, ‘The outcry of Sedom and Amorah, for it is rabbah,’ like gadlah (great).”
On “Many daughters have done valiantly,” the Zohar asks why the twelve tribes are called rabbos (“many”) when they are only twelve. It answers from “the outcry of Sedom and Amorah, for it is rabbah,” where the word means “great,” not “many.”


וכן רבות גדולות עילאין ורברבין על כולא ושם קאי אפילו על י״ב בקר הנ״ל דבריאה שהם ג״כ נק׳ רבות לגבי הפרטיים הנמשכים מהן.
“And so rabbos [means] great ones, supernal and greater than all.” And there it refers even to the twelve oxen of Beriah mentioned above, which are also called rabbos relative to the particulars that are drawn from them.
So rabbos means “great ones,” exalted above all. The Alter Rebbe adds that the passage applies this even to the twelve oxen of the World of Beriah: they too are “great” relative to the many particular beings drawn from them.


כמו הי״ב שבטים הם נשמות כוללות כמו שבט ראובן יש במחנה שלו כמה רבואות ואלפים ונשמת ראובן עצמו היא כוללת כל הנשמות שבשבטו שהם ענפים ממנו וכן כל שבט כו׳.
Just as the twelve tribes are inclusive souls: the tribe of Reuven, for instance, has in its camp many myriads and thousands, and the soul of Reuven himself includes all the souls of his tribe, which are branches of him; and so with every tribe, etc.
The twelve tribes show the idea: the soul of each tribe’s founder is an inclusive soul. Reuven’s camp held many thousands, and Reuven’s own soul contained all the souls of his tribe, as branches of one root.




6וזהו ענין רבות בנות14 כו׳ ע״ש ואמנם לגבי בחי׳ מל׳ נק׳ י״ב בקר הנ״ל בחי׳ פרטיים והמל׳
And this is the matter of “Many daughters (rabbos banos),” etc.; see there. However, relative to the level of Malchus, the twelve oxen mentioned above are called particular levels, and Malchus,
This explains the “many daughters” of Proverbs: they are the twelve “great ones.” Yet greatness is relative: compared with Malchus, the twelve oxen are themselves particulars.


שהיא כולל כולם נק׳ בהמה רבה. וכמ״כ [וכמו כן] מל׳ דא״ק [דאדם קדמון] נק׳ בהמה רבה15 [ועיין בע״ח [בעץ חיים] שער א״א פ״א ושער ז״א פ״א].
which includes them all, is called behemah rabbah. And likewise the Malchus of Adam Kadmon is called behemah rabbah [and see Etz Chaim, Sha’ar Arich Anpin, chapter 1, and Sha’ar Z’eir Anpin, chapter 1].
Malchus, which includes all twelve, is the behemah rabbah, the “great beast.” The same pattern holds at the very top: the Malchus of Adam Kadmon, the primordial level above all the worlds, is also called behemah rabbah, and the Alter Rebbe refers the reader to Etz Chaim for this.




7והנה במל׳ דבריאה נכללים הבירורים שמנוגה דבריאה ובמל׳ דיצי׳ [דיצירה] נכללים הברורים דנוגה דיצי׳ [דיצירה] כו׳. וכמ״כ [וכמו כן] ענין העומר שהוא מיכלא דבעירא
Now, in the Malchus of Beriah are included the birurim from the nogah of Beriah, and in the Malchus of Yetzirah are included the birurim of the nogah of Yetzirah, etc. And likewise the matter of the Omer, which is animal fodder,
Each world has its own Malchus, which takes in the sparks refined from that world’s nogah. The Omer offering, brought from barley, which is animal fodder, belongs to this same pattern.


שהוא מאכל שעורים היינו בחי׳ הבירורים שמתכללים בבחי׳ מל׳ שנמשל לאכילה שהמאכל מתעכל באצטומכא והפסולת נדחה לחוץ והמובחר עולה עד למוח ונעשה חיות לנפשו.
being a food of barley, is the level of the birurim that become included in the level of Malchus. This is likened to eating: the food is digested in the stomach, and the waste is pushed outside, and the choicest part rises up to the brain and becomes life-force (chayus) for his soul.
Eating illustrates the process: food is digested, its waste expelled, and its best part rises to the brain and becomes life for the soul. So the birurim are “food” for Malchus: their good is taken in and their dross rejected.




8וכך בירורים הללו שמתכללים בבחי׳ מל׳ ונעשים בה חיות כו׳, אך ענין שעורה הוא שעור16 ה׳ כמוזכר בזהר,
So too these birurim, which become included in the level of Malchus, become life-force in it, etc. However, the matter of se’orah (barley) is shi’ur hei (the measure of five), as is mentioned in the Zohar.
Once included in Malchus, the birurim become its life-force. The Zohar reads se’orah (barley) as shi’ur hei, “the measure of hei”; since the letter hei is five, the Alter Rebbe takes it as the measure of the five Gevuros.


והענין הוא כי שעור ה׳ היינו התחלקות ה׳ גבורות לחלקים רבים להחיות הנבראים רבים שונים זמ״ז [זה מזה] מחנה מיכאל כו׳
And the explanation is that shi’ur hei is the division of the five Gevuros into many parts, to give life to the many creations, which differ from one another: the camp of Michael, etc.
The five Gevuros are the powers of restraint that divide and differentiate. Their division into many parts is what makes many distinct creations possible, such as the camp of Michael and the other camps of angels.


שבהתחלקות זו הוא מה׳ גבורות המפרידות ומחלקות להקול פשוט שיתחלק לחלקים רבים באותיות הדבור ודרך כלל מתחלק לה׳ מוצאות הפה17 אחה״ע מהגרון18 בומ״ף משפתים כו׳.19
For this division comes from the five Gevuros, which separate and divide the simple voice, so that it is divided into many parts in the letters of speech; and in general it is divided into the five places of articulation of the mouth: alef-ches-hei-ayin from the throat, beis-vav-mem-pei from the lips, etc.
Speech is the model: one simple voice becomes many letters only because it is divided. The five Gevuros correspond to the five places of articulation in the mouth, such as the throat for the guttural letters and the lips for the labial letters.




9ואח״כ נתחלק לרבוא רבבות צירופי אותיות ממוצא זה עם מוצא זולתו שמזה הוא סיבת התהוות המלאכים והנשמות בלי מספר. כמ״ש אלף אלפין ישמשוניה20 דהיינו ע״י התחלקות צירופי אותיות שבעשרה מאמרות21 יהי אור22 כו׳.
And afterwards it is divided into myriads upon myriads of combinations of letters, of one place of articulation with another; and this is the cause of the coming into being of the angels and the souls without number, as it is written, “A thousand thousands minister to Him”: that is, through the division of the combinations of letters in the Ten Utterances, “Let there be light,” etc.
The places of articulation combine with one another in countless ways, and these letter-combinations are the cause of the countless angels and souls, the “thousand thousands” who minister before G-d. They come from the divided combinations of the letters of the Ten Utterances of Creation, such as “Let there be light.”




10ושרש הה״ג [החמש גבורות] הוא מה״ג [מחמש גבורות] דאימא דהיינו בחי׳ התחלקות האותיות במחשבה שהם בחי׳ אותיות דאימא שנק׳ פתוחי חותם23
And the root of the five Gevuros is from the five Gevuros of Imma: that is, the level of the division of the letters in thought, which are the level of the letters of Imma, which are called “engravings of a signet” (pituchei chosam),
The five Gevuros of Malchus, the level of speech, are rooted in the five Gevuros of Imma, that is, Binah, the level of thought. The letters are already divided in thought, which is why the letters of Imma are called “engravings of a signet,” the phrase the Torah uses for the names engraved on the stones of the High Priest’s ephod.


דהיינו ביסוד דאימא שכפי התחלקות צירופי האותיות במחשבה כך נמשך הדבור לדבר צירופי׳ [צירופיה] הללו דוקא
that is, in the Yesod of Imma. For as the combinations of the letters are divided in thought, so speech is drawn to speak these very combinations;
This engraving is in the Yesod of Imma, the point through which thought passes on what is in it. Whatever letter-combinations are formed in thought are exactly the ones that speech will later say.


והיינו כפי הרצון שיש לו באיזה צירופי אותיות כך הוא מחשב וממילא אח״כ נמשך כן בדבור [ועמ״ש מזה בפ׳ חקת ע״פ ויקחו אליך פרה24 כו׳ ע״ש].
that is, according to the will one has for certain combinations of letters, so does he think, and as a matter of course it is afterwards drawn so into speech [and see what is written on this in Parshas Chukas, on the verse “And they shall take to you a heifer,” etc.; see there].
Thought itself follows will: a person thinks the combinations he wants, and speech follows of itself. The bracket refers to the Alter Rebbe’s discourse in Parshas Chukas on the verse of the red heifer.




11והנה הבירורים שהמל׳ מבררת הרפ״ח ניצוצים הוא ג״כ ע״י ה״ג [חמש גבורות] שהוא בחי׳ גבורות וצמצומים לירד למטה ולטרוף הניצוצים מידי החיצונים,
Now, the birurim by which Malchus refines the 288 sparks are also through the five Gevuros, which are the level of gevuros (powers of restraint) and contractions (tzimtzumim), to descend below and to seize the sparks from the hands of the external forces (chitzonim).
Malchus refines 288 sparks, the number the Kabbalah gives for the sparks that fell in the shattering. This too is done through the five Gevuros, powers of restraint that let Malchus descend into the lower worlds and seize the sparks from the external forces (chitzonim), the kelipos that hold them.


ולכן נאמר ע״ז ותתן טרף לביתה25 שהוא ענין בירור הרפ״ח שנק׳ טרף26 כמו ארי טורף27 שהוא ע״י גבורה. ולמטה בעבודה הוא ענין לעולם ירגיז אדם28 יצ״ט [יצר טוב] על יצה״ר [יצר הרע].
Therefore it is said of this, “And she gives teref (food) to her household”: this is the matter of the refinement of the 288 [sparks], which is called teref (prey), like a lion that tears (tores), which is through Gevurah. And below, in divine service, this is the matter of “A person should always incite his good inclination against his evil inclination.”
“She gives teref to her household,” said of the Woman of Valor, is read with teref’s other meaning, “prey”: Malchus seizes the sparks as a lion tears its prey, an act of Gevurah. In a person’s own service, the parallel is the Talmud’s instruction always to rouse the good inclination against the evil inclination.


ולכן נק׳ הבירורים שעורה שעור ה׳ והוא מיכלא דההיא בהמה [וע׳ בזהר ר״פ יתרו דס״ז סע״ב [סוף עמוד ב] ובהרמ״ז [ובהרב משה זכות] שם ומשם יובן מה שאומרים מזמור אלקים יחננו293031 בימי הספירה בעת ספירת העומר]:
Therefore the birurim are called se’orah, shi’ur hei, and it is the fodder of that behemah [and see the Zohar at the beginning of Parshas Yisro, at the end of 67b, and the Ramaz there; and from there will be understood our saying the psalm “May G-d be gracious to us” in the days of the Counting, at the time of the counting of the Omer].
Because Malchus does this through the five Gevuros, the birurim are called se’orah, “the measure of five,” and they are the fodder of the “great beast.” The bracket adds that the Zohar at the beginning of Yisro, with the Ramaz’s comment, explains why the psalm “May G-d be gracious to us” is said during the counting of the Omer.




Section 2 · ¶12–21
The waving and the counting
12ב אך ענין הנפת העומר תנופה לפני הוי׳. ומבואר בזהר פ׳ בלק קפ״ח ב׳ תנופה תנ״ו פ״ה תנו כבוד3233 כו׳.
2. However, the matter of the waving of the Omer [is] “a waving (tenufah) before Havayah.” And it is explained in the Zohar, Parshas Balak, 188b: tenufah is tenu peh (“give the mouth”); “Give glory,” etc.
The second chapter turns from the barley to the act of waving: the Omer was “a waving before Havayah.” The Zohar splits tenufah (waving) into tenu peh, “give the mouth,” and links it to “Give glory to Havayah your G-d,” explaining that the “mouth” is the glory that we must give to the Holy One, blessed be He.


והענין הוא עפ״י [על פי] המבואר בענין ההפרש שבין פסח לשבועות, שבפסח היה בחי׳ העלאת ז״א מבחי׳ קטנות הנק׳ מצרים בחי׳ מצרים וגבולים להתעלות לקבל בחי׳ מוחין דגדלות
And the matter is according to what is explained concerning the difference between Pesach and Shavuos: that on Pesach there was the level of the elevation of Z’eir Anpin from the level of smallness (katnus), called Mitzrayim (Egypt), the level of meitzarim (straits) and limits, rising to receive the level of the intellect (mochin) of greatness (gadlus);
To explain the waving, the Alter Rebbe contrasts Pesach and Shavuos. On Pesach, Z’eir Anpin, the configuration of the emotive attributes, rose out of katnus, a small and constricted state, which is “Mitzrayim” (Egypt), read as meitzarim, “straits,” to receive the intellect (mochin) of gadlus, maturity.


והיינו בחי׳ עליות הנפש האלקית שבאדם ששרשה מז״א כי אתם קרוים אדם34 בגימטריא מ״ה [שם מ״ה] כו׳ [ועמ״ש במ״א בביאור ע״פ אדם כי יקריב מכם3536 וע׳ בזהר פ׳ ויחי דרמ״ה ע״ב].3738
and this is the level of the ascents of the G-dly soul in man, whose root is from Z’eir Anpin, for “you are called adam (man),” whose numerical value is [that of] the Name Mah (45), etc. [and see what is written elsewhere in the explanation on the verse “When a man (adam) of you brings an offering”; and see the Zohar, Parshas Vayechi, 245b].
In a person, this is the ascent of the G-dly soul, which is rooted in Z’eir Anpin. The Talmud says of Israel “you are called adam,” and אדם has the numerical value 45, that of the Name Mah (Havayah spelled out with the letter alef), which belongs to Z’eir Anpin.




13ואח״כ ביום שני של פסח מניף הכהן ששרשו מאבא את העומר שהוא בחי׳ העלאת הנפש הבהמית שבאדם שתתברר לאתהפכא כו׳.
And afterwards, on the second day of Pesach, the kohen, whose root is from Abba, waves the Omer, which is the level of the elevation of the animal soul in man, that it be refined so as to be transformed (lis’hapcha), etc.
On the second day of Pesach the kohen, whose root is in Abba (Chochmah), waves the Omer. The barley Omer, animal fodder, stands for the animal soul, which must be refined until it is transformed (lis’hapcha), the Zohar’s word for turning darkness into light.


ושרשה הוא מבחי׳ מל׳ שנק׳ בהמה בגימ׳ [בגימטריא] ב״ן [שם ב״ן] כו׳, היינו ששרש הנה״ב [הנפש הבהמית] הוא מן המרכבה י״ב בקר ששרשם מבחי׳ מל׳. שגם היא צריכה להתעלות אח״כ בשבועות בכדי לקבל התורה שהוא מבחי׳ כתר רצה״ע [רצון העליון].
And its root is from the level of Malchus, which is called behemah, whose numerical value is Ban, etc.; that is, the root of the animal soul is from the Chariot of the twelve oxen, whose root is from the level of Malchus. For it too needs to be elevated afterwards, on Shavuos, in order to receive the Torah, which is from the level of Keser, the Supernal Will.
The animal soul is rooted in Malchus, the behemah whose numerical value equals Ban, by way of the Chariot of the twelve oxen. It too must be raised, so that on Shavuos it can receive the Torah, which comes from Keser, the Supernal Will.


כי יש ב׳ מיני רצון רצון העליון ורצון תחתון רצ״ע [רצון העליון] שלמעלה מהשכל ורצון תחתון שלמטה מן השכל שהוא מסתעף מחמת שהשכיל בדעתו בטובת אותו דבר ע״כ רוצה וחפץ בו.
For there are two kinds of will, the Supernal Will and the lower will: the Supernal Will, which is above intellect, and the lower will, which is below intellect, which branches out because he has grasped with his mind the goodness of that thing; therefore he wants it and desires it.
There are two kinds of will. The Supernal Will is above reason, while the lower will follows reason: a person wants something because his mind has understood that it is good.




14ובשבועות במ״ת [במתן תורה] היה בחי׳ גילוי רצון העליון ולא היה אפשר להיות זה כ״א ע״י ההכנה תחלה להוליד הרצון לה׳ ע״י ההתבוננות ועי״ז ישרה עליו הרצון העליון
And on Shavuos, at the Giving of the Torah, there was the level of the revelation of the Supernal Will. And this could not be except through preparation first, to beget the will for G-d through contemplation; and through this the Supernal Will will rest upon him.
At the Giving of the Torah the Supernal Will was revealed. This needed a preparation from below: a person must first beget in himself, through contemplation, a will for G-d, and then the Supernal Will rests upon him.


וזהו ענין עשה רצונו כרצונך39 כדי שיעשה רצונך כרצונו40 וכמ״ש במ״א ע״פ צאינה וראינה41 כו׳, וזהו ענין ספירת העומר
And this is the matter of “Make His will as your will, so that He will make your will as His will,” and as is explained elsewhere on the verse “Go forth and gaze,” etc. And this is the matter of the counting of the Omer;
This is the Mishnah’s teaching, “Make His will as your will, so that He will make your will as His will.” The days of the counting of the Omer are this preparation; for more, the Alter Rebbe refers to the explanation elsewhere on “Go forth and gaze.”


והיינו אחר שהניף את העומר לפני42 הוי׳ למעלה משם הוי׳ דז״א דהיינו בבחי׳ בינה והוא מלמטה למעלה אזי אח״כ ממשיכים מלמעלה למטה
that is, after he has waved the Omer “before Havayah,” above the Name Havayah of Z’eir Anpin, that is, in the level of Binah, and this is from below upward, then afterwards one draws down from above to below.
The waving “before Havayah” reaches above the Name Havayah of Z’eir Anpin, to Binah; it is a movement from below upward. After it, the counting draws light down from above to below.


וזהו ענין וספרתם לכם ממחרת השבת43 כו׳, דהיינו המשכת המקיפים דאימא שנק׳ ממחרת השבת כי מעלי שבתא הוא בחי׳ מל׳.44
And this is the matter of “And you shall count for yourselves from the morrow of the Shabbos,” etc.: that is, the drawing down of the encompassing [lights] (makifim) of Imma, which is called “the morrow of the Shabbos.” For the eve of Shabbos (ma’alei shabbata) is the level of Malchus,
The verse “You shall count for yourselves from the morrow of the Shabbos” is read Kabbalistically: what is drawn down are the encompassing lights (makifim) of Imma, Binah, called “the morrow of the Shabbos.” The eve of Shabbos is Malchus and, as the next paragraph says, the day of Shabbos is Z’eir Anpin; the Kehot note traces this to the introduction of the Tikkunei Zohar.




15ויומא דשבתא הוא בחי׳ ז״א.45 וממחרת השבת היינו בחי׳ בינה שלמעלה מן השבת. כמו ע״ד דוגמא הפי׳ הידוע46 במ״ש בעבר הנהר47
and the day of Shabbos (yoma deshabbata) is the level of Z’eir Anpin. And “the morrow of the Shabbos” is the level of Binah, which is above Shabbos. [This is] by way of comparison like the known explanation of what is written, “beyond the river (be’ever hanahar),”
The day of Shabbos is Z’eir Anpin; “the morrow of the Shabbos” is Binah, which is above both. A known explanation of Joshua’s words “beyond the river your fathers dwelt” serves as a model.


שהוא בחי׳ חכמה שנק׳ עבר הנהר שלמעלה מן הנהר דבינה ונהר יוצא מעדן48 וכך הוא פי׳ וענין ממחרת השבת
which is the level of Chochmah, called “beyond the river,” that is above the river of Binah, [as in] “And a river goes forth from Eden.” And so is the meaning and matter of “the morrow of the Shabbos”:
In that explanation, “beyond the river” is Chochmah, which is above the “river” of Binah, the river that “goes forth from Eden.” In the same way, “the morrow of the Shabbos” is the level above Shabbos.


דהיינו בחי׳ בינה שהיא למעלה מבחי׳ זו״נ [זעיר אנפין ונוקבא] שהם בחי׳ שבתא דלילא ושבתא דיומא49 והגם כי בינה נק׳ ג״כ שבת
that is, the level of Binah, which is above the level of Z’eir Anpin and Nukva, which are the levels of the Shabbos of the night and the Shabbos of the day. And although Binah too is called Shabbos,
That level is Binah, above Z’eir Anpin and Nukva, which are “the Shabbos of the day” and “the Shabbos of the night.” Binah too is called Shabbos, but of a higher kind.


אבל נק׳ שבת שבתון [כמ״ש הפרדס בעה״כ [בערכי הכינויים] ערך שבת50 וע׳ בזהר ח״ב [חלק ב׳] ס״ג ב׳ פ״ח א׳], ומבחי׳ בינה נמשכים המקיפים למל׳.51
yet it is called Shabbos Shabbason (a Shabbos of complete rest) [as the Pardes writes in Erchei HaKinuyim, under the entry “Shabbos”; and see the Zohar, Part II, 63b and 88a]. And from the level of Binah the encompassing [lights] are drawn to Malchus.
Binah is “Shabbos Shabbason,” a Shabbos of complete rest, as the Pardes explains and the Zohar passages cited in the bracket discuss. From Binah the encompassing lights are drawn down to Malchus, and this is what the counting achieves.




16וזהו פי׳ היום בגימ׳ [בגימטריא] א״ל [אמר ליה] הוי׳ שהוא המשכת המקיפים לעומר לבחי׳ המל׳ הנק׳ עומר.52 וענין המקיפים יובן ע״ד מ״ש למעלה בענין המלאכים שהם כלים מחמת גילוי אור א״ס עליהם יותר מכדי מדתן.
And this is the meaning of “the day” (hayom), whose numerical value is [that of the Names] Kel Havayah: it is the drawing down of the encompassing [lights] to the Omer, to the level of Malchus, which is called omer. And the matter of the encompassing [lights] will be understood along the lines of what was written above concerning the angels, who expire because of the revelation of the Infinite Light upon them beyond their measure;
The word “the day” (hayom) alludes to this drawing down: as the Kehot note explains, yom (56), counted with one for the word itself, equals 57, the sum of the Names Kel (31) and Havayah (26). To explain what encompassing lights are, the Alter Rebbe returns to the angels who expire because the light revealed to them exceeds their measure.


דהיינו מחמת שהכלי שלהם קטנה מהכיל אור הגדול הזה והוא הנעשה בחי׳ מקיף סובב עליהם והמלאכים שכלי שלהם גדול יותר הם יכולים להכיל אור זה בבחי׳
that is, because their vessel is too small to contain this great light, and it is this that becomes the level of an encompassing [light] surrounding them. And the angels whose vessel is larger can contain this light in the manner of
A light too great for a vessel does not vanish; it stays outside the vessel as an encompassing light (makif). Angels with larger vessels can take the same light in as an inner light.


פנימית א״כ לפי ערך זה גם אם עליהם יהיה הארת אור גדול ונעלה מאד עד שגם הכלי שלהם לא תוכל להכילו יהיה ג״כ בבחי׳ מקיף עליהם.53
an inner [light]. If so, by this proportion, even upon them, if there were the radiance of a very great and exalted light, such that even their vessel could not contain it, it too would be in the manner of an encompassing [light] upon them.
So “inner” and “encompassing” are relative: a light great enough to exceed even the larger vessels would be an encompassing light for them too.




17וכמ״כ [וכמו כן] בעבודת ה׳ יש ב׳ בחי׳ אהבה הא׳ האהבה שהיא מוגבלת בנפש בבחי׳ פנימי׳ [פנימיות / פנימית] ואהבה זו יש לה קץ ותכלה בזמן כמו שעה א׳ וכדומה.
So too in the service of G-d there are two levels of love. The first is the love that is limited within the soul, in an inner manner; and this love has an end and conclusion in time, such as one hour and the like.
The same two modes exist in a person’s love of G-d. The first love fits inside the soul as an inner light, and so it is limited: it lasts for a time, an hour or so, and then ends.


אכן יש אהבה הב׳ שהוא מחמת ההתבוננות בגדולת ה׳ בעצמו ובכבודו כי אני54 הוי׳ לא שניתי כו׳ שמחמת זה יתעורר בנפשו אהבה שלמעלה מן הכלי שלו.55
But there is the second love, which comes from contemplating the greatness of G-d Himself and His glory, “For I, Havayah, have not changed,” etc.; and because of this a love that is above his vessel will be aroused in his soul.
The second love comes from contemplating G-d’s greatness as it is in Himself, unchanging, as in “For I, Havayah, have not changed.” Such a love is greater than the person’s vessel can hold, and so it is an encompassing love.




18והוא הנק׳ בחי׳ מקיף שהוא בחי׳ שומר כי מאהבה ראשונה מאחר שיש לה הפסק א״כ אח״כ יוכל להתאוות
And it is this that is called the level of an encompassing [light] (makif), which is the level of a guard (shomer). For with the first love, since it has an interruption, he can then afterwards come to desire
The encompassing love acts as a guard (shomer). The inner love, because it stops, leaves room afterwards for desire for physical things.


לדברים גשמיים מאחר שאין חבוש מתיר עצמו56 כו׳ כי גם בזלעו״ז [בזה לעומת זה] יש לעומת בחי׳ פנימי זה מנגד וסותר לזה.
physical things, since “a prisoner cannot free himself,” etc. For on the opposing side too (“one opposite the other”) there is, corresponding to this inner level, [something] that opposes and contradicts it.
As the Talmud says, “a prisoner cannot free himself”: the limited love cannot protect itself. For on the side opposed to holiness, “one opposite the other,” there is a counterpart to every inner level that opposes and contradicts it.


אכן אהבה זו שלמעלה מהגבלה בכלי הוא בחי׳ שומר והוא ענין לבוש החשמל שמלביש לזו״נ [לזעיר אנפין ונוקבא]5758 משני צדדיהם בשביל שלא יינקו החיצונים.
But this love, which is above being limited in a vessel, is the level of a guard. And this is the matter of the garment of the Chashmal, which clothes Z’eir Anpin and Nukva on both their sides, so that the external forces should not draw nourishment.
The love above the vessel guards the inner love. In Kabbalah this is the “garment of the Chashmal,” which clothes Z’eir Anpin and Nukva on every side so that the external forces cannot draw nourishment from them.




19וביאור הענין בעבודה הוא כי הנה ענין המוחין שנכנסו בבחי׳ או״פ [אור פנימי] הוא השכל וההתבוננות שנמשך מזה אהבה ותשוקה במדות שבלב.
And the explanation of the matter in divine service is this: the intellect (mochin) that entered in the manner of an inner light (or pnimi) is the reasoning and contemplation from which love and longing are drawn into the emotive attributes (middos) of the heart.
In divine service, the inner mochin are a person’s understanding and contemplation, which enter the heart and produce love and longing in its emotions (middos).


וזה יוכל להיות נפסק שנפסק המדה ויוכל להיות התהוות והולדת מדות ורצונות זרים רק השמירה ע״ז שלא
And this can be interrupted, the attribute being interrupted, and there can be the coming into being and birth of foreign attributes and desires. Only, the safeguard against this, so that he not
Because these feelings are held within limits, they can stop, and then foreign attributes and desires can arise in their place.


יפול ממדריגתו הוא ע״י מוחין עליונים יותר שלא נכנסו כלל במדות רק מקיף על המדות ושומרם שלא יהיה לו חפץ ורצון אחר בלתי לה׳ לבדו
fall from his level, is through higher mochin, which did not enter the middos at all, but only encompass the middos and guard them, so that he should have no desire or will other than for G-d alone.
What keeps a person from falling from his level is a higher intellect that never enters the emotions at all, but surrounds and guards them, so that he wants nothing but G-d alone.


והיינו ע״י ההתבוננות בגדולת א״ס ב״ה בהשגת מוחו ובינתו מה שהלב קטן מהכיל התבוננות זו ולא נכנס בגילוי הלב כו׳.
And that is through contemplating the greatness of the Infinite One, blessed be He, in the grasp of his mind and his understanding, [a contemplation] which the heart is too small to contain, and which did not enter into the revelation of the heart, etc.
This higher intellect is the contemplation of the greatness of the Infinite One that the mind can grasp but the heart is too small to contain, so it never becomes a felt emotion; it stays above the heart as an encompassing light.


[ותוכן ענין זה מבואר במ״א ע״פ טוב לחסות בה׳ מבטוח באדם59 יעו״ש [יעויין שם] ועמ״ש מזה ג״כ בד״ה עיני כל60 אליך ישברו].61
[The substance of this matter is explained elsewhere, on the verse “It is better to take refuge in Havayah than to trust in man”; see there. And see what is written on this also in the discourse beginning “The eyes of all look hopefully to You.”]
The bracket gives two further places for this theme: an explanation on “It is better to take refuge in Havayah than to trust in man,” and the discourse beginning “The eyes of all look hopefully to You.”




20והיינו מ״ש שבע שבתות תמימות תהיינה62 דהיינו שלהיות תספרו חמשים יום63 בז׳ מדות דאימא חג״ת [חסד גבורה תפארת] נהי״מ [נצח הוד יסוד מלכות] ששם למעלה מבחי׳ כו׳
And this is what is written, “Seven complete weeks (shabbasos) shall there be”: that is, so that “you shall count fifty days” in the seven emotive attributes (middos) of Imma: Chesed, Gevurah, Tiferes, Netzach, Hod, Yesod and Malchus, for there [it is] above the level of, etc.,
The verse “Seven complete weeks (shabbasos) shall there be” describes the fifty days counted in the seven attributes of Imma, Binah, from Chesed to Malchus as they are within Binah. That level is above the realm where the external forces can draw.


שאין שם מקום ליניקת החיצונים כלל ונק׳ עלמא דחירות וכמ״ש בזהר פ׳ תצוה קפ״ג א׳ ע״פ וקראתם דרור6465 כו׳
where there is no place at all for the external forces to draw nourishment; and it is called “the world of freedom” (alma decheirusa), as is written in the Zohar, Parshas Tetzaveh, 183a, on the verse “And you shall proclaim liberty,” etc.
In Binah the external forces have no hold at all. The Zohar calls it “the world of freedom,” linking it to “proclaim liberty (deror)” of the Jubilee, the fiftieth year.


משא״כ בז״א אברהם שיצא ממנו ישמעאל66 כו׳ שיש יניקה להחיצונים מפסולת המדות וע״כ בבינה נק׳ שבע שבתות תמימות שהם בבחי׳ שלימות שאין מהם יניקת החיצונים.67
Whereas in Z’eir Anpin, [which is] Avraham, from whom Yishmael came out, etc., the external forces draw nourishment from the waste of the middos. And therefore in Binah they are called “seven complete weeks (shabbasos),” for they are in a state of completeness, from which the external forces do not draw nourishment.
In Z’eir Anpin it is otherwise: its Chesed is Avraham, from whom Yishmael came, an image of the waste of the attributes from which the external forces draw. Because Binah’s attributes have no such waste, they are called “complete” (temimos).




21והנה ע״י המשכת המקיפים יוכל להיות אח״כ בשבועות גילוי הארת רצון העליון במתן תורה מבחי׳ כ״ע [כתר עליון] אנכי68 הוי׳ כו׳.
Now, through the drawing down of the encompassing [lights], there can afterwards be, on Shavuos, the revelation of the radiance of the Supernal Will at the Giving of the Torah, from the level of Keser Elyon (the Supernal Crown): “I am Havayah,” etc.
Because the encompassing lights have been drawn down, Shavuos can bring the revelation of the Supernal Will at Sinai, from Keser Elyon, the Supernal Crown. “I am Havayah,” the first of the Ten Commandments, comes from this level.


והיינו מפני שבפסח היה בחי׳ עליות ז״א שנק׳ איש כו׳. ואח״כ ע״י העומר הוא עליית המל׳ ואז יהיה בשבועות יחוד זו״נ [זעיר אנפין ונוקבא] כתר א׳ לשתיהן וז״ש [וזהו שכתוב] לרצונכם69 פי׳ לעשות בחי׳ רצון וכתר כו׳.
And this is because on Pesach there was the level of the ascent of Z’eir Anpin, which is called ish (man), etc.; and afterwards, through the Omer, there is the ascent of Malchus; and then on Shavuos there will be the union of Z’eir Anpin and Nukva, one crown for both of them. And this is what is written, lirtzonchem (“for your acceptance”): that is, to make the level of will (ratzon) and crown, etc.
On Pesach Z’eir Anpin, called ish (man), rose; through the Omer, Malchus rises; and on Shavuos the two unite under one crown. So the Omer is waved lirtzonchem, “for your acceptance,” read as making ratzon, the will and crown above both.


[וזהו ענין המבואר בזהר פ׳ תצוה דקפ״ב סע״ב [סוף עמוד ב] ת״ח [תא חזי] כתיב וכפר בעדו ובעד ביתו כו׳
[And this is the matter explained in the Zohar, Parshas Tetzaveh, at the end of 182b: “Come and see: it is written, ‘And he shall atone for himself and for his household,’ etc.
The bracket brings the Zohar on Tetzaveh, which quotes the Yom Kippur verse about the High Priest: one who atones must atone first for himself and then for his household.


כגוונא דא האי דרגא שארי לאתקדשא70 פי׳ ביום א׳ דפסח נתקדש ז״א ע״י שנמשכו בו המוחין דאו״א [דאבא ואימא] שזהו ענין קול דודי71 כו׳ מדלג על ההרים כו׳
In the same way, this level begins to be sanctified.” The meaning is: on the first day of Pesach Z’eir Anpin was sanctified, through the mochin of Abba and Imma being drawn into it; and this is the matter of “The voice of my beloved,” etc., “leaping upon the mountains,” etc.
“In the same way,” says the Zohar, this level is first sanctified itself. The Alter Rebbe explains that on the first day of Pesach Z’eir Anpin is sanctified by receiving the mochin of Abba and Imma, and that this is the “leaping upon the mountains” of “The voice of my beloved.”


וכיון דאיהו אתקדש בעי לכפרה על בית ו היינו להיות תיקון ועליית המל׳ ג״כ וזהו ע״י אתעדל״ת [אתערותא דלתתא] דישראל בספירת העומר מאכל בהמה כו׳
“And since he has been sanctified, he needs to atone for the house of the vav”: that is, that there be the rectification and ascent of Malchus too; and this is through the arousal from below (isarusa dilesata) of Israel in the counting of the Omer, animal fodder, etc.
Once sanctified, Z’eir Anpin must “atone for his house,” read as “the house of the vav”: the vav of Havayah is Z’eir Anpin, and its “house” is Malchus. Malchus is rectified and raised through Israel’s arousal from below in counting the Omer, the “animal fodder.”


ועי״ז נמשך ומתגלה אח״כ בחג השבועות בחי׳ הגבוה משניהם והוא התגלות הכתר לשניהם וזהו מקפץ על הגבעות קיפוץ בשתיים
And through this, afterwards, on the festival of Shavuos, there is drawn down and revealed a level higher than both of them, which is the revelation of the Keser to both of them. And this is “skipping upon the hills”: skipping (kipotz) is with both [feet].
Through this, on Shavuos, a level higher than both is revealed: Keser, which crowns both together. This is “skipping upon the hills”: kipotz, skipping, is a jump with both feet, both partners at once.


והיינו ע״ד שנת׳ [שנתבאר] במ״א ע״פ זכר ונקבה בראם72 ויברך אותם73 שע״י יחוד מ״ה [שם מ״ה] וב״ן [ושם ב״ן] נמשך ומתגלה בחי׳ הגבוה משניהם ע׳ [עיין] מזה בביאור ע״פ חכלילי עינים מיין.7475 ובפ׳ תצוה סד״ה ועשית בגדי קדש76 ועד״ז יובן כאן]:77
And this is along the lines of what was explained elsewhere on the verse “Male and female He created them, and He blessed them”: that through the union of [the Names] Mah and Ban there is drawn down and revealed a level higher than both of them (see on this in the explanation on the verse “His eyes are red with wine,” and in Parshas Tetzaveh, at the end of the discourse beginning “And you shall make holy garments”); and in the same way it will be understood here.]
The Alter Rebbe compares this to the explanation of “Male and female He created them, and He blessed them”: when Mah and Ban, male and female, unite, a level higher than both is revealed. He gives two discourses in Torah Ohr where this is explained.




Section 3 · ¶22–34
Wheat, and the sin of Adam
22ג והנה להבין מ״ש בזהר בלק קפ״ח ב׳ דבחי׳ חטה הוא ג״כ רק בבחי׳ מל׳ כמש״ש [כמה שכתוב שם] חטה ברתא דמתחטא לקמי אבוה78 כו׳ אבל חמינן בשבטים כולהו דלית בהו ח״ט. ובה אית ח״ט וקרינן חט״ה כו׳ ע״ש.
3. Now, to understand what is written in the Zohar, Balak, 188b, that the level of chitah (wheat) too is only in the level of Malchus, as is written there: “Chitah: the daughter who pleads endearingly (mischata) before her father,” etc.; “but we see that in all the tribes there is no ches and tes, and in her there is ches and tes, and we call [her] chitah,” etc.; see there.
The third chapter takes up a teaching of the Zohar on Balak. Wheat (chitah) too belongs to Malchus: she is “the daughter who pleads endearingly (mischata) before her father,” a play on chitah; and the Zohar notes that the names of the twelve tribes contain neither ches nor tes, the letters that spell chet (sin), while chitah does.




23וזה לכאורה נגד מ״ש לעיל דבחי׳ שעורה שעור ה׳ זהו מיכלא דההוא בהמה רבה שהוא בחי׳ מל׳ שם ב״ן [שם ב״ן].
And this seemingly contradicts what was said above, that the level of se’orah, shi’ur hei, is the fodder of that behemah rabbah, which is the level of Malchus, the Name Ban.
This seems to contradict what was said above: barley, “the measure of five,” is the food of the “great beast,” Malchus, the Name Ban.


אבל חטה הוא מאכל אדם והרי ממ״ש הזהר מבואר דחטה הוא ג״כ בבחי׳ מל׳ שנק׳ בהמה. משא״כ בשבטים כולהו אין בהן אותיות ח״ט כו׳.
But chitah is human food; and yet from what the Zohar writes it is clear that chitah too is in the level of Malchus, which is called behemah, whereas none of the tribes has the letters ches and tes, etc.
Wheat is human food, the food of adam, and should belong to a higher level; yet the Zohar places wheat too in Malchus, the behemah, and contrasts it with the tribes, whose names lack the letters ches and tes.




24ועוד צ״ל מ״ש למעלה דשורש נה״א [נפש האלקית] הוא מבחי׳ ז״א ושרש נה״ב [נפש הבהמית] הוא מבחי׳ מל׳. והרי מבואר בדוכתי טובא דמל׳ נק׳ אימא תתאה וכנס״י [וכנסת ישראל] שהיא שרש ומקור הנשמות נה״א [נפש האלקית].
And further, we must understand what was said above, that the root of the G-dly soul is from the level of Z’eir Anpin and the root of the animal soul is from the level of Malchus. Yet it is explained in very many places that Malchus is called Imma Tata’ah (the lower mother) and Knesses Yisrael (the Congregation of Israel), which is the root and source of the souls, [of] the G-dly soul.
A second question: it was said that the G-dly soul is rooted in Z’eir Anpin and the animal soul in Malchus. Yet many sources call Malchus “the lower mother” (Imma Tata’ah) and Knesses Yisrael, the root and source of the G-dly souls of Israel.


אך הענין הוא כי המל׳ מקבלת ה״ח [ה׳ חסדים] וה״ג [וחמש גבורות]. ה״ח [ה׳ חסדים] נמשכין לה מאבא וה״ג [וחמש גבורות] נמשכין לה מאימא.
But the matter is that Malchus receives the five Chasadim and the five Gevuros: the five Chasadim are drawn to her from Abba, and the five Gevuros are drawn to her from Imma.
The answer begins: Malchus receives two kinds of flow, the five Chasadim (kindnesses) from Abba and the five Gevuros (restraints) from Imma.




25וב׳ בחי׳ אלו הם ג״כ בחי׳ פנימיות המל׳ וחיצוניות המל׳. ושרש נש״י [נשמות ישראל] הוא מבחי׳ פנימי׳ [פנימיות / פנימית] דמל׳ המקבלת ה״ח [ה׳ חסדים] הנ״ל אשר שרשן מאבא וזהו בחי׳ חטה כמבואר בפע״ח [בפרי עץ חיים] בדרוש השבועות.
And these two levels are also the levels of the inner dimension (pnimiyus) of Malchus and the outer dimension (chitzoniyus) of Malchus. And the root of the souls of Israel is from the level of the inner dimension of Malchus, which receives the five Chasadim mentioned above, whose root is from Abba; and this is the level of chitah, as is explained in Pri Etz Chaim, in the discourse on Shavuos.
These two flows are the inner and the outer dimensions of Malchus. The souls of Israel come from her inner dimension, which receives the Chasadim of Abba; this is chitah (wheat), as the Arizal’s Pri Etz Chaim explains in its discourse on Shavuos.


והענין ע״פ חסידות הוא מבואר במ״א ע״פ וספרתם לכם גבי חג השבועות79 שהוא כענין אין התינוק יודע לקרות אבא80 עד שיטעום כו׳ שהדעת ההוא שנתחדש בתינוק הוא ענין גילוי הדעת הנעלם שלמעלה מן הדעת המושג כו׳
And the matter, according to Chassidus, is explained elsewhere, on the verse “And you shall count for yourselves,” with regard to the festival of Shavuos: that it is like the matter of “A child does not know how to call ‘Abba’ (father) until he tastes,” etc.; that the daas (knowledge) newly born in the child is the matter of the revelation of the hidden daas, which is above the daas that is grasped, etc.,
The Chassidic explanation is given elsewhere, on “And you shall count for yourselves”: the Talmud says that a child does not know how to call “Abba” until he tastes grain. The new awareness that dawns in the child is a revelation of hidden daas, higher than the daas a person can grasp.


רק שנתלבש בקטנות דעת התינוק, וכך הוא המשכת ה״ח [ה׳ חסדים] דאבא שבחי׳ ח״ע [חכמה עילאה] הוא למעלה מההשגה ונמשך ומתלבש בנש״י [בנשמות ישראל] להיות ביטול הנפש כו׳ וזהו ענין אבא יסד ברתא.8182
only that it is clothed in the smallness of the child’s daas. And so it is with the drawing down of the five Chasadim of Abba: the level of the higher Chochmah (Chochmah Ila’ah) is above comprehension, and it is drawn down and clothed in the souls of Israel, to be the self-nullification (bittul) of the soul, etc. And this is the matter of “Abba founded the daughter” (Abba yasad barta).
That higher daas is clothed in a child’s small understanding. So too the Chasadim of Abba, the higher Chochmah, which is above comprehension, are clothed in the souls of Israel as the soul’s self-nullification (bittul); this is “Abba founded the daughter.”


[וע׳ בזהר ח״א [חלק א׳] קי״ב א׳ ובפ׳ אמור ק׳ ע״ב מענין בת אבי83 שמבואר מזה דהמשכת הנשמות מבחי׳ מל׳ הוא כשמקבלת מבחי׳ אבא דוקא].
[And see the Zohar, Part I, 112a, and Parshas Emor, 100b, on the matter of “the daughter of my father,” from which it is explained that the drawing down of the souls from the level of Malchus is when she receives from the level of Abba specifically.]
The Zohar on “she is my sister, the daughter of my father” teaches that Malchus is the daughter of supernal Chochmah, Abba. So the souls are drawn from Malchus when she receives from Abba specifically.




26ושעורה שהיא בחיצוניות המל׳ נת׳ [נתבאר] לעיל וית׳ עוד לקמן. ומה שכתוב בזהר אשר בשבטים לא היו ב׳ אותיות ח״ט הנ״ל היינו
And se’orah, which is in the outer dimension (chitzoniyus) of Malchus, was explained above and will be explained further below. And what is written in the Zohar, that in the tribes there were not the two letters ches and tes mentioned above, that is
Barley, the outer dimension of Malchus, was explained above and will be taken up again. The Alter Rebbe now explains the Zohar’s remark that the tribes lacked the letters ches and tes.


כי באמת ב׳ אותיות ח״ט הם מגבורות והשבטים היו גבוהים מהם רק אחר שנצטרף ה׳ לשני אותיות הנ״ל
because in truth the two letters ches and tes are from the Gevuros, and the tribes were higher than them. Only after the hei has been joined to the two letters mentioned above,
The letters ches and tes come from the Gevuros, and the tribes, who stood higher, lacked them for that reason. These letters are transformed only when a hei is joined to them.


היינו ה״ח [ה׳ חסדים] דאבא אז נמתקים ב׳ אותיות ח״ט הנ״ל ונק׳ חטה. [ועמ״ש במ״א דהחילוק בין חמץ למצה זהו בין ח׳ לה״א].
that is, the five Chasadim of Abba, then the two letters ches and tes mentioned above are sweetened, and it is called chitah. [And see what is written elsewhere, that the difference between chametz and matzah lies between ches and hei.]
That hei, whose value is five, stands for the five Chasadim of Abba: with it the letters ches and tes are sweetened and become chitah (חטה). Similarly, the bracket notes, chametz (חמץ) and matzah (מצה) differ only in their ches and hei.




27וז״ש [וזהו שכתוב] בזהר כברתא דמתחטא לקמי אבוה ועביד לה רעותא84 ר״ל [רוצה לומר] שעושה לה אביה חסד דהיינו המשכת ה״ח [ה׳ חסדים] דאבא להמתיק אותיות ח״ט הנ״ל
And this is what is written in the Zohar, “like a daughter who pleads endearingly before her father, and he does her will”: that is to say, her father does kindness (chesed) for her, that is, the drawing down of the five Chasadim of Abba to sweeten the letters ches and tes mentioned above.
The Zohar’s words “like a daughter who pleads endearingly before her father, and he does her will” mean that her father does her a kindness (chesed): Abba draws down the five Chasadim to sweeten the letters ches and tes.


וזהו דמתחטא כו׳ [ע״ד והייתי אני ובני שלמה חטאים וזהו וחטאך בצדקה פרוק85 כי הצדקה ממשיך ה״ח [ה׳ חסדים] במל׳].86
And this is “who pleads endearingly (mischata),” etc. [along the lines of “And I and my son Shlomo will be chata’im (offenders)”; and this is “Redeem your sin (chata’ach) with charity (tzedakah),” for charity draws down the five Chasadim into Malchus].
Mischata (“pleads endearingly”) is built on the same root as chet. The bracket compares Bas Sheva’s words “I and my son Shlomo will be chata’im” and the verse “Redeem your sin with charity,” for charity (tzedakah) draws the five Chasadim into Malchus.




28והנה חטה הנ״ל הוא בבחי׳ מל׳ רק שהוא בפנימי׳ [בפנימיות / בפנימית] דמל׳ גבורות ממותקות מה״ח [מה׳ חסדים]. ולכן אדם הראשון אשר נשמתו היה מאילנא דחיי היה גבוה מזה דהיינו שהוא מז״א שנק׳ אילנא דחיי.
Now, the chitah mentioned above is in the level of Malchus, only it is in the inner dimension (pnimiyus) of Malchus: Gevuros sweetened by the five Chasadim. And therefore Adam, the first man, whose soul was from the Tree of Life (ilana dechayei), was higher than this; that is, he was from Z’eir Anpin, which is called the Tree of Life.
Wheat, then, is Gevuros within the inner dimension of Malchus, sweetened by the Chasadim. Adam’s soul came from the Tree of Life, which is Z’eir Anpin, and so it was higher than this level.


ולכן חטא דאדה״ר [דאדם הראשון] עץ הדעת חטה היתה87 כי חטה היה מדרגה שלמטה ממנו בחי׳ מלכות דאצי׳ שנק׳ עץ הדעת לגבי ז״א כו׳.
And therefore [concerning] the sin of Adam, “The Tree of Knowledge was wheat (chitah)”: for chitah was a level below him, the level of Malchus of Atzilus, which is called the Tree of Knowledge relative to Z’eir Anpin, etc.
This is why the Talmud describes Adam’s sin as eating wheat, in the opinion that “the Tree of Knowledge was wheat.” Wheat was below Adam: it belongs to Malchus of Atzilus, which relative to Z’eir Anpin is called the Tree of Knowledge.


[והפי׳ כי חטה היינו מה שהדעת נשפל ונמשך למטה בקטנות וכענין מ״ש במ״א ע״פ בשברי לכם מטה לחם88 כו׳
[And the explanation is that chitah is daas being lowered and drawn downward into smallness, like the matter of what is written elsewhere on the verse “When I break for you the staff of bread,” etc.;
A long bracket begins here. Chitah is daas (awareness) lowered and drawn down into a state of smallness, as is explained elsewhere on “When I break for you the staff of bread.”


וזה שייך בבחי׳ מל׳ ששם בירור בחי׳ חט ע״י ה״ח [ה׳ חסדים] משא״כ בז״א שהוא למעלה מבחי׳ זו.
and this pertains to the level of Malchus, where there is the refinement of the level of chet (sin) through the five Chasadim, whereas Z’eir Anpin is above this level.
Such lowered awareness belongs to Malchus, where the chet is refined through the five Chasadim; Z’eir Anpin is above this level.


אך לכאורה צ״ל הרי הנשמות נולדים ע״י זיווג זו״נ [זעיר אנפין ונוקבא] דאצי׳ וא״כ יש בכל נשמה מחלק האם שהיא בחי׳ מל׳ והיינו בחי׳ חטה.
But seemingly we must understand: the souls are born through the union of Z’eir Anpin and Nukva of Atzilus; and if so, in every soul there is [something] of the mother’s share, which is the level of Malchus, and that is the level of chitah.
A new difficulty: all souls are born of the union of Z’eir Anpin and Nukva of Atzilus, so every soul has a share from the “mother,” Malchus, which is chitah.




29וא״כ מדוע נק׳ זה חטא על אדה״ר [אדם הראשון] שאכל חטה. אך התירוץ ע״פ מ״ש בזהר תרומה דקס״ז ע״ב אדם קדמאה אתצייר ואתגליף בלא נוקבא כו׳
If so, why is this called a sin for Adam, that he ate chitah? But the answer is according to what is written in the Zohar, Terumah, 167b: “The first Adam was formed and engraved without a female,” etc.;
If every soul has a share of Malchus, why was eating wheat a sin for Adam? The answer starts from the Zohar on Terumah: “The first Adam was formed and engraved without a female.”


ע״ש, דלכאורה הפי׳ דכמו שבגשמיות לא היה ילוד אשה כ״א יציר כפיו של הקב״ה כך ג״כ נשמתו שרשה למעלה מבחי׳ יחוד זו״נ [זעיר אנפין ונוקבא] דאצילות.89
see there. For seemingly the meaning is that just as physically he was not born of a woman but was the handiwork of the Holy One, blessed be He, so too his soul was rooted above the level of the union of Z’eir Anpin and Nukva of Atzilus.
This seems to mean that just as his body was not born of a woman but made by G-d’s own hands, so his soul was rooted above the union of Z’eir Anpin and Nukva of Atzilus. Wheat, the share of Malchus, was therefore beneath him.




30וא״כ לא היה בו מבחי׳ עה״ד [עץ הדעת] ומבחי׳ חטה כ״א למעלה מבחי׳ זו היינו ח״ע [חכמה עילאה] כמו שהיא בעצמותה,
And if so, he had in him nothing of the level of the Tree of Knowledge and of the level of chitah, but only [what is] above this level, that is, the higher Chochmah as it is in its essence.
Adam therefore had nothing of the Tree of Knowledge or of wheat; his soul came from the higher Chochmah as it is in itself, before any descent into Malchus.


ולכן היה חטא מה שאכל מבחי׳ חטה כו׳ משא״כ כל הנשמות שאחריו כמו שנולדו למטה ע״י דכר ונוק׳ [ונוקבא].
And therefore it was a sin that he ate of the level of chitah, etc. Whereas all the souls after him: just as they are born below through male and female,
For him, eating wheat meant descending below his level, and so it was a sin. Later souls are different, for they are born below of a father and a mother.


כך שרש נשמתם מזיווג זו״נ [זעיר אנפין ונוקבא]. לכן שייך בהם בחי׳ חטה מאכל אדם כו׳ מצד שרשם מבחי׳ פנימי׳ [פנימיות / פנימית] דמל׳.
so the root of their soul is from the union of Z’eir Anpin and Nukva. Therefore the level of chitah, human food, etc., pertains to them, by virtue of their root in the level of the inner dimension (pnimiyus) of Malchus.
Their soul-root likewise comes from the union of Z’eir Anpin and Nukva, so wheat, “human food,” is fitting for them: it belongs to their root in the inner dimension of Malchus.




31ומצד שרשם מז״א לא היה בשבטים אותיות ח״ט כו׳. אמנם בזהר ס״פ אמור דף ק״ד סע״א [סוף עמוד א] כ׳ [כתב] ואדם
And by virtue of their root from Z’eir Anpin, the tribes did not have the letters ches and tes, etc. However, in the Zohar at the end of Parshas Emor, folio 104, at the end of side a, it writes: “And Adam
On the side of their root in Z’eir Anpin, the tribes lacked the letters ches and tes. But a passage at the end of Emor in the Zohar seems to say otherwise about Adam: “And Adam came forth from male and female.”


מדכר ונוק׳ [ונוקבא] נפיק90 ופי׳ הרמ״ז [הרב משה זכות] שנשמת אדה״ר [אדם הראשון] יציר כפיו של הקב״ה נמשכה ג״כ מזיווג זו״נ [זעיר אנפין ונוקבא] דאצילות רק שהוא בהיכלות דאו״א [דאבא ואימא] כו׳ ע״ש.
came forth from male and female.” And the Ramaz explains that the soul of Adam, the handiwork of the Holy One, blessed be He, was also drawn from the union of Z’eir Anpin and Nukva of Atzilus, only that it was in the chambers (heichalos) of Abba and Imma, etc.; see there.
The Ramaz (Rabbi Moshe Zacuto) explains it to mean that Adam’s soul too was drawn from the union of Z’eir Anpin and Nukva of Atzilus, though within the chambers (heichalos) of Abba and Imma.




32וע׳ ברע״מ [ברעיא מהימנא] פ׳ קדושים דפ״ג סע״א [סוף עמוד א] ומ״ש עליו בספר הגלגולים פרק י״ח ובלק״ת [ובלקוטי תורה (להאריז״ל)] ס״פ בראשית.
And see the Raaya Mehemna, Parshas Kedoshim, 83, at the end of side a, and what is written on it in Sefer HaGilgulim, chapter 18, and in the Likkutei Torah [of the Arizal], at the end of Parshas Bereshis.
Other sources point the same way: the Raaya Mehemna (a section of the Zohar) on Kedoshim, Sefer HaGilgulim (the Arizal’s teachings on the transmigration of souls), and the Arizal’s Likkutei Torah on Bereshis.


ולפ״ז [ולפי זה] הפי׳ בזהר תרומה הנ״ל הוא באופן אחר וע׳ מק״מ [מקדש מלך] שם. וא״כ לכאורה הדרא קושיא לדוכתה.
And according to this, the explanation of the Zohar, Terumah, mentioned above is in another way; and see the Mikdash Melech there. And if so, seemingly the question returns to its place.
According to them, the Zohar on Terumah (“formed without a female”) must be read in another way, as the Mikdash Melech does there. Then the question returns: why was wheat a sin for Adam?


אך באמת לק״מ [לא קשה מידי] דהנה מבואר בזהר בראשית דל״ז סע״א [סוף עמוד א]91 ע״פ לא ידון רוחי באדם לעולם.92
But in truth there is no difficulty at all. For it is explained in the Zohar, Bereshis, 37, at the end of side a, on the verse “My spirit shall not abide in man forever”:
The Alter Rebbe answers that there is no real difficulty, and brings the Zohar on “My spirit shall not abide in man forever.”


ר׳ [רבי] אחא אמר בההוא זמנא הוה ההוא נהרא דנגיד ונפיק אפיק רוחא מאילנא דחיי93 ואריק באילנא דשריא ביה מותא ואתמשכן רוחין בגווייהו דבני נשא יומין סגיאין.
“Rabbi Acha said: At that time, that river which flows and goes forth would bring forth spirit from the Tree of Life and pour it into the tree in which death dwells, and spirits were drawn into human beings for many days,
There Rabbi Acha says that in early times the “river” brought spirit from the Tree of Life into the tree in which death dwells, and from it spirits were drawn into people for many days; this is why the first generations lived so long.


עד דסלקו בישין כו׳ כדין אסתלק רוחא עילאה מההוא אילנא בשעתא דפרחו נשמתין בבני נשא כו׳ וע״ש במק״מ [במקדש מלך] שמתחלה היה עיקר הנשמה מז״א וקצת מהמל׳.
until the wicked arose,” etc. “Then the supernal spirit departed from that tree, at the time that the souls in human beings flew off,” etc. And see there in the Mikdash Melech, that at first the essence of the soul was from Z’eir Anpin, and a little from Malchus.
When the wicked rose up, the supernal spirit withdrew. The Mikdash Melech explains that at first the essence of the soul was from Z’eir Anpin, with only a little from Malchus.




33וגם מז״א היינו מה שנמשך לו מא״א [מאריך אנפין] ע״י אימא עילאה ולכך היו חיים הרבה כי אריכו דיומין אינון מאריך.
And also from Z’eir Anpin, that is, what is drawn to it from Arich Anpin through Imma Ila’ah (the higher Imma); and therefore they lived long, for “length of days is from Arich.”
The share from Z’eir Anpin itself came to it from Arich Anpin through the higher Imma; and since “length of days” comes from Arich, the early generations lived long.


ואחר שחטאו היה בהפך טיפת הנוק׳ [הנוקבא] מרובה על הדכורא והיא נק׳ אילנא דמותא לכך לא היו מאריכים ימים עכ״ד [עד כאן דבריו] ועיין בזהר ר״פ בשלח דמ״ד סע״ב [סוף עמוד ב].94
And after they sinned it was the reverse: the drop of the female was greater than [that of] the male, and it is called the tree of death; therefore they did not live long. Thus far his words. And see the Zohar at the beginning of Parshas Beshalach, 44, at the end of side b.
After the sin the proportion was reversed: the female “drop” outweighed the male, and that is the “tree of death,” so lifespans grew short. The words “thus far his words” close the quotation from the Mikdash Melech.




34וכיון שכן שאפילו בבני אדם ואחר חטא עה״ד [עץ הדעת] עכ״ז [עם כל זה] היה אז עיקר הנשמה מז״א ומלמעלה מעלה כו׳.
And since it is so, that even in human beings, and after the sin of the Tree of Knowledge, nevertheless the essence of the soul was then from Z’eir Anpin and from higher and higher, etc.,
So even in ordinary people, after the sin, the essence of the soul still came from Z’eir Anpin and above.


כ״ש [כל שכן] וק״ו [וקל וחומר] באדה״ר [באדם הראשון] עצמו שהיה יציר כפיו וקודם חטא עה״ד [עץ הדעת] שהיה עיקר הנשמה שמלמעלה מעלה מרובה על טיפת הנוק׳ [הנוקבא] וכמ״ש בספר הגלגולים
how much more so, by a fortiori reasoning, in Adam himself, who was His handiwork, and before the sin of the Tree of Knowledge: the essence of the soul, which is from higher and higher, was greater than the drop of the female; and as is written in Sefer HaGilgulim,
All the more so in Adam himself, formed by G-d’s hands and before the sin: in him the higher share far outweighed the female “drop.”


פי״ט שהיה לו נר״נ [נפש רוח נשמה] דאצי׳ וגם נשמה לנשמה דאצי׳ ולכן נק׳ זה חטא על אדה״ר [אדם הראשון] מה שירד בבחי׳ חטה.
chapter 19, that he had nefesh, ruach and neshamah of Atzilus, and also a neshamah of the neshamah of Atzilus. And therefore this is called a sin for Adam: that he descended into the level of chitah.
Sefer HaGilgulim says that he had nefesh, ruach and neshamah of Atzilus, and even a “soul of the soul” of Atzilus. For a soul so high, descending to the level of wheat was a sin.




Section 4 · ¶35–36
Barley, wheat and Shavuos
35ועמ״ש מזה עוד בביאור ענין קי״ס [קריעת ים סוף] ד״ה הנה ים סוף]. ושעורה הוא בחי׳ חיצוניות שבמל׳ שהוא להחיות כל פרטי התחלקות נבראים מלאכים שהוא ע״י ה״ג [חמש גבורות].
And see what is written on this further in the explanation of the matter of the Splitting of the Sea of Reeds, the discourse beginning “Behold, the Sea of Reeds.”] And se’orah is the level of the outer dimension (chitzoniyus) in Malchus, which is to give life to all the particulars of the division of creations, angels, which is through the five Gevuros.
The long bracket closes with a reference to the discourse on the Splitting of the Sea. Returning to barley: it is the outer dimension of Malchus, which gives life to the many differentiated creations, the angels, through the five Gevuros.


ושרשן מה״ג [מחמש גבורות] דאימא [כי בינה מקננא בכורסייא9596 עולם הבריאה וכן בחי׳ חיצוניות שבמל׳ שמתלבש בבי״ע מקור קבלתה מה״ג [מחמש גבורות] דאימא] והוא כמו עד״מ הדבור באדם נמשך ע״י ה׳ מוצאות אחה״ע מהגרון כו׳
And their root is from the five Gevuros of Imma [for Binah nests in the Throne, the World of Beriah; and likewise the level of the outer dimension in Malchus, which is clothed in Beriah, Yetzirah and Asiyah, the source of its receiving is from the five Gevuros of Imma]. And this is, by way of analogy, like speech in man, which is drawn through the five places of articulation, alef-ches-hei-ayin from the throat, etc.
Their root is in the five Gevuros of Imma, for Binah “nests” in the Throne, the World of Beriah, and the outer dimension of Malchus, clothed in Beriah, Yetzirah and Asiyah, receives from it. Speech in man illustrates this: it issues through the five places of articulation.


כי הקול הוא פשוט ונתצמצם ומתחלק בכ״ב אותיות ע״י ה״ג [חמש גבורות] ומקור המחלקן הוא המחשבה כמ״כ [כמו כן] כל פרטי התחלקות צירופי אותיות דבר ה׳ בחי׳ מל׳ הוא ע״י ה״ג [חמש גבורות] ושרשן מה״ג [מחמש גבורות] דאימא בחי׳ מחשבה
For the voice is simple, and it was contracted and is divided into twenty-two letters through the five Gevuros, and the source that divides them is thought. Likewise, all the particulars of the division of the combinations of letters of the word of G-d, the level of Malchus, are through the five Gevuros, and their root is from the five Gevuros of Imma, the level of thought.
A simple voice is divided into the twenty-two letters by the five Gevuros, and what divides it is thought. So too the letter-combinations of G-d’s word, Malchus, are divided by the five Gevuros rooted in Imma, the level of thought.


וזהו ענין שעורה וכמש״ל [וכמה שכתוב לעיל]97 ומשם ג״כ שרש נה״ב [נפש הבהמית] ששרשה מי״ב בקר אבל הנה״א [הנפש האלקית] שרשה מפנימי׳ [מפנימיות / מפנימית] המל׳ ומז״א עצמו וכמ״ש בזהר ויחי דף רמ״ה,
And this is the matter of se’orah, as was written above. And from there too is the root of the animal soul, whose root is from the twelve oxen; but the G-dly soul, its root is from the inner dimension (pnimiyus) of Malchus and from Z’eir Anpin itself, as is written in the Zohar, Vayechi, folio 245.
This is barley, as explained in the first chapter. The animal soul is rooted there, in the twelve oxen, while the G-dly soul is rooted in the inner dimension of Malchus and in Z’eir Anpin itself, as the Zohar on Vayechi says.


וזהו שבחי׳ מל׳ נק׳ לפעמים בהמה כנ״ל98 ולפעמים נק׳ אדם שכשהיא באצי׳ נק׳ אדם וכשיורדת בבריאה נק׳ בהמה וכמ״ש ורוח הבהמה היורדת היא למטה99 כו׳ והיינו ב׳ בחי׳ הנ״ל חיצונית המל׳ ופנימי׳ [ופנימיות / ופנימית] המל׳.
And this is why the level of Malchus is sometimes called behemah, as mentioned above, and sometimes called adam: when she is in Atzilus she is called adam, and when she descends into Beriah she is called behemah, as it is written, “and the spirit of the beast that goes down below,” etc. And these are the two levels mentioned above, the outer [dimension] of Malchus and the inner dimension of Malchus.
So Malchus has two names: in Atzilus, her inner dimension, she is adam (man); descending into Beriah, her outer dimension, she is behemah (beast), as in “the spirit of the beast that goes down below.”




36וענין ספי׳ [ספירה / ספירות] העומר שהוא בירור נפש הבהמית זהו תיקון ועליית בחי׳ שבמל׳ הנק׳ בהמה ועי״ז אח״כ בחג השבועות נעשי׳ [נעשית / נעשים] בבחי׳ אדם שמתעלה באצילות בפנימי׳ [בפנימיות / בפנימית] המל׳.
And the matter of the counting of the Omer, which is the refinement of the animal soul: this is the rectification and elevation of the level within Malchus that is called behemah; and through this, afterwards, on the festival of Shavuos, it becomes the level of adam, which rises into Atzilus, into the inner dimension (pnimiyus) of Malchus.
The counting of the Omer refines the animal soul, raising the part of Malchus called behemah. Through it, on Shavuos, that level becomes adam, rising into Atzilus, into the inner dimension of Malchus.


וזהו ענין והקרבתם מנחה חדשה100 כו׳ והמ״ד [והמיין דוכרין] שנמשך עי״ז זהו ענין מתן תורה כו׳ שהיא המשכת כתר וחכמה באותיות דבחי׳ חטה
And this is the matter of “And you shall offer a new meal-offering,” etc. And the mayin duchrin (masculine waters) that are drawn down through this are the matter of the Giving of the Torah, etc., which is the drawing down of Keser and Chochmah into the letters of the level of chitah.
This is the “new meal-offering” of Shavuos. The mayin duchrin, the “masculine waters” drawn down from above in response, are the Giving of the Torah: Keser and Chochmah drawn into the letters of chitah.


והוא כענין יחוד וחיבור הטוב דעה״ד [דעץ הדעת] והתכללותו בעץ החיים למהוי אחד באחד101 (ועיין בזהר פ׳ אמור דף צ״ו ע״א ועיין מ״ש בביאור ע״פ קול דודי כו׳):
And it is like the matter of the union and joining of the good of the Tree of Knowledge and its inclusion in the Tree of Life, to be one in one (lemehevei echad be’echad) (and see the Zohar, Parshas Emor, folio 96a; and see what is written in the explanation on the verse “The voice of my beloved,” etc.).
It is like the joining of the good of the Tree of Knowledge with the Tree of Life, until they are “one in one.” The Alter Rebbe refers to the Zohar on Emor and to the explanation on “The voice of my beloved.”



In one’s avodah
A person must rouse his good inclination against his evil inclination, and through contemplation beget in himself a will for G-d, so that the Supernal Will comes to rest on him. A love that is held within the heart lasts for a time and can lapse, leaving room for physical desires; what guards it is a higher contemplation of the greatness of the Infinite One, which the heart cannot contain and which surrounds it, so that he wants nothing but G-d alone. This is the work of the counting of the Omer: refining the animal soul so that on Shavuos it becomes adam and can receive the Torah.
Questions for discussion
	Why does the Alter Rebbe identify the angels that are created each day and “expire” with sparks refined from nogah? What does their “expiry” mean?
	How do the five Gevuros make multiplicity possible, in speech and in creation, and why does refining the sparks also need Gevurah?
	What is the difference between the inner love and the encompassing love, and why does the first need the second as a “guard”?
	Why is wheat, though human food, still said to belong to Malchus, and why was it a sin for Adam to descend to it while it is fitting for later souls?
	How do the waving of the Omer, the counting, and the “new meal-offering” of Shavuos together describe the elevation of the animal soul?

Sources and references
Notes
Paragraph 1
1והניף את העומר
“He shall wave the Omer before Havayah for your acceptance; on the morrow of the Shabbos the kohen shall wave it.” This verse, on the Omer of the second day of Pesach, is the subject of the whole maamar.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
2העומר הוא מאכל שעורים
The Mishnah contrasts the meal-offering of the sotah with other meal-offerings: it comes from barley, and Rabban Gamliel says that as her deed was the deed of an animal, so her offering is animal food. The passage also notes that the Omer offering is likewise of barley.
Sotah 14a:14סוטה י״ד א:י״ד
כׇּל הַמְּנָחוֹת טְעוּנוֹת שֶׁמֶן וּלְבוֹנָה, וְזוֹ אֵינָהּ טְעוּנָה לֹא שֶׁמֶן וְלֹא לְבוֹנָה. כׇּל הַמְּנָחוֹת בָּאוֹת מִן הַחִטִּין, וְזוֹ בָּאָה מִן הַשְּׂעוֹרִין. מִנְחַת הָעוֹמֶר, אַף עַל פִּי שֶׁבָּאָה מִן הַשְּׂעוֹרִין — הִיא הָיְתָה בָּאָה גֶּרֶשׂ, וְזוֹ בָּאָה קֶמַח. רַבָּן גַּמְלִיאֵל אוֹמֵר: כְּשֵׁם שֶׁמַּעֲשֶׂיהָ מַעֲשֵׂה בְּהֵמָה, כָּךְ קׇרְבָּנָהּ מַאֲכַל בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
3מאכל שעורים
When Yochanan of Chakuk came back from the villages and was asked whether the wheat had done well, he answered that the barley had; he was told to go and tell the horses and donkeys, for “barley and straw [are] for the horses.” The Kehot note brings it for barley as animal fodder.
Pesachim 3b:10–11פסחים ג׳ ב:י׳-י״א
הָהוּא אַרְמָאָה דַּהֲוָה סָלֵיק וְאָכֵיל פְּסָחִים בִּירוּשָׁלַיִם. אֲמַר: כְּתִיב ״כׇּל בֶּן נֵכָר לֹא יֹאכַל בּוֹ״, ״כׇּל עָרֵל לֹא יֹאכַל בּוֹ״, וַאֲנָא הָא קָאָכֵילְנָא מִשׁוּפְרֵי שׁוּפְרֵי. אֲמַר לֵקהּ רַבִּי יְהוּדָה בֶּן בְּתֵירָא: מִי קָא סָפוּ לָךְ מֵאַלְיָה? אֲמַר לֵקהּ: לָא. כִּי סָלְקַתְּ לְהָתָם אֵימָא לְהוּ: סְפוֹ לִי מֵאַלְיָה. כִּי סְלֵיק, אֲמַר לְהוּ: מֵאַלְיָה סְפוֹ לִי! אֲמַרוּ לֵקהּ: אַלְיָה לְגָבוֹהַּ סָלְקָא.
There was a certain heathen who [under the guise of an Israelite] would come to Jerusalem every Passover and partake of the paschal lamb. Once he came before R. Juda b. Bathyra and said to him: "It is written in your Torah (Ex. 12:43) No stranger shall eat thereof, and again (Ex. 12:48) But no uncircumcised person shall eat thereof; nevertheless, I get to eat of the very best." "Have they given thee a piece of the fat of the tail?" remarked R. Juda b. Bathyra. "Nay," answered the heathen. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · En Jacob (Rabbi S.H. Glick) (Public Domain)
Paragraph 2
4מלאכים שנבראים בכל יום
On “They are new every morning,” Rabbi Chelbo says that every day the Holy One, blessed be He, creates a company of new angels who sing a new song and depart; Rabbi Yehoshua tells Hadrian that they return to the river of fire from which they came.
Eikhah Rabbah 3:8איכה רבה ג׳:ח׳
… אָמַר רַבִּי שִׁמְעוֹן בַּר אַבָּא עַל שֶׁאַתָּה מְחַדְּשֵׁנוּ בְּבָקְרָן שֶׁל מַלְכֻיּוֹת, אָנוּ יוֹדְעִין שֶׁאֱמוּנָתְךָ רַבָּה לְגָאֳלֵנוּ. אָמַר רַבִּי חֶלְבּוֹ בְּכָל יוֹם וָיוֹם בּוֹרֵא הַקָּדוֹשׁ בָּרוּךְ הוּא כַּת שֶׁל מַלְאָכִים חֲדָשִׁים וְאוֹמְרִין שִׁירָה חֲדָשָׁה וְהוֹלְכִין לָהֶם. אָמַר רַבִּי בֶּרֶכְיָה הֵשַׁבְתִּי לְרַבִּי חֶלְבּוֹ וְהָא כְתִיב (בראשית לב, כו): וַיֹּאמֶר שַׁלְחֵנִי כִּי עָלָה הַשָּׁחַר, אָמַר לִי חֲנוֹקָה סְבַרְתְּ לַחֲנוֹקֵנִי, גַּבְרִיאֵל וּמִיכָאֵל הֵן הֵן שָׂרִים שֶׁל מַעְלָה, דְּכֻלָּם מִתְחַלְּפִין וְאִינוּן לָא מִתְחַלְפִין. אַדְרִיָּאנוּס שְׁחִיק עֲצָמוֹת שָׁאַל אֶת …
“It is the L-rd’s kindnesses that have not ceased, for His mercies have not ended” (Lamentations 3:22). “It is the L-rd’s kindnesses that have not ceased” – Rabbi Shimon ben Lakish said: After the Holy One blessed be He despairs of the righteous in this world, He then has mercy on them. That is what is written: “It is the L-rd’s kindnesses that have not ceased.” “They are new every morning; great is Your faithfulness” (Lamentations 3:23). “They are new every morning; great is Your faithfulness” – Rabbi Alexandri said: …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה איכ״ר פ״ג, ח. טור או״ח סנ״ט. ראה לקמן פ׳ פנחס עט, ב. המשך תער״ב כרך-ב ע׳ תרפד. ועוד.
Paragraph 3
5הושיט הקב״ה אצבעו הקטנה
When the Holy One, blessed be He, wished to create man, He consulted a company of ministering angels; they said, “What is man that You remember him?” and He stretched out His little finger among them and burned them, and so with a second company.
Sanhedrin 38b:5סנהדרין ל״ח ב:ה׳
אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, ״מָה אֱנוֹשׁ כִּי תִזְכְּרֶנּוּ וּבֶן אָדָם כִּי תִפְקְדֶנּוּ״? הוֹשִׁיט אֶצְבָּעוֹ קְטַנָּה בֵּינֵיהֶן וּשְׂרָפָם. וְכֵן כַּת שְׁנִיָּה. כַּת שְׁלִישִׁית אָמְרוּ לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, רִאשׁוֹנִים שֶׁאָמְרוּ לְפָנֶיךָ מָה הוֹעִילוּ? כָּל הָעוֹלָם כּוּלּוֹ שֶׁלְּךָ הוּא. כׇּל מָה שֶׁאַתָּה רוֹצֶה לַעֲשׂוֹת בְּעוֹלָמְךָ – עֲשֵׂה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסנהדרין לח, ב.
6והפי׳ ידוע
The passage in Ki Teitzei explains that even Chochmah comes into being from only a small, contracted glimmer of the Infinite Light, given after its essence has been concealed, a glimmer with no proportion to the essence.
Kehot’s noteראה גם לקמן פ׳ תצא לח, ד. דרושים לר״ה ס, ב. שה״ש כב, ב. בארוכה במאמרי אדה״א ויקרא-ב ע׳ תרנ.
7מה אנוש
“What is man that You remember him, and the son of man that You take note of him?” In the Talmud these are the words with which the angels opposed the creation of man.
Psalms 8:5תהילים ח׳:ה׳
מָה־אֱנוֹשׁ כִּי־תִזְכְּרֶנּוּ וּבֶן־אָדָם כִּי תִפְקְדֶנּוּ:
What is man, that Thou art mindful of him? And the son of man, that Thou thinkest of him?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Sanhedrin 38bסנהדרין ל״ח ב
Kehot’s noteתהלים ח, ה. וראה סנהדרין לח, ב.
Paragraph 4
8אלף טורין
On “the beasts on a thousand mountains,” the Targum speaks of the wild ox, prepared for the righteous in the Garden of Eden, that grazes every day on a thousand mountains. This is the source of the image of a beast that eats a thousand mountains.
Aramaic Targum to Psalms 50:10תרגום תהלים נ׳:י׳
אֲרוּם דִילִי כָל חֵוַת חוּרְשָׁא (וְעַתְּדֵת לְצַדִיקַיָא בְגַן עֵדֶן) בְּעִירַיָא דַכְיָן (וְתוֹר בָּר דְרָעֵי בְכָל יוֹמָא) בְּטוּרִין אַלְפָא:
Mikraot Gedolot (Public Domain)
9אלף טורין דאכלה בהמה רבה
There the Alter Rebbe cites this same Zohar, “a thousand mountains that the great beast eats,” and explains that behemah equals Ban, Malchus of Atzilus, which descends each night into Beriah, Yetzirah and Asiyah to refine the sparks of Tohu.
Psalms 50:10תהילים נ׳:י׳
כִּי־לִי כׇל־חַיְתוֹ־יָעַר בְּהֵמוֹת בְּהַרְרֵי־אָלֶף:
For every beast of the forest is Mine, and the cattle upon a thousand hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״י על פסוק בהמות בהררי אלף (תהלים נ, י). ע׳ תנחומא פנחס סי׳ יב. ובזח״א יח, א [כ]. ראה תו״א מז, ד.
10אלף טורין דאכלה בהמה רבה
The Zohar reads “He causes grass to grow for the beast” as the angels who are cut down each day like grass and grow again, and teaches that a thousand mountains rise up to this beast every day and it eats them. The Alter Rebbe identifies the beast with Malchus.
Zohar, Pinchas 12:70–80ספר הזהר, פנחס י״ב:ע׳-פ׳
1The translation is only of the first 15 lines of the Hebrew text.As R. Simeon was once studying this portion, his son, R. Eleazar, came and asked him: ‘What is the connection of Nadab and Abihu with Phineas? If Phineas had not been bom when they died and had afterwards come into the world and taken their place, I could understand, but he was alive at the time, and his soul was already in its place?’ He replied: ‘My son, there is a deep mystery here. When they departed from …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 5
11בפ׳ ויחי דרמ״ז ע״א
The note says that this wording is quoted in Yahel Or, the Tzemach Tzedek’s commentary on Psalms.
Kehot’s noteראה גם לעיל פ׳ צו יב, ד. הלשון נעתק ביהל אור ע׳ קנג.
12זעקת סדום ועמורה כי רבה
“The outcry of Sedom and Amorah, for it is great, and their sin, for it is very grave.” The Zohar uses this verse to show that rabbah can mean “great.”
Genesis 18:20בראשית י״ח:כ׳
וַיֹּאמֶר ה׳ זַעֲקַת סְדֹם וַעֲמֹרָה כִּי־רָבָּה וְחַטָּאתָם כִּי כָבְדָה מְאֹד:
And the L-RD said: ‘Verily, the cry of Sodom and Gomorrah is great, and, verily, their sin is exceeding grievous.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
13מאי רבות אלא כמה דכתיב זעקת סדום ועמורה כי רבה כמו גדלה
The Zohar reads “Many daughters have done valiantly” as the twelve tribes and explains rabbos as “great,” as in “the outcry of Sedom and Amorah, for it is great.” The same passage goes on to speak of the twelve oxen on which the Sea stood.
Zohar, Vayechi 75:771–781ספר הזהר, ויחי ע״ה:תשע״א-תשפ״א
Paragraph 6
14רבות בנות
“Many daughters have done valiantly, but you surpass them all,” from the Woman of Valor. The Zohar reads the “many daughters” as the twelve tribes.
Proverbs 31:29משלי ל״א:כ״ט
רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל־כֻּלָּנָה:
’Many daughters have done valiantly, But thou excellest them all.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, כט.
15וכמ״כ מל׳ דא״ק נק׳ בהמה רבה
In Sha’ar Arich Anpin, chapter 1, the Arizal describes the lowest parts of Atik that remain uncovered beneath Atzilus to illuminate the World of Beriah, and likens them to the two udders of a behemah (beast), from which the configurations first nurse before they nurse from “human breasts.”
Sefer Etz Chaim 13:1עץ חיים י״ג:א׳
Paragraph 8
16ענין שעורה הוא שעור ה׳
In the Zohar’s passage of the child on the waving of the Omer, barley is said to be offered because it is the first of the grains, and se’orah is read as “the measure of hei” (shi’ur hei).
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
What is tenufah? We may read it Tenu feh, “Give a mouth”, the mouth being symbolic of the honour which we have to give to the Holy One, blessed be He. Hence the Omer had to be lifted up to show that we give to G-d this “mouth”, since the chief praise of the Supreme King is when Israel prepare for him this honour and give glory to the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
17לה׳ מוצאות הפה
There the Alter Rebbe explains that the “vessels” are the letters, whose root is the five letters מנצפ״ך, the five Gevuros that divide the breath and voice into the five places of articulation of the mouth to form the twenty-two letters; the root of the five Gevuros is the supernal Gevurah of Atik Yomin.
Kehot’s noteע׳ סש״ב ח״ב שהיוה״א ספ״ד. [כ].
18אחה״ע מהגרון
The note sends the reader to this work on the guttural letters alef-ches-hei-ayin and their place of articulation in the throat; its content is not summarized here.
Kehot’s noteראה ס״י (מנטובה שכ״ב) פ״ב, מ״א. ע״ח שער טנת״א פ״ג. שער דרושי הצלם דרוש ב. תשובות וביאורים (קה״ת תשל״ד) ע׳ 62 הערה 1.
19שעורה שעור ה׳ כנזכר בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג קפח, ב.
Paragraph 9
20אלף אלפין ישמשוני׳
In Daniel’s vision of the Ancient of Days, “a thousand thousands ministered to Him, and ten thousand times ten thousand stood before Him.” The Alter Rebbe brings it to show how many the angels are.
Daniel 7:10דניאל ז׳:י׳
נְהַר דִּי־נוּר נָגֵד וְנָפֵק מִן־קֳדָמוֹהִי אֶלֶף אַלְפִין יְשַׁמְּשׁוּנֵּהּ וְרִבּוֹ רִבְבָן קָדָמוֹהִי יְקוּמוּן דִּינָא יְתִב וְסִפְרִין פְּתִיחוּ:
A fiery stream issued And came forth from before him; thousand thousands ministered unto him, And ten thousand times ten thousand stood before him; The judgment was set, And the books were opened.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, י.
21שבעשרה מאמרות
“With ten utterances the world was created.” The Alter Rebbe names these Ten Utterances as the source of the letter-combinations from which angels and souls come.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
22יהי אור
“And G-d said, Let there be light,” the first of the utterances of Creation; here it stands for all Ten Utterances, whose letters combine to bring creatures into being.
Genesis 1:3בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר וַיְהִי־אוֹר:
And G-d said: ‘Let there be light.’ And there was light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, ג.
Paragraph 10
23פתוחי חותם
The two stones of the ephod are to be engraved with the names of the sons of Israel “as the work of an engraver in stone, engravings of a signet.” The Alter Rebbe uses the phrase for the letters as they are already formed and divided in thought.
Exodus 28:11שמות כ״ח:י״א
מַעֲשֵׂה חָרַשׁ אֶבֶן פִּתּוּחֵי חֹתָם תְּפַתַּח אֶת־שְׁתֵּי הָאֲבָנִים עַל־שְׁמֹת בְּנֵי יִשְׂרָאֵל מֻסַבֹּת מִשְׁבְּצוֹת זָהָב תַּעֲשֶׂה אֹתָם:
With the work of an engraver in stone, like the engravings of a signet, shalt thou engrave the two stones, according to the names of the children of Israel; thou shalt make them to be inclosed in settings of gold.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כח, יא. וראה במאמרי אדה״א ויקרא-ב ע׳ תרמה.
24ויקחו אליך פרה
“This is the statute of the Torah… speak to the children of Israel, that they bring you a red heifer.” The Alter Rebbe refers to his discourse on this verse in Parshas Chukas.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
25ותתן טרף לביתה
“She rises while it is still night and gives food (teref) to her household,” from the Woman of Valor. The Alter Rebbe applies it to Malchus, which feeds her household by seizing the sparks.
Proverbs 31:15משלי ל״א:ט״ו
וַתָּקׇם בְּעוֹד לַיְלָה וַתִּתֵּן טֶרֶף לְבֵיתָהּ וְחֹק לְנַעֲרֹתֶיהָ:
She riseth also while it is yet night, and giveth food to her household, and a portion to her maidens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי לא, טו.
26בירור הרפ״ח שנק׳ טרף
A note there cites the Mikdash Melech on Zohar 3:60a: the numerical value of teref (טרף, 289) equals 288 (רפ״ח) with one added for the word itself.
Zohar III, 60aזח״ג ס, א
Kehot’s noteבד״ה והוא עומד עליהם תרס״ג ע׳ נא מציין כ״ק אדמו״ר בהערה למק״מ זח״ג ס, א שטרף בגימט׳ רפ״ח עם הכולל.
27ארי טורף
“The lion tears enough for his cubs,” from Nahum’s prophecy against Nineveh; the Kehot note gives it as the model for the phrase “a lion that tears.”
Nahum 2:13נחום ב׳:י״ג
אַרְיֵה טֹרֵף בְּדֵי גֹרוֹתָיו וּמְחַנֵּק לְלִבְאֹתָיו וַיְמַלֵּא־טֶרֶף חֹרָיו וּמְעֹנֹתָיו טְרֵפָה:
The lion did tear in pieces enough for his whelps, And strangled for his lionesses, And filled his caves with prey, And his dens with ravin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״ד נחום ב, יג. ועוד.
28לעולם ירגיז אדם
Rabbi Levi bar Chama says in the name of Reish Lakish that a person should always incite his good inclination against his evil inclination, as it says, “Tremble, and do not sin.” Here it is the human counterpart of Malchus seizing the sparks through Gevurah.
Berakhot 5a:2ברכות ה׳ א:ב׳
אָמַר רַבִּי לֵוִי בַּר חָמָא, אָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: לְעוֹלָם יַרְגִּיז אָדָם יֵצֶר טוֹב עַל יֵצֶר הָרַע, שֶׁנֶּאֱמַר: ״רִגְזוּ וְאַל תֶּחֱטָאוּ״ אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יַעֲסוֹק בַּתּוֹרָה, שֶׁנֶּאֱמַר: ״אִמְרוּ בִלְבַבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִקְרָא קְרִיאַת שְׁמַע, שֶׁנֶּאֱמַר: ״עַל מִשְׁכַּבְכֶם״. אִם נִצְּחוֹ — מוּטָב, וְאִם לָאו — יִזְכּוֹר לוֹ יוֹם הַמִּיתָה, שֶׁנֶּאֱמַר: ״וְדֹמּוּ סֶלָה״.
R. Levi b. Hamma said in the name of R. Simeon b. Lakish: A man should always oppose [yargiz] the good impulse to the evil impulse ; as it is said : "Tremble [rigzu] and sin not" (ibid. iv. 5). If he conquer it, well and good ; but if not, let him occupy himself with Torah ; as it is said, "Commune with your own heart" (ibid.). Should this gain him the victory, well and good; but if not, let him read the Shema' ; as it is said, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, א.
29מזמור אלקים יחננו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתהלים ס.
30אלקים יחננו
“May G-d be gracious to us and bless us; may He make His face shine upon us. Selah.” This is the opening of the psalm said during the counting of the Omer.
Psalms 67:2תהילים ס״ז:ב׳
אֱלֹקִים יְחׇנֵּנוּ וִיבָרְכֵנוּ יָאֵר־פָּנָיו אִתָּנוּ סֶלָה:
G-d be gracious unto us, and bless us; May He cause His face to shine toward us; Selah
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31אלקים יחננו
At the beginning of Yisro the Zohar says that when the Holy One, blessed be He, rouses Himself to give teref (food) to all the chariots, as in “she gives teref to her household,” they all open in joy with “May G-d be gracious to us and bless us.”
Zohar, Yitro 1:8–18ספר הזהר, יתרו א׳:ח׳-י״ח
Paragraph 12
32תנו כבוד
“Give glory to Havayah your G-d before it grows dark,” Jeremiah’s call to return; the Zohar uses it to explain tenufah as tenu peh.
Jeremiah 13:16ירמיהו י״ג:ט״ז
תְּנוּ לַה׳ אֱלֹקֵיכֶם כָּבוֹד בְּטֶרֶם יַחְשִׁךְ וּבְטֶרֶם יִתְנַגְּפוּ רַגְלֵיכֶם עַל־הָרֵי נָשֶׁף וְקִוִּיתֶם לְאוֹר וְשָׂמָהּ לְצַלְמָוֶת וְשִׁית לַעֲרָפֶל:
Give glory to the L-RD your G-d, Before it grow dark, And before your feet stumble Upon the mountains of twilight, And, while ye look for light, He turn it into the shadow of death, And make it gross darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יג, טז.
33תנופה תנ״ו פ״ה תנו כבוד
The child in the Zohar says that the Omer must be lifted upward, and that tenufah is tenu peh, “give the mouth,” whose secret is “Give glory to Havayah your G-d,” for the mouth is the glory we must give to the Holy One, blessed be He.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
We may read it Tenu feh, “Give a mouth”, the mouth being symbolic of the honour which we have to give to the Holy One, blessed be He. Hence the Omer had to be lifted up to show that we give to G-d this “mouth”, since the chief praise of the Supreme King is when Israel prepare for him this honour and give glory to the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
34אתם קרויים אדם
From the verse “You are My sheep, the sheep of My pasture, you are adam,” the Talmud derives, in a law of ritual impurity, that Israel is called adam. Here it supports the link between the G-dly soul and the Name Mah, the numerical value of adam.
Yevamot 61a:1–3יבמות ס״א א:א׳-ג׳
קִבְרֵי גוֹיִם אֵינָן מְטַמְּאִין בְּאֹהֶל, שֶׁנֶּאֱמַר: ״וְאַתֵּן צֹאנִי צֹאן מַרְעִיתִי אָדָם אַתֶּם״. אַתֶּם קְרוּיִין אָדָם, וְאֵין הַגּוֹיִם קְרוּיִין אָדָם. מֵיתִיבִי: ״וְנֶפֶשׁ אָדָם שִׁשָּׁה עָשָׂר אָלֶף״! מִשּׁוּם בְּהֵמָה. ״אֲשֶׁר יֶשׁ בָּהּ הַרְבֵּה מִשְׁתֵּים עֶשְׂרֵה רִבּוֹא אָדָם אֲשֶׁר לֹא יָדַע בֵּין יְמִינוֹ לִשְׂמֹאלוֹ (וּבְהֵמָה רַבָּה)״! מִשּׁוּם בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות סא, א.
35בביאור ע״פ אדם כי יקריב מכם
In that explanation of “When a man (adam) of you brings an offering,” the Alter Rebbe teaches that the arousal from above it speaks of is drawn down through Torah study.
Kehot’s noteלעיל ג, א.
36אדם כי יקריב מכם
“When a man (adam) of you brings an offering to Havayah,” the opening of Vayikra; the bracket refers to the Alter Rebbe’s explanation of this verse, which is about adam, the G-dly soul.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37ומבואר בפ׳ בלק קפ״ח ב׳
The note says that this Zohar passage, tenufah as tenu peh, is explained in the Tzemach Tzedek’s Derech Mitzvosecha.
Kehot’s noteנתבאר בדרך מצותיך כה, ב.
38אדם בגי׳ מ״ה
The note points to the Pardes’s dictionary of Kabbalistic terms for adam as the numerical value of the Name Mah (45).
Kehot’s noteראה פרדס שעה״כ בערכו. ע״ח שער התיקון פ״ג. שער לאה ורחל פ״ב. שער מ״ן ומ״ד דרוש ה. ועוד. ע׳ במאו״א במערכת א׳ נסל״ב ובי״נ ע״ש. [כ].
Paragraph 14
39עשה רצונו כרצונך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ב, ד.
40עשה רצונו כרצונך כדי שיעשה רצונך כרצונו
“Make His will as your will, so that He will make your will as His will; set aside your will before His will, so that He will set aside the will of others before your will.” Here it describes the will for G-d that a person begets, on which the Supernal Will then rests.
Pirkei Avot 2:4משנה אבות ב׳:ד׳
הוּא הָיָה אוֹמֵר, עֲשֵׂה רְצוֹנוֹ כִרְצוֹנְךָ, כְּדֵי שֶׁיַּעֲשֶׂה רְצוֹנְךָ כִרְצוֹנוֹ. בַּטֵּל רְצוֹנְךָ מִפְּנֵי רְצוֹנוֹ, כְּדֵי שֶׁיְּבַטֵּל רְצוֹן אֲחֵרִים מִפְּנֵי רְצוֹנֶךָ. הִלֵּל אוֹמֵר, אַל תִּפְרֹשׁ מִן הַצִּבּוּר, וְאַל תַּאֲמִין בְּעַצְמְךָ עַד יוֹם מוֹתְךָ, וְאַל תָּדִין אֶת חֲבֵרְךָ עַד שֶׁתַּגִּיעַ לִמְקוֹמוֹ, וְאַל תֹּאמַר דָּבָר שֶׁאִי אֶפְשָׁר לִשְׁמֹעַ, שֶׁסּוֹפוֹ לְהִשָּׁמַע. וְאַל תֹּאמַר לִכְשֶׁאִפָּנֶה אֶשְׁנֶה, שֶׁמָּא לֹא תִפָּנֶה:
He used to say: do His will as though it were your will, so that He will do your will as though it were His. Set aside your will in the face of His will, so that he may set aside the will of others for the sake of your will. Hillel said: do not separate yourself from the community, Do not trust in yourself until the day of your death, Do not judge your fellow man until you have reached his place. Do not say something that cannot be …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
41צאינה וראינה
“Go forth and gaze, daughters of Zion, upon King Shlomo, at the crown with which his mother crowned him on the day of his wedding.” The Alter Rebbe refers to his explanation of this verse elsewhere for the same theme: making His will one’s own will.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42שהניף את העומר לפני הוי׳
“He shall wave the Omer before Havayah for your acceptance.” The words “before Havayah” are read as rising above the Name Havayah of Z’eir Anpin, to Binah.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43וספרתם לכם ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos, from the day you bring the Omer of waving: seven complete weeks shall there be.” The Alter Rebbe reads “the morrow of the Shabbos” as Binah.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44מעלא שבתא הוא בחי׳ מל׳ ויומא דשבתא הוא בחי׳ ז״א
Besides the Tikkunei Zohar, the note refers to the Pardes’s dictionary of Kabbalistic terms, under “Shabbos,” for these identifications of the eve and the day of Shabbos.
Kehot’s noteת״ז בהקדמה ב, ב. וראה ג״כ פרדס בעה״כ ערך שבת. מובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ יא.
Paragraph 15
45ויומא דשבתא הוא בחי׳ ז״א
On the Shabbos meals, the Zohar teaches that on this day the head of Z’eir Anpin is filled with the dew that comes down from the holy Atika, and that the three meals correspond to Atika Kadisha, the “field of holy apples,” and Z’eir Anpin.
Zohar, Yitro 26:441–27:453ספר הזהר, יתרו כ״ו:תמ״א-כ״ז:תנ״ג
REMEMBER THE SABBATH DAY, TO SANCTIFY IT. Said R. Isaac: ‘It is written, “And G-d blessed the seventh day” (Gen. 2, 3); and yet we read of the manna, “Six days ye shall gather it, but on the seventh day, the Sabbath, in it there shall be none” (Ex. 16, 26). If there was no food on that day what blessing is attached to it?
The Zohar; London, Soncino Press, 1933 (Public Domain)
46הפי׳ הידוע
the passage shares nothing with the note
Kehot’s noteעל״ק ד״ה אם בחקותי בבי׳ פ״ד [מז, א]. [כ].
47בעבר הנהר
“Beyond the river your fathers dwelt of old,” Joshua’s words to the people. The known explanation reads “beyond the river” as Chochmah, above the “river” of Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב. ראה לקמן מה, א.
48נהר יוצא מעדן
“And a river goes forth from Eden to water the garden.” The Alter Rebbe reads the river as Binah, so that what is “beyond the river” is the level above it.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
49שבתא דלילא ושבתא דיומא
The Zohar asks, “What is Shabbos?” and answers: the day on which the other days rest, which includes all six and from which they are blessed; Rabbi Yeisa adds that Knesses Yisrael too is called Shabbos, for she is His bride.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
R. Hezekiah discoursed on the verse: “A song of degrees. Out of the depth have I cried unto thee” (Ps. 130, 1, 2). ‘This Psalm’, he said, ‘is anonymous, because All-hidden, wishes to bless the universe, He lets His gifts of Grace congregate in that supernal depth, from where they are to be drawn, through human prayer, into the “Cistern”, so that all the streams and brooks may be filled therefrom.’ AND MOSES SAID UNTO THEM, LET NO MAN LEAVE OF IT UNTIL THE MORNLNG. R. Judah said: Every day …
The Zohar; London, Soncino Press, 1933 (Public Domain)
50הפרדס . . ערך שבת
The note points to the Tzemach Tzedek’s Or HaTorah on Vayikra in connection with the Pardes’s entry on Shabbos.
Kehot’s noteראה אוה״ת ויקרא-א ע׳ קע.
51מעלא שבתא הוא בחי׳ מל׳ ויומא דשבתא הוא בחי׳ ז״א
Kehot’s note points to where this is explained further: Sefer HaMaamarim 5629.
Kehot’s noteת״ז בהקדמה ב, ב. וראה ג״כ פרדס בעה״כ ערך שבת. מובא בסה״מ תרכ״ט (הוצאת תשנ״ב) ע׳ יא.
Paragraph 16
52המל׳ הנק׳ עומר
The note points to the Tzemach Tzedek’s Or HaTorah on Vayikra for Malchus being called omer.
Kehot’s noteראה גם לקמן שה״ש טז, א. אוה״ת ויקרא-א ע׳ קס.
53היום בגימט׳ א״ל הוי׳
The note says that the Siddur explains the word yom as equal, with one added for the word itself, to the two Names Kel and Havayah.
Kehot’s noteבסידור שו, ג תיב׳ יום בגי׳ ב׳ שמות דא״ל הוי׳ ע״ה. מאו״א אות י׳ סי׳ ח ”יום ע״ה גי׳ א״ל הוי׳” — לקמן שה״ש טז, א.
Paragraph 17
54כי אני הוי׳ לא שניתי
“For I, Havayah, have not changed, and you, sons of Yaakov, have not ceased to be.” Here it describes G-d’s greatness as it is in Himself, the subject of the contemplation that brings the higher love.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55שמחמת זה יתעורר בנפשו אהבה שלמעלה מן הכלי שלו
As the note quotes, the Mitteler Rebbe explains there that this contemplation, being of the Infinite, is above the person’s limited vessel and is not confined in it at all; therefore the feeling it brings is not confined in the vessel of the heart, to end after a short time, but stands as an encompassing light over the vessel.
Kehot’s noteנתבאר במאמרי אדה״א ויקרא-ב ע׳ תרנה ”והיינו להיות כי הרי התבוננות זאת שהיא בחי׳ הא״ס הוא למעלה מהכלי שלו המצומצם ולא תוגבל בכלי שלו כלל, וע״כ [ממילא] לא תוגבל התפעלות מזה בכלי הלב עד שנאמר שתכלה במעט זמן להיותה בבחי׳ מקיף על הכלי”. וראה שם ע׳ תרמח.
Paragraph 18
56אין חבוש מתיר עצמו
When Rabbi Yochanan fell ill, Rabbi Chanina visited and raised him up; the Talmud asks why he could not raise himself, as he had raised others, and answers, “A prisoner cannot free himself from prison.”
Berakhot 5b:13–14ברכות ה׳ ב:י״ג-י״ד
אָמְרִי: אֵין חָבוּשׁ מַתִּיר עַצְמוֹ מִבֵּית הָאֲסוּרִים. רַבִּי אֶלְעָזָר חֲלַשׁ. עַל לְגַבֵּיהּ רַבִּי יוֹחָנָן. חֲזָא דַּהֲוָה קָא גָּנֵי בְּבֵית אָפֵל. גַּלְיֵיהּ לִדְרָעֵיהּ וּנְפַל נְהוֹרָא. חַזְיֵיהּ דַּהֲוָה קָא בָּכֵי רַבִּי אֶלְעָזָר. אֲמַר לֵקהּ: אַמַּאי קָא בָּכֵית? אִי מִשּׁוּם תּוֹרָה דְּלָא אַפֵּשְׁתְּ — שָׁנִינוּ: אֶחָד הַמַּרְבֶּה וְאֶחָד הַמַּמְעִיט, וּבִלְבַד שֶׁיְּכַוֵּין לִבּוֹ לַשָּׁמַיִם. וְאִי מִשּׁוּם מְזוֹנֵי — לֹא כׇּל אָדָם זוֹכֶה לִשְׁתֵּי שֻׁלְחָנוֹת. וְאִי מִשּׁוּם בְּנֵי — דֵּין גַּרְמָא דַּעֲשִׂירָאָה בִּיר.
They answer : A prisoner does not release himself from the dungeon. R. Eleazar was ill and R. Johanan went in to visit him. He saw that he was lying in a dark room, so he bared his arm and a brightness was radiated therefrom. He then noticed that R. Eleazar was weeping. He said to him, "Why weepest thou? Is it because thou hast not applied thyself sufficiently to the study of Torah ? We have learnt that it matters not whether one does much or little, so long …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ה, ב.
57לבוש החשמל שמלביש לזו״נ
There the Chashmal is explained as the outer dimension of Binah, which clothes and surrounds the ten Sefiros of Z’eir Anpin and of Nukva on their sides so that the external forces cannot draw nourishment.
Kehot’s noteראה ע״ח שער מ״ב פי״ג. וראה בתו״א יב, ד.
58לבוש החשמל שמלביש לזו״נ
The Arizal explains that the outer garment of Binah is called Chashmal, equal in number to malbush (garment); it encompasses Z’eir Anpin and Nukva and separates them from the external forces, so that these cannot draw light from them.
Sefer Etz Chaim 42:13עץ חיים מ״ב:י״ג
… וביאור הענין הוא דע כי אור העליון המאיר מן המאציל הוא מתגלה באבא הנקרא חכמה והוא מתעלם ומתלבש בתוכו בלי שום מסך אחר משום דעד הכא אתגליא א״ס עד המחשבה הנקרא חכמה אמנם מחכמה ולמטה אין אור א״ס ממש מתגלה אבל אבא הוא מתפשט ומתלבש תוך כל האצילות והוא המחיה אותם. והנה נודע כי אבא מתלבש באמא ואמא בז״א כו׳ וא״כ איך אינו אומרים עתה כי אור אבא מתגלה בתוך כל אצילות אבל ביאור הענין דע כי אור העליון הגיע עד אבא בהתרחבות גדול בלי מחיצות ולכן עד אבא …
Sefer Etz Chaim (Public Domain)
Paragraph 19
59טוב לחסות בה׳ מבטוח באדם
“It is better to take refuge in Havayah than to trust in man,” from the psalm said in Hallel; the Alter Rebbe refers to an explanation on this verse for the theme of the encompassing intellect.
Psalms 118:8תהילים קי״ח:ח׳
טוֹב לַחֲסוֹת בַּה׳ מִבְּטֹחַ בָּאָדָם:
It is better to take refuge in the L-RD Than to trust in man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60בד״ה עיני כל
The discourse “The eyes of all look hopefully to You” opens with the Zohar’s reading of “her husband is known in the gates (she’arim)”: each person according to what he measures (meshaer) in his heart, and the “gates” are the fifty gates of Binah.
Kehot’s noteלקו״ת מטות פה, ב ואילך.
61עיני כל אליך ישברו
“The eyes of all look hopefully to You, and You give them their food in its time,” from Ashrei; it opens the discourse to which the Alter Rebbe refers.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 20
62שבע שבתות תמימות תהיינה
“Seven complete weeks shall there be,” the forty-nine days of the counting. The Alter Rebbe reads shabbasos as the attributes of Binah, “complete” because nothing external draws from them.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63תספרו חמשים יום
“Until the morrow of the seventh week you shall count fifty days, and you shall offer a new meal-offering to Havayah.” Here the fifty days are counted in the attributes of Imma.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64וקראתם דרור
The Zohar explains that deror means freedom, as its Targum renders it, and that from the fiftieth year, of which it says “you shall proclaim liberty,” freedom comes forth for all; the Torah that comes from it is therefore called freedom.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
65וקראתם דרור
“And you shall sanctify the fiftieth year, and proclaim liberty throughout the land,” the law of the Jubilee. The fifty days of the counting share the number fifty and the quality of freedom.
Leviticus 25:10ויקרא כ״ה:י׳
וְקִדַּשְׁתֶּם אֵת שְׁנַת הַחֲמִשִּׁים שָׁנָה וּקְרָאתֶם דְּרוֹר בָּאָרֶץ לְכׇל־יֹשְׁבֶיהָ יוֹבֵל הִוא תִּהְיֶה לָכֶם וְשַׁבְתֶּם אִישׁ אֶל־אֲחֻזָּתוֹ וְאִישׁ אֶל־מִשְׁפַּחְתּוֹ תָּשֻׁבוּ:
And ye shall hallow the fiftieth year, and proclaim liberty throughout the land unto all the inhabitants thereof; it shall be a jubilee unto you; and ye shall return every man unto his possession, and ye shall return every man unto his family.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66אברהם שיצא ממנו ישמעאל
When Yaakov wished to reveal the end of days to his sons and the Shechinah left him, he feared there was a flaw in his offspring, “like Avraham, from whom Yishmael came out,” until his sons answered, “Hear, Israel.”
Pesachim 56a:7פסחים נ״ו א:ז׳
דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: ״וַיִּקְרָא יַעֲקֹב אֶל בָּנָיו וַיֹּאמֶר הֵאָסְפוּ וְאַגִּידָה לָכֶם״. בִּיקֵּשׁ יַעֲקֹב לְגַלּוֹת לְבָנָיו קֵץ הַיָּמִין, וְנִסְתַּלְּקָה מִמֶּנּוּ שְׁכִינָה. אָמַר: שֶׁמָּא חַס וְשָׁלוֹם יֵשׁ בְּמִטָּתִי פְּסוּל, כְּאַבְרָהָם שֶׁיָּצָא מִמֶּנּוּ יִשְׁמָעֵאל, וְאָבִי יִצְחָק שֶׁיָּצָא מִמֶּנּוּ עֵשָׂו? אָמְרוּ לוֹ בָּנָיו: ״שְׁמַע יִשְׂרָאֵל, ה׳ אֱלֹקֵינוּ ה׳ אֶחָד״. אָמְרוּ: כְּשֵׁם שֶׁאֵין בְּלִבְּךָ אֶלָּא אֶחָד, כָּךְ אֵין בְּלִבֵּנוּ אֶלָּא אֶחָד. בְּאוֹתָהּ שָׁעָה פָּתַח יַעֲקֹב אָבִינוּ וְאָמַר: ״בָּרוּךְ שֵׁם כְּבוֹד מַלְכוּתוֹ לְעוֹלָם וָעֶד״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה פסחים נו, א.
67כמ״ש בפ׳ תצוה קפ״ג א׳
The note says that this wording is quoted in the Tzemach Tzedek’s Or HaTorah on Ki Sisa.
Kehot’s noteהלשון נעתק באוה״ת תשא ע׳ ב׳כא.
Paragraph 21
68אנכי הוי׳
“I am Havayah your G-d, who brought you out of the land of Egypt,” the opening of the Ten Commandments; the Alter Rebbe traces it to Keser Elyon.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69לרצונכם
“He shall wave the Omer before Havayah lirtzonchem (for your acceptance).” The word is read as ratzon, will, the Keser revealed on Shavuos.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כגוונא דא האי דרגא שארי לאתקדשא
The Zohar quotes “he shall atone for himself and for his household”: one who atones must first atone for himself and then for his house. So this level is first sanctified, then descends to sanctify its house through Israel below, in the counting of the Omer, and then rises to be bound to the higher days.
Zohar, Tetzaveh 6:55–7:64ספר הזהר, תצוה ו׳:נ״ה-ז׳:ס״ד
The answer would be as follows: It is written concerning the High Priest: “And he should make an atonement for himself and for his house” (Lev. 16, 6); from which it is clear that he, being the medium of propitiation, must first make atonement on his own behalf and then be the means of atonement for his household. The same applies here: the grade of the Passover feast began to be sanctified first (on the first day), and having been sanctified itself required to sanctify its household, and for this …
The Zohar; London, Soncino Press, 1933 (Public Domain)
71קול דודי
“The voice of my beloved! Here he comes, leaping upon the mountains, skipping upon the hills.” The Alter Rebbe reads the leaping as the mochin drawn into Z’eir Anpin on Pesach, and the skipping, with both feet, as the revelation of Keser to both on Shavuos.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ח.
72ע״פ זכר ונקבה בראם
The note says the Alter Rebbe apparently means these two passages of Torah Ohr.
Kehot’s noteכנראה הכוונה לתו״א מח, א. פב, ד. המובאי׳ לקמן.
73זכר ונקבה בראם ויברך אותם
“Male and female He created them, and He blessed them, and called their name adam.” The blessing comes upon male and female together; the Alter Rebbe refers to a discourse on this verse.
Genesis 5:2בראשית ה׳:ב׳
זָכָר וּנְקֵבָה בְּרָאָם וַיְבָרֶךְ אֹתָם וַיִּקְרָא אֶת־שְׁמָם אָדָם בְּיוֹם הִבָּרְאָם:
male and female created He them, and blessed them, and called their name Adam, in the day when they were created.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74בביאור ע״פ חכלילי עינים מיין
There “His eyes are red with wine” is explained through the Sages’ saying that every palate that tastes says “li li” (to me, to me).
Kehot’s noteתו״א מח, א.
75חכלילי עינים מיין
“His eyes are red with wine, and his teeth white with milk,” from Yaakov’s blessing of Yehudah; it opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Genesis 49:12בראשית מ״ט:י״ב
חַכְלִילִי עֵינַיִם מִיָּיִן וּלְבֶן־שִׁנַּיִם מֵחָלָב:
His eyes shall be red with wine, And his teeth white with milk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וסד״ה ועשית בגדי קדש
Near the end of the discourse “And you shall make holy garments,” the Alter Rebbe describes three levels of making Aharon’s garments.
Kehot’s noteתו״א פב, ד.
77במ״ת מבחי׳ כתר עליון אנכי
Kehot’s note points to Zohar III, 11a for these words.
Zohar III, 11aזח״ג יא, א
Kehot’s noteראה זח״ג יא, א.
Paragraph 22
78חטה ברתא דמתחטא לקמי אבוה
The child in the Zohar calls wheat “the daughter who pleads endearingly before her father, and he does her will”; Rabbi Elazar observes that the tribes have no ches and tes while she has ches and tes, and is called chitah.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Why was the Omer from barley and not from wheat? Because barley ripens first, whereas wheat is the more perfect food, being symbolical of the elimination of sin by the substitution of hittah (wheat) for het (sin).
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 25
79ע״פ וספרתם לכם גבי חג השבועות
There the brightness renewed each Pesach in the world of the angels reaches down to the animal soul in Israel, so that it be transformed into the seven holy attributes drawn in the seven weeks of the counting.
Kehot’s noteלקו״ת במדבר י, ג.
80אין התינוק יודע לקרות אבא
The note says the source of this saying is given there.
Kehot’s noteנסמן לעיל לד, ג.
81אבא יסד ברתא
In the Raaya Mehemna on Pinchas: “With Chochmah He founded the earth”: Chochmah is Abba and the earth is the daughter; the daughter is with Abba on the right, the side of Chesed.
Zohar III, 248aזח״ג רמח, א
Kehot’s noteזח״ג רמח, א. רנו, ב. רנח, א. ת״ז תכ״א (סא, ב). תס״ט (קה, ב).
82אבא יסד ברתא
On “Havayah founded the earth with Chochmah,” the Tikkunei Zohar explains: with Chochmah, which is Abba, He founded the daughter, who is the earth, for the daughter was made through Abba.
Tikkunei Zohar 61b:4–5תקוני הזהר ס״א ב:ד׳-ה׳
וכד אית בישראל משכילים בחכמה דאיהי י׳ מחשבה עלאה. ידעין לזרקא לה להאי אבנא דאיהי בת יחידה לההוא אתר דאתגזרת בגין דברתא באבא אתעבידת. הה״ד יי׳ בחכמה יסד ארץ. בחכמה דאיהו אבא יסד ברתא דאיהי ארץ הדום רגליו וההוא חוט דילה איהו ו׳. דאבנא דאיהי תגא. עטר׳ על רישיה עטרה דס״ת. ובגינה אתמר ודאשתמש בתגא חלף איהו כתר תורה ודאי. דתלת כתרין אינון כתר תורה וכתר כהונה וכתר מלכות. וכתר תורה (נ״א וכתר שם טוב) על גבייהו.
Constantinople, 1740 (CC-BY-NC)
83בת אבי
On Avraham’s words “she is my sister, the daughter of my father, but not the daughter of my mother,” the Zohar explains that he spoke of the Shechinah: she is the daughter of supernal Chochmah.
Zohar, Vayera 23:349–354ספר הזהר, וירא כ״ג:שמ״ט-שנ״ד
Abraham always called her “sister” because he was attached to her inseparably. Later he said: “And moreover she is my sister, the daughter of my father, but not the daughter of my mother.” Was it really so? In truth he was alluding all the time to the Shekinah. At first he said, “she is my sister” in conformity with the admonition, “Say to wisdom, Thou art my sister.” Then he amplified this by saying “moreover she is my sister, the daughter of my father”, i.e. the daughter of Supernal Wisdom, …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 27
84כברתא דמתחטא לקמי אבוה ועביד לה רעותא
The Zohar calls wheat “a daughter who pleads endearingly before her father, and he does her will.” The Alter Rebbe reads “he does her will” as the Chesed of Abba.
Zohar, Balak 6:67–78ספר הזהר, בלק ו׳:ס״ז-ע״ח
Why was the Omer from barley and not from wheat? Because barley ripens first, whereas wheat is the more perfect food, being symbolical of the elimination of sin by the substitution of hittah (wheat) for het (sin).
The Zohar; London, Soncino Press, 1933 (Public Domain)
85וחטאך בצדקה פרוק
Daniel counsels Nevuchadnetzar, “Redeem your sins with charity, and your iniquities with kindness to the poor.” Here charity is what draws the five Chasadim into Malchus.
Daniel 4:24דניאל ד׳:כ״ד
לָהֵן מַלְכָּא מִלְכִּי יִשְׁפַּר עֲלָךְ וַחֲטָאָךְ בְּצִדְקָה פְרֻק וַעֲוָיָתָךְ בְּמִחַן עֲנָיִן הֵן תֶּהֱוֵה אַרְכָה לִשְׁלֵוְתָךְ:
Wherefore, O king, let my counsel be acceptable unto thee, and break off thy sins by almsgiving, and thine iniquities by showing mercy to the poor; if there may be a lengthening of thy prosperity.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ד, כד.
86כו׳ — והייתי אני ובני שלמה חטאים
Bas Sheva warns David that if Adoniyahu reigns, then when David lies with his fathers, “I and my son Shlomo will be chata’im.” The Alter Rebbe brings it as another use of the root chet.
I Kings 1:21מלכים א א׳:כ״א
וְהָיָה כִּשְׁכַב אֲדֹנִי־הַמֶּלֶךְ עִם־אֲבֹתָיו וְהָיִיתִי אֲנִי וּבְנִי שְׁלֹמֹה חַטָּאִים:
Otherwise it will come to pass, when my lord the king shall sleep with his fathers, that I and my son Solomon shall be counted offenders.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א א, כא (אני ושלמה בני).
Paragraph 28
87עץ הדעת חטה היתה
On the tree from which Adam ate, Rabbi Meir says it was a vine and Rabbi Nechemiah a fig; Rabbi Yehudah says it was wheat, for a child does not know how to call “Abba” and “Imma” until he tastes grain.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות מ, א. וש״נ.
88בשברי לכם מטה לחם
“When I break for you the staff of bread,” among the warnings of Bechukosai; the Alter Rebbe refers to a discourse on this verse for daas drawn down into smallness.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 29
89The Zohar explains that the first Adam was formed and engraved without a female, from letters engraved in the world above, while the second Adam, from his seed, was formed within a female.
Zohar, Terumah 77:751–78:761ספר הזהר, תרומה ע״ז:תשנ״א-ע״ח:תשס״א
Herein is a profound mystery, viz. that the Archetypal Adam took shape and form without the co- operation of the Female, but a second Man was engraved and formed from the seed and energy of the first within a female.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 31
90ואדם מדכר ונוק׳ נפיק
Rabbi Shimon explains that “Let us make man in Our image” was said at the time of union: so it is in the union of the two, in image and likeness, “and adam came forth from male and female.”
Zohar, Emor 43:278–44:285ספר הזהר, אמור מ״ג:ער״ח-מ״ד:רפ״ה
“I have formed him, yea I have made him”: as has been explained, the words “Let us make man in our image, after our likeness” refer to the time of wedlock, namely, the union of “image” and “likeness”, so that man issued from Male and Female.
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 32
91מבואר בזהר בראשית דל״ז סע״א
The note says that this Zohar passage is also cited in the Tzemach Tzedek’s Or HaTorah on Vayikra, in two places.
Kehot’s noteמובא גם באוה״ת ויקרא-א ע׳ קצו. ושם בכרך-ג ע׳ תתיב.
92לא ידון רוחי באדם לעולם
“My spirit shall not abide in man forever, since he too is flesh; his days shall be a hundred and twenty years.” The Zohar reads it as the withdrawal of the supernal spirit that had given the early generations long life.
Genesis 6:3בראשית ו׳:ג׳
וַיֹּאמֶר ה׳ לֹא־יָדוֹן רוּחִי בָאָדָם לְעֹלָם בְּשַׁגַּם הוּא בָשָׂר וְהָיוּ יָמָיו מֵאָה וְעֶשְׂרִים שָׁנָה:
And the L-RD said: ‘My spirit shall not abide in man for ever, for that he also is flesh; therefore shall his days be a hundred and twenty years.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ר׳ אחא אמר בההוא זמנא הוה ההוא נהרא דנגיד ונפיק אפיק רוחא מאילנא דחיי
On “My spirit shall not abide in man forever,” Rabbi Acha says that at that time the river that flows forth brought spirit from the Tree of Life into the tree of death, and spirits were drawn into people for many days, until the wicked rose up; then the supernal spirit departed.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
AND THE L-RD SAID, MY SPIRIT SHALL NOT STRIVE WITH MAN FOR EVER, FOR THAT HE ALSO IS FLESH. R. Aha said: ‘At that time the stream which perennially flows used to draw forth the celestial spirit from the tree of life and pour it into the tree which harbours death, and so the spirit was continued in the body of men for great length of days, until they turned out bad and inclined to sin. Then the celestial spirit departed from that tree at the moment of the soul’s …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 33
94בזהר ר״פ בשלח דמ״ד סע״ב
the passage shares nothing with the note
Kehot’s noteראה לקמן פ׳ מטות פג, ריש ע״ד.
Paragraph 35
95בינה מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ת״ז ת״ו.
96כי בינה מקננא בכורסייא
The Tikkunei Zohar says that Imma Ila’ah (Binah) nests in the Throne in the three upper Sefiros, while the lower Imma nests in the ofan, the “one wheel upon the earth.” The Alter Rebbe brings it for the root of the Gevuros of Malchus in Binah.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
97בחי׳ — וכמש״ל
The note points back to the first chapter of this maamar, where barley was explained as shi’ur hei, the five Gevuros that divide speech into its many letter-combinations.
Kehot’s noteפ״א [כ].
98בזהר — כנ״ל
The note points back to the first chapter of this maamar, where Malchus was called behemah, the “great beast.”
Kehot’s noteפ״א. [כ].
99ורוח הבהמה היורדת היא למטה
“Who knows whether the spirit of man goes upward, and the spirit of the beast goes down below to the earth?” The Alter Rebbe uses “the beast that goes down” for Malchus as she descends into Beriah.
Ecclesiastes 3:21קהלת ג׳:כ״א
מִי יוֹדֵעַ רוּחַ בְּנֵי הָאָדָם הָעֹלָה הִיא לְמָעְלָה וְרוּחַ הַבְּהֵמָה הַיֹּרֶדֶת הִיא לְמַטָּה לָאָרֶץ:
Who knoweth the spirit of man whether it goeth upward, and the spirit of the beast whether it goeth downward to the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ג, כא.
Paragraph 36
100והקרבתם מנחה חדשה
“Until the morrow of the seventh week you shall count fifty days, and you shall offer a new meal-offering to Havayah,” the offering of Shavuos. Here it is the fruit of the counting, the animal soul raised from behemah to adam.
Leviticus 23:16ויקרא כ״ג:ט״ז
עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טז.
101בעץ החיים למהוי אחד באחד
The Zohar explains why Shavuos, unlike Pesach and Sukkos, has no seven days: Israel is called “one,” and the Tree of Life, which stands in the middle and binds everything together, is called “one.” It adds that barley is offered first because it is the first of the grains.
Zohar, Emor 29:139–31:147ספר הזהר, אמור כ״ט:קל״ט-ל״א:קמ״ז

Likkutei Torah · Parshas Emor · Maamar 5
והניף הכהן אותם על לחם הבכורים תנופה לפני…
“And the kohen shall wave them upon the bread of the first fruits”
The two Shavuos lambs, the embodiment of bittul, are waved together with the two loaves, the Written and the Oral Torah, and through the Torah they are raised back to their source, where nothing opposed to holiness can draw from them. The daily lambs, which carry bittul down into the world of separation, must instead be wholly burnt.
The maamar in brief
The maamar asks why, on Shavuos, the two lambs are waved together with the two loaves. Creation’s purpose is that the yesh be nullified to G-dliness, and true bittul means being one with the Infinite Light as the limbs are one with the soul. Man lacks this by nature, but domestic animals show it, because their root is higher than man’s, and sacrifice returns their life-force to that root. Lambs embody bittul most, since they belong to compassion, Yaakov’s attribute. The Torah’s two spellings tell their story: kesev, shin before beis, is their source, where the attributes stand above Chochmah; keves, beis before shin, is their state below. Yaakov “separated” them into the world of separation as the two daily lambs: the morning lamb, so that Avraham’s boundless Chesed is drawn only into what is nullified, and the evening lamb, to sweeten Yitzchak’s Gevuros. On Shavuos the lambs are waved back up with the two loaves, the Written Torah with its song and the Oral Torah with its explanation of the mitzvos. So the loaves are leavened, and the Shavuos lambs are peace-offerings that may be eaten.

Outline
	1The question: lambs waved with breadThe Shavuos lambs are waved together with the two loaves; to understand why, the maamar starts from the purpose of creation, the nullification of the yesh to the ayin.¶1
	2What true bittul isTo be actually included in the Infinite Light, as the body’s limbs are one with the soul and obey it without resistance.¶2
	3Animals, sacrifice and the lambMan lacks innate bittul, but domestic animals have it from their lofty root, and sacrifice returns them there. Lambs, of Yaakov’s compassion, have the most, as their voice, their weakness and their wool show.¶3–5
	4Kesev above, keves belowBelow, beis before shin: Chochmah, then the divided attributes; above, shin before beis: attributes higher than Chochmah. Yaakov draws the lambs into the world of separation as the two daily lambs; the morning is Avraham’s Chesed.¶6–7
	5The two daily lambs and the Shavuos wavingThe morning lamb keeps boundless Chesed from feeding the kelipos; the evening lamb sweetens Yitzchak’s Gevuros. On Shavuos the lambs are waved back to their source with the loaves, the Written and the Oral Torah.¶8–9
	6Song and explanationThe Written Torah has the song of the cantillation, the Oral Torah the explanation of the mitzvos; both are raised to their source, and the lambs with them. So the loaves are leavened, taking on the exaltation of the source.¶10–11
	7Peace-offerings and burnt-offeringsThe daily lambs, drawn below, must be wholly burnt; the Shavuos lambs, raised with the Torah, are peace-offerings, eaten even by the owners.¶12


Key concepts
	Self-nullification (bittul)ביטול
	Not mere humility but being actually included in the Infinite Light, with no existence apart from it, as the limbs have no life apart from the soul.

	Kesev and kevesכשב / כבש
	The Torah’s two spellings of “lamb.” Kesev, shin before beis, is the lambs’ source, where the attributes are above Chochmah; keves, beis before shin, is their state below, where the attributes follow Chochmah and divide.

	The world of separation (alma deferuda)עלמא דפרודא
	The lower worlds, where each thing appears to exist on its own; Yaakov draws the lambs’ bittul down into it.

	The morning of Avrahamבקר דאברהם
	The Zohar’s name for supernal Chesed, which spreads without limit; the morning lamb corresponds to it.

	Cantillation marks (te’amim)טעמים
	The melody of the Written Torah, its song, sweetness and delight, which the Oral Torah does not explain.

	“Exalted from the days of the world”המתנשא מימות עולם
	Words of the morning blessing, used for the source of life-force that transcends the worlds: its transcendence makes them separate, and raised into it they share its exaltation.


Section 1 · ¶1
The question: lambs waved with bread
1והניף1 הכהן אותם2 על לחם הבכורים תנופה לפני הוי׳ על שני כבשים כו׳. ואיתא בגמרא שהלחם מלמעלה כו׳
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs,” etc. And it is stated in the Gemara that the bread is on top, etc.,
The maamar opens with the verse of the Shavuos offering (Leviticus 23:20): the two loaves of the new wheat, “the bread of the first fruits,” were waved together with two lambs brought as peace-offerings. The Gemara (Menachos 62a) brings the view that, as everywhere, the bread is placed on top.


שמניף הכבשים עם הלחם ביחד.3 ולהבין ענין זה והתחברות זו להיות הכבשים עם הלחם בתנופה.
that he waves the lambs together with the bread. And [we must] understand this matter, and this joining: that the lambs are with the bread in the waving.
What the maamar takes from the Gemara is that the lambs and the bread are waved as one. It asks what this joining means: what do animal offerings and loaves of bread have in common, that they should be lifted together?


הנה נודע כי תכלית כל הבריאה להיות היש בטל לאין. ובכל עולם נמשך ביטול היש לפי מדרגתו.
Now, it is known that the purpose of all creation is that the “something” (yesh) be nullified to the “nothing” (ayin). And in every world the nullification of the yesh is drawn down according to its level.
The answer starts from a basic principle: creation exists so that the yesh, the created being that feels itself a “something,” should become nullified to the ayin, the “nothing” of G-dliness that no creature can grasp. Every world reaches this nullification in its own measure.




Section 2 · ¶2
What true bittul is
2והנה עיקר הביטול הוא להיות בטל ונכלל ממש באור א״ס ב״ה ומיוחד בו ביחוד גמור ואמיתי בתכלית היחוד כהתאחדות אברי הגוף בנפש החיונית השורה ומתלבש בתוכם שאין להם חיות אחר מבלעדי חיות הנפש
Now, the essence of self-nullification (bittul) is to be nullified and actually included in the Infinite Light (Or Ein Sof), blessed be He, and united with it in a complete and true union, the ultimate union, like the union of the limbs of the body with the vital soul that rests and is enclothed within them, for they have no other life-force apart from the life-force of the soul.
True bittul is not a feeling of humility but being actually included in the Infinite Light, one with it. The model is the body: its limbs are one with the vital soul enclothed in them, since they have no life of their own apart from the soul’s life.


ולכן האברים נשמעים לרצון הנפש בביטול והתאחדות גמור וכך תהיינה כחות נפש החיונית בטלות ונכללות ממש באור א״ס ב״ה השורה ומקיף על נפשו.
Therefore the limbs obey the will of the soul in complete nullification and union. And so should the powers of the vital soul be nullified and actually included in the Infinite Light, blessed be He, which rests upon and encompasses his soul.
Because the limbs have no separate life, they obey the soul’s will at once and without resistance. In the same way, a person’s vital soul and all its powers should be nullified in the Infinite Light that rests upon his soul and encompasses it.




Section 3 · ¶3–5
Animals, sacrifice and the lamb
3ועמ״ש ע״פ והקרבתם עולה אשה. אך הנה בטבע האדם בתולדתו אין כמו ביטול זה ודוגמתו אינו
And see what is written on the verse “And you shall offer a burnt-offering, a fire-offering.” But in the nature of man, as he is born, there is nothing like this nullification, and its like is not
The opening words send the reader to another discourse, on “And you shall offer a burnt-offering, a fire-offering,” for more on this theme. The argument then turns: by nature, from birth, a human being has no such bittul, and nothing like it is found in the physical world.


נמצא בגשמיות כלל לבטל רצונו מפני רצון אחרים בבחי׳ ביטול זה כאלו אין לו רצון אחר כלל
found in physicality at all: to nullify his will before the will of others at the level of this nullification, as though he had no other will at all.
No person naturally sets aside his own will for another’s so completely that it is as if he had no will of his own.


אלא טבע זו היא בבהמה שהן בטלות ברצון המנהיגם ולכל אשר יחפוץ יטה אותם ואינם משנות את תפקידם והיינו מפני כי שרשן ויסודתן בהררי קדש.4
Rather, this nature is in domestic animals, which are nullified to the will of the one who leads them: wherever he wishes he turns them, and they do not change their appointed task. This is because their root and foundation is “in the holy mountains.”
Domestic animals do show this trait: they go wherever their driver turns them and keep to their task. The Alter Rebbe explains that this is because their root is “in the holy mountains,” words taken from Psalms 87:1.


היא מדרגות עליונות באור א״ס ב״ה ושם הן בבחי׳ ביטול באור א״ס ממש (ועמ״ש ע״פ ויאכילך את המן5 בענין בהמה רבה שלמעלה מאדם) אלא שנפלו למטה מטה ממדרגת האדם ונמשך בחי׳ ביטול למטה תח״י [תחת יד] האדם.
These are lofty levels in the Infinite Light (Or Ein Sof), blessed be He, and there they are at the level of nullification in the Infinite Light itself (see what is written on the verse “And He fed you the manna,” on the matter of the “great beast” (behemah rabbah) that is above man). Only, they fell far down, below the level of man, and the level of nullification was drawn down below, under the hand of man.
These “holy mountains” are lofty levels within the Infinite Light, where the animals’ roots are in complete bittul; the parenthesis points to a discourse on “And He fed you the manna” about the “great beast” whose root is above man. These roots fell below man’s level, and so their bittul shows itself here as submission to man.


וזהו ענין הקרבנות שהיו מקריבין הבהמה ע״ג [על גבי] המזבח ועולה חיותה במקורה ושרשה שהוא בחי׳ ביטול
This is the meaning of the sacrifices: they would offer the animal upon the altar, and its life-force rises into its source and root, which is the level of nullification
This is the inner meaning of the sacrifices: when the animal is offered on the altar, its life-force rises back to its source and root.


ממש באור א״ס ב״ה והקרבנות היו מן הבקר ומן הצאן6 מכל הבהמה ולא מן החיות7 שבבהמה יש בה ביטול יותר מן החיה.
in the very Infinite Light, blessed be He. And the sacrifices were from the cattle and from the flock, from among all the domestic animals, and not from the wild beasts; for a domestic animal has more nullification than a wild beast.
That root is utter bittul in the Infinite Light. This is why only domestic animals, cattle and flock, were offered and not wild animals, as the Gemara learns from the verse (Zevachim 34a): a domestic animal has more bittul than a wild one.




4וכן מכל הבהמה נבחרו כבשים עפ״י [על פי] הרוב8 שנמשך בהם בחי׳ הביטול יותר. כי הבקר פני שור מהשמאל9 בחי׳ גבורות.
Likewise, from among all the domestic animals, lambs were chosen for the most part, because the level of nullification is drawn into them more. For cattle are “the face of an ox on the left,” the level of Gevuros (restraints).
Among the domestic animals, most offerings were lambs, because bittul is drawn into them most strongly. Cattle, by contrast, come from “the face of an ox on the left” in Yechezkel’s vision of the Divine Chariot (Ezekiel 1:10), and the left side is Gevuros, the attributes of restraint and severity.


וגם שור מנגח בקרנו10 ועזים הם ג״כ בחי׳ גבורות. אבל הכבשים הם בבחי׳ רחמים והכשבים הפריד יעקב11 שכבשים הם בבחי׳ מדותיו של יעקב בחי׳ רחמים.
Also, an ox gores with its horn; and goats, too, are the level of Gevuros. But lambs are at the level of compassion, and “Yaakov separated the lambs (kesavim),” for lambs (kevasim) are at the level of Yaakov’s attributes (middos), the level of compassion.
The ox shows this severity in that it gores with its horn, and goats too belong to Gevuros. Lambs belong to compassion: the verse “And Yaakov separated the lambs” (Genesis 30:40) ties them to Yaakov, whose attribute is compassion.


כי הכבשים יש להם קול רחמנות שמעורר רחמים והיינו לפי שמקורם ושרשם הוא ממדרגה עליונה יותר שהוא מקור הרחמים.
For lambs have a voice of pity that arouses compassion. This is because their source and root is from a higher level, which is the source of compassion.
The lamb’s plaintive bleat arouses pity in whoever hears it. The Alter Rebbe sees in this a sign of the lamb’s root in a higher level, the source of compassion.




5ולכן בנפילת החיות למטה נמשך להם הקול שמעורר רחמים וגם הם חלשים בטבעם כתולדותם והרי ניכר ומורגש בהם טבע הביטול [וגם הכבשים יש בהם צמר ששרשו גבוה מאד12 וכמ״ש
Therefore, when the life-force fell below, the voice that arouses compassion was drawn to them. They are also weak by nature, from birth, so that the nature of nullification is recognizable and felt in them. [Lambs also have wool, whose root is very high, and as is written
Because their root is in the source of compassion, when the lambs’ life-force descended into this world it kept the voice that arouses compassion, and their natural weakness makes their bittul plain to see. The bracket adds a further sign of their lofty root: their wool.


בזהר גדול ח״א [חלק א׳] דמ״ב ע״ג [עמוד ג׳]13 ע״פ והבל הביא גם הוא מבכורות צאנו1415 מחשבתיה הוה בההוא אתר16 דאתמר בי׳ [ביה] ועתיק יומין יתיב כו׳ ושער רישי׳ [רישיה] כעמר נקא17 וקב״ה [וקודשא בריך הוא] מחשבתא טבא צרפה למעשה ובג״ד [ובגין דא] קביל ליה וכו׳.
in the Zohar Gadol, Part I, folio 42, column c, on the verse “And Hevel, he too brought of the firstborn of his flock”: “His thought was on that place of which it is said, ‘And the Ancient of Days (Atik Yomin) sat,’ etc., ‘and the hair of His head was like clean wool’; and the Holy One, blessed be He, joins a good thought to the deed, and because of this He accepted it,” etc.
The Zohar on Hevel’s offering of “the firstborn of his flock” (Genesis 4:4) says that his thought was directed to the level of which Daniel says (7:9) that the Ancient of Days sat, “the hair of His head like clean wool”; because G-d joins a good intention to the deed, the offering was accepted. Kehot notes that the Zohar Gadol cited here is the Cremona printing.


ועמ״ש לקמן בפ׳ פנחס ע״פ צו את בנ״י [בני ישראל]18 כו׳ וע׳ במשנה ספ״ו דכריתות.19 וע׳ בזהר משפטים קכ״ה א׳ ועמ״ש במ״א ע״פ שערך כעדר העזים20 שגלשו כו׳]:21
See what is written below in Parshas Pinchas on the verse “Command the children of Israel,” etc.; and see the Mishnah at the end of chapter 6 of Kerisos. And see the Zohar, Mishpatim, 125a; and see what is written elsewhere on the verse “Your hair is like a flock of goats that streamed down,” etc.]
The bracket ends with further references: the discourse in Likkutei Torah, Pinchas, on “Command the children of Israel,” which explains why the daily offering is a lamb; the Mishnah at the end of the sixth chapter of Kerisos, on lambs being named before goats; the Zohar on Mishpatim (125a), on the kid and its mother’s milk; and the discourse on “Your hair is like a flock of goats,” on hair as a surplus from which the external forces draw.




Section 4 · ¶6–7
Kesev above, keves below
6ב והנה בנפילת החיות למטה בגשמיות נק׳ בשם כבשים הב׳ קודם לשי״ן. כי הב׳ רומז לבחינת חכמה בחכמה יבנה בית.22 והשי״ן רומז לג׳ קוין המסתעפים ונמשכים למטה משא״כ כשהם למעלה במקורם הם אחדות אחד.
2. Now, when the life-force has fallen below into physicality, they are called by the name kevasim (כבשים), with the beis before the shin. For the beis alludes to the level of Chochmah (wisdom), [as it is written,] “With wisdom a house (bayis) is built.” And the shin alludes to the three lines that branch out and are drawn downward; whereas when they are above, in their source, they are a single unity.
The Torah spells “lamb” two ways, keves (כבש) and kesev (כשב). The spelling kevasim, beis before shin, describes the lambs after their descent into physicality: the beis, the letter of bayis, “house,” stands for Chochmah, since “with wisdom a house is built” (Proverbs 24:3), and the shin, with its three branches, stands for the three lines of the attributes, divided as they spread downward. In their source they are not divided but one.




7ושם נק׳ כש״ב [כשל בינונים] השי״ן קודם לבי״ת שהשי״ן הוא מדות עליונות שלמעלה מהחכמה23 ושכל ונק׳ בזהר24 טורי חשוכא.25
And there they are called kesev (כשב), with the shin before the beis, for the shin is the supernal attributes (middos) that are above Chochmah and intellect, which are called in the Zohar “the mountains of darkness.”
In their source the lambs are called kesev, with the shin first: there the attributes are not born of Chochmah but stand above it and above all intellect. The Zohar calls these hidden attributes “the mountains of darkness,” darkness here meaning that they are beyond the reach of understanding.


[ועיין במ״ש פ׳ תולדות בביאור ע״פ מים רבים26 שבשה״ש [שבשיר השירים] בענין דעת עליון27 ובד״ה שניך כעדר]
[See what is written in Parshas Toldos, in the explanation (biur) on the verse “Many waters” in the Song of Songs, on the matter of the supernal Daas (knowledge), and in the discourse beginning “Your teeth are like a flock.”]
The bracket refers to two other discourses: the Biur (explanatory discourse) in Torah Ohr, Parshas Toldos, on “Many waters cannot quench the love” (Song of Songs 8:7), which explains the supernal Daas, and the discourse on “Your teeth are like a flock.”


אך והכשבים הפריד יעקב28 שיעקב הוא הממשיך בחי׳ הכשבים מבחינתם ומדרגתם שבמקורם לבחי׳ הפירוד שיהי׳ [שיהיה] נק׳ בשם כבשים.
But “And Yaakov separated the lambs (kesavim)” [means] that Yaakov is the one who draws the level of the kesavim from their level and rank in their source to the level of separation, so that they will be called by the name kevasim.
The verse “And Yaakov separated the lambs” now receives its inner meaning: Yaakov draws the lambs from their united state as kesavim in their source down to the level of separation, where they are called kevasim.


כדי שיהי׳ [שיהיה] נמשך בחי׳ הביטול גם בעלמא דפרודא את הכבש29 א׳ תעשה בבקר ואת הכבש השני תעשה בין הערבים כו׳.
[This is] so that the level of nullification will be drawn also into the world of separation (alma deferuda): “The one lamb you shall offer in the morning, and the second lamb you shall offer toward evening,” etc.
The purpose of this descent is that bittul should reach even the “world of separation,” the lower worlds where each thing seems to exist on its own. This is why the daily offering is two lambs, one in the morning and one toward evening (Numbers 28:4).


והענין כי בקר הוא בקר דאברהם3031 בחי׳ חסד עליון שמתפשט אור א״ס ב״ה למעלה עד אין קץ ולמטה עד אין תכלית.32
The explanation is: morning is “the morning of Avraham,” the level of supernal Chesed (kindness), in which the Infinite Light (Or Ein Sof), blessed be He, spreads forth above without end and below without limit.
Morning stands for Avraham, whose attribute is supernal Chesed, kindness that flows without limit; the Zohar calls it “the morning of Avraham.” Through Chesed the Infinite Light spreads forth endlessly, above and below.




Section 5 · ¶8–9
The two daily lambs and the Shavuos waving
8והנה בהתפשטותו למטה מדרגה אחר מדרגה בירידות המדרגות בדרך השתלשלות והתלבשות יש יניקה ואחיזה לקליפות וסט״א [וסטרא אחרא] לינק מהקדושה בחי׳ אהלי קדר33 וכמו שאמר אברהם לו ישמעאל יחיה לפניך.34
Now, as it spreads downward, level after level, in the descent of the levels by way of the chain of descending worlds (hishtalshelus) and enclothement, there is nurture and a hold for the kelipos (husks) and the sitra achra (the other side), to draw nurture from holiness: the level of “the tents of Kedar,” and as Avraham said, “O that Yishmael might live before You.”
As Chesed spreads downward through the chain of levels, each clothed in the next, the forces opposed to holiness find a hold and draw nourishment from it. “The tents of Kedar” (Song of Songs 1:5), named for a son of Yishmael, stands for such a drawing from holiness, and Avraham’s plea, “O that Yishmael might live before You” (Genesis 17:18), shows boundless kindness reaching even Yishmael.


וצריך להקדים כבש שהוא בחי׳ ביטול בבחי׳ רחמנות שלא יומשך אור א״ס ב״ה רק בבחי׳ ביטול להיות אור א״ס שורה ומתגלה במי
And it is necessary to put first a lamb, which is the level of nullification, with the quality of pity, so that the Infinite Light (Or Ein Sof), blessed be He, will be drawn only at the level of nullification: that the Infinite Light should rest and be revealed in one
So the lamb, bittul joined with pity, must come first: the morning offering ensures that the boundless light of Chesed is drawn only into what is nullified to it. The Infinite Light rests and is revealed only in one who is nullified to it; the Gemara (Nedarim 38a) counts humility among the qualities of those on whom G-d rests His Shechinah.


שבטל35 אליו דוקא [ועמ״ש בפ׳ וירא ע״פ אנכי מגן לך3637 וע׳ בזהר בלק דף ר״ד ע״ב וס״פ מקץ דף ר״ג].38
who is nullified to it, specifically. [See what is written in Parshas Vayeira on the verse “I am a shield to you”; and see the Zohar, Balak, folio 204b, and the end of Parshas Miketz, folio 203.]
The bracket points to the discourse on “I am a shield to you” (Genesis 15:1) in Torah Ohr, which explains Avraham’s unbounded Chesed toward Yishmael, and to two passages of the Zohar, in Balak and at the end of Miketz, that speak of “the morning of Avraham.”




9ואת הכבש השני תעשה בין הערבים39 זמן שליטת מדתו של יצחק בחי׳ גבורות להמתיקן כו׳ והמשכות בחי׳ ביטול זה ב׳ כבשים בבחי׳ בקר ובבחי׳ בין הערבים נעשה ע״י יעקב
“And the second lamb you shall offer toward evening”: the time when the attribute of Yitzchak, the level of Gevuros (restraints), holds sway, in order to sweeten them, etc. And the drawings-down of this level of nullification, the two lambs, at the level of morning and at the level of “toward evening,” are accomplished through Yaakov,
The second lamb is offered toward evening, the time when Yitzchak’s attribute, Gevurah, prevails; its bittul sweetens those severities. Both drawings-down, the morning lamb and the evening lamb, are the work of Yaakov.


שהוא בריח התיכון המבריח40 מן הקצה אל הקצה לכך הפריד יעקב הכבשים מבחי׳ כשבים שהיו במקורן ושרשן לבחי׳ כבשים לעלמא דפרודא להתחלק בב׳ בחי׳ ומדרגות שונות.
who is “the middle bar that runs through from end to end.” Therefore Yaakov separated the lambs from the level of kesavim, as they were in their source and root, to the level of kevasim, for the world of separation, to be divided into two different aspects and levels.
Yaakov is “the middle bar” of the Mishkan that ran through all the boards from end to end (Exodus 26:28): his attribute joins the two extremes, Avraham’s Chesed and Yitzchak’s Gevurah. That is why it is he who brings the lambs down from their united source as kesavim into the world of separation as kevasim, divided into two offerings at two times.


אך בשבועות והניף הכהן אותם על לחם41 כו׳ על שני כבשים שמניף את הכבשים למעלה לשרשן ומקורן בחי׳ כשבים להיות בטלים ומיוחדים באור א״ס ב״ה ממש והיינו עם הלחם כי
But on Shavuos, “And the kohen shall wave them upon the bread,” etc., “upon the two lambs”: he waves the lambs upward, to their root and source, the level of kesavim, so that they are nullified and united in the very Infinite Light (Or Ein Sof), blessed be He. And this is with the bread, because
On Shavuos the movement is reversed: the kohen waves the two lambs upward, back to their root as kesavim, where they are nullified and united in the Infinite Light itself. This happens together with the bread, and the maamar now explains what the bread is.


הנה ענין תנופות שתי הלחם הוא. כי הנה ב׳ הלחם רומזות לתשב״כ [לתורה שבכתב] ותשבע״פ [ותורה שבעל פה]42 כמ״ש לכו לחמו בלחמי43 כו׳
the meaning of the wavings of the two loaves is [as follows]. For the two loaves allude to the Written Torah and the Oral Torah, as it is written, “Come, eat of my bread,” etc.
The two loaves stand for the two parts of the Torah, the Written and the Oral, since the Torah is called bread: “Come, eat of my bread” (Proverbs 9:5).


כי הן בחי׳ גבוהות שיש בתשב״כ [בתורה שבכתב] מה שאין בתשבע״פ [בתורה שבעל פה] והוא ענין הטעמים שבתורה זרקא מקף שופר הולך סגולתא כו׳ שהם בחי׳ ניגון בבחי׳ מתיקות ותענוג.
For they are lofty levels: in the Written Torah there is what is not in the Oral Torah, and this is the matter of the cantillation marks (te’amim) of the Torah, zarka, makaf, shofar holech, segolta, etc., which are the level of melody, with the quality of sweetness and delight.
Each part of the Torah has a lofty quality the other lacks. The Written Torah alone has the cantillation marks, named here by the opening of their traditional sequence (zarka, makaf, shofar holech, segolta), and they are pure melody, sweetness and delight.




Section 6 · ¶10–11
Song and explanation
10וע״ז נאמר ויהי שירו חמשה ואלף4445 ובלילה שירה עמי46 שהטעמים הן בבחי׳ שיר וניגון לנגן בשירה וזמרה מרוב שמחה ותענוג שהטעמים אלו הם בתשב״כ [בתורה שבכתב] ולא בתשבע״פ [בתורה שבעל פה] ואין בתשבע״פ [בתורה שבעל פה] שום פי׳
Of this it is said, “And his songs were a thousand and five,” and “At night His song is with me”: for the cantillation marks are at the level of song and melody, to sing in song and hymn out of great joy and delight. These cantillation marks are in the Written Torah and not in the Oral Torah, and in the Oral Torah there is no interpretation
Shlomo’s “thousand and five” songs (I Kings 5:12) and “At night His song is with me” (Psalms 42:9) are read as referring to this song of the Torah: the cantillation is melody that rises from great joy and delight. It exists only in the Written Torah.


וביאור על הטעמים לבאר ולפרש לנו שירה זו מאי היא [ועמ״ש בפ׳ הברכה ע״פ תורה צוה47 וע״פ ויהי מקץ48 וע״פ שיר השירים49 וע״פ ואהיה אצלו אמון ואהיה שעשועים50 כו׳].
or explanation of the cantillation marks, to explain and interpret for us what this song is. [See what is written in Parshas HaBerachah on the verse “The Torah [Moshe] commanded,” and on “And it came to pass at the end,” and on “The Song of Songs,” and on “And I was with Him as a nursling (amon), and I was a delight,” etc.]
Nowhere does the Oral Torah tell us what this song means; it remains beyond explanation. The bracket lists four discourses that develop the theme: on “The Torah Moshe commanded,” on “And it came to pass at the end” (the opening of Miketz), on “The Song of Songs,” and on “And I was with Him as a nursling.”


רק תשבע״פ [תורה שבעל פה] היא פי׳ וביאור יסוד המצות ושורשן שפי׳ וביאור זה הוא בתשבע״פ [בתורה שבעל פה] דוקא ולא בתשב״כ [בתורה שבכתב] כי אין שום מצוה בתשב״כ [בתורה שבכתב] שלא תהיה צריכה לפי׳
The Oral Torah, however, is the interpretation and explanation of the basis of the mitzvos and their root; this interpretation and explanation is in the Oral Torah specifically and not in the Written Torah. For there is no mitzvah in the Written Torah that does not need the interpretation
The Oral Torah has its own unique quality: it explains the mitzvos, their basis and their root. No mitzvah of the Written Torah can be kept without it.


וביאור תשבע״פ [תורה שבעל פה] כיצד תהיה דרך עשיית המצוה ובאיזה אופן ובשבועות מניפין ב׳ בחי׳ הלחם למעלה במקורן ושרשן להיות כלולות ומתאחדות באור א״ס ב״ה
and explanation of the Oral Torah: how the mitzvah is to be performed and in what manner. And on Shavuos the two levels of the bread are waved upward, into their source and root, to be included and united in the Infinite Light (Or Ein Sof), blessed be He,
Only the Oral Torah tells how a mitzvah is performed and in what manner. On Shavuos both, the two kinds of bread, are waved upward to their source, to be included and united in the Infinite Light.


כי שם הן מיוחדות בתכלית היחוד איהו וחיוהי חד כו׳ הוא היודע והוא המדע כו׳.51
for there they are united in the ultimate union: “He and His life-forces are one,” etc.; “He is the Knower and He is the Knowledge,” etc.
In their source the Torah’s two aspects are one with G-d Himself, in the ultimate unity expressed by “He and His life-forces are one” and “He is the Knower and He is the Knowledge”: there G-d’s wisdom is not something apart from Him.




11ובהן וע״י מתייחדים גם חיות הכבשים להיותן בטלים בשרשן ומקורן העליון להיות הכל בבחי׳ ביטול.
And in them and through them the life-force of the lambs, too, is united, so that they are nullified in their supernal root and source, so that everything is at the level of nullification.
Through the loaves, that is, through the Torah, the lambs’ life-force too is united and nullified in its supernal source. This is why the lambs are waved together with the bread: with the Torah, everything returns to bittul.


ולכן בשתי הלחם דשבועות כתיב חמץ תאפינה52 שמאחר שמתעלה למקור החיות ומקור החיות המהוה עולמות הנפרדים יש מאין הוא בבחי׳ המתנשא מימות עולם53 שזהו חיותם והתהוותם
Therefore of the two loaves of Shavuos it is written, “They shall be baked leavened.” For since it is raised up to the source of the life-force, and the source of the life-force, which brings the separate worlds into being as something from nothing, is at the level of “Who is exalted from the days of the world,” and this is their life-force and their coming-into-being,
This explains why the Shavuos loaves, unlike other meal-offerings, are baked leavened (Leviticus 23:17). They are raised to the source of life-force, which creates the separate worlds from nothing and is, in the words of the morning blessing, “exalted from the days of the world.”


שמחמת שמתנשא ומסתלק מהם אור א״ס ב״ה למעלה ואינו מתלבש בתוכם ממש לכך נתהווה חיותם וקיומם בבחי׳ נפרדים להיות דבר ויש בפ״ע [בפני עצמו] ובהעלותם למקורן ושרשן
for because the Infinite Light (Or Ein Sof), blessed be He, is exalted and withdrawn from them, above, and is not actually enclothed within them, therefore their life-force and existence came into being as separate, to be a thing and an entity in its own right; and when they are raised to their source and root,
The worlds feel themselves separate precisely because the Infinite Light is exalted above them and is not actually enclothed within them; this transcendence is what lets them come into being as entities in their own right.


הוא המתנשא מימות עולם נעשו גם הם בבחי׳ התנשאות שלמעלה מאחר שנכללו ונתאחדו במקורם ממש [ועמ״ש מזה גבי חג השבועות ע״פ וידבר אלקים כו׳ ע״ש].
which is “Who is exalted from the days of the world,” they too have become of the level of the exaltation that is above, since they have been included and united in their very source. [See what is written on this regarding the festival of Shavuos, on the verse “And Elokim spoke,” etc.; see there.]
But when they are raised back into that source, they take on its exaltation, since they are now included and one with it; that holy rising is the leaven of the Shavuos loaves. The bracket refers to the Shavuos discourse on “And Elokim spoke” for more.




Section 7 · ¶12
Peace-offerings and burnt-offerings
12ובזה יובן ההפרש שבין כבשי עצרת לבין שני הכבשים התמידים ליום כי שני כבשי עצרת הם שלמים54 הנאכלים לבעלים משא״כ שני כבשי התמידים ליום הם עולות.55
With this the difference will be understood between the lambs of Atzeres and the two daily tamid lambs: the two lambs of Atzeres are peace-offerings (shelamim), which are eaten by the owners, whereas the two lambs of the daily tamid are burnt-offerings (olos).
The maamar now explains a difference in law. The two lambs of Shavuos (Atzeres) are peace-offerings, which are eaten, while the two daily tamid lambs (Numbers 28:3) are burnt-offerings, wholly consumed on the altar.


והענין כי התמידים הם הכבשים הנמשכים למטהלעולם הפירוד כנ״ל ואזי א״א להאכיל לבעלים שלא יומשך למטה מטה יותר ויהיה אחיזה ויניקה לסט״א [לסטרא אחרא].
The explanation is: the tamid offerings are the lambs that are drawn down below, into the world of separation, as mentioned above. And so it is impossible to give them to the owners to eat, lest it be drawn down still further and there be a hold and nurture for the sitra achra (the other side).
The daily lambs are the ones drawn down into the world of separation. Eating them would draw them still further down, where the sitra achra could take hold and draw nourishment.


וצ״ל כולו כליל. אבל כבשי עצרת שהם על לחם הביכורים תנופה56 לפני הוי׳ למעלה במקורם לבחי׳ כשבים
And it must be wholly consumed (kalil). But the lambs of Atzeres, which are “upon the bread of the first fruits, a wave-offering before Havayah,” [raised] upward into their source, to the level of kesavim,
So the tamid must be entirely consumed on the altar. The Shavuos lambs, however, are waved “upon the bread of the first fruits,” upward into their source as kesavim.


וגם נכללים ומיוחדים בבחי׳ שתי הלחם כנ״ל שם אין שליטה ויניקה כלל ולכן הם שלמים הנאכלים אפי׳ [אפילו] לבעלים:
and are also included and united in the level of the two loaves, as mentioned above — there is no dominion or nurture [for the other side] there at all. Therefore they are peace-offerings, which are eaten even by the owners.
There, included in the two loaves of the Torah, no opposing force can rule or draw nourishment, and so they can be peace-offerings, eaten even by the owners.



In one’s avodah
As the body’s limbs obey the soul without resistance because they have no life of their own, so a person should make the powers of his vital soul nullified and included in the Infinite Light that rests upon his soul and encompasses it (paragraph 2).
Questions for discussion
	Why does the maamar define bittul through the union of the limbs with the soul rather than through obedience alone?
	How can domestic animals, which stand below man, have a root higher than man’s, and how does the sacrifice express this?
	What do the two spellings, kesev and keves, teach about the relation of the attributes to Chochmah, above and below?
	Why must the morning lamb, bittul joined with pity, come first when Avraham’s Chesed is drawn down?
	Why are the Shavuos lambs peace-offerings that are eaten, while the daily lambs are wholly burnt, and what do the two loaves of Torah have to do with it?
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4ויסודתן בהררי קדש
“His foundation is in the holy mountains.” The Alter Rebbe uses the phrase for the lofty root of the domestic animals in the Infinite Light.
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לִבְנֵי־קֹרַח מִזְמוֹר שִׁיר יְסוּדָתוֹ בְּהַרְרֵי־קֹדֶשׁ:
A Psalm of the sons of Korah; a Song. His foundation is in the holy mountains.
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“And He afflicted you and let you hunger, and fed you the manna.” The verse heads the discourse to which the parenthesis refers, on the “great beast” that is above man.
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And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
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6מן הבקר ומן הצאן
“When a man among you brings an offering to Havayah, of the animals, of the cattle and of the flock, you shall bring your offering.” The verse limits offerings to domestic animals.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
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7מכל הבהמה ולא מן החיות
The Gemara cites a baraita: had the verse said only “of the animals,” wild animals might have been included; it says “cattle and flock,” meaning cattle and flock and not a wild animal. The Alter Rebbe explains why: the domestic animal has more bittul.
Zevachim 34aזבחים ל״ד א
Kehot’s noteזבחים לד, א.
Paragraph 4
8נבחרו כבשים ע״פ הרוב
The Mishnah here teaches that lambs are mentioned before goats everywhere in the Torah, though the verse shows the two are of equal worth. Kehot points here for the statement that lambs were chosen for most offerings.
Keritot 28aכריתות כ״ח א
Kehot’s noteראה כריתות כח, א.
9פני שור מהשמאל
In Yechezkel’s vision each of the holy beasts has the face of a man and of a lion on the right, “the face of an ox on the left,” and the face of an eagle. The Alter Rebbe places the root of cattle in the ox of the left side, Gevuros.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
10שור מנגח בקרנו
In that discourse the Alter Rebbe reads “of the cattle and of the flock” as two kinds of animal soul.
Kehot’s noteועבד״ה אדם כי יקריב פ״ב [ויקרא] ד״ב ע״ד. [כ].
11והכשבים הפריד יעקב
“And Yaakov separated the lambs, and set the faces of the flock toward the streaked.” The verse links the lambs to Yaakov, whose attribute is compassion.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
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Kehot’s noteבראשית ל, מ.
Paragraph 5
12ומורגש — ששרשו גבוה מאד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא״י. [כ].
13וכמ״ש בזהר גדול ח״א דמ״ב ע״ג
The note explains that the citation is to the Cremona printing of the Zohar, and that Or HaTorah, Bereishis, vol. 7, quotes the Zohar’s words exactly as they are quoted here.
Kehot’s noteהכוונה לזהר דפוס קרימנא, וכ״כ באוה״ת בראשית-ז דף תתשסז מעתיק הלשון כמו כאן.
14והבל הביא גם הוא מבכורות צאנו
“And Hevel, he too brought of the firstborn of his flock and of their fat; and Havayah turned to Hevel and to his offering.” The Zohar quoted here explains why his offering was accepted.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
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15והבל הביא גם הוא מבכורות צאנו
Cain brought flax seed, and Hevel brought of the firstborn of his flock, lambs that had not been shorn for their wool; Hevel’s offering was accepted. Kehot notes that Or HaTorah, quoting this Zohar, refers to this chapter.
Pirkei DeRabbi Eliezer 21:5–6פרקי דרבי אליעזר כ״א:ה׳-ו׳
הֵבִיא קַיִן מוֹתַר מַאֲכָלוֹ קְלָיוֹת, זֶרַע פִּשְׁתָּן. וְהֵבִיא הֶבֶל מִבְּכוֹרוֹת צֹאנוֹ וּמֵחֶלְבֵיהֶן, כְּבָשִׂים שֶׁלֹּא נִגְזְזוּ לְצֶמֶר. וְנִתְעַב מִנְחַת קַיִן, וְנִרְצֵית מִנְחַת הֶבֶל, שֶׁנֶּאֱמַר: ״וַיִּשַׁע ה׳ אֶל הֶבֶל וְאֶל מִנְחָתוֹ״. רַבִּי יְהוֹשֻׁעַ בֶּן קָרְחָה אוֹמֵר: אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא, ״אַל יִתְעָרְבוּ מִנְחַת קַיִן וְהֶבֶל לְעוֹלָם, שֶׁמָּא חַס וְשָׁלוֹם יִתְעָרְבוּ בְּאֶרֶג בֶּגֶד״, שֶׁנֶּאֱמַר: ״לֹא תִלְבַּשׁ שַׁעַטְנֵז״ וְכוּ'. אֲפִלּוּ הִיא מְרֻקֶּבֶת לֹא יַעֲלֶה עָלֶיךָ, שֶׁנֶּאֱמַר: ״וּבֶגֶד כִּלְאַיִם שַׁעַטְנֵז לֹא יַעֲלֶה עָלֶיךָ״.
(Cain) brought the remnants of his meal of roasted grain, (and) the seed of flax, and Abel brought of the firstlings of his sheep, and of their fat, he-lambs, which had not been shorn of their wool. The offering of || Cain was precluded, and the offering of Abel was acceptable, as it is said, "And the L-rd had respect unto Abel and to his offering" (Gen. 4:4). Rabbi Joshua ben Ḳorchah said: The Holy One, blessed be He, said: Heaven forbid ! Never let the offerings of Cain and …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
16מחשבתיה הוה בההוא אתר
This Zohar passage is also brought in Or HaTorah, Shoftim, p. 959, which refers there to Pirkei DeRabbi Eliezer, chapter 21, where Hevel’s offering is described as lambs not yet shorn for their wool.
Kehot’s noteמובא באוה״ת שופטים ע׳ תתקנט ושם מציין לפרקי דר״א פרק כא.
17ועתיק יומין יתיב כו׳ ושער רישי׳ כעמר נקא
“The Ancient of Days sat; His garment was white as snow, and the hair of His head like clean wool.” The Zohar quoted here says Hevel’s thought was directed to this level.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
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18לקמן . . צו את בנ״י
the passage shares nothing with the note
Kehot’s noteעז, ד.
19במשנה ספ״ו דכריתות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכח, א.
20ע״פ שערך כעדר העזים
That discourse explains “Your hair is like a flock of goats”: hair is a surplus of the body, not its essence, and the Zohar says that the external forces draw nurture from the hair of goats.
Kehot’s noteראה לקמן שה״ש לו, ג.
21Rabbi Shimon says that lambs precede goats everywhere in the Torah; one might think it is because they are choicer, but the verse teaches that both are equal. The Alter Rebbe refers to it in his bracket on the lambs’ lofty root.
Mishnah Keritot 6:9משנה כריתות ו׳:ט׳
רַבִּי שִׁמְעוֹן אוֹמֵר, כְּבָשִׂים קוֹדְמִין לָעִזִּים בְּכָל מָקוֹם. יָכוֹל מִפְּנֵי שֶׁהֵן מֻבְחָרִין מֵהֶן. תַּלְמוּד לוֹמַר (ויקרא ד), וְאִם כֶּבֶשׂ יָבִיא קָרְבָּנוֹ לְחַטָּאת, מְלַמֵּד שֶׁשְּׁנֵיהֶם שְׁקוּלִין. תּוֹרִין קוֹדְמִין לִבְנֵי יוֹנָה בְכָל מָקוֹם. יָכוֹל מִפְּנֵי שֶׁהֵן מֻבְחָרִים מֵהֶן. תַּלְמוּד לוֹמַר (שם יב), וּבֶן יוֹנָה אוֹ תֹר לְחַטָּאת, מְלַמֵּד שֶׁשְּׁנֵיהֶן שְׁקוּלִין. הָאָב קוֹדֵם לָאֵם בְּכָל מָקוֹם. יָכוֹל שֶׁכְּבוֹד הָאָב עוֹדֵף עַל כְּבוֹד הָאֵם, תַּלְמוּד לוֹמַר (שם יט), אִישׁ אִמּוֹ וְאָבִיו תִּירָאוּ, מְלַמֵּד שֶׁשְּׁנֵיהֶם שְׁקוּלִים. אֲבָל אָמְרוּ חֲכָמִים, הָאָב קוֹדֵם לָאֵם …
Rabbi Shimon says: lambs are mentioned before goats in all places. You might think that it is because they are choicer, therefore Scripture states, “And if he brings a lamb as his offering,” (Leviticus 4:32) to teach that both are equal. Turtle-doves are mentioned before young pigeons in all places. You might think that it is because they are choicer, therefore Scripture states, “A young pigeon or a turtle-dove for a hatat,” (Leviticus 12:6) to teach that both are equal. The father comes before the mother in all places. You …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
22בחכמה יבנה בית
“With wisdom a house is built, and with understanding it is established.” The Alter Rebbe reads the beis, the letter of bayis (house), as Chochmah.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
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Paragraph 7
23כש״ב השי״ן קודם לבי״ת . . מדות עליונות שלמעלה מהחכמה
The Tzemach Tzedek brings this teaching, that above the lamb is kesev, with the shin first because the attributes there are above Chochmah, in Or HaTorah on Shemos and on Pinchas.
Kehot’s noteמובא באוה״ת שמות-ז ע׳ ב׳תריט. פ׳ פנחס ע׳ א׳קג.
24בזהר
The Zohar (Pinchas) tells of the hind that goes into “the mountain of darkness” and from there rises toward “the mountain of light” to receive its food. The Alter Rebbe uses the Zohar’s name “mountains of darkness” for the supernal attributes above Chochmah.
Zohar III, 249bזח״ג רמט, ב
Kehot’s noteזח״ג רמט, ב. (בחי׳) וע׳ ריב, א בקלי׳. [כ].
25טורי חשוכא
Here the Zohar (Balak) uses “the mountains of darkness” for the place of the forces of impurity, where Bilam went to learn sorcery. Kehot points to it as the term’s use for kelipah, beside its use for holiness.
Zohar, Balak 45:488–46:497ספר הזהר, בלק מ״ה:תפ״ח-מ״ו:תצ״ז
26“Many waters cannot quench the love, nor can rivers drown it.” The verse heads the Torah Ohr discourse to which the bracket refers.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
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27בביאור ע״פ מים רבים . . בענין דעת עליון
In that Biur the Alter Rebbe distinguishes the supernal Daas, which comes from Keser and unites Chochmah and Binah, from the lower Daas that spreads into the attributes, and attributes born of the intellect from attributes rooted in Keser, above intellect, which the supernal Daas draws down.
Kehot’s noteתו״א דף יט, ג. ומצויין באוה״ת פ׳ ראה ע׳ תשצו לתו״א הנ״ל ”שדעת העליון ממשיך המדות דכתר שלמעלה מהחכמה והם חג״ת דא״א”. וראה גם באוה״ת שה״ש-ב ע׳ תקסט.
28והכשבים הפריד יעקב
“And Yaakov separated the lambs.” The Alter Rebbe reads “separated” as drawing the lambs from their united source into the world of separation.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
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29את הכבש אחד תעשה
“The one lamb you shall offer in the morning, and the second lamb you shall offer toward evening”: the daily tamid. Its two lambs are the bittul drawn down into the world of separation.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ד.
30בקר הוא בקר דאברהם
The Zohar (Balak) speaks of two “mornings,” the morning of Avraham and the morning of Yosef, and of how the first light was clothed in light upon light, level after level, so that the worlds could bear it. The Alter Rebbe refers to this passage in the next paragraph.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Our text continues: “In the morning will I order my prayer unto thee and keep watch”. Why is the word “morning” repeated? One refers to the morning of Abraham and the other to the morning of Joseph. The words “I will order” mean, I will prepare thy lamp to give light, and refer to the morning of Joseph.
The Zohar; London, Soncino Press, 1933 (Public Domain)
31בקר הוא בקר דאברהם
On “The morning was light” (Genesis 44:3) the Zohar says that “that morning of Avraham” shone on Yosef’s brothers, and its merit shielded them from the judgment that hung over them. The Alter Rebbe refers to the end of Miketz in the next paragraph.
Zohar, Miketz 13:217–14:228ספר הזהר, מקץ י״ג:רי״ז-י״ד:רכ״ח
There is also an allusion to the verse: “And Abraham rose early in the morning, and saddled his ass, etc.” (Ibid. 22, 3). It was that morning of Abraham that shone for the brethren to support them by its merits, so that, strong in the merit of Abraham, they went away in peace and were delivered from judgement. For at that moment the rigour of judgement was impending over them and would have exacted punishment from them but for the merit of that morning of Abraham.’
The Zohar; London, Soncino Press, 1933 (Public Domain)
32בחכמה יבנה בית
The words here quote Proverbs 24:3; the passage is shown below.
Proverbs 24:3משלי כ״ד:ג׳
בְּחׇכְמָה יִבָּנֶה בָּיִת וּבִתְבוּנָה יִתְכּוֹנָן:
Through wisdom is a house builded; And by understanding it is established;
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Kehot’s noteמשלי כד, ג.
Paragraph 8
33אהלי קדר
“I am black but comely, O daughters of Jerusalem, like the tents of Kedar, like the curtains of Shlomo.” The Alter Rebbe uses “the tents of Kedar” for the forces that draw nurture from holiness.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
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Kehot’s noteשה״ש א, ה.
34לו ישמעאל יחי׳ לפניך
“And Avraham said to G-d: O that Yishmael might live before You.” Avraham’s boundless kindness reaches even Yishmael.
Genesis 17:18בראשית י״ז:י״ח
וַיֹּאמֶר אַבְרָהָם אֶל־הָאֱלֹקִים לוּ יִשְׁמָעֵאל יִחְיֶה לְפָנֶיךָ:
And Abraham said unto G-d: ‘Oh that Ishmael might live before Thee! ’
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Kehot’s noteבראשית יז, יח.
35אוא״ס שורה ומתגלה במי שבטל
Rabbi Yochanan says that the Holy One, blessed be He, rests His Shechinah only on one who is mighty, wealthy, wise and humble. Kehot points here for the principle that the Infinite Light rests only on one who is nullified to it.
Nedarim 38aנדרים ל״ח א
Kehot’s noteראה נדרים לח, א.
36ע״פ אנכי מגן לך
There the Alter Rebbe explains Avraham as great Chesed without restraint, in whose eyes all are good: though he knew what Yishmael was, he wished him to live “before You,” without limit.
Kehot’s noteתו״א יב, א.
37אנכי מגן לך
“Fear not, Avram, I am a shield to you; your reward is very great.” The verse heads the Torah Ohr discourse to which the bracket refers.
Genesis 15:1בראשית ט״ו:א׳
אַחַר הַדְּבָרִים הָאֵלֶּה הָיָה דְבַר־ה׳ אֶל־אַבְרָם בַּמַּחֲזֶה לֵאמֹר אַל־תִּירָא אַבְרָם אָנֹכִי מָגֵן לָךְ שְׂכָרְךָ הַרְבֵּה מְאֹד:
After these things the word of the L-RD came unto Abram in a vision, saying: ‘Fear not, Abram, I am thy shield, thy reward shall be exceeding great.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38Kehot’s note points to Zohar, Balak 33:354–34:363 for these words.
Zohar, Balak 33:354–34:363ספר הזהר, בלק ל״ג:שנ״ד-ל״ד:שס״ג
Paragraph 9
39ואת הכבש השני תעשה בין הערבים
“And the second lamb you shall offer toward evening.” The Alter Rebbe connects the time of the second lamb with Yitzchak’s attribute, Gevurah.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40בריח התיכון המבריח
“And the middle bar in the midst of the boards shall run through from end to end.” The Alter Rebbe applies it to Yaakov, the middle line that joins both sides.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כו, כח.
41והניף הכהן אותם על לחם
“And the kohen shall wave them upon the bread of the first fruits, a wave-offering before Havayah, upon the two lambs.” On Shavuos the lambs are waved upward together with the bread.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42ב׳ הלחם רומזות לתשב״כ ותשבע״פ
The Tzemach Tzedek brings this teaching, that the two loaves allude to the Written and the Oral Torah, in Or HaTorah on Nach, vol. 2.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ תתקמב.
43לכו לחמו בלחמי
“Come, eat of my bread, and drink of the wine I have mixed”: wisdom’s invitation. The Alter Rebbe brings it to show that the Torah is called bread, so the two loaves are the Written and the Oral Torah.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
Paragraph 10
44ויהי שירו חמשה ואלף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
45ויהי שירו חמשה ואלף
“And he spoke three thousand proverbs, and his songs were a thousand and five,” said of Shlomo. The Alter Rebbe applies it to the song of the cantillation marks.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46ובלילה שירה עמי
“By day Havayah commands His kindness, and at night His song is with me.” Here too the song is the melody of the Torah.
Psalms 42:9תהילים מ״ב:ט׳
יוֹמָם יְצַוֶּה ה׳ חַסְדּוֹ וּבַלַּיְלָה שִׁירֹה עִמִּי תְּפִלָּה לְאֵל חַיָּי:
By day the L-RD will command His lovingkindness, and in the night His song shall be with me, even a prayer unto the G-d of my life.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מב, ט.
47תורה צוה
“Moshe commanded us the Torah, an inheritance of the congregation of Yaakov.” The verse heads one of the discourses the bracket lists.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
48ויהי מקץ
“And it came to pass at the end of two years, and Pharaoh dreamed.” The opening of Miketz heads another of the discourses listed.
Genesis 41:1בראשית מ״א:א׳
וַיְהִי מִקֵּץ שְׁנָתַיִם יָמִים וּפַרְעֹה חֹלֵם וְהִנֵּה עֹמֵד עַל־הַיְאֹר:
And it came to pass at the end of two full years, that Pharaoh dreamed: and, behold, he stood by the river.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49שיר השירים
“The Song of Songs, which is Shlomo’s.” Its opening verse heads another of the discourses listed.
Song of Songs 1:1שיר השירים א׳:א׳
שִׁיר הַשִּׁירִים אֲשֶׁר לִשְׁלֹמֹה:
THE song of songs, which is Solomon’s.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50ואהיה אצלו אמון ואהיה שעשועים
“And I was with Him as a nursling, and I was a delight day by day,” said by the Torah of itself. The verse heads the last discourse listed.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
51Kehot’s note points to Genesis 41:1–44:17 for these words.
Genesis 41:1–44:17בראשית מ״א:א׳-מ״ד:י״ז
Paragraph 11
52חמץ תאפינה
“From your dwellings you shall bring bread of waving, two loaves of two tenths of fine flour; they shall be baked leavened, first fruits to Havayah.” The maamar explains why these loaves are chametz.
Leviticus 23:17ויקרא כ״ג:י״ז
מִמּוֹשְׁבֹתֵיכֶם תָּבִיאּוּ לֶחֶם תְּנוּפָה שְׁתַּיִם שְׁנֵי עֶשְׂרֹנִים סֹלֶת תִּהְיֶינָה חָמֵץ תֵּאָפֶינָה בִּכּוּרִים לַה׳
Ye shall bring out of your dwellings two wave-loaves of two tenth parts of an ephah; they shall be of fine flour, they shall be baked with leaven, for first-fruits unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יז.
53המתנשא מימות עולם
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
Paragraph 12
54כבשי עצרת הם שלמים
The words here quote Arakhin 25b:20–22; the passage is shown below.
Arakhin 25b:20–22ערכין כ״ה ב:כ׳-כ״ב
מָה לְהַלָּן בְּדָמִים — אַף כָּאן בְּדָמִים. וְרַבִּי שִׁמְעוֹן, גָּמַר ״קֹדֶשׁ״ ״קֹדֶשׁ״ מִכִּבְשֵׂי עֲצֶרֶת, מָה לְהַלָּן בְּחִנָּם, אַף כָּאן בְּחִנָּם. וְרַבִּי [יְהוּדָה] נָמֵי נֵילַיף מִכִּבְשֵׂי עֲצֶרֶת! דָּנִין קׇדְשֵׁי בֶּדֶק הַבַּיִת
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteערכין כה, ב.
55התמידים ליום הם עולות
“This is the fire-offering that you shall offer to Havayah: lambs in their first year, without blemish, two each day, a continual burnt-offering.” The daily lambs are burnt-offerings.
Numbers 28:3במדבר כ״ח:ג׳
Kehot’s noteבמדבר כח, ג.
56על לחם הביכורים תנופה
The Shavuos lambs are waved “upon the bread of the first fruits, a wave-offering before Havayah,” raised with the bread into their source.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור ע״פ והניף הכהן אותם
An explanation of the verse “And the kohen shall wave them”
The lights of Tohu are higher than those of Tikkun, but only Tikkun, where the attributes include one another, is a “complete place” in which the Infinite Light dwells. Man, rooted in Tikkun, rules over and elevates the creatures of Tohu; and on Shavuos the two lambs are raised to the attributes of Keser through the two loaves, the Torah, whose root is higher still, which is why the bread lies on top.
The maamar in brief
Before explaining the waving of Shavuos, the maamar contrasts Tohu and Tikkun. Each animal and angel embodies a single trait, a mark of Tohu, whose intense lights could not blend and so shattered their vessels; man, made in the image of the Supernal Adam, is a partzuf in which every attribute includes the others. Though Tohu is higher in its root, Tikkun’s inter-inclusion makes it a “complete place” where the Infinite Light, “the perfection of all,” dwells, and its true bittul explains man’s dominion, his free choice and his power to refine his food through a blessing, as the altar once did. The daily lambs sweeten the judgments of Rachel and Leah, the letters of speech and thought. The spelling kesev, shin before beis, shows the attributes of Keser above Chochmah and Binah; keves, the attributes of Z’eir Anpin below them, and Yaakov draws the higher into the lower. On Shavuos the lambs are waved back up to kesev, and the loaves, the Written and Oral Torah, rooted in the mazalos and the Daas of Atik, lie above them, raising them and drawing light back down.

Outline
	1Tohu, Tikkun and manMan, rooted in Tikkun and made in the image of the Supernal Adam, is a partzuf that includes every attribute and every level of creation; animals and angels, like Tohu, each have one trait, and so man rules over them.¶1–4
	2Why Tohu shatteredTohu’s lights were too intense to blend and broke their vessels; Tikkun’s lessened light lets the attributes bend and combine. Tohu is higher in its root, but only Tikkun is a “complete place” where the Infinite Light dwells.¶5–7
	3True bittul and the Mah within KeserThe revealed Infinite Light makes the attributes truly one, as in Akudim. This “Mah within Keser” joins all of Atzilus, brings “peace” between Arich Anpin and Z’eir Anpin, and explains man’s dominion, his free choice and even his pulse.¶8–9
	4Eating, blessing and the altarThrough a blessing man refines the sparks of Tohu in his food and reunites them with their lights, adding great light to Tikkun; this is what the altar did, and now a person’s table atones for him.¶10–13
	5The daily lambsThe two daily lambs sweeten the judgments of Leah and Rachel, the letters of thought and speech, from which the external forces draw; Yaakov draws down the light of Chochmah that removes the “shearers.”¶14–17
	6Kesev and kevesAbba and Imma clothe the attributes of Arich Anpin and grow through nurture from its mazalos. Kesev, shin before beis, is the attributes of Keser above Chochmah and Binah; keves is the attributes of Z’eir Anpin below them; Yaakov draws the one into the other.¶18–25
	7The waving of the lambsOn Shavuos the lambs are raised from keves back to kesev, the attributes of Arich Anpin, where the external forces have no hold at all.¶26–28
	8Why the bread is on topThe plant’s root in Tohu is higher than the animal’s, though it fell lower. The two loaves are the Written and the Oral Torah, and the cantillation of the Written Torah reveals the essence of Chochmah, which words cannot.¶29–32
	9The loaves’ higher sourceThe loaves are waved to the mazalos that carry the light of Atik and to the Daas of Atik, the inner dimension of Keser; from so high the Torah can descend into the physical, hence “up and down.”¶33–34


Key concepts
	Tohu and Tikkunתהו ותיקון
	Two orders of Divine light. In Tohu each attribute shone with full intensity and alone, and its vessels shattered; in Tikkun the light is lessened and the attributes blend, forming partzufim.

	Inter-inclusionהתכללות
	Each attribute containing the others, as Chesed includes Gevurah. In the “reed” kind it comes from lessened light; in the deeper kind, from bittul before the revealed Infinite Light.

	Partzuf / Adamפרצוף / אדם
	A full configuration of all ten Sefiros, each containing the others. Tikkun is called Adam, and man below is made in its image.

	The perfection of allשלימותא דכולא
	The Infinite Light beyond all attributes, which dwells only in a “complete place,” where the attributes are joined into one.

	Kesev and kevesכשב וכבש
	Two spellings of “lamb”: shin before beis is the attributes of Keser above Chochmah and Binah; beis before shin is the attributes of Z’eir Anpin, which receive from Chochmah and Binah.

	Mazalosמזלות
	The “strands of the beard” of Arich Anpin, from which Abba and Imma draw nurture: a flow from above the order of cause and effect, and the root of the two loaves (lechem has the numerical value of mazala).


Section 1 · ¶1–4
Tohu, Tikkun and man
1ביאור ע״פ והניף1 הכהן אותם2
An explanation of the verse “And the kohen shall wave them.”
The maamar explains a verse about the Shavuos offering: the kohen waves the two loaves of bread made from the new wheat together with the two lambs “before Havayah” (Leviticus 23:20). Before it reaches the waving itself, it lays a long foundation in the ideas of Tohu and Tikkun.




2הנה מתחלה נבאר ענין תהו ותיקון. והנה שרש נפש האדם הוא מעולם התיקון נעשה אדם בצלמנו,3 אכן שרש דצ״ח [דומם צומח חי] הוא מבחי׳ עולם התהו שקדם לעולם התיקון וכמ״ש באדרא (דקל״ה סע״א [סוף עמוד א] וע״ב)
Now, first we will explain the matter of Tohu (chaos) and Tikkun (rectification). The root of the soul of man is from the World of Tikkun: “Let Us make man in Our image.” But the root of the inanimate, the vegetative and the animal is from the level of the World of Tohu, which preceded the World of Tikkun, as is written in the Idra (folio 135, end of side a, and side b)
Before explaining the waving, the Alter Rebbe sets up its background: the two orders of Divine light called Tohu, the earlier order that could not hold together and “shattered,” and Tikkun, the ordered and lasting order that followed. Man’s soul is rooted in Tikkun, as the verse “Let Us make man in Our image” shows, while minerals, plants and animals are rooted in the earlier World of Tohu.


בענין עולם התהו ובגין דתיקונא דא דאדם לא אשתכח לא יכילו למיקם4 כו׳ ע״ש ודף קמ״א ע״ב שבחי׳ עולם התיקון הוא בחי׳ אדם.
concerning the World of Tohu: “And because this tikkun (configuration) of Adam was not found, they could not endure,” etc.; see there; and on folio 141b, that the level of the World of Tikkun is the level of Adam (Man).
The Idra, a section of the Zohar, says that the worlds of Tohu could not endure because “this tikkun of Adam,” the ordered, man-like configuration of the Sefiros, was not yet present; on folio 141b it identifies the World of Tikkun with the level called Adam. “Adam” here names a structure of the Sefiros, not only the human being.


והענין יובן ממה שאנו רואים למטה באדם בחי׳ מציאות נבדל מכל הברואים שהוא מושל בכל הברואים5 וכמ״ש וירדו בדגת הים6 כו׳.
The matter will be understood from what we see below in man: a quality of existence set apart from all the creatures, in that he rules over all the creatures, as it is written, “And let them have dominion over the fish of the sea,” etc.
The Alter Rebbe begins from what can be seen: man stands apart from all other creatures in that he rules over them, as the Torah says at his creation, “let them have dominion over the fish of the sea.” The following paragraphs trace this dominion back to man’s root in Tikkun.




3והענין הוא לפי שאדם הוא בחי׳ פרצוף כלול מעשר ספירות7 וכל המדרגות של כל הברואים ואינו בבחי׳ מדרגה ומדה אחת מיוחדת לבד
The explanation is that man is the level of a partzuf (configuration), comprising the ten Sefiros and all the levels of all the creatures, and he is not in the mode of one single, particular level and attribute alone,
A partzuf (“configuration,” literally “face”) is a complete, person-like structure in which all ten Sefiros work together. Man is such a partzuf: he contains all ten Sefiros and every level found in the rest of creation, rather than embodying one trait alone.


כמו שארי הברואים שיש לכל א׳ מדה מיוחדת בלתי הרכבה מזולתו כלל כמ״ש ואת כל עוף כנף למינהו8 כו׳
like the other creatures, each of which has a particular attribute, with no admixture at all of anything other than it, as it is written, “and every winged bird after its kind,” etc.,
Every other creature has one defining trait, unmixed with anything else. The Alter Rebbe hears this in the words “after its kind” in the account of creation: each species is fixed in its own nature.


נפש חיה למינה9 כו׳, כמו ד״מ [דרך משל] בעופות הנשר טבעו רחמני על בניו והעורב טבעו אכזרי,
“living creature after its kind,” etc. As, for example, among birds: the eagle is by nature compassionate toward its young, and the raven is by nature cruel.
The verse about the land animals, “living creature after its kind,” makes the same point. The example: the eagle is by nature compassionate to its young, while the raven is by nature cruel.


הנה לא יש בנשר הרכבה מאכזריות כלל שמטבע העורב, וכמ״כ [וכמו כן] להיפוך בעורב אין כלל מטבע הנשר שלא יש בו נטי׳ [נטייה] ממדת האכזריות אפילו כמלא נימא שיתגלה בעורב אחד פעם א׳ רחמים
Now, in the eagle there is no admixture at all of the cruelty that is the raven’s nature; and likewise, conversely, in the raven there is nothing at all of the eagle’s nature: it has no leaning away from the attribute of cruelty even by a hair’s breadth, such that compassion would show itself in a single raven even once
Each bird’s nature is complete in itself: the eagle has no trace of the raven’s cruelty, and the raven has not even a hair’s breadth of the eagle’s compassion. Not a single raven ever departs from its nature by showing mercy even once.


(וכמ״ש בגמרא עירובין דכ״ב א׳ כתובות מ״ט ב׳ וע״ש בתוס׳ [בתוספות]) והיינו מחמת כי נבראו טבעם במדה א׳ בלתי התכללות ממדות אחרות.
(as is written in the Gemara, Eruvin 22a [and] Kesubos 49b; and see there in Tosafos). This is because their nature was created in a single attribute, without inter-inclusion of other attributes.
The Talmud speaks in the passages cited of the raven’s cruelty to its young, and Tosafos discusses it there. Animals are one-sided because each was created in a single trait, without inter-inclusion, the blending of each attribute with the others.


והיינו לפי ששרשם מעולם התהו שהיו הספירות זה תחת זה10 ולא היו בסוד פרצופים וקוין שהוא בחינת ההתכללות וכדלקמן.
And this is because their root is from the World of Tohu, where the Sefiros were one beneath the other and were not in the mystery of partzufim and lines (kavin), which is the level of inter-inclusion, as [will be explained] below.
This one-sidedness reflects their root in Tohu, where the Sefiros stood “one beneath the other,” each alone, and were not yet arranged as partzufim and as the three “lines” (right, left and center) through which the attributes blend. The maamar develops this below.


וכמ״כ [וכמו כן] גם המלאכים שנק׳ ג״כ ע״ש עופות ועוף יעופף11 ועוף זה מיכאל יעופף זה גבריאל.12
So too the angels, who are also called by the name “birds”: “and let birds fly” — “and birds” (ve’of), this is Michael; “fly” (ye’ofef), this is Gavriel.
Angels, too, are called “birds,” since they fly as G-d’s messengers. The Zohar reads “and let birds fly” as two angels: “birds” is Michael and “fly” is Gavriel.


הנה מיכאל הוא שר של מים13 חסד אהבה וגבריאל שר של אש14 בחי׳ גבורה יראה כו׳ כל א׳ במדה מיוחדת ולכן אין מלאך15 אחד עושה שתי שליחות.16
Michael is the prince of water, Chesed (kindness), love; and Gavriel is the prince of fire, the level of Gevurah (restraint), awe, etc.: each one in a particular attribute. And therefore one angel does not carry out two missions.
Michael, the “prince of water,” is Chesed and love; Gavriel, the “prince of fire,” is Gevurah and awe. Because each angel is a single attribute, one angel cannot carry out two missions, as Rashi explains on the three angels who came to Avraham.


אבל לא כן האדם הוא בטבעו מורכב מכמה מדות שונות דבר והיפוכו (ולשון הרמב״ם [הרבי משה בן מימון])17 (בהקדמה לפירוש המשניות)
But man is not so: by his nature he is composed of many different attributes, a thing and its opposite. (In the words of the Rambam) (in the Introduction to the Commentary on the Mishnah):
Man is the opposite: his nature joins many different, even opposite, attributes. The Alter Rebbe brings the words of the Rambam in his Introduction to the Commentary on the Mishnah.


כל מיני בעלי חיים והאילנות יש להם פעל אחד בלבד או ב׳ פעלים כו׳ אבל האדם יעשה מעשים רבים משתנים זה מזה כו׳.
“All species of animals and trees have only one action, or two actions, etc.; but man performs many actions that differ from one another,” etc.
The Rambam contrasts animals and plants, each limited to one or two kinds of activity, with man, who does many different things. The variety of his actions reflects the variety within his nature.


והנה מלבד שיש לו מכל הע״ס [העשר ספירות] ג׳ שכליים וז׳ מדות אף גם זאת בכל מדה מהמדות והשכליים הוא כלול ג״כ משאר המדות ד״מ [דרך משל] באכזריות שלו כלול רחמנות
Now, besides having [something] of all the Ten Sefiros, three intellectual [faculties] and seven emotive attributes, more than this: in each one of the emotive attributes and the intellectual faculties he is also comprised of the other attributes. For example, in his cruelty compassion is included,
Man has something of all ten Sefiros: three intellectual faculties (Chochmah, Binah and Daas) and seven emotive attributes. Beyond this, each of them contains the others, so that even his cruelty has compassion within it.


כמו אב המכה את בנו שהכאה זו אכזריות היא והרי כלול בה רחמנות ואהבה שאינו מכה אותו רק מפני אהבתו וחמלתו עליו וכמ״ש חושך שבטו שונא בנו ואוהבו שחרו מוסר.1819
like a father who strikes his son: this striking is cruelty, yet included in it are compassion and love, for he strikes him only because of his love and pity for him, as it is written, “He who spares his rod hates his son, but he who loves him disciplines him early.”
A father who strikes his son acts with severity, yet his motive is love and pity. The verse in Proverbs says the same: to withhold the rod is a kind of hatred, while love disciplines.


וכן עד״ז בשאר המדות גם כלול בו מבחי׳ דומם צומח חי (הן בגופו שהשערות הן בחי׳ צומח כו׳ והן בנפשו כלול דצ״ח [דומם צומח חי] רוחניים האותיות הן בחי׳ דומם והמדות בחי׳ צומח כו׳
And so too, in the same way, with the other attributes. He also includes [something] of the levels of the inanimate, the vegetative and the animal (both in his body, for the hair is the level of the vegetative, etc.; and in his soul, which includes a spiritual inanimate, vegetative and animal: the letters are the level of the inanimate, and the emotive attributes the level of the vegetative, etc.
The same blending holds for the other attributes. Man also contains the inanimate, vegetative and animal levels: in his body, where the hair grows like a plant, and in his soul, where the letters of thought and speech are the “inanimate” element and the emotive attributes are the “vegetative.”


ועמ״ש בפ׳ בראשית ע״פ וייצר בענין שגוף האדם היה מתחלה דומם משא״כ גוף הבע״ח [הבעלי חיים] כו׳ והיינו לפי שהאדם כולל ממדבר עד דומם) ולכן נקרא האדם עולם קטן.
And see what is written in Parshas Bereishis on the verse “And He formed,” on the matter that the body of man was at first inanimate, which is not so of the body of animals, etc.; and this is because man includes [everything] from the speaking down to the inanimate). And therefore man is called a small world.
The parenthesis points to a discussion in Parshas Bereishis on “And He formed man”: man’s body was at first lifeless, unlike the bodies of animals, because man includes every level, from the “speaking” down to the inanimate. That is why he is called a “small world,” all of creation in miniature.


וכ״ז [וכל זה] הוא מחמת שנברא בצלם ודמות שלמעלה אדם דלעילא אשר הוא בחי׳ פרצוף ופרצוף הוא קשר ע״ס [עשר ספירות] וכל ספירה כלולה מע״ס [מעשר ספירות] וכידוע ההפרש בין נקודה ספירה לפרצוף
All this is because he was created in the image and likeness of Above, the Supernal Adam (Adam dele’eila), which is the level of a partzuf; and a partzuf is a binding together of the Ten Sefiros, with each Sefirah comprised of ten Sefiros, as is known [regarding] the difference between a point (nekudah), a Sefirah and a partzuf
All this follows from man’s being made in the image of the Supernal Adam, the partzuf above. A partzuf binds the ten Sefiros into one structure, each Sefirah itself containing ten, and the Alter Rebbe recalls the known distinction between a “point,” a “Sefirah” and a “partzuf.”


(בע״ח [בעץ חיים] שער כ״ט שער הפרצופים פ״ז [פרק ז׳] כ׳ [כתב] כי נקודה הוא עשייה שבספירה. וספירה הוא בחי׳ הספירה שלימה מאבי״ע [מאצילות בריאה יצירה עשיה] שבה. ופרצוף הוא קשר י״ס [י׳ ספירות] וכל ספירה מהם שלימה מאבי״ע [מאצילות בריאה יצירה עשיה] עכ״ל [עד כאן לשונו])
(in Etz Chaim, Sha’ar 29, Sha’ar HaPartzufim, chapter 7, he wrote: “For a point is the Asiyah within the Sefirah; a Sefirah is the level of the Sefirah complete with the Atzilus, Beriah, Yetzirah and Asiyah within it; and a partzuf is a binding of ten Sefiros, each Sefirah of them complete with Atzilus, Beriah, Yetzirah and Asiyah.” End of quote.)
Etz Chaim defines the three: a “point” is only the lowest level, the Asiyah, of a Sefirah; a full “Sefirah” contains its own four worlds, Atzilus through Asiyah; and a “partzuf” binds ten such complete Sefiros together. The partzuf is the fullest and most inter-included form.


גם יש בפרצוף בחי׳ מוחין חב״ד [חכמה בינה ודעת] אשר באו בשינויים לפעמים בחינת גדלות ופעם קטנות ומחמת
There is also in a partzuf the level of the intellect (mochin), Chochmah, Binah and Daas, which come with changes: sometimes the state of gadlus (maturity), and at times katnus (immaturity). And because
A partzuf also has intellect (mochin) that changes state: gadlus, mature and fully developed intellect, and katnus, immature and limited intellect. Such shifting states belong to a full structure.


כי בצלם אלקים נעשה האדם שלמטה ג״כ לכן יש בו כל בחי׳ הנ״ל גם בחינת פנימית וחיצוניות.202122
man below, too, was made “in the image of G-d,” therefore all the aspects mentioned above are in him, as well as the aspects of the inner dimension (pnimiyus) and the outer dimension (chitzoniyus).
Because man below was also made “in the image of G-d,” he has all these features, as well as an inner and an outer dimension. Together they set him apart from every other creature.




4וכל אלה אין בשאר הברואים לבד מאדם שנברא בצלם אלקים23 שהוא בחי׳ אדם העליון שכולל הכל
And none of these are in the other creatures, except for man, who was created in the image of G-d, which is the level of the Supernal Adam, who includes everything.
None of these features, the full set of attributes, their blending and the changing states of mind, exists in other creatures. Only man has them, because he was made “in the image of G-d,” the image of the Supernal Adam, which includes everything.


וגם במרכבה כתיב ופני אדם לארבעתן24 אנפי זוטרי ואנפי רברבא וע״כ נאמר באדם וירדו בדגת הים ובעוף השמים25 כו׳
And of the Chariot, too, it is written, “and the face of a man for the four of them,” small faces and large faces. And therefore it is said of man, “And let them have dominion over the fish of the sea and over the birds of the heavens,” etc.:
In Ezekiel’s vision of the Chariot each of the four creatures has a human face, and the Sages speak of “small faces and large faces” there. This is why the Torah gives man dominion over the fish and the birds: the human form is the one that includes the others.


שכמו שאדם דלעילא על דמות הכסא דמות כמראה אדם עליו מלמעלה26 מושל על כל הארבע חיות המרכבה הכוללים כל החיות פרטיים כו׳
for just as the Supernal Adam — “upon the likeness of the throne, a likeness like the appearance of a man upon it from above” — rules over all four Chayos (living beings) of the Chariot, which include all the particular living creatures, etc.,
Above, Ezekiel sees “the likeness of a man” enthroned over the Chariot; this Supernal Adam rules over the four Chayos (the lion, ox, eagle and man of the Chariot), which in turn include all the particular living creatures.


כך האדם לפי שנעשה בצלם אלקים וכולל ג״כ הבחי׳ דצ״ח [דומם צומח חי] לכן הוא מושל ורודה בכולם (ועיין בפרדס של״א פ״ח. ובשל״ה [ובשני לוחות הברית] בהקדמה בבית ישראל):
so man, since he was made in the image of G-d and also includes the levels of the inanimate, vegetative and animal, therefore rules and has dominion over them all. (And see the Pardes, Sha’ar 31, chapter 8; and the Shelah, in the Introduction, in [the section] Beis Yisrael.)
Man below mirrors this: made in the image of G-d and including within himself the inanimate, vegetative and animal levels, he rules over them all. The Alter Rebbe refers the reader to the Pardes and to the Shelah’s introduction for more on this.




Section 2 · ¶5–7
Why Tohu shattered
5ב והטעם לכ״ז [לכל זה] למה אדם דוקא הוא בא בהתכללות ופרצוף ולא שאר בעלי חיים היינו מפני דשרש אדם
2. The reason for all this — why man specifically comes with inter-inclusion and as a partzuf, and not the other living creatures — is that the root of man
Section 2 asks why only man has inter-inclusion and the structure of a partzuf, while other living creatures do not. The answer, begun here, lies in the difference between their roots.


הוא מעולם התיקון ושרש דצ״ח [דומם צומח חי] הוא מעולם התהו שקדם לבחי׳ תיקון וכנ״ל, דהנה שבירת הכלים דתהו היה מחמת שהיה ריבוי האור והכלי הי׳ [היה] קטן מהכיל
is from the World of Tikkun, while the root of the inanimate, the vegetative and the animal is from the World of Tohu, which preceded the level of Tikkun, as mentioned above. For the shattering of the vessels of Tohu came about because there was an abundance of light, and the vessel was too small to contain [it].
Man’s root is in Tikkun, while the rest of creation is rooted in Tohu, the earlier order. Tohu “shattered” because its light was too great for its vessels: the vessels, the forms meant to hold and express the light, were too small to contain it.


ולכן נשברו הכלים ונפלו למטה בבי״ע והאור נסתלק למעלה. ולכן נעשה אח״כ עולם התיקון מיעוט האור וריבוי הכלים.
And therefore the vessels shattered and fell down into Beriah, Yetzirah and Asiyah, and the light withdrew upward. And therefore afterwards the World of Tikkun was made: a lessening of the light and an increase of the vessels.
The broken vessels fell into the lower worlds of Beriah, Yetzirah and Asiyah, while their light withdrew upward. Tikkun was then built on the opposite principle, less light and more vessels, so that the light could be held.


והנה מהו ענין ריבוי האור היינו התגלות האור בתוקף ובתגבורת בתכלית (וכמ״ש במ״א בביאור ע״פ מים רבים כו׳ מי נח).
Now, what is the meaning of an abundance of light? It is the revelation of the light in strength and in utmost intensity (as is explained elsewhere, in the explanation on the verse “Many waters,” etc., “the waters of Noach”).
“Abundance of light” does not mean only a great quantity; it means light revealed with full strength and intensity. The Alter Rebbe refers to his explanation elsewhere of “Many waters” and “the waters of Noach” for more on this.


ולכן היו ז׳ מדות דתהו זה תחת זה בלי התכללות זה מזה כלל, מחמת כי האור והמדה הי׳ [היה] בא בהתגלות ובתגבורת לכן לא היה מתחבר עם המדה שכנגדו והיו ענפין מתפרדין.
Therefore the seven attributes of Tohu were one beneath the other, without any inter-inclusion of one with another at all. Since the light and the attribute came in revelation and in intensity, it did not join with the attribute opposite it, and they were branches that part from one another.
Because each attribute of Tohu shone with full intensity, it could not join the attribute opposite it: Chesed could not combine with Gevurah. So the seven attributes stood “one beneath the other,” like branches that part ways.


עד״מ למטה מה שארז״ל [שאמרו רבותינו זכרונם לברכה] לעולם יהא רך כקנה27 וזהו דוגמת עולם התיקון ואל יהא קשה כארז שזהו בחי׳ עולם התהו.
By way of analogy below, our Sages, of blessed memory, said, “A person should always be soft as a reed” — this is an example of the World of Tikkun — “and not be hard as a cedar,” which is the level of the World of Tohu.
The Sages’ teaching gives an image from human life: be soft like a reed, which bends with the wind, and not hard like a cedar, which does not. The reed is like Tikkun, the cedar like Tohu.


ד״מ [דרך משל] איש הקשה במדותיו בלי נטות מהם כלל. כך היה אותו האור והמדה בא בחוזק והתגלות המדה ההיא
By way of analogy, a man who is hard in his attributes, without bending from them at all. So too, that light and attribute came with force and with the revelation of that attribute;
A person who is rigid in his traits never yields from them at all. Tohu was like this: each light and attribute came with force, fully revealed.


לכן לא היה נכלל ממדה אחרת כלל מחמת ריבוי התגלות המדה ההיא וזה נקרא ריבוי האור אשר כל אחד על מעמדו דמדה ההיא דייקא בלי התכללות היפוכו
therefore it was not included with any other attribute at all, because of the abundant revelation of that attribute. And this is called an abundance of light: that each one [stands] on its own ground, of precisely that attribute, without inter-inclusion with its opposite.
Because each attribute was so fully revealed, it could not take in any other attribute. This is what “abundance of light” means: each attribute holds its own ground absolutely, with no blending with its opposite.


ולכן לא היו יכולים הכלים לסבול האור הרב והחזק ונשברו ונפלו בבי״ע והאורות נסתלקו למעלה שנשארו למעלה בבחי׳ העלם.
And therefore the vessels could not bear the great and strong light, and they shattered and fell into Beriah, Yetzirah and Asiyah, and the lights withdrew upward, remaining above in a state of concealment.
Such unyielding, intense light was more than the vessels could bear, so they broke and fell into the lower worlds. The lights returned above and remain there, hidden.


אמנם עולם התיקון הוא מיעוט האור היינו שאין המדה באה בתגבורת כ״א דוגמת ענין רך כקנה שיכול לנטות ממדתו.
The World of Tikkun, however, is a lessening of the light; that is, the attribute does not come with intensity, but rather like “soft as a reed,” which can bend from its attribute.
Tikkun’s “lessening of the light” means that no attribute asserts itself with full force; like the reed, each can bend from its own nature. This flexibility is what allows the attributes to combine.




6וע״כ הוא בבחי׳ קוין והתכללות המדות זה מזה חסד כלול מגבורה וגבורה מחסד. וזהו כי התיקון הוא בחי׳ אדם משא״כ בתהו כנ״ל בשם הזהר
Therefore it is in the mode of lines (kavin) and of the inter-inclusion of the attributes one with another: Chesed comprised of Gevurah, and Gevurah of Chesed. And this is [why] Tikkun is the level of Adam, which is not so in Tohu, as mentioned above in the name of the Zohar.
Because the attributes of Tikkun are flexible, they are arranged in “lines” (right, left and center), where Chesed includes Gevurah and Gevurah includes Chesed. This is why the Zohar quoted above calls Tikkun “Adam”: a structure in which the attributes combine.


והיינו כי האדם הוא בחי׳ פרצוף שהוא התכללות מע״ס [מעשר ספירות] יחד וגם כל הע״ס [העשר ספירות] כלולים מכולם ולהיות בחי׳ התכללות זו זהו דייקא בעולם התיקון מטעם הנ״ל.
That is, Adam is the level of a partzuf, which is the inter-inclusion of the Ten Sefiros together, with all the Ten Sefiros also comprised of all of them; and this inter-inclusion comes to be specifically in the World of Tikkun, for the reason mentioned above.
Adam, a partzuf, is the inter-inclusion of all ten Sefiros, each of them containing all the others. Such inter-inclusion can exist only in Tikkun, where the light is lessened and the attributes can yield to one another.




7ולכן גם האדם שלמטה לפי ששרשו מהתיקון לכן הוא כלול מכל המדות וגם כל מדה יש בה התכללות מכולם
And therefore man below, too, since his root is from Tikkun, comprises all the attributes, and each attribute also has in it an inter-inclusion of all of them.
This explains man below: because his root is in Tikkun, he contains all the attributes, and each of his attributes contains the others.


אבל בחי׳ דצ״ח [דומם צומח חי] ששרשן נמשך מהספירות דתהו שלא היה בהם בחי׳ התכללות לכן כמ״כ [כמו כן] בטבע דצ״ח [דומם צומח חי] שיש לכל בעל חי מדה מיוחדת ואין בה מדה אחרת כלל וכנ״ל.
But the inanimate, vegetative and animal, whose root is drawn from the Sefiros of Tohu, in which there was no inter-inclusion — therefore, likewise, in the nature of the inanimate, vegetative and animal, each animal has a particular attribute, with no other attribute in it at all, as mentioned above.
Minerals, plants and animals are rooted in the Sefiros of Tohu, which had no inter-inclusion. So each animal has one trait alone, as the examples of the eagle and the raven showed.


והנה מ״מ בחי׳ תהו קודמת והגבה למעלה בשרשה מבחי׳ תיקון (וכמ״ש באג״ה [באגרת הקודש]28 קרוב לסופו כי הן מס״ג שבפנימית א״ק [אדם קדמון] והתיקון ע״י מ״ה הוא יוצא מהמצח הארה בעלמא29 כו׳, ועיין מזה בהרמ״ז [בהרב משה זכות] ר״פ וישב ד״ה חכמת המסכן וס״פ קרח).
Now, nevertheless, the level of Tohu comes first and is higher above in its root than the level of Tikkun (as is written in Iggeres HaKodesh, near its end, that they are from [the Name] Sag in the inner dimension of Adam Kadmon, whereas Tikkun, through [the Name] Mah, issues from the forehead, a mere glimmer, etc.; and see on this the Ramaz, at the beginning of Parshas Vayeshev, in the passage beginning “The wisdom of the poor man,” and at the end of Parshas Korach).
Yet Tohu is in fact higher than Tikkun in its root. The lights of Tohu come from the Name Sag in the inner dimension of Adam Kadmon, the primordial level above the worlds, while Tikkun, through the Name Mah, issues only as a glimmer from its “forehead” (Sag and Mah are spellings of the Name Havayah whose letters add up to 63 and 45).


אך אעפ״כ [אף על פי כן] מצד ההתכללות הנ״ל יש בתיקון מעלה גבוה שאינה בבחי׳ תהו. כי יש בתיקון גילוי אור א״ס שאין בתהו והוא כמ״ש בזהר30 קוב״ה [קודשא בריך הוא] לא שריא
Yet even so, by virtue of the inter-inclusion mentioned above, Tikkun has a lofty superiority that is not in the level of Tohu. For in Tikkun there is a revelation of the Infinite Light (Or Ein Sof) that is not in Tohu. And this is as is written in the Zohar: “The Holy One, blessed be He, does not dwell
Still, Tikkun has an advantage that Tohu lacks, and it comes from its inter-inclusion: the revelation of the Infinite Light itself. The Zohar teaches that the Holy One, blessed be He, dwells only in a “complete place.”


אלא באתר שלים31 פי׳ קוב״ה [קודשא בריך הוא] הוא עצמות המאציל אנת הוא שלימותא דכולא3233 ואינו שורה אלא באתר שלים היינו כשיש התכללותלמטה וקשר וחיבור הע״ס [העשר ספירות] יחד
except in a complete place.” The meaning: the Holy One, blessed be He, is the essence of the Emanator, “You are the perfection of all,” and He dwells only in a complete place, that is, when there is inter-inclusion below and a binding and joining of the Ten Sefiros together;
“The Holy One, blessed be He” here means the very essence of the Emanator, whom Eliyahu’s prayer in the Tikkunei Zohar calls “the perfection of all.” He dwells only in a “complete place,” where the ten Sefiros are bound and joined together.


אזי ישכון בהם אור א״ס שלימותא דכולא מה שלמעלה מע״ס [מעשר ספירות] ולאו מכל אלין מדות איהו כלל.
then the Infinite Light, “the perfection of all,” which is above the Ten Sefiros, “and He is not of any of these attributes at all,” will dwell in them.
When the Sefiros are bound into one, the Infinite Light, which is above all ten Sefiros and is “not of any of these attributes at all,” rests within them. What is beyond all the attributes rests only where they form a whole.


משא״כ כשכל מדה היא בפ״ע [בפני עצמו] אין זה כלל אתר שלים שיהיה השראה משלימותא דכולא כו׳.
Whereas when each attribute is by itself, this is not a complete place at all, such that there would be an indwelling of “the perfection of all,” etc.
When each attribute stands alone, as in Tohu, there is no “complete place,” and so “the perfection of all” cannot dwell there.


ולכן בתיקון ע״י ההתכללות בבחי׳ פרצוף אדם העליון נמשך השראת אור א״ס משלימותא דכולא משא״כ בעולם התהו וזהו מעלה יתירה ועצומה דבחי׳ אדם שבתיקון על עולם התהו
And therefore in Tikkun, through the inter-inclusion in the level of the partzuf of the Supernal Adam, the indwelling of the Infinite Light is drawn down from “the perfection of all,” which is not so in the World of Tohu. And this is the additional and immense superiority of the level of Adam in Tikkun over the World of Tohu
In Tikkun, the inter-inclusion of the attributes in the partzuf of the Supernal Adam draws down the indwelling of the Infinite Light. This is the great advantage of Adam in Tikkun over Tohu, even though Tohu’s own light is higher.


(וז״ש [וזהו שכתוב] ברכנו אבינו כולנו כאחד34 באור פניך כו׳ וכמו שמצינו במ״ת [במתן תורה] ויחן ישראל35 באחדות אז ניתנה תורה. ועמ״ש סד״ה שניך כעדר הרחלים36,37 ועמ״ש במ״א בד״ה ויאמר ה׳ הן עם אחד3839 כו׳
(and this is [the meaning of] what is written, “Bless us, our Father, all of us as one, with the light of Your countenance,” etc.; and as we find at the Giving of the Torah: “And Israel encamped” in unity, and then the Torah was given. And see what is written at the end of the discourse beginning “Your teeth are like a flock of ewes”; and see what is written elsewhere, in the discourse beginning “And Havayah said, ‘Behold, they are one people,’” etc.,
The same principle appears in the prayer “Bless us, our Father, all of us as one”: blessing comes where there is unity. At Sinai, too, Israel encamped in unity, and only then was the Torah given; the discourses cited develop this further.


שבמקום ההתכללות שבקדושה ממשיכים האור מבחי׳ עקודים בכלי א׳ וזהו בחי׳ שלימותא דכולא שלמעלה מהתהו כי עולם התהו הוא מבחי׳ נקודים ועולם העקודים בחי׳ טעמים ובענין טנת״א [טעמים נקודות תגין אותיות] הטעמים בכתר ונקודות בחכמה כו׳ וכמ״ש במ״א):
that in the place of the inter-inclusion in holiness one draws down the light from the level of Akudim, [bound] in one vessel, and this is the level of “the perfection of all” that is above Tohu. For the World of Tohu is from the level of Nekudim, and the World of Akudim is the level of ta’amim; and in the matter of ta’amim, nekudos, tagin, osiyos (cantillation notes, vowels, crowns and letters), the ta’amim are in Keser and the nekudos in Chochmah, etc., as is explained elsewhere):
There it is explained that unity in holiness draws down light from the World of Akudim, where all the lights were “bound in one vessel,” a level above Tohu, which belongs to the World of Nekudim, the separate “points.” Among the four components of the Torah’s text, the ta’amim (cantillation notes) correspond to Keser and the nekudos (vowel points) to Chochmah, so the ta’amim, like Akudim, stand above the “points” of Tohu.




Section 3 · ¶8–9
True bittul and the Mah within Keser
8ג והנה אחר ששוכן בבחי׳ תיקון הארת אור א״ס שלמעלה מע״ס [מעשר ספירות] עי״ז יכולים אח״כ ליכלל המדות והספירות בבחי׳ ביטול במציאות ממש יותר מקודם שהיה ההתכללות רק מחמת חלישת התגלות האור כענין רך כקנה כו׳
3. Now, once the illumination of the Infinite Light that is above the Ten Sefiros dwells in the level of Tikkun, through this the attributes and the Sefiros can afterwards be included [in one another] in a state of actual nullification (bittul) of [their] existence, more than before, when the inter-inclusion was only because of the weakening of the revelation of the light, as in “soft as a reed,” etc.,
Section 3 explains what the indwelling of the Infinite Light adds. Once it rests in Tikkun, the attributes can merge in true bittul, a nullification of their very existence, deeper than the earlier blending, which came only from the weakening of the light, like the reed that bends.


אבל לא בחי׳ עצמיות הביטול ממש. אכן בהגלות נגלות עליהם גילוי אור א״ס שלימותא דכולא אשר כל המדות כאין נגדו.
but not the level of the essence of self-nullification itself. However, when there is openly revealed upon them the revelation of the Infinite Light, “the perfection of all,” before which all the attributes are as nothing —
The “reed” kind of blending is flexibility, not essential self-nullification. But when the Infinite Light, “the perfection of all,” is openly revealed upon the attributes, they are as nothing before it.


כי כשמו40 כן הוא שאינו בבחי׳ מדה ח״ו [חס ושלום] אלא למעלה מעלה עד אין קץ אפילו מבחי׳ חב״ד [חכמה בינה ודעת] מקור המדות.41
for as His name, so is He: He is not in the category of an attribute, G-d forbid, but higher and higher without end, even above the level of Chochmah, Binah and Daas, the source of the attributes —
His name, Ein Sof, means “without end”: He is not an attribute at all, but infinitely beyond even Chochmah, Binah and Daas, the intellect from which the attributes come. Before Him every attribute is nullified.




9ואזי המדות היו לאחדים ובטלים ממש כנר בפני אבוקה באורו ית׳ המאיר להם ואין תופסים מקום כלל.
then the attributes become one and are actually nullified, like a candle before a torch, in His light, may He be blessed, that shines upon them, and they occupy no place at all.
When the Infinite Light is revealed, the attributes merge into one and are truly nullified, like the flame of a candle lost in the light of a torch. They no longer claim any separate place of their own.


וזהו ענין עושה שלום במרומיו42 בין שר של מים ושר של אש4344 וכמ״ש באג״ה [באגרת הקודש] ע״פ והיה מעשה הצדקה שלום4546 כו׳
And this is the meaning of “He makes peace in His heights”: between the prince of water and the prince of fire; as is written in Iggeres HaKodesh on the verse “And the work of righteousness shall be peace,” etc.;
This explains “He makes peace in His heights”: Michael, the prince of water, and Gavriel, the prince of fire, are opposites, yet G-d makes peace between them. The peace is His revealed light, before which both are nullified; the Alter Rebbe develops this in Iggeres HaKodesh, on “the work of righteousness shall be peace.”


ע״ש (והתכללות זו הוא בחי׳ ביטול אמיתי47 ממש שלמעלה מבחי׳ הביטול דרך כקנה כו׳ עד שאפילו כשהמדות היו בריבוי האור היו בטלים ומתכללים
see there. (And this inter-inclusion is the level of actual, true self-nullification, which is above the level of the nullification in the manner of “like a reed,” etc.; so much so that even when the attributes were in an abundance of light, they were nullified and included [in one another],
This deeper inter-inclusion is true bittul, higher than the “reed” kind of flexibility. It works even when each attribute is at full strength, with an abundance of light: the attributes are nullified and merge in spite of their intensity.


וכמו בעולם העקודים שודאי היה שם ריבוי האור יותר מבנקודים ואעפ״כ [ואף על פי כן] לא היה שם שבה״כ [שבירת הכלים] ח״ו [חס ושלום] והיינו מחמת קרבתן לאור א״ס שעי״ז הם בבחי׳ ביטול אמיתי כו׳ והתכללות אמיתי עד שעקודים בכלי א׳.
as in the World of Akudim, where there was certainly an abundance of light, more than in Nekudim, and yet there was no shattering of the vessels there, G-d forbid. That is because of their nearness to the Infinite Light, through which they are in a state of true self-nullification, etc., and true inter-inclusion, to the point that they are bound in one vessel.
The World of Akudim shows this: its light was greater than that of Nekudim (the World of Tohu), yet its vessels did not shatter, because they were close to the Infinite Light and truly nullified before it. That is why all its lights could be “bound in one vessel.”


ומבחי׳ ביטול זה נמשך אח״כ בעולם התיקון ג״כ ע״י השראת אור א״ס הנמשך בעולם התיקון שעי״ז נמשך בהם הביטול האמיתי כו׳. ועמ״ש בביאור ע״פ את שבתותי48 תשמרו49 בענין שבת תתאה
And from this level of self-nullification [something] is drawn afterward into the World of Tikkun as well, through the indwelling of the Infinite Light that is drawn into the World of Tikkun, through which the true self-nullification is drawn into them, etc. And see what is written in the explanation on the verse “You shall keep My Shabbosos,” on the matter of the lower Shabbos,
Something of this true bittul is drawn into Tikkun as well, through the indwelling of the Infinite Light there. The Alter Rebbe refers to his explanation of “You shall keep My Shabbosos,” which speaks of two Shabbosos, a lower and an upper.


שהוא עליי׳ [עלייה] בי״ע באצי׳ ביטול היש ושבת עילאה הוא עד״ז באצי׳ ג״כ בחי׳ ביטול אמיתי בבחי׳ אין מקור החכמה כו׳ והיינו ג״כ כמש״כ [כמה שכתוב] שע״י התגלות אור א״ס בעולם התיקון נמשך ביטול עליון יותר כו׳).
which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus, the nullification of the yesh (something); and the upper Shabbos is, in the same way, in Atzilus too: the level of true self-nullification in the level of ayin (nothing), the source of Chochmah, etc. And this, too, is as written [here]: that through the revelation of the Infinite Light in the World of Tikkun a higher self-nullification is drawn down, etc.).
The “lower Shabbos” is the ascent of the lower worlds into Atzilus, where their sense of independent existence (yesh) is nullified. The “upper Shabbos” is a deeper bittul within Atzilus itself, into the “nothing” (ayin) that is the source of Chochmah; this matches the point made here, that the revelation of the Infinite Light brings a higher bittul.


והיינו ענין מלגאו איהו שם מ״ה [שם מ״ה]50 דאיהו ארח אצילות ושקיו51 כו׳ היינו השראת אור א״ס ששורה בשם מ״ה [שם מ״ה] דחכמה מבחי׳ שלימותא דכולא אשר כל אורות ומדות בטלים במציאות נגד התגלות אור א״ס
And this is the meaning of “Within is the Name Mah, which is the path of Atzilus, and its watering,” etc.: that is, the indwelling of the Infinite Light that dwells in the Name Mah of Chochmah, from the level of “the perfection of all,” whereby all the lights and attributes are nullified in their existence before the revelation of the Infinite Light.
The Tikkunei Zohar says of the supreme Keser that “within it is the Name Mah” (the Name Havayah spelled out with alefs, whose letters add up to 45), “the path of Atzilus,” which waters the Sefiros like water nourishing a tree. The Alter Rebbe explains this as the Infinite Light dwelling in Mah, the level of Chochmah, before whose revelation all lights and attributes are nullified.


ולכן איהו ארח אצילות שמקשר ומחבר לכל אורות וספירות דאצילות שיהיו מתחברין בהתכללות גמור ואמיתי
And therefore it is “the path of Atzilus,” which binds and joins all the lights and Sefiros of Atzilus, so that they are joined in complete and true inter-inclusion
Because it nullifies them, this indwelling is “the path of Atzilus”: it binds all the lights and Sefiros of Atzilus together, so that they join in complete and true inter-inclusion.


(ואפשר שזהו ענין מ״ש בליקוטי הש״ס [הששה סדרים] מהאריז״ל [מהאר״י זכרונו לברכה] בפי׳ הבאת שלום בין אדם52 לחבירו דהיינו אסתכלותא אנפין באנפין בין האדם לחבירו שהוא האריך בזעיר.
(and perhaps this is the meaning of what is written in Likkutei HaShas from the Arizal, of blessed memory, on the explanation of “bringing peace between a man and his fellow”: that is, the gazing face into face between “a man” and “his fellow,” which is [the gazing of] Arich into Z’eir.
The Arizal reads the Mishnah’s phrase “bringing peace between a man and his fellow” as two levels of “Adam” gazing face to face: Arich Anpin (the “Long Face,” the configuration of Keser) gazing into Z’eir Anpin (the “Small Face,” the emotive attributes of Atzilus). Peace between them is the joining of the higher level with the lower.


והענין כי לגבי א״א נק׳ המדות דאצילות זעיר אנפין כי קטן יעקב53 אבל ארך אפים וגדל חסד54 היינו שהמדות הן בלי גבול וכמ״ש בד״ה55 ויהי בשלח פרעה וסד״ה בכ״ה בכסלו.56
The point is that relative to Arich Anpin, the attributes of Atzilus are called Z’eir Anpin, for “Yaakov is small”; but “long-suffering (erech apayim) and great in kindness” means that the attributes are without limit, as is explained in the discourse beginning “And it was when Pharaoh sent” and at the end of the discourse beginning “On the twenty-fifth of Kislev.”
Compared with Arich Anpin, the attributes of Atzilus are “small” (z’eir), as “Yaakov,” who stands for them, “is small.” But at the level of Arich Anpin, “erech apayim” (long-suffering, literally “long of face”), the attributes are without limit, “great in kindness.”


וזהו ג״כ ענין ההפרש בין גדולה לחסד וכמ״ש במ״א. ונמצא בכתר עליון המדות הן בבחי׳ גדולה ותוקף ואעפ״כ [ואף על פי כן] הן בהתכללות בתכלית והיינו מעוצם הביטול לגבי א״ס ב״ה וכנ״ל בענין עקודים
And this is also the matter of the difference between Gedulah (greatness) and Chesed, as is explained elsewhere. It follows that in Keser Elyon (the Supreme Crown) the attributes are in a state of greatness and strength, and even so they are in utmost inter-inclusion; and that is from the intensity of the self-nullification before the Infinite One, blessed be He, as mentioned above regarding Akudim.
The difference between Gedulah (“greatness”) and Chesed (“kindness”) is of this kind: Gedulah is kindness without limit. In Keser the attributes are great and strong, yet fully inter-included, because their bittul before the Infinite One is so intense, as was explained regarding Akudim.


וזהו כתר עליון כו׳ מלגאו איהו שם מ״ה [שם מ״ה] כו׳ וכמ״ש במ״א בביאור ע״פ מי מנה עפר יעקב57 וע״פ הראיני את מראיך58 ולכן נק׳ הכתר אדם, ובפרדס ערך אדם שהכתר נקרא אדם קדמון והיינו
And this is [the meaning of] “Keser Elyon,” etc., “within is the Name Mah,” etc., as is explained elsewhere, in the explanation on the verse “Who has counted the dust of Yaakov” and on the verse “Show me your appearance.” And therefore Keser is called Adam; and in the Pardes, under the entry Adam, [it is written] that Keser is called Adam Kadmon; that is,
This is why the Tikkunei Zohar says of “Keser Elyon” that “within it is the Name Mah.” Keser is called Adam, and the Pardes calls it Adam Kadmon, “Primordial Man.”


כי א״ק [אדם קדמון] הוא כתר דכללות אבי״ע [אצילות בריאה יצירה עשיה] כו׳ וכאשר נמשך מבחי׳ זו ג״כ בז״א דאצילות כנזכר לעיל שע״י ההתכללות נמשך ושורה בו מבחי׳ שלימותא דכולא זהו ענין הבאת שלום בין אדם לחבירו.
because Adam Kadmon is the Keser of Atzilus, Beriah, Yetzirah and Asiyah as a whole, etc. And when [something] of this level is drawn also into Z’eir Anpin of Atzilus, as mentioned above, that through the inter-inclusion [something] of the level of “the perfection of all” is drawn and dwells in it — this is the meaning of “bringing peace between a man and his fellow.”
Adam Kadmon is the Keser of all four worlds together. When something of this level reaches Z’eir Anpin, because its attributes are inter-included and “the perfection of all” can dwell there, that is “bringing peace between a man and his fellow”: between the higher Adam and the lower one.


ואפשר שזהו ג״כ פי׳ וענין מה שמו ומה שם בנו היינו ב׳ בחי׳ מ״ה [שם מ״ה] שהן ב׳ בחי׳ אדם הנ״ל.
And perhaps this is also the meaning and the matter of “What is His name, and what is His son’s name”: that is, two levels of Mah, which are the two levels of Adam mentioned above.
The Alter Rebbe suggests that the verse “What (mah) is His name, and what is His son’s name” alludes to the same two levels of Mah, the two levels of Adam: Arich Anpin and Z’eir Anpin, “father” and “son.”


והיינו ב׳ בחי׳ ההתכללות הנ״ל הא׳ ע״י בחי׳ רך כקנה הב׳ ע״י גילוי אור א״ס משלימותא דכולא מ״ה [שם מ״ה] שמו מלגאו איהו שם מ״ה [שם מ״ה].
And these are the two levels of inter-inclusion mentioned above: the first through the level of “soft as a reed”; the second through the revelation of the Infinite Light from “the perfection of all”: “Mah is His name,” “within is the Name Mah.”
These correspond to the two kinds of inter-inclusion explained above: the “reed” kind, from lessened light, and the deeper kind, from the revelation of the Infinite Light. The higher one is “Mah is His name,” the Mah “within” Keser.


ועיין בזהר בלק דקצ״א ע״ב ובמק״מ [ובמקדש מלך] שם ובפרדס ערך מה דפי׳ מה שמו היינו חכמה עילאה כו׳ וכמשנ״ת [וכמו שנתבאר] ג״כ בד״ה להבין ביאור ענין האבות הן הן המרכבה.
And see the Zohar, Balak, folio 191b, and the Mikdash Melech there, and the Pardes, under the entry Mah, which explains “What (mah) is His name” as supernal Chochmah, etc.; and as is explained also in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are themselves the Chariot.’”
The Zohar in Balak, its commentary the Mikdash Melech, and the Pardes explain “What is His name” as supernal Chochmah. The Alter Rebbe also refers to his discourse on “The Patriarchs are themselves the Chariot.”


י״ל [יש לומר] דמ״מ מקור ההמשכה הוא מבחי׳ כתר אלא שהוא ע״י החכמה וכנודע מענין יחוד או״א [אבא ואימא] שבק״ש [שבקריאת שמע] ששרש ההמשכה מלמעלה מעלה כו׳ והנה מבואר בליקוטי הש״ס [הששה סדרים] שם בשם האד״ר [האדרא רבא] כי בעידנא דמסתכל אריך בז״א אזי גורם זיווג בין ז״א ונוק׳ [ונוקבא].
It can be said that nevertheless the source of the drawing down is from the level of Keser, except that it is through Chochmah, as is known from the matter of the union of Abba and Imma in the recital of the Shema, where the root of the drawing down is from higher and higher, etc. Now, it is explained in Likkutei HaShas there, in the name of the Idra Rabba, that at the time when Arich gazes into Z’eir Anpin, it brings about a union between Z’eir Anpin and Nukva.
Reconciling the two readings: the source of the flow is Keser, but it comes through Chochmah, just as the union of Abba and Imma (Chochmah and Binah) in the Shema draws from far higher. The Arizal, citing the Idra Rabba, says that when Arich gazes into Z’eir Anpin, this brings about the union of Z’eir Anpin and Nukva (Malchus).


וזהו שמהבאת שלום בין אדם לחבירו נמשך אכילת פירות בעוה״ז עפמ״ש [על פי מה שכתוב] בזהר בפ׳ בהעלותך דקנ״ו א׳ בגין דהאי קרן59 כו׳ וע״ד איבא דיליה וע״ש במק״מ [במקדש מלך]
And this is [why] from “bringing peace between a man and his fellow” comes the eating of fruits in this world, according to what is written in the Zohar, in Parshas Beha’aloscha, folio 156a: “Because this principal,” etc., “and therefore its fruit,” etc.; and see there in the Mikdash Melech.
This is why “bringing peace between a man and his fellow” yields “fruits” that are eaten in this world. The Zohar in Beha’aloscha explains that the “principal” is the Tree of Life of the World to Come, and only the fruit that issues from it comes into this world, so that a person eats its fruit here.


וזהו ענין אדם דדברי הימים באלף רבתי שאתוון רברבין שרשן מבחי׳ כתר וע״י הארת הכתר נמשך זיווג זו״נ [זעיר אנפין ונוקבא] וזהו מ״ש בפ׳ מצורע דנ״ג ע״ב אדם דא שלימו דכולא.60
And this is the meaning of “Adam” in Chronicles, with a large alef: for large letters have their root in the level of Keser, and through the illumination of Keser the union of Z’eir Anpin and Nukva is drawn down. And this is what is written in Parshas Metzora, folio 53b: “Adam — this is the perfection of all.”
The first word of Chronicles, “Adam,” is written with a large alef; large letters stem from Keser, and Keser’s illumination brings about the union of Z’eir Anpin and Nukva. The Zohar in Metzora says of this Adam: “this is the perfection of all.”


וזהו שנמנו במשנה אלו דברים שאדם אוכל פירותיהן61 בעוה״ז כו׳ כבוד אב ואם וגמ״ח [וגמילות חסדים] והבאת שלום כו׳ ותלמוד תורה כנגד כולם והיינו לפי שע״י כ״ז [כל זה] ממשיכים אור א״א בז״א ע״י או״א [אבא ואימא] כנ״ל בענין מ״ה [שם מ״ה] שמו כו׳.
And this is [why] the Mishnah lists, “These are the things whose fruits a person eats in this world, etc.: honoring father and mother, acts of kindness, and bringing peace, etc.; and the study of Torah is equal to them all.” That is because through all these one draws the light of Arich Anpin into Z’eir Anpin by way of Abba and Imma, as mentioned above regarding “Mah is His name,” etc.
The Mishnah lists honoring parents, acts of kindness and bringing peace as deeds whose “fruits” are enjoyed in this world, and says that Torah study equals them all. All of them draw the light of Arich Anpin into Z’eir Anpin by way of Abba and Imma, as in “Mah is His name.”


ובענין גמילות חסדים יובן ממ״ש במ״א בפי׳ אל עליון גומל חסדים טובים. ועמ״ש ג״כ ע״פ וארשתיך לי לעולם62 בשם הזהר בפי׳ לעולם ועמ״ש בד״ה הוי׳ יחתו מריביו63 איך ע״י המשכה זו מא״א [מאריך אנפין] מתמתקים כל הדינים ועיין בר״ח פי״ב משער האהבה בענין
And the matter of acts of kindness will be understood from what is explained elsewhere on the meaning of “G-d Most High, who bestows good kindnesses.” And see also what is written on the verse “And I will betroth you to Me forever,” in the name of the Zohar, on the meaning of “forever”; and see what is written in the discourse beginning “Havayah — His adversaries shall be shattered,” how through this drawing down from Arich Anpin all the judgments are sweetened; and see the Reishis Chochmah, chapter 12 of Sha’ar HaAhavah, on the matter of
Acts of kindness connect to G-d as “Most High, who bestows good kindnesses,” that is, kindness from the highest level. The discourses cited explain how this flow from Arich Anpin sweetens all the judgments, and the Reishis Chochmah, a classic work of musar and Kabbalah, discusses it in its Gate of Love.


כי המלך בוטח בה׳ ובחסד עליון בל ימוט64 כו׳ ועמ״ש בד״ה הנה להבין שרש ענין מתן תורה בפ׳ יתרו גבי דוד בשתים ולא עלתה לו.65 וע׳ עוד מענין אכילת פירותיהן בעוה״ז באג״ה [באגרת הקודש] בד״ה וילבש צדקה66 כשריון).67
“For the king trusts in Havayah, and through the kindness of the Most High he shall not falter,” etc. And see what is written in the discourse beginning “Now, to understand the root of the matter of the Giving of the Torah,” in Parshas Yisro, concerning David, “with two, and it did not count against him.” And see further on the matter of “eating their fruits in this world” in Iggeres HaKodesh, in the discourse beginning “And He put on righteousness as a coat of mail.”)
The verse “the king trusts in Havayah, and through the kindness of the Most High he shall not falter” speaks of supernal kindness that keeps a person firm. The Talmud’s saying that David erred in two matters and it did not count against him, and Iggeres HaKodesh on “He put on righteousness as a coat of mail,” are cited as further places where this is explained.


ומעתה יובן ענין נעשה אדם68 כו׳ וירדו בדגת כו׳ כי האדם הוא מבחי׳ תיקון אשר יש בו השראת אור א״ס וגם התכללות כולם כנ״ל
And from this the meaning of “Let Us make man,” etc., “and let them have dominion over the fish,” etc., will be understood: for man is from the level of Tikkun, in which there is the indwelling of the Infinite Light and also the inter-inclusion of them all, as mentioned above.
Returning from the long parenthesis, the verse “Let Us make man… and let them have dominion” is now understood. Man comes from Tikkun, where the Infinite Light dwells and all the attributes are inter-included.


ולכן יכול האדם דייקא לרדות ולמשול בכולם (ועיין בזהר ח״ב [חלק ב׳] דצ״ד סע״ב [סוף עמוד ב]. ח״ג [חלק ג׳] דמ״ח א׳.)
And therefore specifically man can have dominion and rule over them all (and see the Zohar, vol. 2, folio 94, end of side b; vol. 3, folio 48a).
Because man has within him the indwelling of the Infinite Light, which is beyond all the attributes, and he includes them all, he alone can rule over all creatures. The Zohar passages cited discuss this.


(והנה לכן יש ג״כ באדם הבחירה. וכמ״ש הרמב״ם [הרבי משה בן מימון] פ״ה מהל׳ [מהלכות / מהלכה] תשובה שע״ז נאמר הן האדם היה כאחד ממנו69.
(Now, therefore man also has free choice, as the Rambam writes in chapter 5 of the Laws of Teshuvah, that of this it is said, “Behold, man has become like one of us.”
Man’s root in Tikkun also explains his free choice. The Rambam reads “Behold, man has become like one of us” as describing this unique power.


כלומר הן מין זה של אדם היה יחיד בעולם ואין מין שני דומה לו בזה הענין70 שיהא הוא מעצמו יודע הטוב והרע ועושה כל מה שהוא חפץ וכו׳ ע״ש.
“That is to say: behold, this species of man is unique in the world, and there is no second species like it in this respect, that he of himself knows good and evil and does whatever he desires,” etc.; see there.
The Rambam explains the verse: man is unique among all species in that he, of himself, knows good and evil and does whatever he wishes.


והיינו כמ״ש במ״א שבחיר ה זו נלקחה מבחי׳ גבוה מאד שהוא בחי׳ הממשלה שהמלוכה והממשלה לחי עולמים ע״ד כשעלה ברצונו הפשוט כו׳ ואין מעכב על ידו ועד״ז הוא בחי׳ הבחירה שניתן לאדם עד שאין מי שמעכב על ידו
And this is as is explained elsewhere, that this choice was taken from a very high level, which is the level of dominion; for “sovereignty and dominion belong to the One who lives forever,” in the manner of “when it arose in His simple will,” etc., and none can hold back His hand. And in the same way is the power of choice given to man, so that there is none who can hold back his hand.
This power of choice comes from a very high level, G-d’s own sovereignty: His will is “simple,” arising freely, with nothing to restrain it. Man’s choice mirrors it: nothing can force his hand.


אך לפי שבחינה ומעלה הרמה זו ירדה ונתלבשה למטה בגוף הגשמי ובנה״ב [ובנפש הבהמית] שכלולים מטוב ורע ע״כ יכולה להיות ממשלה זו גם לבחור הרע ח״ו [חס ושלום] ה׳ ישמרנו וזהו וייצר כו׳ ויפח באפיו71 כו׳ צמצומים רבים עד שירד כח בחירה וממשלה זו למטה.
However, because this lofty level and quality descended and was clothed below in the physical body and in the animal soul, which are composed of good and evil, therefore this dominion can also choose evil, G-d forbid, may G-d protect us. And this is [the meaning of] “And He formed,” etc., “and He breathed into his nostrils,” etc.: many contractions, until this power of choice and dominion descended below.
Because this lofty power came down into a physical body and an animal soul, which contain both good and evil, it can be used to choose evil as well. The verses “And He formed… and He breathed into his nostrils” allude to the many contractions through which this power descended into man.


אבל שרש בחינה זו נלקחה ממקום גבוה מאד ועיין בפרדס שע״ד פ״ט ומה שניתן בחירה וממשלה זו לאדם היינו לפי ששרש בחי׳ אדם הוא נעלה מאד כנ״ל.
But the root of this level was taken from a very high place (and see the Pardes, Sha’ar 4, chapter 9). And the reason this choice and dominion were given to man is that the root of the level of Adam is very exalted, as mentioned above.
Yet the root of free choice remains very high, and it was given to man because the root of Adam is so exalted. The Pardes discusses this further.


ולכן ועתה ישראל מה72 ה׳ אלקיך שואל מעמך כ״א ליראה כו׳ וכמ״ש הרמב״ם [הרבי משה בן מימון] שם הואיל והרשות בידינו כו׳)
And therefore: “And now, Israel, what does Havayah your G-d ask of you, but to fear,” etc.; and as the Rambam writes there, “since the choice is in our hands,” etc.)
Because the choice is in man’s hands, the Torah can ask of him, “what does Havayah your G-d ask of you, but to fear”: awe is left to his own choice. The Rambam there also builds on the fact that “the choice is in our hands.”


ולכן איתא בספרים שהדפק שבאדם מורה על הארת אור א״ס שבתוכו וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בטעמי מצות פ׳ וירא כי הדפק אחוריים דאבא והחיות שבתוכו הוא אור הא״ס
And therefore it is stated in the books that the pulse in man indicates the illumination of the Infinite Light within him; as is written in the Likkutei Torah of the Arizal, in Ta’amei HaMitzvos, Parshas Vayeira, that the pulse is the back (achorayim) of Abba, and the life-force within it is the Infinite Light.
The Kabbalistic books say that the pulse reveals the light of the Infinite within a person. The Arizal’s Likkutei Torah explains that the pulse comes from the “back” (achorayim) of Abba, the outer side of Chochmah, while the life-force within it is the Infinite Light itself.


כי התלבשות אור א״ס הוא בחכמה והדפיקו בחי׳ רצוא ושוב73 והיינו בחי׳ מטי ולא מטי דחכמה לפי שאור א״ס שורה בחכמה:7475
For the Infinite Light is clothed in Chochmah, and the beating is the mode of “running and returning” (ratzo vashov), that is, the level of “reaching and not reaching” of Chochmah, because the Infinite Light dwells in Chochmah:
The Infinite Light is clothed in Chochmah, and the pulse’s rhythm of beating and pausing is the “running and returning” of Chochmah, which “reaches and does not reach.” Since the Infinite Light dwells in Chochmah, the pulse is a sign of it.




Section 4 · ¶10–13
Eating, blessing and the altar
10ד ומעתה יובן ג״כ ענין שהאדם ניזון ומקבל חיות מהמאכלים שהם דצ״ח [דומם צומח חי]. וגם הוא מתקן ומעלה אותם עי״ז.
4. And from this the matter will also be understood of man’s being nourished and receiving life-force from foods, which are the inanimate, vegetative and animal; and also that through this he rectifies and elevates them.
Section 4 applies all this to eating. Man lives on food, the inanimate, vegetative and animal, and at the same time he rectifies and elevates that food.


דהיינו מפני שהאדם הוא מבחי׳ תיקון אשר ע״י ההתכללות שורה שם אור הא״ס שלימותא דכולא וכנ״ל דאור א״ס שורה בחכמה.76
That is, because man is from the level of Tikkun, where, through the inter-inclusion, the Infinite Light, “the perfection of all,” dwells, as mentioned above, for the Infinite Light dwells in Chochmah.
He can do this because he comes from Tikkun, where through inter-inclusion the Infinite Light dwells, and it dwells specifically in Chochmah. The next paragraph shows how this light, present in man, refines his food.




11ולכן יכול האדם בברכתו שמברך ברוך אתה הוי׳ להמשיך גילוי אור א״ס בחכמה ובחכמה אתברירו77 לברר הדצ״ח [הדומם צומח חי] אשר
And therefore man, through his blessing in which he blesses, “Blessed are You, Havayah,” can draw down a revelation of the Infinite Light in Chochmah — and “through Chochmah they are refined” — to refine the inanimate, vegetative and animal, of which
When a person says a blessing, “Blessed are You, Havayah,” he draws the Infinite Light into Chochmah, and the Zohar teaches that “through Chochmah they are refined.” This enables him to refine the food he eats, the mineral, the plant and the animal.


המוצא פי78 ה׳ שבמאכל שרשו מעולם התהו רק שמחמת שבה״כ [שבירת הכלים] נפלו הכלים למטה בבי״ע והאורות נסתלקו למעלה במאציל העליון
“that which comes forth from the mouth of Havayah” in the food has its root in the World of Tohu; only, because of the shattering of the vessels, the vessels fell down into Beriah, Yetzirah and Asiyah, and the lights withdrew upward into the Supernal Emanator.
The life-force in food, “that which comes forth from the mouth of Havayah,” is rooted in Tohu. When the vessels of Tohu shattered, they fell into the lower worlds, and their lights withdrew upward into the Emanator.


אמנם אחר הבירור וההעלאה של המאכל לבחי׳ התיקון ע״י הברכה הנה עי״ז מתקרבים לאורות שלהן דתהו שנסתלקו למעלה ומתגלים ומתאחדים בהן האורות דתהו.
However, after the refinement and elevation of the food to the level of Tikkun through the blessing, through this they draw near to their own lights of Tohu that withdrew upward, and the lights of Tohu are revealed in them and become united with them.
When the food is refined and raised to Tikkun through the blessing, its fallen vessels draw near to their own lights of Tohu, which had withdrawn above. Those lights are then revealed in them and unite with them again.


כמו עד״מ נפש האדם שמסתלקת מהגוף מחמת מיתה ה״י [השם ישמרנו] וצרורה בצרור החיים79 בג״ע [בגן עדן], וכשיהיה תחה״מ [תחיית המתים] שיתעלה הגוף תתגלה ותתלבש בו הנשמה שהיתה בג״ע [בגן עדן] כו׳
As, by way of analogy, the soul of man, which departs from the body because of death, may G-d protect us, and is bound up in the bond of life in Gan Eden; and when the Resurrection of the Dead comes and the body is elevated, the soul that was in Gan Eden will be revealed and clothed in it, etc.
The analogy is the soul and the body: at death the soul leaves the body and is “bound in the bond of life” in Gan Eden, and at the Resurrection the body is raised and the same soul is revealed and clothed in it again.


כמ״כ [כמו כן] הכלים דתהו שמתו ונפלו בבי״ע אחר שנתקנו ונכללו בבחי׳ התיקון נתגלה ונמשך בהן נשמתן היינו האורות דתהו.
So too the vessels of Tohu, which died and fell into Beriah, Yetzirah and Asiyah: after they are rectified and included in the level of Tikkun, their soul, that is, the lights of Tohu, is revealed and drawn into them.
So too the vessels of Tohu “died” when they fell into the lower worlds. Once they are rectified and included in Tikkun, their “soul,” the lights of Tohu, returns and is revealed in them.




12ונמצא שעי״ז ניתוסף ריבוי אור גדול לבחי׳ תיקון שהוא האדם כי האורות דתהו שנסתלקו ונכללו בעצמות המאציל הם גבוהים הרבה מאורות דתיקון כנ״ל רק שמחמת תגבורת ותוקף האור לא יכלה הכלי להכיל כו׳
It follows that through this a great abundance of light is added to the level of Tikkun, which is man. For the lights of Tohu that withdrew and were included in the essence of the Emanator are much higher than the lights of Tikkun, as mentioned above; only, because of the intensity and strength of the light, the vessel could not contain [it], etc.
This brings a great gain to Tikkun, that is, to man: the lights of Tohu are far higher than those of Tikkun, and only their intensity made them impossible to contain.


אכן אחרי שנתבררו הכלים ונכללו בתיקון שהוא בבחי׳ ההתכללות אז יחיה עי״ז האדם דתיקון שנתגלה בו אור שגדול יותר מהאדם דתיקון כו׳
But after the vessels have been refined and included in Tikkun, which is in the mode of inter-inclusion, then through this the Adam of Tikkun will live, in that a light greater than the Adam of Tikkun is revealed in him, etc.,
Once the vessels have been refined and included in Tikkun, with its inter-inclusion, the Adam of Tikkun “lives” from them: a light greater than his own is revealed in him.


כנ״ל (שהוא מס״ג [משם ס״ג] שבפנימית א״ק [אדם קדמון] כו׳ ונמצא נכלל בתיקון ב׳ המעלות שיהיה אורות גדולים כמו בתהו ואף על פי כן יהיה בבחי׳ התכללות ע״י הארת אור א״ס שלימותא דכולא כו׳ מעין בחינת עקודים כו׳).
as mentioned above (for it is from Sag in the inner dimension of Adam Kadmon, etc.; and so both advantages are found included in Tikkun: there will be great lights, as in Tohu, and even so it will be in a state of inter-inclusion, through the illumination of the Infinite Light, “the perfection of all,” etc., something like the level of Akudim, etc.).
Tikkun thus gains both advantages: great lights like those of Tohu, which come from Sag in the inner dimension of Adam Kadmon, and yet inter-inclusion, through the Infinite Light, “the perfection of all.” This is something like the World of Akudim, where great light and unity existed together.


ובזה יובן מארז״ל [מאמר רבותינו זכרונם לברכה] (ברכות דנ״ה א׳ ע״פ וידבר אלי זה80 השולחן אשר לפני ה׳ ביחזקאל מ״א כ״ב)
And with this the saying of our Sages, of blessed memory, will be understood (Berachos 55a, on the verse “And he said to me, ‘This is the table that is before Havayah,’” in Ezekiel 41:22):
This explains a teaching of the Talmud on a verse in Ezekiel. Ezekiel describes an altar of wood and then calls it “the table that is before Havayah.”


פתח במזבח וסיים בשולחן81 כל זמן שבהמ״ק [שבית המקדש] קיים מזבח מכפר על ישראל ועכשיו82 שולחנו של אדם מכפר עליו.
“It opens with the altar and concludes with the table: as long as the Holy Temple stood, the altar atoned for Israel; and now a person’s table atones for him.”
The Talmud notes that the verse begins with the altar and ends with the table: while the Temple stood, the altar atoned for Israel, and now a person’s table atones for him. The Alter Rebbe explains what the altar and the table have in common.


כי הנה ענין הקרבנות הוא העלאת נפש הבהמה ע״י הכהן שהוא חסד דז״א מעולם התיקון וימין מקרבת
For the matter of the sacrifices is the elevation of the soul of the animal through the kohen, who is the Chesed of Z’eir Anpin, from the World of Tikkun, and “the right hand draws near.”
A sacrifice raises the soul of the animal through the kohen, who stands for the Chesed of Z’eir Anpin in Tikkun. Kindness is the “right hand,” which “draws near,” and so it brings the animal close.


ולכן כשמברך ושוחטה ומקריבה ע״ג [על גבי] המזבח הוא מברר רוח הבהמה שנפלה בשבה״כ [בשבירת הכלים] ומעלה אותה לשרשה שמפני שור שבמרכבה עד שנכללת במל׳ דאצילות וזה נק׳ אכילת המזבח.
And therefore, when he blesses, slaughters it and offers it upon the altar, he refines the spirit of the animal that fell in the shattering of the vessels and elevates it to its root, which is from the face of the ox in the Chariot, until it is included in the Malchus of Atzilus; and this is called the eating of the altar.
Blessing, slaughter and offering on the altar refine the animal’s spirit, which fell in the shattering of the vessels, and raise it to its root in the “face of the ox” of the Chariot, until it is included in the Malchus of Atzilus. This is what is called “the eating of the altar.”


מזבח היינו מל׳ דאצי׳ ועי״ז מתגלים האורות דתהו ולכן נהנים המלאכים מהקרבנות בהתגלות האורות דתהו אשר משם שרשן, וז״ש [וזהו שכתוב] בזה״ק [בזהר הקדוש] (פ׳ פנחס דרמ״א א׳) ואתהניין מיסודא ועקרא דילהון8384 וכמובא באג״ה [באגרת הקודש] סד״ה איהו וחיוהי.
The altar is the Malchus of Atzilus. And through this the lights of Tohu are revealed; and therefore the angels derive pleasure from the sacrifices, in the revelation of the lights of Tohu, which is their root. And this is what is written in the holy Zohar (Parshas Pinchas, folio 241a): “And they derive pleasure from their foundation and root,” as is brought in Iggeres HaKodesh, at the end of the discourse beginning “He and His life-forces.”
The altar stands for the Malchus of Atzilus, and when the animal’s spirit is raised into it, the lights of Tohu are revealed. That is why the angels, whose root is in Tohu, take pleasure in the sacrifices, as the Zohar says: “they derive pleasure from their foundation and root.”


וזהו ריח ניחוח להוי׳85 שע״י הריח שהוא העלאת מ״ן [מיין נוקבין] מבירור נה״ב [נפש הבהמית] נמשך ניחוח לשון נחית דרגא86 והוא המשכה להוי׳
And this is [the meaning of] “a pleasing fragrance (re’ach nicho’ach) to Havayah”: through the fragrance, which is the raising of mayin nukvin (feminine waters) from the refinement of the animal soul, nicho’ach is drawn down — a term [meaning] nachis darga (“a level descended”) — and it is a drawing down to Havayah;
“A pleasing fragrance (re’ach nicho’ach) to Havayah” is read in two stages: the “fragrance” rises, as the refinement of the animal soul raises mayin nukvin, the arousal from below; then nicho’ach, read as nachis, “descending,” brings a flow down from above, to Havayah.


דהיינו שנעשה הוי׳ חדשה כי גם בע״ס [בעשר ספירות] דתהו יש שם הוי׳ ונתגלה ונמשך לע״ס [לעשר ספירות] דתיקון לבחי׳ שם הוי׳ דתיקון.
that is, a new Havayah is made. For in the Ten Sefiros of Tohu, too, there is the Name Havayah, and it is revealed and drawn into the Ten Sefiros of Tikkun, into the level of the Name Havayah of Tikkun.
The Havayah is “new” because the Ten Sefiros of Tohu also contain the Name Havayah; through the offering, that Name of Tohu is revealed and drawn into the Name Havayah of Tikkun, adding to it.




13ולכן המזבח מכפר על האדם שמבחי׳ תיקון ע״י שממשיך ריח ניחוח להוי׳ כו׳. וכמ״כ [וכמו כן] עכשיו שולחנו של אדם מכפר עליו.
And therefore the altar atones for man, who is from the level of Tikkun, through drawing down “a pleasing fragrance to Havayah,” etc. So too, now, a person’s table atones for him,
The altar atones for man, whose root is in Tikkun, because it draws down “a pleasing fragrance to Havayah.” A person’s table does the same now.


ע״י אכילתו בברכה וכוונה שעי״ז ג״כ מברר הדצ״ח [הדומם צומח חי] ומעלה מ״ן [מיין נוקבין] משבה״כ [משבירת הכלים] וממשיך גילוי האורות דתהו.
through his eating with a blessing and with intention, through which he too refines the inanimate, vegetative and animal, raises mayin nukvin from the shattering of the vessels, and draws down a revelation of the lights of Tohu.
Eating with a blessing and with intention also refines the mineral, plant and animal in the food, raises mayin nukvin from the shattered vessels, and draws down the revelation of the lights of Tohu.


אך היינו ע״י שמתפלל תחלה להבטל אליו ית׳ שזהו בחי׳ אדם דתיקון שמעלתו הוא בחי׳
But this is through his first praying, to be nullified to Him, may He be blessed; for this is the level of the Adam of Tikkun, whose superiority is the level of
But this works only when a person first prays and sets himself aside before G-d, for bittul is the defining quality of the Adam of Tikkun.


הביטול אדם בגימטריא מ״ה [שם מ״ה]87 ואז נק׳ השולחן שולחנו של אדם דוגמא שלמעלה בחי׳ המל׳ דאצי׳ המבררת הניצוצין נק׳ שולחן לאדם העליון ז״א דאצילות.
self-nullification: Adam has the numerical value of Mah (45). And then the table is called “a person’s (Adam’s) table,” after the pattern above, where the level of the Malchus of Atzilus, which refines the sparks, is called a table for the Supernal Adam, Z’eir Anpin of Atzilus.
The word Adam has the numerical value of Mah (45), and mah (“what”) is the word of self-nullification. Then the table becomes “the table of Adam,” just as above, the Malchus of Atzilus, which refines the sparks, is the “table” of the Supernal Adam, Z’eir Anpin.


ולכן עי״ז מכפר עליו כמו המזבח כו׳ (ועיין בזהר פ׳ תרומה דף קנ״ג סע״ב [סוף עמוד ב] ודף קל״ג ע״א. ועיין ברע״מ [ברעיא מהימנא] פ׳ עקב דרע״א סע״ב [סוף עמוד ב]88 מענין זה השולחן ועמ״ש בפ׳ נשא בד״ה כה תברכו89 כו׳):
And therefore, through this, it atones for him like the altar, etc. (And see the Zohar, Parshas Terumah, folio 153, end of side b, and folio 133a; and see the Raaya Mehemna, Parshas Ekev, folio 271, end of side b, on the matter of “this is the table”; and see what is written in Parshas Naso, in the discourse beginning “So shall you bless,” etc.):
That is why a person’s table atones for him as the altar did. The Zohar, the Raaya Mehemna and the discourse “So shall you bless” discuss this further.




Section 5 · ¶14–17
The daily lambs
14ועתה נבוא לענין תנופת הלחם ע״ג [על גבי] שתי הכבשים. רק מתחלה נקדים ענין השתי כבשים התמידין שבכל יום.
Now we will come to the matter of the waving of the bread upon the two lambs. But first let us introduce the matter of the two lambs of the daily offerings (temidin), which are every day.
Now the maamar turns to its subject, the waving of the two loaves upon the two lambs on Shavuos. First it explains the two lambs of the daily offering (tamid), brought every day.


דאיתא בפע״ח [בפרי עץ חיים] שער90 ה׳ פ״ג [פרק ג׳] בענין עולת התמיד שכל עולה הוא בחי׳ לאה שהיא עליונה ושם הדינים הקשים כולם ולכן בא עולת התמיד כנגדה למתק דינה.
For it is stated in Pri Etz Chaim, Sha’ar 5, chapter 3, on the matter of the daily burnt-offering (olas hatamid), that every burnt-offering is the level of Leah, who is higher, and there are all the harsh judgments; and therefore the daily burnt-offering comes corresponding to her, to sweeten her judgment.
The Pri Etz Chaim teaches that every burnt-offering corresponds to Leah, the higher of the two feminine configurations, where all the harsh judgments are found, and the daily burnt-offering is brought to “sweeten” her judgments. The next paragraphs explain this.




15ועיין בהרמ״ז [בהרב משה זכות] ר״פ צו שהקשה שהרי עיקר זיווג של שחרית הוא דיעקב ורחל. ופי׳ שמ״מ צריך ג״כ מיתוק לדיני לאה כו׳ ע״ש.
And see the Ramaz at the beginning of Parshas Tzav, who asks: but the main union of the morning is that of Yaakov and Rachel! And he explains that nevertheless a sweetening of the judgments of Leah is also needed, etc.; see there.
The Ramaz (Rabbi Moshe Zacuto) raises a difficulty with the Arizal’s teaching: the main union of the morning prayer is that of Yaakov and Rachel, so why is the morning offering connected with Leah? He answers that Leah’s judgments also need sweetening.


וביאור ענין דזיווג יעקב ורחל ולאה ושע״ז באו השני תמידין להמתיק הדינים כו׳. כי הנה כתיב כרחל לפני גוזזיה91 נאלמה ורחל היינו כבש והוא בחי׳ מל׳ שנמשלה לרחל.
And the explanation of the matter of the union of Yaakov with Rachel and with Leah, and that for this the two daily offerings come, to sweeten the judgments, etc.: for it is written, “like a ewe (rachel) before her shearers she is mute”; and a rachel is a lamb (keves), and it is the level of Malchus, which is likened to a ewe.
To explain the unions of Yaakov with Rachel and with Leah, the Alter Rebbe begins with Isaiah’s image of a ewe, rachel in Hebrew, silent before her shearers. A rachel is a lamb, the animal of the daily offering, and it stands for Malchus, which is likened to a ewe.


לפי שמצינו שיש ברחל טבע ההכנעה יותר מכל הבהמות. וגם לכל רואה מעירה רחמים עליה וקולה קול המעורר רחמנות.92
For we find that the ewe has the nature of submission more than all the animals. Also, in everyone who sees it, it arouses compassion for itself, and its voice is a voice that arouses compassion.
The ewe is the most submissive of animals. Whoever sees it feels pity for it, and its bleating stirs compassion.


וגם שמנחת א״ע [את עצמו] לגזוז ולא תשמיע קולה משא״כ כל הבהמות לא ישקוטו ולא ינוחו כשיבואו לגוזזם
And also, it lets itself be shorn and does not let its voice be heard, whereas all the animals do not keep quiet and do not rest when [people] come to shear them
It lets itself be shorn without a sound, while other animals struggle and cry out when they are shorn.


(וכ״ז היא בחי׳ ההכנעה וביטול בחי׳ ונפשי כעפר לכל93 תהיה94 כמ״ש במ״א בד״ה אם לא תדעי לך).9596
(and all this is the level of submission and self-nullification, the level of “and let my soul be as dust to all,” as is explained elsewhere, in the discourse beginning “If you do not know”).
All this is the quality of submission and bittul expressed in the prayer “let my soul be as dust to all.” The Alter Rebbe refers to his discourse “If you do not know,” where Rachel is likewise explained through this verse.


והדוגמא בזה בשכינה אשר יורדת להשפיע לבי״ע ומחיה גם את החיצונים וסובלת זה ויניקתם מהשערות וזהו ענין לפני גוזזיה נאלמה וכמ״ש ע״פ אלה מסעי בנ״י [בני ישראל]9798 כו׳.
And the counterpart of this is in the Shechinah, which descends to bestow upon Beriah, Yetzirah and Asiyah and gives life even to the external forces (chitzonim), and bears this, their nurture being from the hairs; and this is the meaning of “before her shearers she is mute,” and as is explained on the verse “These are the journeys of the children of Israel,” etc.
The Shechinah behaves like the ewe: it descends to give life to the lower worlds, even to the external forces that oppose holiness, and silently bears their drawing nurture from its “hairs,” its outermost flow. That is “before her shearers she is mute.”


וכדי להמתיק הדינים דתרין נוקבין לאה ורחל שבהם נאחזים החיצונים נאמר את הכבש אחד תעשה בבקר99 תעשה לשון תיקון
And in order to sweeten the judgments of the two Nukvin, Leah and Rachel, in which the external forces take hold, it is said, “The one lamb you shall make (ta’aseh) in the morning”; ta’aseh is a term for rectification (tikkun),
Rachel and Leah are the two feminine configurations (Nukvin), and the external forces take hold in both. To sweeten their judgments the Torah says “The one lamb you shall make (ta’aseh) in the morning,” and ta’aseh here means “rectify.”


כמו ועשתה את צפרניה100 ותיקון זה היינו ע״י עולת התמיד שמקריבין הכבש הגשמי ששרשה מעולם התהו ע״ג [על גבי] המזבח
as in “and she shall do (ve’asesah) her nails.” And this rectification is through the daily burnt-offering, in which the physical lamb, whose root is from the World of Tohu, is offered upon the altar.
The same verb is used of a captive woman who “does” her nails, that is, trims and puts them in order. The rectification is accomplished by the daily burnt-offering, a physical lamb whose root is in Tohu, offered on the altar.


ובזה מעלים מ״ן [מיין נוקבין] מהרפ״ח ניצוצין ועי״ז יורד ונמשך מלמעלה מ״ד [מיין דוכרין] והוא ענין אש שלמעלה ארי׳ [אריה] דאכיל קרבנין ארי׳ [אריה] אותיות ראי׳ [ראיה] שהוא הארת שם מ״ה [שם מ״ה] מחכמה המברר המ״ן [המיין נוקבין] ועי״ז נמתקים הגבורות דנוק׳ [דנוקבא].101
And by this one raises mayin nukvin (feminine waters) from the 288 sparks, and through this mayin duchrin (masculine waters) descend and are drawn down from above. And this is the matter of the fire above, “a lion that consumes the offerings”: aryeh (lion) has the letters of re’iyah (sight), which is the illumination of the Name Mah from Chochmah, which refines the mayin nukvin; and through this the Gevuros of Nukva are sweetened.
The offering raises mayin nukvin, the “arousal from below,” from the 288 fallen sparks, and in response mayin duchrin, the flow from above, descends. This is the heavenly fire in the form of a lion that “consumed the offerings”: aryeh (lion) has the same letters as re’iyah (sight), the light of Mah from Chochmah, which refines the sparks and sweetens the Gevuros of Nukva.




16וזהו ענין זיווג יעקב ורחל. וכן הזיווג דלאה כי לכל נוקבא צריך המתקה לבוא מדכורא והיינו בחי׳ יעקב ז״א דאצי׳.
And this is the matter of the union of Yaakov and Rachel, and likewise the union of Leah: for every Nukva needs sweetening to come from the masculine (Dechura), that is, the level of Yaakov, Z’eir Anpin of Atzilus.
The daily offerings bring about the union of Yaakov with Rachel and with Leah. Every feminine configuration needs sweetening from the masculine, here Yaakov, who is Z’eir Anpin of Atzilus.


והענין כי רחל הוא אותיות הדבור ולאה היא אותיות המחשבה ולכן שניהם נק׳ נוקבא כי אותיות הוא הבחינה אחרונה רק נגד רחל שהוא דבור עלמא דאתגליא נק׳ לאה שהיא מחשבה עלמא דאתכסיא
The point is that Rachel is the letters of speech, and Leah is the letters of thought. And therefore both are called Nukva, for letters are the last level; only, relative to Rachel, which is speech, the revealed world (alma de’isgalya), Leah, which is thought, is called the concealed world (alma de’iskasya);
Rachel is the letters of speech and Leah the letters of thought. Both are called Nukva (feminine) because letters are the last, receiving level; speech is the “revealed world” and thought the “concealed world.”


אבל מ״מ גם המחשבה הוא בחי׳ אותיות כו׳ והנה התחלקות הקול וההבל במבטא בה׳ מוצאות הפה הוא ע״י ה״ג [חמש גבורות] מנצפ״ך102 שמחלקות הקול וההבל לחלקים כו׳
but nevertheless thought, too, is the level of letters, etc. Now, the division of the voice and the breath in pronunciation through the five places of articulation of the mouth is through the five Gevuros, Mantzepach, which divide the voice and the breath into parts, etc.
Thought, too, is made of letters. Speech is divided into distinct sounds by the five places of articulation in the mouth, and this division comes from the five Gevuros, represented by the five letters with final forms (Mantzepach).


וזהו שבנין הנוק׳ [הנוקבא] אותיות הוא מהגבורות103 וכן הוא ג״כ באותיות המחשבה שהם באים ג״כ בהתחלקות
And this is [why] the structure of the Nukva, the letters, is from the Gevuros. And so it is also with the letters of thought, which also come with division,
So the structure of Nukva, the letters, is built by the Gevuros, the powers of division and limitation. The letters of thought are divided in the same way.


כמו אותיות הדבור ע״י ה״ג [חמש גבורות] מנצפ״ך דאימא כו׳ (ועמ״ש ע״פ וגבורתך ידברו104 להודיע לבני האדם גבורותיו105 כו׳ ובד״ה אד׳ שפתי תפתח)106107
like the letters of speech, through the five Gevuros, Mantzepach, of Imma, etc. (And see what is written on the verse “And they shall speak of Your might, to make known to the children of men His mighty acts,” etc., and in the discourse beginning “Ado-nai, open my lips.”)
In thought the division comes through the five Gevuros of Imma (Binah). The Alter Rebbe refers to his discourses on “And they shall speak of Your might” and “Ado-nai, open my lips,” which connect speech with Gevuros.


והנה ע״י השתלשלות הגבורות נמשך יניקת החיצונים שהם הדינים הקשים ויניקתם מפסולת גבורות דקדושה (ועמ״ש מענין זה בד״ה ויקחו אליך פרה108109 בפ׳ חקת).
Now, through the chain of descent of the Gevuros comes the nurture of the external forces, which are the harsh judgments; and their nurture is from the waste of the Gevuros of holiness (and see what is written on this matter in the discourse beginning “And let them take to you a heifer,” in Parshas Chukas).
As the Gevuros descend level by level, the external forces, the harsh judgments, draw nurture from them, from the “waste” of the holy Gevuros. The discourse on the red heifer discusses this further.


אך ע״י יעקב ש הוא בחי׳ אז יבקע כשחר אורך110 המשכת אור א״ס השורה בחכמה עילאה ומלמעלה מעלה כו׳
But through Yaakov, who is the level of “Then your light shall break forth like the dawn,” the drawing down of the Infinite Light that dwells in Chochmah Ila’ah (the higher Chochmah), and from higher and higher, etc. —
Yaakov is linked with “Then your light shall break forth (yibaka) like the dawn”; the word yibaka has the same letters as Yaakov. He draws down the Infinite Light that dwells in the higher Chochmah, and from higher still.


עי״ז נמתקים הדינים והגבורות ולא יהיה בחי׳ גוזזיה להפריד השערות והאותיות ביש ודבר ונפרד כו׳ והיינו ע״י התגלות הביטול מבחי׳ ח״ע [חכמה עילאה] כו׳.
through this the judgments and the Gevuros are sweetened, and there will not be the level of “her shearers,” separating the hairs and the letters into a yesh (something), a separate thing, etc.; and that is through the revelation of the self-nullification from the level of Chochmah Ila’ah, etc.
This light sweetens the judgments and Gevuros, so that there are no “shearers” cutting the hairs and the letters off from their source and turning them into something separate. This happens through the revelation of the bittul of the higher Chochmah.




17וזהו דאיתא במ״ח את הכבש אחד111 יעקב תעשה בבקר כו׳ כי יעקב הוא הממשיך בחי׳ כבש ממקורו ושורשו
And this is what is stated in Mishnas Chassidim: “The one lamb, Yaakov, you shall make in the morning,” etc.; for Yaakov is the one who draws the level of keves (lamb) from its source and root,
Mishnas Chassidim, a Kabbalistic work (as the abbreviation מ״ח is read here), inserts Yaakov into the verse of the daily offering: “The one lamb, Yaakov, you shall make in the morning.” For it is Yaakov who draws the level of “lamb” from its source and root.


וכמו שיבוא בסמוך בענין והכשבים הפריד יעקב112 שממשיך מבחינת כתר וחכמה בחג״ת [בחסד גבורה תפארת] דז״א וזהו ענין כבש.
as will come shortly regarding “And the lambs (kesavim) Yaakov separated”: that he draws from the level of Keser and Chochmah into Chesed, Gevurah and Tiferes of Z’eir Anpin; and this is the matter of keves.
As the next section explains, through “and the lambs Yaakov separated,” Yaakov draws light from Keser and Chochmah into Chesed, Gevurah and Tiferes of Z’eir Anpin. That drawing down is the meaning of keves (lamb).


ולכן ע״י המשכה זו שממשיך גילוי זה באותיות המחשבה ודבור מתמתקין הדינים הקשים הנאחזים בצירופי האותיות בין צירוף לצירוף כו׳
And therefore, through this drawing down, in which he draws this revelation into the letters of thought and speech, the harsh judgments that take hold in the combinations of the letters, between one combination and the next, etc., are sweetened
When this revelation is drawn into the letters of thought and speech, the harsh judgments that cling to the combinations of the letters, in the spaces between one combination and the next, are sweetened.


(ועמ״ש מענין זה בפ׳ פנחס ע״פ את הכבש אחד113 כו׳. ועוד נת׳ [נתבאר] מענין יעקב אז יבקע בד״ה להבין ענין משמח חתן וכלה בפ׳ צו.114
(and see what is written on this matter in Parshas Pinchas, on the verse “The one lamb,” etc. And it is further explained regarding Yaakov, “then shall break forth,” in the discourse beginning “To understand the matter of ‘Who gladdens the groom and the bride,’” in Parshas Tzav.
The Alter Rebbe lists places where this is discussed: his discourse on “The one lamb” in Parshas Pinchas, and his discourse on “Who gladdens the groom and the bride,” where Yaakov and Rachel are the groom and the bride.


ועמ״ש עוד מענין להמתיק דיני לאה בביאור ע״פ באתי לגני115116 כו׳. וברבות נז׳ [נזכר] מענין את הכבש אחד תעשה בבקר ואת הכבש השני כו׳ בפ׳ ויחי פצ״ט גבי בבקר יאכל עד.117
And see what is written further on the matter of sweetening the judgments of Leah in the explanation on the verse “I have come into My garden,” etc. And in [Midrash] Rabbah the matter of “The one lamb you shall make in the morning, and the second lamb,” etc., is mentioned in Parshas Vayechi, section 99, on “in the morning he shall devour the prey”;
His explanation of “I have come into My garden” discusses the sweetening of Leah’s judgments. The Midrash Rabbah mentions the morning and afternoon lambs in connection with Binyamin’s blessing, “in the morning he shall devour the prey.”


נשא פי״ד [פרק י״ד / פרשה י״ד] רס״א ד׳. שה״ש [שיר השירים] רבה ס״פ לסוסתי118 באסתר בפסוק גם ושתי.119120 זח״א [זהר חלק א] קל״ג א׳. דרכ״ט ב׳. דרמ״ד א׳ ח״ג [חלק ג׳] דרמ״ב א׳. דרכ״ו ב׳ ברע״מ [ברעיא מהימנא]. ועיין בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים בד״ה אזהרת שעטנז.
Naso, section 14, folio 261d; Shir HaShirim Rabbah, at the end of [the passage on] “To my mare”; in Esther, on the verse “Also Vashti”; Zohar, Part I, folio 133a; folio 229b; folio 244a; Part III, folio 242a; folio 226b, in the Raaya Mehemna. And see the Likkutei Torah of the Arizal, Parshas Kedoshim, in the passage beginning “The prohibition of shaatnez.”
Further places in the Midrash and the Zohar that discuss the two daily lambs are listed. The Arizal’s Likkutei Torah also discusses them in its passage on the prohibition of shaatnez.


והובא במק״מ [במקדש מלך] פ׳ קדושים בדף פ״ו ע״ב איך שע״י קרבן הכבשים מעוררים מדעת עליון דמזלא דאריך המזווג או״א [אבא ואימא] ומשם ניתוסף כח לזעיר ואז מזדווג עם המל׳. וזהו ענין וישע ה׳ אל הבל121 ואל מנחתו כו׳):
And it is brought in the Mikdash Melech, Parshas Kedoshim, on folio 86b, how through the offering of the lambs one arouses from the supernal Daas of the mazala of Arich, which unites Abba and Imma; and from there strength is added to Z’eir, and then he unites with Malchus. And this is the meaning of “And Havayah turned to Hevel and to his offering,” etc.):
The Mikdash Melech, a commentary on the Zohar, explains that the offering of the lambs arouses the supernal Daas of the mazala (the flowing “beard”) of Arich Anpin, which unites Abba and Imma; from there Z’eir Anpin gains strength and unites with Malchus. This is why G-d “turned to Hevel and to his offering,” for Hevel brought from the firstborn of his flock.




Section 6 · ¶18–25
Kesev and keves
18ה וזהו ענין והכשבים הפריד יעקב.122 והנה כמעט בכל מקום בתורה נאמר כבש123 בי״ת קודם לשי״ן וכאן נאמר כשבים השי״ן קודם לבי״ת וכן נזכר עוד שם בפ׳ ויצא גבי צאן לבן.
5. And this is the meaning of “And the lambs (kesavim) Yaakov separated.” Now, almost everywhere in the Torah it says keves, with the beis before the shin, but here it says kesavim, with the shin before the beis; and it is mentioned again there, in Parshas Vayetzei, concerning Lavan’s sheep.
Section 5 explains “and the lambs (kesavim) Yaakov separated.” Elsewhere the Torah almost always spells “lamb” keves, with the beis before the shin; in the story of Yaakov and Lavan’s flock it is spelled kesev, with the shin before the beis, and the change of order carries a meaning.




19והענין יובן בהקדי׳ [בהקדים] מ״ש דאו״א [דאבא ואימא] מלבישים לזרועות דא״א וכמ״ש ג״כ בפע״ח [בפרי עץ חיים] בפי׳ עבדים היינו לפרעה124 ויוציאנו ה׳ אלקינו או״א [אבא ואימא] שהלבישו לזרועות דאריך וכמ״ש במ״א.
The matter will be understood by first introducing what is written, that Abba and Imma clothe the arms of Arich Anpin; as is written also in Pri Etz Chaim on the explanation of “We were slaves to Pharaoh, and Havayah our G-d brought us out”: Abba and Imma, who clothed the arms of Arich, as is explained elsewhere.
The background: Abba and Imma (Chochmah and Binah of Atzilus) “clothe the arms” of Arich Anpin, its Chesed and Gevurah. The Pri Etz Chaim reads “We were slaves to Pharaoh, and Havayah our G-d brought us out” in this light, as Abba and Imma clothed in the arms of Arich.


ואיתא ג״כ בע״ח [בעץ חיים] דאו״א [דאבא ואימא] יונקים ממזלות דא״א אבא יונק ממזל השמיני ואימא ממזל הי״ג.
And it is also stated in Etz Chaim that Abba and Imma draw nurture from the mazalos of Arich Anpin: Abba draws from the eighth mazal, and Imma from the thirteenth mazal.
Etz Chaim adds a second relationship: Abba and Imma also draw nurture from the mazalos of Arich Anpin, the strands of its “beard”; Abba from the eighth, Imma from the thirteenth.




20ומזלות הם בחי׳ שערות לבד. והענין כי לשון יניקה הוא כמו עד״מ הולד שיונק משדי אמו
And the mazalos are only the level of hairs. The point is that the term “nurture” (yenikah) is like, by way of analogy, an infant that nurses from its mother’s breasts:
The mazalos are only “hairs,” a thin, outer channel of light. The word “nurture” (yenikah) is explained with the analogy of an infant nursing from its mother.


הנה עצם מציאות הולד הוא כבר נתהווה מבטן אמו ומה שיונק משדי אמו הוא פועל הגדלה וריבוי באברי הולד.
the very existence of the infant has already come into being from its mother’s womb, and its nursing from its mother’s breasts brings about growth and increase in the infant’s limbs.
The infant already exists, having been born from its mother’s womb; nursing does not create it but makes its limbs grow.


כמ״כ [כמו כן] פי׳ וענין אבא יונק ממזל השמיני היינו אחרי שכבר נאצל אבא מאור המאציל אך להיו׳ [להיות] הגדלה וריבוי באור אבא הוא ע״י שיונק ממזל השמיני.
So too the meaning and matter of “Abba draws nurture from the eighth mazal”: after Abba has already been emanated from the light of the Emanator, the growth and increase in the light of Abba come about through its drawing nurture from the eighth mazal.
So too Abba already exists, emanated from the light of the Emanator; drawing nurture from the eighth mazal makes its light grow and increase.




21וההגדלה הוא להיות בבחי׳ פרצוף ומוחין דגדלות ואזי יוכל להשפיע למטה להיות נה״י [נצח הוד יסוד] שלו מוחין לז״א ומז״א לנוק׳ [לנוקבא] חכמה תתאה מל׳ דאצילות להחיות בי״ע
And the growth is to be in the state of a partzuf and of mature mochin (mochin degadlus); and then it can bestow below, so that its Netzach, Hod and Yesod become mochin for Z’eir Anpin, and from Z’eir Anpin to Nukva, the lower Chochmah, the Malchus of Atzilus, to give life to Beriah, Yetzirah and Asiyah.
The “growth” of Abba means becoming a full partzuf with mature intellect (mochin degadlus). Only then can it give: its lowest Sefiros, Netzach, Hod and Yesod, become the intellect of Z’eir Anpin, which passes it on to Nukva, the “lower Chochmah,” the Malchus of Atzilus, the source of life for the lower worlds.


ואם לא היה בו ההגדלה זו בבחי׳ פרצוף ומוחין דגדלות לא היה יכול להשפיע למטה בירידות המדרגות
And if it did not have this growth into the state of a partzuf and mature mochin, it could not bestow below through the descents of the levels;
Without this growth, Abba could not pass its light down through the descending levels.


רק אחרי שיונק ממזל השמיני אשר הוא בא מחכמה סתימאה כמ״ש באדר״ז [באדרא זוטא] דרצ״ב א׳ ומשם נתגדל אור אבא
only after it draws nurture from the eighth mazal, which comes from Chochmah Stima’ah (the hidden Chochmah), as is written in the Idra Zuta, folio 292a, and from there the light of Abba grows —
The growth comes from the eighth mazal of Arich Anpin, which, as the Idra Zuta teaches, comes from the hidden Chochmah (Chochmah Stima’ah), the highest wisdom of Keser. From there Abba’s light grows.


אזי יכול להשפיע למטה וכנודע דדוקא מי שהוא גדול בחכמה יותר הוא שיכול להסביר השכל אף לאחרים והיינו מחמת כי דבר הגבוה יותר יוכל להשפיל ולירד למטה יותר
then it can bestow below. And as is known, specifically one who is greater in wisdom is the one who can explain the concept even to others; that is because the higher a thing is, the lower it can bend down and descend.
Only then can Abba give to the levels below. As is well known, the greater a person’s wisdom, the better he can explain it to others, because the higher something is, the further down it can reach.


ולכן אחר שיונק אבא ממזל הנמשך מח״ס [מחכמה סתימאה] שהוא בחי׳ גבוה מאד אזי יכול להשפיע למטה.
And therefore, after Abba draws nurture from the mazal that is drawn from Chochmah Stima’ah, which is a very high level, then it can bestow below.
Because the mazal comes from so high a level, the hidden Chochmah, Abba gains the power to give below.


אבל מקודם לזה אף שאו״א [שאבא ואימא] מלבישים לזרועות דא״א שהם חג״ת [חסד גבורה תפארת] שבכתר עדיין לא היה בהם הגדלה זו ולא יכלו להשפיע למטה המוחין לזו״נ [לזעיר אנפין ונוקבא] כו׳
But before this, even though Abba and Imma clothe the arms of Arich Anpin, which are Chesed, Gevurah and Tiferes of Keser, they did not yet have this growth, and they could not bestow the mochin below to Z’eir Anpin and Nukva, etc.;
Abba and Imma’s clothing of the “arms” of Arich Anpin, the Chesed, Gevurah and Tiferes of Keser, did not by itself give them this growth, or the power to pass the mochin down to Z’eir Anpin and Nukva.


כ״א הגדלה זו נעשה אחר שמקבל מח״ס [מחכמה סתימאה] שהוא למעלה הרבה מבחי׳ חג״ת [חסד גבורה תפארת] שבכתר. (ועמ״ש בביאור ע״פ אלה מסעי125 הנ״ל גבי פי׳ אל עליון גומל חסדים טובים כו׳.
rather, this growth comes about after it receives from Chochmah Stima’ah, which is far above the level of Chesed, Gevurah and Tiferes of Keser. (And see what is written in the explanation on the verse “These are the journeys” mentioned above, regarding the explanation of “G-d Most High, who bestows good kindnesses,” etc.
The growth came only from the hidden Chochmah, far above the attributes of Keser. The Alter Rebbe refers to his explanation of “These are the journeys,” where “G-d Most High, who bestows good kindnesses” is explained.


ועמ״ש ע״פ לך לך126127 כי אב רם ח״ע [חכמה עילאה] ושיומשך וירד להשפיע למטה זהו ע״י שנמשך בו מאור הכתר כו׳ ע״ש. ועמ״ש בביאור ע״פ משה ידבר128129 בענין תלת עלמין130 דנפיק מתקונא קדמאה).
And see what is written on the verse “Go forth (lech lecha)”: that Av-ram (“exalted father”) is Chochmah Ila’ah, and that its being drawn and descending to bestow below is through the light of Keser being drawn into it, etc.; see there. And see what is written in the explanation on the verse “Moshe would speak,” on the matter of the three worlds that issue from the first tikkun.)
In his discourse on “Go forth” he explains that Avram (Av-ram, “exalted father”) is the higher Chochmah, and that it descends to give below through the light of Keser drawn into it. He also refers to his explanation of “Moshe would speak” on the “three worlds” that issue from the first tikkun of the beard of Arich Anpin.


והנה עכ״ז [עם כל זה] היניקה ממזלות עם היות שנמשכת ממקום גבוה מח״ס [מחכמה סתימאה] עכ״ז [עם כל זה] נמשך בבחי׳ ודרך השפעה חיצוניות.
Now, even so, the nurture from the mazalos, although it is drawn from a high place, from Chochmah Stima’ah, is nevertheless drawn in the mode and manner of an external flow.
Yet the nurture from the mazalos, though it comes from as high as the hidden Chochmah, flows in an external way.


משא״כ מה שאו״א [שאבא ואימא] מלבישים לחו״ג [לחסד וגבורה] דא״א הוא בא בהם בבחי׳ פנימית כי ההלבשה שמלבישי׳ זה לזה היא קירוב ותפיסא בעצם ומהות המלובש בו.131
Whereas Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin comes into them in an inward manner; for the clothing in which one clothes another is a closeness to, and a grasping of, the very essence and being of that which is clothed in it.
Clothing is different: when Abba and Imma clothe the Chesed and Gevurah of Arich Anpin, the light enters them inwardly. To clothe something is to come close to it and to grasp its very essence.




22וכמו עד״מ התלבשות השכל במדות שמהות השכל ממש נתפס ומתלבש בהמדה והיו לאחדים כמ״כ [כמו כן] מה שאו״א [שאבא ואימא] מלבישי׳ [מלבישים] לחו״ג [לחסד וגבורה] דא״א הלבשה זו הוא עד״מ התלבשות הרצון בהשכל שהוא ג״כ מתאחד עם השכל
As, by way of analogy, the clothing of the intellect in the emotive attributes: the very being of the intellect is grasped and clothed in the attribute, and they become one. So too Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin: this clothing is, by way of analogy, like the clothing of the will in the intellect, which also becomes one with the intellect;
Clothing is like the intellect clothed in the emotions: the mind itself enters the feeling, and the two become one. Abba and Imma’s clothing of the Chesed and Gevurah of Arich Anpin is like a person’s will clothed in his intellect, which also becomes one with it.


כמו עד״מ שמחמת רצונו לא יזו דבר נתהווה אצלו שכל וטעם לאותו הדבר וכמ״ש וירח ה׳ את ריח132 הניחוח ויאמר כו׳ לא אוסף עוד כו׳ כי יצר לב האדם רע מנעוריו.
as, for example, because of his will for some thing, an intellectual reason for that thing comes into being for him. And as it is written, “And Havayah smelled the pleasing fragrance, and said,” etc., “I will not again,” etc., “for the inclination of man’s heart is evil from his youth.”
When a person wants something, his mind produces reasons for it. So G-d, after smelling Noach’s offering, resolved never again to curse the earth “because the inclination of man’s heart is evil from his youth.”


הרי טענה זו דיצר לב האדם רע שמתחלה נמשך ממנה חובה אח״כ נולד בה טוב טעם לזכות והמלמד חובה מלמד זכות
For this argument, that the inclination of man’s heart is evil, from which at first guilt was drawn, afterwards gave rise to a good reason for merit; and that which argues for guilt argues for merit.
The very argument that man’s heart is evil, which earlier had led to the verdict of the Flood, now became a reason for merit. The argument for guilt turned into an argument for merit.


והיינו ע״י התגלות הרצון עליון בחכמה ומטה החכמה כלפי חסד כפי בחי׳ הרצון שהוא אריך אנפין ורב חסד כו׳ וזהו בחי׳ התלבשות שעצמיות המדות שבכתר מתלבשים באו״א [באבא ואימא].
And that is through the revelation of the supernal will in Chochmah, which inclines the Chochmah toward Chesed, in accordance with the level of the will, which is Arich Anpin, “and abundant in kindness,” etc. And this is the level of clothing, in which the very essence of the attributes that are in Keser is clothed in Abba and Imma.
This happens when the supernal will, Arich Anpin, is revealed in Chochmah and inclines it toward kindness, for Arich Anpin is “abundant in kindness.” This is what “clothing” means: the very essence of the attributes of Keser is clothed in Abba and Imma.


משא״כ מה שיונקים ממזלות אין זה התלבשות רק בחי׳ יניקה ממזלות וגם זאת היניקה נמשך רק ע״י בחי׳ שערות לבד.
Whereas the nurture from the mazalos is not clothing, only the level of nurture from the mazalos; and this nurture, too, is drawn only through the level of hairs alone.
Nurture from the mazalos is not clothing at all, only a flow that passes through the “hairs.”




23והענין כי מחו״ג [מחסד וגבורה] דא״א שהם ז״ת [ז׳ תחתונות] דא״א יוכל לבא ההשפעה באו״א [באבא ואימא] בבחי׳ התלבשות ממש מעצמיות חו״ג [חסד וגבורה] ובבחי׳ סדר השתלשלות עילה ועלול ומהם נתהוה עיקר מהות
The point is that from the Chesed and Gevurah of Arich Anpin, which are the seven lower [Sefiros] of Arich Anpin, the flow can come into Abba and Imma in the mode of actual clothing, from the very essence of Chesed and Gevurah, and in the mode of the order of the chain of descent of cause and effect; and from them came into being the essential being of
The Chesed and Gevurah of Arich Anpin, its seven lower Sefiros, can flow into Abba and Imma by true clothing, essence into essence, in the ordinary order of cause and effect. That is how Abba and Imma themselves came into being.


או״א [אבא ואימא] אכן ההגדלה והריבוי עד שעי״ז יוכל להשפיע למטה נמשך ממקום עליון יותר היינו מח״ס [מחכמה סתימאה] והוא מלמעלה מסדר ההשתלשלות עילה ועלול ולכך לא שייך התלבשות וגם נמשך רק דרך בחי׳ שערות כו׳
Abba and Imma. However, the growth and increase, to the point that through this it can bestow below, are drawn from a higher place, that is, from Chochmah Stima’ah, and it is above the order of the chain of descent of cause and effect; and therefore clothing does not apply, and it is also drawn only by way of the level of hairs, etc.
But their growth, which gives them the power to give below, comes from a higher place, the hidden Chochmah, which is above the order of cause and effect. Clothing does not apply to it, and it flows only through the “hairs.”


(ועמ״ש בספר מבוא שערים ש״ג ח״ב [חלק ב׳] ספ״ה וז״ל [וזה לשונו] דוגמת רישא תניינא דאריך שמתלבש בי״ג ת״ד [תיקוני דיקנא] ולא באברים לרוב העלמו עכ״ל [עד כאן לשונו] והיינו בחי׳ אין שע״ז נאמר והחכמה מאין תמצא133 ואינו מתלבש באברים שהם חו״ג [חסד וגבורה] דאריך כ״א בי״ג ת״ד [תיקוני דיקנא] שהם המזלות כו׳).
(And see what is written in the book Mevo She’arim, Sha’ar 3, Part 2, end of chapter 5, and these are his words: “Like the second head of Arich, which is clothed in the thirteen tikkunei dikna and not in the limbs, because of its great concealment.” End of quote. And that is the level of ayin (nothing), of which it is said, “And Chochmah is found from ayin (nothing)”; and it is not clothed in the limbs, which are the Chesed and Gevurah of Arich, but only in the thirteen tikkunei dikna, which are the mazalos, etc.)
The Mevo She’arim, a work on the Arizal’s teachings, says that the “second head” of Arich Anpin is clothed only in the thirteen arrangements of the beard (tikkunei dikna), not in its “limbs,” because it is so concealed. This is the level of ayin (nothing), from which “Chochmah is found”: it does not clothe itself in Chesed and Gevurah, only in the mazalos.


וזהו ענין כשב. שי״ן קודם לבי״ת. אות הכ״ף היינו בחי׳ כתר והשין הקודם לבי״ת היינו חג״ת [חסד גבורה תפארת] דאריך המדות שבכתר. שמהם נמשך הבי״ת היינו או״א [אבא ואימא] תרין ריעין שמלבישים לחג״ת [לחסד גבורה תפארת] דא״א כנ״ל.
And this is the matter of kesev, with the shin before the beis: the letter kaf is the level of Keser, and the shin that precedes the beis is the Chesed, Gevurah and Tiferes of Arich, the attributes that are in Keser, from which the beis is drawn, that is, Abba and Imma, the “two companions,” who clothe the Chesed, Gevurah and Tiferes of Arich Anpin, as mentioned above.
Now the spelling kesev is explained: kaf stands for Keser; shin, the next letter, for Chesed, Gevurah and Tiferes of Arich Anpin, the attributes within Keser; and beis for Abba and Imma, the “two companions,” who clothe them. The shin before the beis shows Abba and Imma receiving from the attributes of Keser.




24והנה לכאורה הרי יש ג׳ מוחין היינו חב״ד [חכמה בינה ודעת] ולמה נזכר רק בי״ת שהם רק חו״ב [חכמה ובינה].
Now, seemingly there are three mochin, Chochmah, Binah and Daas; so why is only beis mentioned, which is only Chochmah and Binah?
A question on the spelling: the intellect has three faculties, Chochmah, Binah and Daas, so why does kesev have only a beis, whose value is two, standing for Chochmah and Binah alone?


אמנם הענין הוא כמ״ש בס״י [בספר יצירה] עשר134 ולא אחד עשר135 הגם שעם הדעת הם י״א אך כשהכתר נמנה אין הדעת נמנה136 כי הדעת אינו נחשב לספי׳ [לספירה / לספירות] בפ״ע [בפני עצמו]
But the point is as is written in Sefer Yetzirah, “ten and not eleven”: although with Daas they are eleven, when Keser is counted Daas is not counted, for Daas is not reckoned as a Sefirah in its own right;
Sefer Yetzirah says the Sefiros are “ten and not eleven.” With Daas there would be eleven, so when Keser is counted Daas is not, since Daas is not a Sefirah in its own right.


רק הוא בחי׳ ממוצע ליחד ולחבר חו״ב [חכמה ובינה] וכמ״כ [וכמו כן] דעת המתפשט במדות הוא המקשר השכל במדות ואינו נחשב בחי׳ בפ״ע [בפני עצמו] והוא פנימית המדות וחיותן כו׳ וכ״ז [וכל זה] הוא ענין כשב השי״ן קודם לבי״ת.
rather, it is an intermediary level, to unite and join Chochmah and Binah. So too, the Daas that extends into the emotive attributes is what binds the intellect to the attributes, and it is not reckoned as a level in its own right; and it is the inner dimension of the attributes and their life-force, etc. And all this is the matter of kesev, with the shin before the beis.
Daas is the link that unites Chochmah and Binah, and as it extends into the emotions it binds the intellect to them as their inner life. Since it is not a separate level, and here Keser (the kaf) is counted, the beis stands for Chochmah and Binah alone.


אמנם אח״כ נמשך מחו״ב [מחכמה ובינה] למטה חג״ת [חסד גבורה תפארת] דז״א ואז נק׳ כבש הבי״ת קודם לשי״ן. כי השין היינו חג״ת [חסד גבורה תפארת] דז״א שהם מקבלים ונמשכים מחו״ב [מחכמה ובינה] בחי׳ בית כנ״ל
However, afterwards Chesed, Gevurah and Tiferes of Z’eir Anpin are drawn down from Chochmah and Binah, and then it is called keves, with the beis before the shin; for the shin is Chesed, Gevurah and Tiferes of Z’eir Anpin, which receive and are drawn from Chochmah and Binah, the level of beis, as mentioned above
Afterwards the flow descends from Chochmah and Binah into Chesed, Gevurah and Tiferes of Z’eir Anpin, and then the word is keves, with the beis before the shin. Here the shin is Z’eir Anpin’s attributes, which receive from Chochmah and Binah.


(וזהו ענין המדות הנמשכים מהשכל משא״כ שין דכשב היינו המדות עליונות שלמעלה מהשכל וכנודע מענין טורי חשוכא וטורי נהורא137 ועמ״ש ע״פ שניך כעדר הרחלים138139 כו׳ ועמ״ש בביאור ע״פ מים רבים140 כו׳
(and this is the matter of the attributes that are drawn from the intellect; whereas the shin of kesev is the supernal attributes that are above the intellect, as is known from the matter of “mountains of darkness” and “mountains of light.” And see what is written on the verse “Your teeth are like a flock of ewes,” etc.; and see what is written in the explanation on the verse “Many waters,” etc.,
These are emotions born of the intellect, while the shin of kesev stands for the supernal attributes above the intellect, the Zohar’s “mountains of darkness” and “mountains of light.” The Alter Rebbe refers to several discourses on these two kinds of attributes.


אם יתן איש141 מענין ב׳ בחי׳ מדות הנ״ל ועמ״ש בד״ה להבין ביאור ענין האבות142 הן הן המרכבה בענין ז״א בעתיקא אחיד ותליא143 ועמ״ש מזה בביאור ע״פ שימני כחותם)144
“if a man would give,” on the matter of the two levels of attributes mentioned above; and see what is written in the discourse beginning “To understand the explanation of the matter of ‘The Patriarchs are themselves the Chariot,’” on the matter of “Z’eir Anpin is attached to and hangs upon Atika”; and see what is written on this in the explanation on the verse “Set me as a seal”).
In one of them, on “Many waters… if a man would give,” he explains that there are attributes born of the intellect and attributes above it; in another, that Z’eir Anpin “is attached to and hangs upon Atika,” its attributes rooted higher than the intellect.


וזהו נעשה ונמשך על ידי יעקב אשר הוא בריח התיכון קו האמצעי שממשיך מכתרוחכמה בז״א וכמ״ש בזהר תרומה דקע״ה ע״ב.
And this is made and drawn down through Yaakov, who is the middle bar, the central line, which draws from Keser and Chochmah into Z’eir Anpin, as is written in the Zohar, Terumah, folio 175b.
It is Yaakov, “the middle bar” that runs from end to end, the central line, who draws the light of Keser and Chochmah into Z’eir Anpin, as the Zohar in Terumah explains.


וזהו והכשבים הפריד יעקב145 היינו מה שהיה שי״ן קודם לבי״ת היינו כמו שהיה קודם השפעת חו״ב [חכמה ובינה] למטה בז״א והיו חו״ב [חכמה ובינה] מקבלים מחג״ת [מחסד גבורה תפארת] דאריך.
And this is [the meaning of] “And the lambs (kesavim) Yaakov separated”: that which was shin before beis, that is, as it was before the flow of Chochmah and Binah down into Z’eir Anpin, when Chochmah and Binah received from Chesed, Gevurah and Tiferes of Arich —
So “the lambs (kesavim) Yaakov separated” refers to the order of kesev, shin before beis, as it was before Chochmah and Binah gave to Z’eir Anpin, when Chochmah and Binah themselves received from the attributes of Arich Anpin.


המשיך יעקב מבחי׳ זו גם לעולם הפירוד היינו שיומשך מחו״ב [מחכמה ובינה] המוחין לחג״ת [לחסד גבורה תפארת] דז״א ויהי׳ [ויהיה] כבש אשר השי״ן חג״ת [חסד גבורה תפארת] דז״א יקבלו מחו״ב [מחכמה ובינה] בי״ת המקבל מכ״ף כתר כו׳.146
Yaakov drew from this level also into the world of separation; that is, that the mochin be drawn from Chochmah and Binah to Chesed, Gevurah and Tiferes of Z’eir Anpin, and it will be keves, in which the shin, Chesed, Gevurah and Tiferes of Z’eir Anpin, will receive from Chochmah and Binah, the beis, which receives from the kaf, Keser, etc.
Yaakov drew this level down into the “world of separation”: the mochin flow from Chochmah and Binah into the attributes of Z’eir Anpin, forming keves, in which the shin receives from the beis, which in turn receives from the kaf, Keser.




25ופי׳ הפריד שמזה נמשך שיהי׳ [שיהיה] שני בחי׳ לאה ורחל וע״ז נאמר את הכבש אחד תעשה בבקר ואת הכבש השני147 כו׳ ונק׳ זיווג יעקב ורחל.
And the meaning of “separated” is that from this it comes about that there are two levels, Leah and Rachel; and of this it is said, “The one lamb you shall make in the morning, and the second lamb,” etc.; and this is called the union of Yaakov and Rachel,
“Separated” means that from this drawing down come two distinct levels, Leah and Rachel, which match the two daily lambs, “the one lamb… and the second lamb.” These are the unions of Yaakov with Rachel and with Leah.


וכן עם לאה. וענין המשכה זו היינו שיומשך הביטול העליון גם למטה בעולם הפירוד וזהו והכשבים הפריד כו׳
and likewise with Leah. And the matter of this drawing down is that the supernal self-nullification be drawn down below as well, in the world of separation; and this is “And the lambs (kesavim) he separated,” etc.
The point of this drawing down is to bring the supernal bittul down into the “world of separation,” the lower worlds where things seem to exist apart from G-d.


והיינו ע״י שנעשה בחי׳ כבש שנמשך הארת הכתר ומוחין דאו״א [דאבא ואימא] בחג״ת [בחסד גבורה תפארת] דז״א ומז״א לרחל מקור דבי״ע כנ״ל.
And that is through the coming about of the level of keves, in which the illumination of Keser and the mochin of Abba and Imma are drawn into Chesed, Gevurah and Tiferes of Z’eir Anpin, and from Z’eir Anpin to Rachel, the source of Beriah, Yetzirah and Asiyah, as mentioned above.
This happens through keves: the light of Keser and the mochin of Abba and Imma flow into the attributes of Z’eir Anpin, and from Z’eir Anpin to Rachel, the source of the worlds of Beriah, Yetzirah and Asiyah.




Section 7 · ¶26–28
The waving of the lambs
26ואמנם ענין הנפת שני הכבשים בשבועות היינו לשרשן ומקורן לבחי׳ כשבים היינו שבחי׳ כבש שהשי״ן למטה מן הבי״ת יתעלה לשרשו ומקורו בחי׳ כשב שהשי״ן לפני הבי״ת.
However, the matter of the waving of the two lambs on Shavuos is [raising them] to their root and source, to the level of kesavim; that is, that the level of keves, in which the shin is below the beis, be elevated to its root and source, the level of kesev, in which the shin is before the beis;
On Shavuos the two lambs are waved to raise them to their source: keves, where the shin is below the beis, is lifted back to kesev, where the shin stands before the beis.


דהיינו שיתעלה ז״א לשרשו ומקורו חג״ת [חסד גבורה תפארת] דאריך שלמעלה מחו״ב [מחכמה ובינה] וזהו והניף הכהן אותם148 כו׳ לפני הוי׳ למעלה מהחכמה כו׳.
that is, that Z’eir Anpin be elevated to its root and source, Chesed, Gevurah and Tiferes of Arich, which are above Chochmah and Binah. And this is [the meaning of] “And the kohen shall wave them,” etc., “before Havayah”: above Chochmah, etc.
That is, Z’eir Anpin is raised to its root, the attributes of Arich Anpin, which are above Chochmah and Binah. This is why the kohen waves them “before Havayah”: to a level above Chochmah.




27והנה כשהשי״ן למטה מהבי״ת נצרך להמתיק דיני לאה ורחל שלא יהי׳ [יהיה] יניקת החיצונים מבחי׳ השי״ן ח״ו [חס ושלום] דהינו מהמדות וכנזכר בזהר ר״פ בראשית גבי עאלת אות שי״ן כו׳ אמר לה יאות אנת וטב אנת וקשוט אנת149
Now, when the shin is below the beis, there is a need to sweeten the judgments of Leah and Rachel, so that there be no nurture of the external forces from the level of the shin, G-d forbid, that is, from the attributes; as is mentioned in the Zohar at the beginning of Parshas Bereishis, regarding “The letter shin entered,” etc.: “He said to it: You are fitting, and you are good, and you are true;
While the shin is below the beis, the judgments of Leah and Rachel need sweetening, so that the external forces do not draw nurture from the attributes. The Zohar tells that when the letter shin came before G-d asking that the world be created with it, He praised it as fitting, good and true.


אבל הואיל ואתוון דזיופא נטלין לך למהוי עמהון ואז נק׳ שקר ע״ש והיינו ענין יניקת החיצונים מהמדות עליונות דאות שי״ן וע׳ בזהר הרקיע שם.
but since the letters of falsehood take you to be with them,” and then it is called sheker (falsehood); see there. And this is the matter of the nurture of the external forces from the supernal attributes of the letter shin; and see the Zohar HaRakia there.
But He refused, since the letters of falsehood take the shin to join them, forming sheker, “falsehood.” This is how the external forces draw nurture from the supernal attributes of the shin.


(וע׳ בזהר פ׳ מקץ דר״ד א׳. ובפ׳ תרומה דקמ״ח ב׳. וע׳ בפע״ח [בפרי עץ חיים] בכוונת קבלת שבת).150 ולכן מקריבין התמיד בבחי׳ התעוררות רחמים שלא יומשך האור רק בקדושה כו׳:
(And see the Zohar, Parshas Mikeitz, folio 204a, and Parshas Terumah, folio 148b; and see Pri Etz Chaim on the intention of Kabbalas Shabbos.) And therefore the daily offering is brought in the mode of an arousal of compassion, so that the light be drawn only into holiness, etc.:
That is why the daily offering is brought as an arousal of compassion, so that the light is drawn only into holiness. The Zohar passages and the Arizal’s intention for Kabbalas Shabbos are cited for more on this.




28אמנם כשמניפין בחי׳ כבש לשרשו בחי׳ חג״ת [חסד גבורה תפארת] דאריך שנק׳ כשב שם אין שום שליטה ויניקה כלל לחיצונים
But when the level of keves is waved to its root, the level of Chesed, Gevurah and Tiferes of Arich, which is called kesev, there the external forces have no dominion or nurture at all
But when the lamb is waved up to its root, the attributes of Arich Anpin, the level of kesev, the external forces have no hold and no nurture there at all.


(וי״ל [ויש לומר] רמז לזה בכתוב ממ״ש בפ׳ אמור שור או כשב כו׳ ואח״כ נאמר והניף אותם כו׳ היינו שהתנופה לבחי׳ כשב שהשי״ן קודם לבי״ת כו׳.
(and it can be said that there is an allusion to this in the verse, in what is written in Parshas Emor, “An ox or a kesev,” etc., and afterwards it is said, “And he shall wave them,” etc.; that is, the waving is to the level of kesev, in which the shin precedes the beis, etc.
The Alter Rebbe finds a hint of this in Parshas Emor itself: the Torah first speaks of “an ox or a kesev,” and later says “and he shall wave them,” as if the waving lifts the lambs to kesev, where the shin comes before the beis.


והנה י״ל [יש לומר] כבש התנהגות השי״ן מדות ע״י המוחין והוא ע״ד רך כקנה עולם התיקון אכן כשב השי״ן קודם לבי״ת המדות שלמעלה מהשכל והם בבחי׳ תוקף המדות ואעפ״כ [ואף על פי כן] תיקון והתכללות וכענין עקודים בכלי אחד כו׳ וכנז׳ [וכנזכר] לעיל):151
Now, it can be said that keves is the conduct of the shin, the attributes, through the mochin, and that is in the manner of “soft as a reed,” the World of Tikkun; whereas kesev, with the shin before the beis, is the attributes that are above the intellect, and they are in the mode of the strength of the attributes, and even so [they are] Tikkun and inter-inclusion, like the matter of Akudim, in one vessel, etc., as mentioned above):
Keves is the attributes guided by the intellect, flexible like the reed, the mode of Tikkun. Kesev is the attributes above the intellect, which are strong and intense, yet still in Tikkun and inter-included, like Akudim, many lights in one vessel.




Section 8 · ¶29–32
Why the bread is on top
29ו אך הנה תנופת שני הכבשים היו עם שתי הלחם דוקא ואיתא במשנה (פ״ה דמנחות) נותן שתי הלחם152 ע״ג [על גבי] שני הכבשים כו׳.
6. But now, the waving of the two lambs was specifically together with the two loaves; and it is stated in the Mishnah (chapter 5 of Menachos): “He places the two loaves on top of the two lambs,” etc.
Section 6 turns to the loaves. The two lambs were waved together with the two loaves, and the Mishnah says the loaves were placed on top of the lambs.


ולהבין מדוע הי׳ [היה] הלחם מלמעלה הרי מדרגת חי נכבד במעלה מצומח אך הענין כמו שהאדם אף שהוא מדבר וגבוה הרבה מדצ״ח [מדומם צומח חי] אעפ״כ [אף על פי כן] בשרשן נלקחו הדצ״ח [הדומם צומח חי] מבחי׳ עליונה יותר מהאדם
And to understand why the bread was on top, since the level of the animal is more honored in quality than the vegetative: the point is that just as man, although he is a speaking [being] and much higher than the inanimate, vegetative and animal, nevertheless in their root the inanimate, vegetative and animal were taken from a level higher than man,
But an animal ranks above a plant, so why is the bread above the lambs? The answer recalls man: though man, the “speaker,” ranks above mineral, plant and animal, their root is higher than his.


דהיינו ענין עולם התהו הגבוה מעולם התיקון רק שנפלו למטה יותר מהאדם ע״י שבה״כ [שבירת הכלים] ולכן האדם מקבל חיותו מדצ״ח [מדומם צומח חי].
that is, the matter of the World of Tohu, which is higher than the World of Tikkun; only they fell lower than man through the shattering of the vessels, and therefore man receives his life-force from the inanimate, vegetative and animal —
Their root is in Tohu, which is higher than Tikkun; they fell lower than man in the shattering of the vessels. That is why man lives from them.


כמ״כ [כמו כן] בדצ״ח [בדומם צומח חי] עצמן עם היות ששרש כולן מעולם התהו אך גם בתהו יש מדרגות רבות זו למעלה מזו וכשנפלו בשבה״כ [בשבירת הכלים]
so too in the inanimate, vegetative and animal themselves: although the root of all of them is from the World of Tohu, in Tohu, too, there are many levels, one above the other; and when they fell in the shattering of the vessels,
The same holds among mineral, plant and animal themselves. All are rooted in Tohu, but Tohu has many levels, one above another.


הנה מה שהיה שם גבוה יותר נפל למטה יותר כנודע ממשל נפילת אבן מראש החומה כו׳ וכמ״ש באור החיים153 בענין אריה ושור וכמ״ש במ״א.
what was higher there fell lower, as is known from the analogy of a stone falling from the top of a wall, etc.; and as is written in the Or HaChaim on the matter of the lion and the ox, and as is explained elsewhere.
When they fell in the shattering, the higher ones fell lower, like a stone dropped from the top of a wall, which falls farthest. The Or HaChaim makes this point about the lion and the ox.




30ועד״ז בענין דצ״ח [דומם צומח חי] שצומח הוא מדרגה שלמטה יותר ממדרגת החי היינו לפי ששרשו בתהו גבוה יותר משרש החי.
And along these lines regarding the inanimate, vegetative and animal: the vegetative is a level lower than the level of the animal because its root in Tohu is higher than the root of the animal.
The same principle applies among the three kinds of creatures: the plant ranks below the animal precisely because its root in Tohu is higher than the animal’s.


ולכן בנפילתו למטה בשבה״כ [בשבירת הכלים] לא יכול להתלבש בבחי׳ חי רק במדרגה שלמטה מזה היינו בחי׳ צומח
And therefore, in its fall downward in the shattering of the vessels, it could not be clothed in the level of the animal, only in the level below that, the level of the vegetative.
Falling from so high, the plant’s life-force could not come to rest in an animal form; it fell further, into the level of plant life.


ולכן החי ניזון ומקבל חיותו מהצומח וגם האדם שניזון משניהם אעפ״כ [אף על פי כן] לחם דייקא לבב אנוש יסעד154 משא״כ בשר אף שמרבה דם אינו משביע כמו הלחם,
And therefore the animal is nourished and receives its life-force from the vegetative; and man, too, is nourished from both, yet it is specifically “bread [that] sustains man’s heart,” whereas meat, although it increases blood, does not satisfy as bread does.
That is why animals feed on plants, and why man, who eats both, is sustained above all by bread, as the verse says, “bread sustains man’s heart.” Meat builds up the blood but does not satisfy as bread does.


ולכן אין מברכים ברכת המזון רק על הלחם דייקא והיינו לפי ששרש הצומח (ובפרט לחם וחטה דעת כו׳)
And therefore the Grace after Meals is recited only over bread specifically. And that is because the root of the vegetative (and especially bread, and wheat, [which is] Daas, etc.)
For the same reason, the Grace after Meals is said only after eating bread. The root of plants, and especially of wheat and bread, which the Sages connect with Daas (knowledge), is higher.


שרשו גבוה בתהו משרש החי וע״כ אף שנפל למטה יותר מ״מ מעלת שהוא משביע נשאר בו יותר מבחי.
is higher in Tohu than the root of the animal; and therefore, although it fell lower, nevertheless the quality of satisfying remained in it more than in the level [of the animal].
Because the plant’s root in Tohu is above the animal’s, the power to satisfy remains in it more than in the animal, though it fell lower.


ולכן כשמניפים שתי הלחם ושני הכבשים לשרשן אז הלחם מלמעלה כי שם בשרשן הם גבוהים יותר
And therefore, when the two loaves and the two lambs are waved to their root, then the bread is on top, for there, in their root, they are higher.
So when the loaves and the lambs are waved back to their roots, the bread is placed on top, because there, at their source, the bread is higher.


לכן אדרבה עליית שני הכבשים כ״כ [כל כך] למעלה הוא באמצעות שתי הלחם שהם אורם יותר גבוה
Therefore, on the contrary, the ascent of the two lambs so high above is by means of the two loaves, whose light is higher
In fact the lambs rise so high only by means of the loaves, whose light is higher than theirs.


(ועמ״ש במ״א מענין מ״ש מרע״ה [משה רבינו עליו השלום] מאין לי בשר155 כו׳) והיה הנפת הלחם והכבשים בחג השבועות
(and see what is written elsewhere on the matter of what Moshe our teacher, peace be upon him, said, “From where shall I have meat,” etc.). And the waving of the bread and the lambs was on the festival of Shavuos;
The Alter Rebbe refers to his explanation of Moshe’s words “From where shall I have meat.” The waving of the bread and the lambs took place on Shavuos.


כי אחרי שספרו מ״ט ימי העומר בירור נה״ב [נפש הבהמית] והמשכת מ״ט שערי בינה ואז בחג השבועות התגלות שער החמשים המשכת הכתר כו׳ אז מניפים שני הכבשים היינו לשרשן ומקורן לבחי׳ כשבים.156
for after they have counted the forty-nine days of the Omer, the refinement of the animal soul and the drawing down of the forty-nine gates of Binah, then on the festival of Shavuos [comes] the revelation of the fiftieth gate, the drawing down of Keser, etc.; then the two lambs are waved, that is, to their root and source, to the level of kesavim.
During the forty-nine days of the Omer the animal soul is refined and the forty-nine gates of Binah are drawn down; on Shavuos the fiftieth gate is revealed, the drawing down of Keser. That is when the lambs can be raised to their source, kesev.




31ועלייתם זו הוא ע״י שתי הלחם מטעם הנ״ל והיינו כי שתי הלחם נגד תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה]157
And this ascent of theirs is through the two loaves, for the reason mentioned above. That is, the two loaves correspond to the Written Torah and the Oral Torah,
The lambs rise through the loaves, which correspond to the two Torahs, the Written and the Oral.


היינו ח״ע [חכמה עילאה] וחכמה תתאה חכמה בראש וחכמה בסוף תשב״כ [תורה שבכתב] הוא כ״ב אתוון ונק׳ חטה וזהו לחם א׳ בחי׳ ח״ע [חכמה עילאה] ולחם הב׳ הוא נגד בחי׳ ח״ת [חכמה תתאה] תשבע״פ [תורה שבעל פה].
that is, Chochmah Ila’ah (the higher Chochmah) and Chochmah Tata’ah (the lower Chochmah), “Chochmah at the beginning and Chochmah at the end.” The Written Torah is the twenty-two letters and is called chitah (wheat), and this is the first loaf, the level of the higher Chochmah; and the second loaf corresponds to the level of the lower Chochmah, the Oral Torah.
The Written Torah is the higher Chochmah, and the Oral Torah the lower Chochmah: “Chochmah at the beginning and Chochmah at the end.” The Written Torah is made of the twenty-two letters, and chitah (wheat) has the numerical value twenty-two; so the first loaf is the higher Chochmah and the second the lower.


והנה יש מעלה בתשבע״פ [בתורה שבעל פה] אשר בה מבואר גילוי הרצון שבמצוה איך ומה לעשות הציצית ותפילין (ועמ״ש במ״א בביאור ע״פ לכן אמור לבנ״י [לבני ישראל])158159
Now, the Oral Torah has an advantage, for in it is explained the revelation of the will that is in the mitzvah: how and what to do, the tzitzis and the tefillin (and see what is written elsewhere, in the explanation on the verse “Therefore say to the children of Israel”).
The Oral Torah has an advantage: it reveals the Divine will within each mitzvah, how and what to do, for example how to make tzitzis and tefillin.


אכן יש בתשב״כ [בתורה שבכתב] מה שאין בתשבע״פ [בתורה שבעל פה] והוא ענין הטעמים זרקא מקף שופר כו׳ שהם נגינות
However, the Written Torah has what the Oral Torah does not, and that is the matter of the cantillation notes (ta’amim) — zarka, makaf, shofar, etc. — which are melodies.
But the Written Torah has something the Oral Torah lacks: the cantillation notes (ta’amim), such as zarka, makaf and shofar, which are melodies.


וזהו ויהי שירו חמשה ואלף160 ואין בתשבע״פ [בתורה שבעל פה] שום ביאור ע״ז (ועמ״ש בד״ה תורה צוה161162 בפ׳ וזאת הברכה). והענין כמו עד״מ בהשגת השכל יש ב׳ בחי׳.
And this is [the meaning of] “and his songs were a thousand and five”; and in the Oral Torah there is no explanation of this at all (and see what is written in the discourse beginning “The Torah commanded,” in Parshas Vezos HaBerachah). The point is that, by way of analogy, in intellectual comprehension there are two levels.
This is the meaning of Shlomo’s “thousand and five songs,” about which the Oral Torah offers no explanation at all. To understand this, consider two levels in grasping an idea.


הא׳ מה שיכול לפרש ולהביא השכל בדיבור או בכתב והבחי׳ הב׳ הוא עצם השכל ועומק המושג מה שאינו יכול להסביר כלל בדבור.
The first is what one can explain and convey of the concept in speech or in writing; and the second level is the essence of the concept and the depth of what is grasped, which one cannot explain in speech at all.
One is what can be explained and conveyed in speech or writing; the other is the essence of the idea, its depth, which cannot be put into words at all.


אמנם עכ״ז [עם כל זה] ע״י רמיזא יוכל לגלות דבר עצם השכל וזהו ענין לחכימא ברמיזא.163 ויובן יותר ע״ד מ״ש בפע״ח [בפרי עץ חיים]
But even so, through a hint one can reveal something of the essence of the concept; and this is the matter of “for the wise, a hint.” And it will be understood further along the lines of what is written in Pri Etz Chaim
Yet even the essence can be conveyed by a hint, as the saying goes, “for the wise, a hint.” The Pri Etz Chaim tells of the Arizal to illustrate this.


(שט״ז פ״א) שהשיג האריז״ל [האר״י זכרונו לברכה] בשעת השינה בשבת רזין עילאין מה שלא יספיק לדרוש זה בשמונים שנה.164
(Sha’ar 16, chapter 1), that the Arizal, of blessed memory, grasped during his sleep on Shabbos supernal secrets which eighty years would not suffice to expound.
In his sleep on Shabbos, the Arizal grasped supernal secrets that eighty years would not be enough to expound.


והיינו לפי שהשגתו היה בבחי׳ ראי׳ [ראיה] עצם החכמה ולא בבחי׳ שמיעה והבנה ולכן במעט רגע יוכל להשיג ולראות מה שיצטרך זמן רב לפרש בדבור כו׳.
That is because his grasp was in the mode of seeing the essence of Chochmah, and not in the mode of hearing and understanding; and therefore in a brief moment he could grasp and see what would need a long time to explain in speech, etc.
His grasp was a kind of “seeing” the essence of Chochmah, not “hearing” and understanding it, so in a moment he could take in what would take a long time to explain in words.




32וכעין זה עד״מ הוא ענין לחכימא ברמיזא שא״צ [שאין צריך / שאינו צריך] לזה הקדמת דברים והסבר כ״א ע״י הרמיזא משיג עצם השכל ושרשו.
And something like this, by way of analogy, is the matter of “for the wise, a hint”: it needs no preface of words and explanation; rather, through the hint one grasps the essence of the concept and its root.
A hint to the wise needs no long preface or explanation: through the hint itself he grasps the essence and root of the idea.


ועד״ז הוא ענין הטעמים והנגינות שבתושב״כ [שבתורה שבכתב] שהם כמו רמיזות עד״מ שעי״ז מתגלה אפס קצה מח״ע [מחכמה עילאה] מה שלא יוכל לבוא ולהתגלות באותיות התורה
And along these lines is the matter of the cantillation notes and melodies in the Written Torah, which are like hints, by way of analogy, through which a tiny fraction of the higher Chochmah is revealed: what cannot come and be revealed in the letters of the Torah,
The cantillation notes and melodies of the Written Torah are like such hints. Through them a tiny fraction of the higher Chochmah is revealed that cannot be revealed in the letters of the Torah.


דהיינו מה שא״א להתגלות בדבור. שמה שנמשך בדבור ואותיות זהו רק חיצוניות ח״ע [חכמה עילאה] נובלות חכמה
that is, what cannot be revealed in speech. For what is drawn into speech and letters is only the outer dimension of the higher Chochmah, novlos chochmah (the “fallen fruit” of wisdom);
What can be put into speech and letters is only the outer dimension of the higher Chochmah, what the Sages call novlos chochmah, the “fallen fruit” of supernal wisdom.


אבל הגילוי מפנימיות ועצמיות ח״ע [חכמה עילאה] א״א להתגלות בדבור ואותיות וכענין מעשה דהאריז״ל [דהאר״י זכרונו לברכה] הנ״ל שלא יספיק דבור שמונים שנה כו׳ וגילוי זה רק ע״י טעמים ונגינות כו׳.
but the revelation from the inner dimension and essence of the higher Chochmah cannot be revealed in speech and letters, as in the story of the Arizal mentioned above, that eighty years of speech would not suffice, etc.; and this revelation is only through the cantillation notes and melodies, etc.
The inner essence of the higher Chochmah cannot enter speech and letters, as the story of the Arizal shows, but it can be revealed through the melodies of the cantillation.




Section 9 · ¶33–34
The loaves’ higher source
33ושרש ענין זה דשתי הלחם ע״ג [על גבי] שני הכבשים הוא עפמשנ״ת [על פי מה שנתבאר] לעיל דמה שאו״א [שאבא ואימא] יונקים ממזלות דאריך זהו בחי׳ הגבה מאד נעלה יותר ממה שמלבישים לחו״ג [לחסד וגבורה] דא״א
And the root of this matter of the two loaves upon the two lambs is according to what was explained above: that Abba and Imma’s drawing nurture from the mazalos of Arich is a very high level, more exalted than their clothing of the Chesed and Gevurah of Arich Anpin;
The root of the loaves’ place above the lambs goes back to what was explained earlier: Abba and Imma’s nurture from the mazalos of Arich Anpin comes from a far higher level than their clothing of its Chesed and Gevurah.


כי הוא המשכה מבחי׳ עתיק שמאיר ע״י ג״ר [ג׳ ראשונות] דא״א בבחי׳ מזלות דנפקי ממו״ס [ממוחא סתימאה] כו׳ ובחי׳ עתיק הוא בחי׳ תחתונה שבמאציל (ועמ״ש מזה בד״ה יו״ט [יום טוב] של ר״ה [ראש השנה] שחל להיות בשבת).
for it is a drawing down from the level of Atik, which shines through the first three [Sefiros] of Arich Anpin in the mode of the mazalos that issue from Mocha Stima’ah (the hidden brain), etc.; and the level of Atik is the lowest level within the Emanator (and see what is written on this in the discourse beginning “On Yom Tov of Rosh HaShanah that falls on Shabbos”).
The mazalos carry a flow from Atik, which shines through the first three Sefiros of Arich Anpin by way of the mazalos that issue from the hidden brain (Mocha Stima’ah). Atik is the lowest level within the Emanator itself.


נמצא זהו גילוי בחי׳ עליונה יותר הרבה וזהו דשתי הלחם למעלה משני הכבשים כי תנופת הכבשים לבחי׳ כשבים היינו לחג״ת [לחסד גבורה תפארת] דא״א.
It follows that this is a revelation of a much higher level; and this is [why] the two loaves are above the two lambs. For the waving of the lambs is to the level of kesavim, that is, to Chesed, Gevurah and Tiferes of Arich Anpin;
So the loaves draw from a much higher level than the lambs. The lambs are waved to kesev, the attributes of Arich Anpin; the loaves to something higher.


ותנופת שתי הלחם אורייתא דמחו״ב [דמחכמה ובינה] נפקת165 מניפין אותן לשרשן ומקורן ב׳ מזלות דנפקי ממו״ס [ממוחא סתימאה] כי לחם בגימ׳ [בגימטריא] מזלא שמשם שרש המשכת הלחם (וכמ״ש במק״מ [במקדש מלך] בפי׳ הזהר תרומה דף קנ״ג קנ״ה ובהרמ״ז [ובהרב משה זכות] שם).166
and the two loaves — “the Torah issues from Chochmah and Binah” — are waved to their root and source, the two mazalos that issue from Mocha Stima’ah; for lechem (bread) has the numerical value of mazala, from which is the root of the drawing down of bread (as is written in the Mikdash Melech on the explanation of the Zohar, Terumah, folios 153 [and] 155, and in the Ramaz there).
The loaves stand for the Torah, which “issues from Chochmah and Binah,” and they are waved to their source, the two mazalos from which Abba and Imma draw nurture. Lechem (bread) has the same numerical value as mazala (78), for the flow of bread is rooted there.


ועוי״ל [ועוד יש לומר] בענין תנופת שתי הלחם עפמ״ש [על פי מה שכתוב] הרמ״ז [הרב משה זכות] ר״פ קרח167 בפי׳ הנחמדים מזהב ומפז168 כו׳ ששרש ומקור התורה הוא דעת דסתמו חו״ג [חסד וגבורה] מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] כו׳
And one may further say, regarding the waving of the two loaves, according to what the Ramaz writes at the beginning of Parshas Korach on the explanation of “more desirable than gold, than fine gold,” etc.: that the root and source of the Torah is the Daas in which Chesed and Gevurah, the positive commandments and the prohibitive commandments, are concealed, etc.
Another explanation follows the Ramaz on “more desirable than gold”: the root of the Torah is Daas, in which Chesed and Gevurah, the positive and the prohibitive commandments, are contained.


וי״ל [ויש לומר] שע״ז רומז תנופת שתי הלחם כי חטה הוא דעת169170 ושתי הלחם היינו מ״ע [מצות עשה] ומל״ת [ומצות לא תעשה] כו׳
And it can be said that the waving of the two loaves alludes to this: for wheat is Daas, and the two loaves are the positive commandments and the prohibitive commandments, etc.
The waving of the loaves alludes to this: wheat is Daas, as the Sages connect wheat with knowledge, and the two loaves are the positive and the prohibitive commandments.


והם ג״כ תשב״כ [תורה שבכתב] ותשבע״פ [ותורה שבעל פה] כי תשבע״פ [תורה שבעל פה] הוא בבחי׳ מדרגת ל״ת [לא תעשה] שרובה סייגים וגדרים וכמ״ש במ״א.171
And they are also the Written Torah and the Oral Torah, for the Oral Torah is in the mode of the level of the prohibitions, most of which are fences and safeguards, as is explained elsewhere.
The two loaves are also the Written and the Oral Torah, for the Oral Torah has the character of the prohibitions, being mostly fences and safeguards.




34וזהו דשתי הלחם למעלה משני הכבשים אף לאחר עליית הכבשים לשרשן בחג״ת [בחסד גבורה תפארת] דאריך כי בחי׳ דעת שרש ומקור התורה הוא דעת דעתיק כמ״ש הרמ״ז [הרב משה זכות] שם והוא למעלה מעלה מחג״ת [מחסד גבורה תפארת] דאריך.
And this is [why] the two loaves are above the two lambs even after the ascent of the lambs to their root in Chesed, Gevurah and Tiferes of Arich: for the level of Daas, the root and source of the Torah, is the Daas of Atik, as the Ramaz writes there, and it is far above Chesed, Gevurah and Tiferes of Arich.
Even after the lambs rise to the attributes of Arich Anpin, the loaves stay above them. The Ramaz teaches that the Daas at the root of the Torah is the Daas of Atik, far higher than the attributes of Arich Anpin.


גם לפי המבואר למעלה בענין כשב שהבי״ת רומז לחו״ב [לחכמה ובינה] ומה שאין הדעת נמנה היינו לפי שהכתר נמנה וא״כ צ״ל דההמשכה מבחי׳ חיצוניות הכתר.
Also, according to what was explained above regarding kesev, that the beis alludes to Chochmah and Binah, and that Daas is not counted because Keser is counted — if so, it must be said that the drawing down is from the level of the outer dimension of Keser.
This fits what was said about kesev: there the beis was Chochmah and Binah, and Daas was not counted because Keser was. That way of counting reflects only the outer dimension of Keser.


אבל בחי׳ דעת דעתיק היינו המשכה מפנימית הכתר כו׳ (ועמ״ש במ״א ע״פ והשיבו את לחמכם במשקל172 לבחי׳ מתקלא ועיין עוד מזה בביאור ע״פ החלצו173 מאתכם174 כו׳)
But the level of the Daas of Atik is a drawing down from the inner dimension of Keser, etc. (And see what is written elsewhere on the verse “And they shall return your bread by weight,” [as referring] to the level of the matkela (the scale); and see further on this in the explanation on the verse “Arm from among you,” etc.)
The Daas of Atik, by contrast, draws from the inner dimension of Keser. The Alter Rebbe refers to his explanations of “they shall return your bread by weight,” read as the supernal “Scale” (matkela), and of “Arm from among you.”


וגם המשכה זו נמשך ע״י ב׳ מזלות דא״א שמהם מקבלים או״א [אבא ואימא] שזהו ההמשכה שלמעלה מסדר ההשתלשלות ומ ההתלבשות כו׳ וכמ״ש במ״א, ועמש״ל [ועיין מה שכתוב לעיל] בשם המבוא שערים ש״ג ח״ב [חלק ב׳] ספ״ה.
And this drawing down, too, comes through the two mazalos of Arich Anpin, from which Abba and Imma receive; for this is the drawing down that is above the order of the chain of descent and above clothing, etc., as is explained elsewhere; and see what is written above in the name of Mevo She’arim, Sha’ar 3, Part 2, end of chapter 5.
This drawing down also comes through the two mazalos of Arich Anpin from which Abba and Imma receive: the flow that is above the order of cause and effect and above “clothing,” as the Mevo She’arim was quoted above.


והנה לפי שהתורה נמשכה ממקום עליון מאד לכך יכלה לירד למטה בגשמיות (וכמ״ש במ״א ע״פ לך לך175176 ובד״ה ואהי׳ [ואהיה] אצלו אמון)177178
Now, because the Torah was drawn from a very high place, therefore it could descend below into physicality (as is explained elsewhere on the verse “Go forth” and in the discourse beginning “And I was with Him as a nursling”).
Because the Torah comes from so high a place, it can descend all the way down into physical things, following the principle that the higher a thing is, the lower it can reach.


ולכך ג״כ ע״י שתי הלחם דייקא הוא ג״כ עליית והנפת ב׳ הכבשים לשרשן ומקורן כנ״ל
And therefore, too, it is specifically through the two loaves that the ascent and waving of the two lambs to their root and source come about, as mentioned above.
For this reason, too, it is through the loaves that the lambs are raised and waved to their source.


וזהו שבתנופת הלחם והכבשים איתא מוליך ומביא מעלה ומוריד179 מעלה היינו ההעלאה ומוריד היינו שמשם יומשך וירד להתלבש למטה כו׳ וכנ״ל שכדי להיות ההמשכה למטה הוא ע״י שנמשך דייקא ממקום היותר עליון כו׳:180
And this is [why] concerning the waving of the bread and the lambs it is stated: “He moves [them] forward and back, raises and lowers.” “Raises” is the elevation, and “lowers” is that from there it will be drawn and descend to be clothed below, etc.; and as mentioned above, in order for the drawing down below to come about, it is through being drawn specifically from the highest place, etc.:
The Talmud describes the waving as “forward and back, up and down.” “Up” is the ascent to the source; “down” is the drawing of light from there to be clothed below, which is possible only because it is drawn from the highest place.



In one’s avodah
A person’s meal can do what the altar did: eating with a blessing and with intention refines the sparks of Tohu in the food and raises them to their source, so that a person’s table atones for him. But this works only when he has first prayed and set himself aside before G-d, for bittul is the quality of the Adam of Tikkun. Likewise, blessing and the Torah come where Israel are one: “Bless us, our Father, all of us as one,” and Israel encamped in unity before the Torah was given.
Questions for discussion
	Why does the maamar call Tohu higher than Tikkun, and yet say that Tikkun has the greater advantage?
	How does the image of the reed and the cedar describe the difference between flexibility and true self-nullification?
	In what way does eating with a blessing resemble offering a sacrifice, and why must prayer come first?
	What do the two spellings kesev and keves teach about attributes above the intellect and attributes born of it?
	Why is the bread placed above the lambs, and what does this say about the Torah’s power to reach down into the physical world?

Sources and references
Notes
Paragraph 1
1ביאור ע״פ והניף
The note sends the reader to a note of the Rebbe printed earlier in the Notes and References, at 19a.
Kehot’s noteראה הערת כ״ק אדמו״ר לעיל בהערות וציונים יט, א. הביאור בשינויים נדפס בסה״מ תקס״ח-א ע׳ רנד (וראה בהנסמן שם ברשימת המאמרים בח״ב ע׳ תתקלז). נמצא גם באוה״ת נשא ע׳ רפג. וראה ג״כ מאמרי אדה״ז-פרשיות ע׳ תקסז. תקע״ב. אוה״ת ויקרא-ג ע׳ תתמח. תתנב. במאמרי אדמו״ר האמצעי ויקרא-ב ע׳ תרנז מתחיל להבין ענין שתי הלחם. באוה״ת בכמה מקומות מצויין לביאור זה בשם ”ביאור דכבשים”. חלק מהמאמר סע״א-ב בשינוים והגהות מכ״ק אדמו״ר מהר״ש נדפס בסה״מ תרל״ה-א ע׳ כא ואילך.
2והניף הכהן אותם
“And the kohen shall wave them with the bread of the first fruits as a wave-offering before Havayah, with the two lambs.” The whole maamar explains why the lambs are waved, and why the bread lies on top of them.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
3נעשה אדם בצלמנו
G-d’s words at the creation of man: “Let Us make man in Our image, after Our likeness.” The Alter Rebbe reads “Our image” as the supernal configuration of Adam in the World of Tikkun, the root of man’s soul.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כו.
4ובגין דתיקונא דא דאדם לא אשתכח לא יכילו למיקם
The Idra Rabba says the earlier worlds were destroyed because the configuration of Adam, which includes everything, was not yet present, so they could not endure. The Alter Rebbe cites it to show that Tohu lacked the structure of Adam.
Zohar, Idra Rabba 24:177–25:188ספר הזהר, האדרא רבא כ״ד:קע״ז-כ״ה:קפ״ח
5שהוא מושל בכל הברואים
The note sends the reader there on these words, man’s rule over all the creatures.
Kehot’s noteראה סה״מ תש״ג ע׳ י ואילך.
6וירדו בדגת הים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבראשית שם.
Paragraph 3
7שאדם הוא בחי׳ פרצוף כלול מעשר ספירות
The note points there on the idea that man is a partzuf that includes all ten Sefiros; according to the opening note, part of this maamar is printed in that volume with the Rebbe Maharash’s glosses.
Kehot’s noteראה בסה״מ תרל״ה ע׳ כב.
8ואת כל עוף כנף למינהו
On the fifth day G-d created “every winged bird after its kind.” The Alter Rebbe reads “after its kind” as each species fixed in a single nature.
Genesis 1:21בראשית א׳:כ״א
וַיִּבְרָא אֱלֹקִים אֶת־הַתַּנִּינִם הַגְּדֹלִים וְאֵת כׇּל־נֶפֶשׁ הַחַיָּה הָרֹמֶשֶׂת אֲשֶׁר שָׁרְצוּ הַמַּיִם לְמִינֵהֶם וְאֵת כׇּל־עוֹף כָּנָף לְמִינֵהוּ וַיַּרְא אֱלֹקִים כִּי־טוֹב:
And G-d created the great sea-monsters, and every living creature that creepeth, wherewith the waters swarmed, after its kind, and every winged fowl after its kind; and G-d saw that it was good.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כא.
9נפש חי׳ למינה
“Let the earth bring forth living creatures after their kind.” Again each kind of animal is created with its own fixed nature.
Genesis 1:24בראשית א׳:כ״ד
וַיֹּאמֶר אֱלֹקִים תּוֹצֵא הָאָרֶץ נֶפֶשׁ חַיָּה לְמִינָהּ בְּהֵמָה וָרֶמֶשׂ וְחַיְתוֹ־אֶרֶץ לְמִינָהּ וַיְהִי־כֵן:
And G-d said: ‘Let the earth bring forth the living creature after its kind, cattle, and creeping thing, and beast of the earth after its kind.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כד.
10התהו שהיו הספירות זה תחת זה
Kehot’s note points to where this is explained further: Etz Chaim.
Kehot’s noteע״ח ש׳ התיקון פ״ה. ש׳ המלכים פ״א.
11ועוף יעופף
“And let birds fly above the earth.” The Zohar reads this verse as alluding to the angels.
Genesis 1:20בראשית א׳:כ׳
וַיֹּאמֶר אֱלֹקִים יִשְׁרְצוּ הַמַּיִם שֶׁרֶץ נֶפֶשׁ חַיָּה וְעוֹף יְעוֹפֵף עַל־הָאָרֶץ עַל־פְּנֵי רְקִיעַ הַשָּׁמָיִם:
And G-d said: ‘Let the waters swarm with swarms of living creatures, and let fowl fly above the earth in the open firmament of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, כ.
12ועוף יעופף . . גבריאל
The Zohar asks why the verse says ye’ofef and not ya’uf, and answers that “birds” is Michael and “fly” is Gavriel. The Alter Rebbe cites it to show that angels, like birds, are each a single attribute.
Zohar I, 46bזח״א מו, ב
Zohar III, 26bזח״ג כו, ב
Kehot’s noteזח״א מו, ב. וזח״ג כו, ב [כ]. נתבאר באוה״ת בראשית-ה דף תתקיח, ב.
13מיכאל הוא שר של מים
The Midrash calls Michael the prince of snow and Gavriel the prince of fire, and says that G-d makes peace between them so that neither harms the other. The Alter Rebbe uses this pairing for the two opposite attributes, Chesed and Gevurah.
Shir HaShirim Rabbah 3:11שיר השירים רבה ג׳:י״א
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14מיכאל שר של מים . . וגבריאל  שר של אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשהש״ר ג, כ.
15אין מלאך א׳ עושה שתי שליחות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteרש״י בראשית יח, ב. יט, כב. זח״א (קכז, א) במה״נ. זח״ג (קלב, ד) [כ].
16אין מלאך אחד עושה שתי שליחות
Rashi explains that three angels came to Avraham because one angel does not perform two missions: one came to announce Yitzchak’s birth, one to overturn Sedom, and one to heal Avraham. The Alter Rebbe sees in this the single attribute of each angel.
Rashi on Genesis 18:2רש"י על בראשית י״ח:ב׳
והנה שלשה אנשים. אֶחָד לְבַשֵּׂר אֶת שָׂרָה וְאֶחָד לַהֲפֹךְ אֶת סְדוֹם וְאֶחָד לְרַפְּאוֹת אֶת אַבְרָהָם, שֶׁאֵין מַלְאָךְ אֶחָד עוֹשֶׂה שְׁתֵּי שְׁלִיחֻיּוֹת (בראשית רבה). תֵּדַע לְךָ, שֶׁכֵּן כָּל הַפָּרָשָׁה הוּא מַזְכִּירָן בִּלְשׁוֹן רַבִּים וַיֹּאכֵלוּ, וַיֹּאמְרוּ אֵלָיו, וּבַבְּשׂוֹרָה נֶאֱמַר וַיֹּאמֶר שׁוֹב אָשׁוּב אֵלֶיךָ, וּבַהֲפִיכַת סְדוֹם הוּא אוֹמֵר כִּי לֹא אוּכַל לַעֲשׂוֹת דָּבָר לְבִלְתִּי הָפְכִּי, וּרְפָאֵל שֶׁרִפֵּא אֶת אַבְרָהָם הָלַךְ מִשָּׁם לְהַצִּיל אֶת לוֹט; הוּא שֶׁנֶּאֱמַר וַיְהִי כְהוֹצִיאָם אֹתָם הַחוּצָה וַיֹּאמֶר הִמָּלֵט עַל נַפְשֶׁךָ, לָמַדְתָּ שֶׁהָאֶחָד הָיָה מַצִּיל (בראשית …
והנה שלשה אנשים AND BEHOLD THREE MEN — one to announce to Sarah the birth of a son, one to overthrow Sodom, and one to cure Abraham, for one angel does not carry out two commissions (Genesis Rabbah 50:2). You may know that this is so because throughout this section it (Scripture) mentions them in the plural — “and they ate” (Genesis 18:8), “and they said unto him” (Genesis 18:9) — whilst in the case of the announcement it states, (Genesis 18:10) “And he said, I will certainly return unto …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
17ולשון הרמב״ם
The note lists these places, where the same words of the Rambam on man’s many and varied actions are also brought.
Kehot’s noteראה גם באוה״ת ויקרא-ב ע׳ תקכו. במדבר כרך-ו ע׳ א׳תשצג. ד״ה כבוד מלכותך תר״ס ע׳ י. סה״מ תרנ״ו ע׳ קעז.
18כמו אב המכה את בנו . . מוסר
the passage shares nothing with the note
Kehot’s noteראה אגה״ק סי׳ יג.
19חושך שבטו שונא בנו ואוהבו שחרו מוסר
“He who spares his rod hates his son, but he who loves him disciplines him early.” It shows that a father’s severity can be an expression of love, an attribute that includes its opposite.
Proverbs 13:24משלי י״ג:כ״ד
חוֹשֵׂךְ שִׁבְטוֹ שׂוֹנֵא בְנוֹ וְאֹהֲבוֹ שִׁחֲרוֹ מוּסָר:
He that spareth his rod hateth his son; But he that loveth him chasteneth him betimes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יג, כד.
20Kehot’s note points to Isaiah 63:9 for these words.
Isaiah 63:9ישעיהו ס״ג:ט׳
בְּכׇל־צָרָתָם לוֹ צָר וּמַלְאַךְ פָּנָיו הוֹשִׁיעָם בְּאַהֲבָתוֹ וּבְחֶמְלָתוֹ הוּא גְאָלָם וַיְנַטְּלֵם וַיְנַשְּׂאֵם כׇּל־יְמֵי עוֹלָם:
In all their affliction He was afflicted, and the angel of His presence saved them; in His love and in His pity He redeemed them; And He bore them, and carried them all the days of old. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21Kehot’s note points to Ketubot 49b:5 for these words.
Ketubot 49b:5כתובות מ״ט ב:ה׳
כִּי הֲוָה אָתוּ לְקַמֵּיהּ דְּרַב חִסְדָּא, אֲמַר לְהוּ: כְּפוֹ לֵקהּ אֲסִיתָא בְּצִבּוּרָא, וְלֵיקוּם וְלֵימָא: עוֹרְבָא בָּעֵי בְּנֵיהּ וְהָהוּא גַּבְרָא לָא בָּעֵי בְּנֵיהּ?! וְעוֹרְבָא בָּעֵי בְּנֵיהּ? וְהָכְתִיב: ״לִבְנֵי עוֹרֵב אֲשֶׁר יִקְרָאוּ״! לָא קַשְׁיָא, הָא בְּחִיוָּרֵי, הָא בְּאוּכָּמֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
22Kehot’s note points to Eruvin 22a for these words.
Eruvin 22aעירובין כ״ב א
Paragraph 4
23“And G-d created man in His image; in the image of G-d He created him.” The image of G-d is read as the Supernal Adam, who includes everything.
Genesis 1:27בראשית א׳:כ״ז
וַיִּבְרָא אֱלֹקִים אֶת־הָאָדָם בְּצַלְמוֹ בְּצֶלֶם אֱלֹקִים בָּרָא אֹתוֹ זָכָר וּנְקֵבָה בָּרָא אֹתָם:
And G-d created man in His own image, in the image of G-d created He him; male and female created He them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24ופני אדם לארבעתן
In Ezekiel’s vision each of the four Chayos has the face of a man, along with the faces of a lion, an ox and an eagle. The human face present in all four shows that Adam includes the other forms.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25וירדו בדגת הים ובעוף השמים
Man is given dominion over the fish of the sea and the birds of the heavens. The Alter Rebbe explains this dominion as a reflection of the Supernal Adam’s rule over the Chariot.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26על דמות הכסא דמות כמראה אדם עליו מלמעלה
Above the Chariot Ezekiel sees a throne, and “upon the likeness of the throne, a likeness like the appearance of a man upon it from above.” This is the Supernal Adam who rules over the four Chayos.
Ezekiel 1:26יחזקאל א׳:כ״ו
וּמִמַּעַל לָרָקִיעַ אֲשֶׁר עַל־רֹאשָׁם כְּמַרְאֵה אֶבֶן־סַפִּיר דְּמוּת כִּסֵּא וְעַל דְּמוּת הַכִּסֵּא דְּמוּת כְּמַרְאֵה אָדָם עָלָיו מִלְמָעְלָה:
And above the firmament that was over their heads was the likeness of a throne, as the appearance of a sapphire stone; and upon the likeness of the throne was a likeness as the appearance of a man upon it above.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
27לעולם יהא רך כקנה
The Sages teach that a person should always be soft as a reed and not hard as a cedar, and tell the story of Rabbi Elazar son of Rabbi Shimon to illustrate it. The Alter Rebbe uses the reed and the cedar as images of Tikkun and Tohu.
Taanit 20a:16תענית כ׳ א:ט״ז
תָּנוּ רַבָּנַן: לְעוֹלָם יְהֵא אָדָם רַךְ כְּקָנֶה וְאַל יְהֵא קָשֶׁה כְּאֶרֶז. מַעֲשֶׂה שֶׁבָּא רַבִּי אֶלְעָזָר בְּרַבִּי שִׁמְעוֹן מִמִּגְדַּל גְּדוֹר מִבֵּית רַבּוֹ, וְהָיָה רָכוּב עַל חֲמוֹר וּמְטַיֵּיל עַל שְׂפַת נָהָר, וְשָׂמֵחַ שִׂמְחָה גְּדוֹלָה. וְהָיְתָה דַּעְתּוֹ גַּסָּה עָלָיו מִפְּנֵי שֶׁלָּמַד תּוֹרָה הַרְבֵּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 7
28באג״ה
The note shows that the passage cited as Iggeres HaKodesh is in Kuntres Acharon.
Kehot’s noteוהוא בקו״א ד״ה להבין מ״ש בפע״ח [כ]. (קנז, א). וראה ג״כ באוה״ת בראשית-ג דף תרטו, א.
29כי הן מס״ג שבפנימית א״ק והתיקון ע״י מ״ה הוא יוצא מהמצח הארה בעלמא
The Alter Rebbe writes there that the sparks refined in Beriah, Yetzirah and Asiyah through Torah and mitzvos are higher in their root than the soul of man, for they are from Sag in the inner dimension of Adam Kadmon, while the soul, already rectified through Mah, issues from the “forehead” as a mere glimmer; this, he says, is why man lives on the food of the inanimate, vegetative and animal and refines it. The Kehot note shows that this passage, cited here as Iggeres HaKodesh, is in Kuntres Acharon.
Tanya, Part V; Kuntres Acharon 4:28תניא, קונטרס אחרון ד׳:כ״ח
וְעוֹד זֹאת, שֶׁבֶּאֱמֶת הַבֵּירוּרִין שֶׁבִּבְרִיאָה־יְצִירָה־עֲשִׂיָּה מֵרַפַּ״ח, עַל־יְדֵי תּוֹרָה וּמִצְוֹת בְּמַחֲשָׁבָה דִּבּוּר וּמַעֲשֶׂה, גְּבוֹהִין בְּשָׁרְשָׁן מִנֶּפֶשׁ־רוּחַ־נְשָׁמָה שֶׁבָּאָדָם, כִּי הֵן מִ״סַּ״ג״ שֶׁבִּפְנִימִית ״אָדָם קַדְמוֹן״, וְנֶפֶשׁ־רוּחַ־נְשָׁמָה שֶׁכְּבָר נִתְקְנוּ עַל־יְדֵי ״מַ״ה״, הוּא יוֹצֵא מֵהַ״מֵּצַח״ הֶאָרָה בְּעָלְמָא. וְזֶהוּ שֶׁכָּתוּב: ״לִפְנֵי מְלוֹךְ מֶלֶךְ כוּ׳״. וְהַיְינוּ טַעֲמָא שֶׁהָאָדָם חַי בִּמְזוֹנוֹת דּוֹמֵם־צוֹמֵחַ־חַי, וּמְבָרְרָן בְּ״מַ״ה״ שֶׁבּוֹ, וְחַי בָּהֶם, לְפִי שֶׁהֵם מִ״סַ״ג״.
Kehot Publication Society (CC-BY-NC)
30כמ״ש בזהר
The note points there for this saying of the Zohar, that He dwells only in a complete place.
Kehot’s noteע׳ זח״ב (קנז, ב) ושם אי׳ ברכאן עלאין לא שריין. אך מצאתי בח״א (רטז, ב) שם אי׳ ”שכינתא” [כ]. ראה אוה״ת ויקרא-א ע׳ קנו. נזכר בד״ה ויקרא תרע״ח ע׳ רלו.
31לא שריא אלא באתר שלים
Rabbi Yosi says that the Shechinah dwells only in a complete place, not in a place that is lacking or flawed. The Alter Rebbe reads the “complete place” as the inter-inclusion of the Sefiros in Tikkun.
Zohar, Vayechi 16:109–17:120ספר הזהר, ויחי ט״ז:ק״ט-י״ז:ק״כ
So it says that when his sons told him that Joseph was alive, “the spirit of Jacob their father revived” (Gen. 45, 27), for up to then the spirit had been dead within him and he had not been in a state to receive another in its place, since the spirit from above does not rest on an empty spot.’ R. Jose said: ‘The Shekinah does not rest on a place which is defective or disturbed, but only in a place properly prepared, a place of joyfulness. Hence all the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
32אנת הוא שלימותא דכולא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה בד״ה פתח אלי׳.
33אנת הוא שלימותא דכולא
In Eliyahu’s prayer (Patach Eliyahu) G-d is called “the perfection of them all”: when He withdraws from the Names, they remain like a body without a soul. The Alter Rebbe identifies this with the Infinite Light that rests where the Sefiros are joined into one.
Tikkunei Zohar 17b:2–3תקוני הזהר י״ז ב:ב׳-ג׳
וכל ספירן כל חד אית ליה שם ידיע. ובהון אתקריאו מלאכיא. ואנת לית לך שם ידיע. דאנת הוא ממלא כל שמהן. ואנת הוא שלימו דכלהו וכד אנת תסתלק מנהון אשתארו כלהו שמהן כגופא בלא נשמתא. אנת חכים ולאו בחכמה ידיעא. אנת הוא מבין ולא מבינה ידיעא. לית לך אתר ידיעא אלא לאשתמודעא תוקפך וחילך לבני נשא. ולאחזאה לון איך אתנהיג עלמא בדינא וברחמי דאינון צדק ומשפט כפום עובדיהון דבני נשא.
Constantinople, 1740 (CC-BY-NC)
34ברכנו אבינו כולנו כאחד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת שים שלום.
35ויחן ישראל
“And Israel encamped there opposite the mountain,” in the singular; the Alter Rebbe reads it as their encampment in unity, which preceded the Giving of the Torah.
Exodus 19:2שמות י״ט:ב׳
וַיִּסְעוּ מֵרְפִידִים וַיָּבֹאוּ מִדְבַּר סִינַי וַיַּחֲנוּ בַּמִּדְבָּר וַיִּחַן־שָׁם יִשְׂרָאֵל נֶגֶד הָהָר:
And when they were departed from Rephidim, and were come to the wilderness of Sinai, they encamped in the wilderness; and there Israel encamped before the mount.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, ב.
36“Your teeth are like a flock of ewes.” The verse opens the discourse in Likkutei Torah to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
37סד״ה שניך כעדר הרחלים
There “Your teeth” (shinayich) is read through the letter shin, which, as the Tikkunei Zohar says, includes “three flocks of sheep,” the three ways in which the souls of Israel raise their offering upward, all joined in one letter in complete wholeness.
Kehot’s noteלקמן שה״ש לח, א.
38בד״ה ויאמר ה׳ הן עם אחד
The passage explains, following Etz Chaim, that in Akudim all ten Sefiros are bound in one vessel with no division, in Nekudim they divide into ten points, and Berudim is the World of Tikkun, the level of partzufim.
Kehot’s noteתו״א י, ג.
39ויאמר ה׳ הן עם אחד
G-d says of the builders of the Tower of Bavel, “Behold, they are one people.” The verse opens the discourse in Torah Ohr on unity and the World of Akudim to which the Alter Rebbe refers.
Genesis 11:6בראשית י״א:ו׳
וַיֹּאמֶר ה׳ הֵן עַם אֶחָד וְשָׂפָה אַחַת לְכֻלָּם וְזֶה הַחִלָּם לַעֲשׂוֹת וְעַתָּה לֹא־יִבָּצֵר מֵהֶם כֹּל אֲשֶׁר יָזְמוּ לַעֲשׂוֹת:
And the L-RD said: ‘Behold, they are one people, and they have all one language; and this is what they begin to do; and now nothing will be withholden from them, which they purpose to do.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
40Kehot’s note points to I Samuel 25:25 for these words.
I Samuel 25:25שמואל א כ״ה:כ״ה
אַל־נָא יָשִׂים אֲדֹנִי אֶת־לִבּוֹ אֶל־אִישׁ הַבְּלִיַּעַל הַזֶּה עַל־נָבָל כִּי כִשְׁמוֹ כֶּן־הוּא נָבָל שְׁמוֹ וּנְבָלָה עִמּוֹ וַאֲנִי אֲמָתְךָ לֹא רָאִיתִי אֶת־נַעֲרֵי אֲדֹנִי אֲשֶׁר שָׁלָחְתָּ:
Let not my lord, I pray thee, regard this base fellow, even Nabal; for as his name is, so is he: Nabal is his name, and churlishness is with him; but I thy handmaid saw not the young men of my lord, whom thou didst send.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41Kehot’s note points to II Samuel 6:20 for these words.
II Samuel 6:20שמואל ב ו׳:כ׳
וַיָּשׇׁב דָּוִד לְבָרֵךְ אֶת־בֵּיתוֹ וַתֵּצֵא מִיכַל בַּת־שָׁאוּל לִקְרַאת דָּוִד וַתֹּאמֶר מַה־נִּכְבַּד הַיּוֹם מֶלֶךְ יִשְׂרָאֵל אֲשֶׁר נִגְלָה הַיּוֹם לְעֵינֵי אַמְהוֹת עֲבָדָיו כְּהִגָּלוֹת נִגְלוֹת אַחַד הָרֵקִים:
Then David returned to bless his household. And Michal the daughter of Saul came out to meet David, and said: ‘How did the king of Israel get him honour to-day, who uncovered himself to-day in the eyes of the handmaids of his servants, as one of the vain fellows shamelessly uncovereth himself! ’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
42עושה שלום במרומיו
“Dominion and fear are with Him; He makes peace in His heights.” The Alter Rebbe reads the “peace” as the merging of opposite attributes when the Infinite Light is revealed upon them.
Job 25:2איוב כ״ה:ב׳
הַמְשֵׁל וָפַחַד עִמּוֹ עֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו:
Dominion and fear are with Him; He maketh peace in His high places.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כה, ב.
43בין שר של מים ושר של אש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה שהש״ר ג, כא.
44בין שר של מים ושר של אש
The Midrash says that Michael, the prince of snow, and Gavriel, the prince of fire, do not harm one another, for G-d makes peace between them. This is the “peace in His heights” the Alter Rebbe explains.
Shir HaShirim Rabbah 3:11–12שיר השירים רבה ג׳:י״א-י״ב
… וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי אֵשׁ, וּכְתִיב (יחזקאל א, יד): וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מְכַבֶּה זֶה. מִיכָאֵל שַׂר שֶׁל שֶׁלֶג, וְגַבְרִיאֵל שֶׁל אֵשׁ, וְלֹא זֶה מְכַבֶּה זֶה וְלֹא זֶה מַזִּיק זֶה. אָמַר רַבִּי אָבִין לֹא סוֹף דָּבָר בֵּין מַלְאָךְ לְמַלְאָךְ, אֶלָּא אֲפִלּוּ בֵּין מַלְאָךְ אֶחָד שֶׁחֶצְיוֹ שֶׁלֶג וְחֶצְיוֹ אֵשׁ הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹשֶׂה שָׁלוֹם בֵּינֵיהֶן, וְאִית לֵקהּ חָמֵשׁ אַפִּין, וְאֵלּוּ הֵן (דניאל י, ו): וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק, וְלֹא זֶה מַזִּיק זֶה. כָּתוּב אֶחָד אוֹמֵר (תהלים קד, ג): …
“Emerge, daughters of Zion, and gaze at King Solomon, at the crown with which his mother crowned him on the day of his wedding, and on the day of the rejoicing of his heart” (Song of Songs 3:11). “Emerge, daughters of Zion, and gaze,” sons who are conspicuous [metzuyanim] for me in haircut, in circumcision, in ritual fringes; “at King Solomon [Shlomo],” at the King who created perfect [shelemot] creations. He created the sun and the moon in their completeness, the stars and the constellations in their completeness. Bar Kappara …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
45והיה מעשה הצדקה שלום
“And the work of righteousness shall be peace.” The verse opens the epistle of Iggeres HaKodesh to which the Alter Rebbe refers.
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46והיה מעשה הצדקה שלום
The epistle quotes the Sages on “He makes peace in His heights”: Michael is the prince of water and Gavriel the prince of fire, and they do not extinguish one another. The Alter Rebbe refers to it for this peace between opposite attributes.
Tanya, Iggeres HaKodesh 12:1תניא, אגרת הקדש י״ב:א׳
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבוֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם. לְהָבִין הַהֶפְרֵשׁ שֶׁבֵּין ״מַעֲשֶׂה״ לַ״עֲבוֹדָה״ וּבֵין ״שָׁלוֹם״ לְ״הַשְׁקֵט וָבֶטַח״ כוּ׳. עַל פִּי מַה שֶּׁאָמְרוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה עַל פָּסוּק ״עוֹשֶׂה שָׁלוֹם בִּמְרוֹמָיו״ – כִּי ״מִיכָאֵל שַׂר שֶׁל מַיִם וְגַבְרִיאֵל שַׂר שֶׁל אֵשׁ, וְאֵין מְכַבִּין זֶה אֶת זֶה״.
Kehot Publication Society (CC-BY-NC)
47והתכללות זו הוא בחי׳ ביטול אמיתי
The note points there on this inter-inclusion that is true self-nullification.
Kehot’s noteראה בסה״מ תרל״ה כרך א ע׳ יג.
48בביאור ע״פ את שבתותי
There the Alter Rebbe explains that in Beriah, Yetzirah and Asiyah the angels are a “something” that loves and fears, while above love and awe is bittul, the level of Moshe’s “and what are we”; the bowing of the Shemoneh Esreh, the daily glimmer of Shabbos, is this bittul, and all this is called the lower Shabbos.
Kehot’s noteלקמן בהר מד, א ואילך.
49את שבתותי תשמרו
“You shall keep My Shabbosos and revere My Sanctuary.” The verse opens the discourse in Likkutei Torah, Behar, on the lower and the upper Shabbos.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50מלגאו איהו שם מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
51מלגאו איהו שם מ״ה דאיהו ארח אצילות ושקיו
In Eliyahu’s prayer, the supreme Keser has “within it” the Name spelled out with alefs, “which is the path of Atzilus,” and it waters the tree in its arms and branches, as water waters a tree. The Alter Rebbe reads this as the Infinite Light dwelling in Mah, which joins all of Atzilus.
Tikkunei Zohar 17a:18–20תקוני הזהר י״ז א:י״ח-כ׳
כתר עליון איהו כתר מלכות. ועליה *אתמר מגיד מראשית אחרית. ואיהו קרקפתא דתפלי (נ״א קרקפתא דלא מנח תפלי). *מלגו איהו יוד קא ואו קא דאיהו ארח אצילות. איהו שקיו דאילנא בדרועוי וענפוי (נ״א ואנפוי). כמיא דאשקי לאילנא ואתרבי בההוא שקיו. רבון העולמים אנת הוא עלת העלות סבת הסבות דאשקי לאילנא בההוא נביעו.
Constantinople, 1740 (CC-BY-NC)
52אדם
The Book of Chronicles opens “Adam, Shes, Enosh,” and the alef of “Adam” is written large. The Alter Rebbe links large letters to Keser.
I Chronicles 1:1דברי הימים א א׳:א׳
אָדָם שֵׁת אֱנוֹשׁ:
ADAM, SETH, Enosh;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
53כי קטן יעקב
Amos pleads, “How shall Yaakov stand, for he is small?” The smallness of Yaakov is taken as an allusion to Z’eir Anpin, the “Small Face.”
Amos 7:2עמוס ז׳:ב׳
וְהָיָה אִם־כִּלָּה לֶאֱכוֹל אֶת־עֵשֶׂב הָאָרֶץ וָאֹמַר אֲדֹ־נָי ה׳ סְלַח־נָא מִי יָקוּם יַעֲקֹב כִּי קָטֹן הוּא:
And if it had come to pass, that when they had made an end of eating the grass of the land—so I said: O L-rd GOD, forgive, I beseech Thee; How shall Jacob stand? for he is small.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה עמוס ז, ב.
54ארך אפים וגדל חסד
“Gracious and merciful is Havayah, long-suffering and great in kindness.” “Long-suffering” (erech apayim) alludes to Arich Anpin, where the attributes are without limit.
Psalms 145:8תהילים קמ״ה:ח׳
חַנּוּן וְרַחוּם ה׳ אֶרֶךְ אַפַּיִם וּגְדׇל־חָסֶד:
The L-RD is gracious, and full of compassion; Slow to anger, and of great mercy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ח.
55כמ״ש בד״ה ויהי בשלח פרעה
The discourse beginning “And it was when Pharaoh sent” opens with Israel as G-d’s “harvest,” sown in exile so that the revelation of His G-dliness may increase and multiply.
Kehot’s noteתו״א סא, סע״א.
56וסד״ה בכ״ה בכסלו
The end of the Chanukah discourse explains that charity, the nullification of one’s own “something” into “nothing,” draws down from above the inner dimension of the Infinite Light itself, “something from nothing.” The note places there the explanation of the attributes without limit.
Kehot’s noteתו״א כט, ד.
57Bilam’s words, “Who has counted the dust of Yaakov?” The verse opens a discourse to which the Alter Rebbe refers.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58הראיני את מראיך
“Show me your appearance, let me hear your voice.” The verse opens another discourse to which the Alter Rebbe refers.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בגין דהאי קרן
The Zohar says that the “principal” a person keeps is the Tree of Life of the World to Come, which does not stand in this world, and only the fruit that issues from it does; therefore its fruit is eaten here. This is the “fruits” of the Mishnah.
Zohar, Beha'alotcha 25:142–27:150ספר הזהר, בהעלותך כ״ה:קמ״ב-כ״ז:ק״נ
This capital is indeed the Tree of Life belonging to the other world, the fruit of which alone has any place or room in this world. The good man thus enjoys its fruit in this world whilst the capital remains for him for the other world, where he obtains the superior celestial life.
The Zohar; London, Soncino Press, 1933 (Public Domain)
60אדם דא שלימו דכולא
The Zohar contrasts the small alef of “Vayikra” with the large alef of “Adam, Shes, Enosh,” and says of this Adam, “this is the perfection of all.”
Zohar, Metzora 4:18–7:25ספר הזהר, מצורע ד׳:י״ח-ז׳:כ״ה
He replied: ‘It is written here, “two living clean birds and cedar wood and scarlet and hyssop”. “Living” is a reference to two of the “living creatures” (Hayoth) that Ezekiel saw, denoting the place from which the true prophets draw inspiration. “Cedar wood” we have explained. “Scarlet” indicates the place of Severity, which is associated with him at first. “Hyssop” is the lesser Vau which gives sustenance to the Community of Israel. All these again rest upon him because he has been purified.’ R. Judah and R. Isaac were once …
The Zohar; London, Soncino Press, 1933 (Public Domain)
61אלו דברים שאדם אוכל פירותיהן
“These are the things whose fruits a person eats in this world, while the principal remains for him in the World to Come: honoring father and mother, acts of kindness, bringing peace between a man and his fellow; and the study of Torah is equal to them all.” The Alter Rebbe explains why these deeds bear fruit in this world.
Mishnah Peah 1:1משנה פאה א׳:א׳
אֵלּוּ דְבָרִים שֶׁאֵין לָהֶם שִׁעוּר. הַפֵּאָה, וְהַבִּכּוּרִים, וְהָרֵאָיוֹן, וּגְמִילוּת חֲסָדִים, וְתַלְמוּד תּוֹרָה. אֵלּוּ דְבָרִים שֶׁאָדָם אוֹכֵל פֵּרוֹתֵיהֶן בָּעוֹלָם הַזֶּה וְהַקֶּרֶן קַיֶּמֶת לוֹ לָעוֹלָם הַבָּא. כִּבּוּד אָב וָאֵם, וּגְמִילוּת חֲסָדִים, וַהֲבָאַת שָׁלוֹם בֵּין אָדָם לַחֲבֵרוֹ, וְתַלְמוּד תּוֹרָה כְּנֶגֶד כֻּלָּם:
These are the things that have no definite quantity: The corners [of the field]. First-fruits; [The offerings brought] on appearing [at the Temple on the three pilgrimage festivals]. The performance of righteous deeds; And the study of the torah. The following are the things for which a man enjoys the fruits in this world while the principal remains for him in the world to come: Honoring one’s father and mother; The performance of righteous deeds; And the making of peace between a person and his friend; And the study of …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
62וארשתיך לי לעולם
“And I will betroth you to Me forever.” The verse opens a discourse to which the Alter Rebbe refers, where the Zohar’s explanation of “forever” is discussed.
Hosea 2:21הושע ב׳:כ״א
וְאֵרַשְׂתִּיךְ לִי לְעוֹלָם וְאֵרַשְׂתִּיךְ לִי בְּצֶדֶק וּבְמִשְׁפָּט וּבְחֶסֶד וּבְרַחֲמִים:
And I will betroth thee unto Me for ever; Yea, I will betroth thee unto Me in righteousness, and in justice, And in lovingkindness, and in compassion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63יחתו מריביו
Chanah’s song: “Havayah — His adversaries shall be shattered.” The verse opens a discourse explaining how the flow from Arich Anpin sweetens all judgments.
I Samuel 2:10שמואל א ב׳:י׳
Havayah יֵחַתּוּ מְרִיבָו עָלָו בַּשָּׁמַיִם יַרְעֵם Havayah יָדִין אַפְסֵי־אָרֶץ וְיִתֶּן־עֹז לְמַלְכּוֹ וְיָרֵם קֶרֶן מְשִׁיחוֹ:
They that strive with the L-RD shall be broken to pieces; Against them will He thunder in heaven; The L-RD will judge the ends of the earth; And He will give strength unto His king, And exalt the horn of His anointed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
64כי המלך בוטח בה׳ ובחסד עליון בל ימוט
“For the king trusts in Havayah, and through the kindness of the Most High he shall not falter.” The “kindness of the Most High” is the supernal kindness drawn from above.
Psalms 21:8תהילים כ״א:ח׳
כִּי־הַמֶּלֶךְ בֹּטֵחַ בַּה׳ וּבְחֶסֶד עֶלְיוֹן בַּל־יִמּוֹט:
For the king trusteth in the L-RD, yea, in the mercy of the Most High; he shall not be moved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65דוד בשתים ולא עלתה לו
The Talmud says that Shaul erred in one matter and it cost him the kingship, while David erred in two and it did not. The Alter Rebbe refers to his discussion of this in a discourse on the Giving of the Torah.
Yoma 22b:10–11יומא כ״ב ב:י׳-י״א
אָמַר רַב הוּנָא: כַּמָּה לָא חָלֵי וְלָא מַרְגֵּישׁ גַּבְרָא דְּמָרֵיהּ סַיְּיעֵיהּ, שָׁאוּל בְּאַחַת — וְעָלְתָה לוֹ. דָּוִד בִּשְׁתַּיִם — וְלֹא עָלְתָה לוֹ. שָׁאוּל בְּאַחַת מַאי הִיא? מַעֲשֶׂה דַּאֲגָג. וְהָא אִיכָּא מַעֲשֶׂה דְּנוֹב עִיר הַכֹּהֲנִים! אַמַּעֲשֶׂה דַּאֲגָג כְּתִיב: ״נִחַמְתִּי כִּי הִמְלַכְתִּי אֶת שָׁאוּל לְמֶלֶךְ״. דָּוִד בִּשְׁתַּיִם מַאי נִינְהוּ — דְּאוּרִיָּה, וְדַהֲסָתָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
66“And He put on righteousness as a coat of mail.” The verse opens the epistle of Iggeres HaKodesh to which the Alter Rebbe refers.
Isaiah 59:17ישעיהו נ״ט:י״ז
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיָן וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ וַיִּלְבַּשׁ בִּגְדֵי נָקָם תִּלְבֹּשֶׁת וַיַּעַט כַּמְעִיל קִנְאָה:
And He put on righteousness as a coat of mail, And a helmet of salvation upon His head, And He put on garments of vengeance for clothing, And was clad with zeal as a cloak.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67וילבש צדקה כשריון
The epistle is on the mitzvah of charity, and opens with this verse. The Alter Rebbe refers to it for the matter of “eating their fruits in this world.”
Tanya, Iggeres HaKodesh 3:1–2תניא, אגרת הקדש ג׳:א׳-ב׳
וַיִּלְבַּשׁ צְדָקָה כַּשִּׁרְיוֹן, וְכוֹבַע יְשׁוּעָה בְּרֹאשׁוֹ. וְדָרְשׁוּ רַבּוֹתֵינוּ־זִכְרוֹנָם־לִבְרָכָה: ״מַה שִּׁרְיוֹן זֶה כָּל קְלִיפָּה וּקְלִיפָּה מִצְטָרֶפֶת לְשִׁרְיוֹן גָּדוֹל, אַף צְדָקָה כָּל פְּרוּטָה וּפְרוּטָה מִצְטָרֶפֶת לְחֶשְׁבּוֹן גָּדוֹל״. פֵּירוּשׁ, שֶׁהַשִּׁרְיוֹן עָשׂוּי קַשְׂקַשִּׂים עַל נְקָבִים, וְהֵם מְגִינִּים שֶׁלֹּא יִכָּנֵס חֵץ בַּנְּקָבִים, וְכָכָה הוּא מַעֲשֵׂה הַצְּדָקָה: וּבֵיאוּר הָעִנְיָן, כִּי גְדוֹלָה צְדָקָה מִכָּל הַמִּצְוֹת, שֶׁמֵּהֶן נַעֲשִׂים לְבוּשִׁים לְהַנְּשָׁמָה, הַנִּמְשָׁכִים מֵאוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מִבְּחִינַת ״סוֹבֵב כָּל עָלְמִין״ (כִּמְּבוֹאָר …
Kehot Publication Society (CC-BY-NC)
68נעשה אדם
“Let Us make man… and let them have dominion over the fish of the sea.” Man’s dominion is now explained by his root in Tikkun.
Genesis 1:26בראשית א׳:כ״ו
וַיֹּאמֶר אֱלֹקִים נַעֲשֶׂה אָדָם בְּצַלְמֵנוּ כִּדְמוּתֵנוּ וְיִרְדּוּ בִדְגַת הַיָּם וּבְעוֹף הַשָּׁמַיִם וּבַבְּהֵמָה וּבְכׇל־הָאָרֶץ וּבְכׇל־הָרֶמֶשׂ הָרֹמֵשׂ עַל־הָאָרֶץ:
And G-d said: ‘Let us make man in our image, after our likeness; and let them have dominion over the fish of the sea, and over the fowl of the air, and over the cattle, and over all the earth, and over every creeping thing that creepeth upon the earth.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69“Behold, man has become like one of us, knowing good and evil.” The Rambam reads it as describing man’s unique power of free choice.
Genesis 3:22בראשית ג׳:כ״ב
וַיֹּאמֶר ה׳ אֱלֹקִים הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע וְעַתָּה פֶּן־יִשְׁלַח יָדוֹ וְלָקַח גַּם מֵעֵץ הַחַיִּים וְאָכַל וָחַי לְעֹלָם:
And the L-RD G-d said: ‘Behold, the man is become as one of us, to know good and evil; and now, lest he put forth his hand, and take also of the tree of life, and eat, and live for ever.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כלומר הן מין זה של אדם היה יחיד בעולם ואין מין שני דומה לו בזה הענין
The Rambam explains that free choice is given to every person, and that this is the meaning of “Behold, man has become like one of us”: man alone knows good and evil of himself and does as he wishes.
Mishneh Torah, Repentance 5:1משנה תורה, הלכות תשובה ה׳:א׳
… הוּא שֶׁכָּתוּב בַּתּוֹרָה (בראשית ג כב) ”הֵן הָאָדָם הָיָה כְּאַחַד מִמֶּנּוּ לָדַעַת טוֹב וָרָע”. כְּלוֹמַר הֵן מִין זֶה שֶׁל אָדָם הָיָה יָחִיד בָּעוֹלָם וְאֵין מִין שֵׁנִי דּוֹמֶה לוֹ בְּזֶה הָעִנְיָן שֶׁיְּהֵא הוּא מֵעַצְמוֹ בְּדַעְתּוֹ וּבְמַחֲשַׁבְתּוֹ יוֹדֵעַ הַטּוֹב וְהָרַע וְעוֹשֶׂה כָּל מַה שֶּׁהוּא חָפֵץ וְאֵין מִי שֶׁיְּעַכֵּב בְּיָדוֹ מִלַּעֲשׂוֹת הַטּוֹב אוֹ הָרַע. וְכֵיוָן שֶׁכֵּן הוּא פֶּן יִשְׁלַח יָדוֹ:
Every man was endowed with a free will; if he desires to bend himself toward the good path and to be just it is within the power of his hand to reach out for it, and if he desires to bend himself to a bad path and to be wicked it is within the power of his hand to reach out for it. This is known from what it is written in the Torah, saying: "Behold, the man is become as one of us, to know good and evil" (Gen. …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
71The verse tells that G-d formed man of dust from the ground and breathed into his nostrils the breath of life. The Alter Rebbe sees in it the many contractions through which the power of choice came down into man.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72“And now, Israel, what does Havayah your G-d ask of you, but to fear.” Since the choice is man’s own, awe of G-d can be asked of him.
Deuteronomy 10:12דברים י׳:י״ב
וְעַתָּה יִשְׂרָאֵל מָה ה׳ אֱלֹקֶיךָ שֹׁאֵל מֵעִמָּךְ כִּי אִם־לְיִרְאָה אֶת־ה׳ אֱלֹקֶיךָ לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְאַהֲבָה אֹתוֹ וְלַעֲבֹד אֶת־ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
And now, Israel, what doth the L-RD thy G-d require of thee, but to fear the L-RD thy G-d, to walk in all His ways, and to love Him, and to serve the L-RD thy G-d with all thy heart and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73רצוא ושוב
“And the Chayos ran and returned.” The phrase describes the rhythm of the pulse, the “reaching and not reaching” of Chochmah.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74“What is His name, and what is His son’s name, if you know?” The Alter Rebbe reads the two “what” (mah) as the two levels of Mah, Arich Anpin and Z’eir Anpin.
Proverbs 30:4משלי ל׳:ד׳
מִי עָלָה־שָׁמַיִם וַיֵּרַד מִי אָסַף־רוּחַ בְּחׇפְנָיו מִי צָרַר־מַיִם בַּשִּׂמְלָה מִי הֵקִים כׇּל־אַפְסֵי־אָרֶץ מַה־שְּׁמוֹ וּמַה־שֶּׁם־בְּנוֹ כִּי תֵדָע:
Who hath ascended up into heaven, and descended? Who hath gathered the wind in his fists? Who hath bound the waters in his garment? Who hath established all the ends of the earth? What is his name, and what is his son’s name, if thou knowest?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75Kehot’s note points to Zohar, Balak 6:122–131 for these words.
Zohar, Balak 6:122–131ספר הזהר, בלק ו׳:קכ״ב-קל״א
Paragraph 10
76בד״ה להבין ביאור ענין האבות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א עב, ד ואילך.
Paragraph 11
77ובחכמה אתברירו
Kehot’s note points to Zohar II, 254b for these words.
Zohar II, 254bזח״ב רנד, ב
Kehot’s noteראה זח״ב רנד, ב.
78המוצא פי ה׳
“Man does not live by bread alone, but by all that comes forth from the mouth of Havayah does man live.” The Alter Rebbe identifies “that which comes forth from the mouth of Havayah” in food as its root in the World of Tohu.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
79צרורה בצרור החיים
Avigail blesses David that his soul will be “bound in the bond of life.” The phrase describes the soul in Gan Eden after it leaves the body.
I Samuel 25:29שמואל א כ״ה:כ״ט
וַיָּקׇם אָדָם לִרְדׇפְךָ וּלְבַקֵּשׁ אֶת־נַפְשֶׁךָ וְהָיְתָה נֶפֶשׁ אֲדֹנִי צְרוּרָה בִּצְרוֹר הַחַיִּים אֵת ה׳ אֱלֹקֶיךָ וְאֵת נֶפֶשׁ אֹיְבֶיךָ יְקַלְּעֶנָּה בְּתוֹךְ כַּף הַקָּלַע:
And though man be risen up to pursue thee, and to seek thy soul, yet the soul of my lord shall be bound in the bundle of life with the L-RD thy G-d; and the souls of thine enemies, them shall he sling out, as from the hollow of a sling.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
80Ezekiel sees a wooden altar in the future Temple, and the angel tells him, “This is the table that is before Havayah.” The Talmud draws from this that a person’s table now atones like the altar.
Ezekiel 41:22יחזקאל מ״א:כ״ב
הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ וְאׇרְכּוֹ שְׁתַּיִם־אַמּוֹת וּמִקְצֹעוֹתָיו לוֹ וְאׇרְכּוֹ וְקִירֹתָיו עֵץ וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳
The altar, three cubits high, and the length thereof two cubits, was of wood, and so the corners thereof; the length thereof, and the walls thereof, were also of wood; and he said unto me: ‘This is the table that is before the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81פתח במזבח וסיים בשולחן
The note lists this among the places where the saying “it opens with the altar and concludes with the table” is also discussed.
Kehot’s noteראה גם סהמ״צ להצ״צ צא, ב. אוה״ת ויקרא-ב ע׳ תקסט. אוה״ת נ״ך-א ע׳ תכ.
82Rabbi Yochanan and Rabbi Elazar both say that the verse opens with the altar and ends with the table, for while the Temple stood the altar atoned for Israel, and now a person’s table atones for him. The Alter Rebbe explains how eating with a blessing does what the sacrifices did.
Berakhot 55a:3ברכות נ״ה א:ג׳
וְהַמַּאֲרִיךְ עַל שֻׁלְחָנוֹ: דִּלְמָא אָתֵי עַנְיָא וְיָהֵיב לֵקהּ. דִּכְתִיב: ״הַמִּזְבֵּחַ עֵץ שָׁלוֹשׁ אַמּוֹת גָּבֹהַּ״, וּכְתִיב: ״וַיְדַבֵּר אֵלַי זֶה הַשֻּׁלְחָן אֲשֶׁר לִפְנֵי ה׳״, פָּתַח בְּמִזְבֵּחַ וְסִיֵּים בְּשֻׁלְחָן! רַבִּי יוֹחָנָן וְרַבִּי אֶלְעָזָר דְּאָמְרִי תַּרְוַיְיהוּ: כׇּל זְמַן שֶׁבֵּית הַמִּקְדָּשׁ קַיָּים — מִזְבֵּחַ מְכַפֵּר עַל יִשְׂרָאֵל, וְעַכְשָׁיו, שֻׁלְחָנוֹ שֶׁל אָדָם מְכַפֵּר עָלָיו.
"He who prolongs his stay at table" — perhaps a poor man will come and he will give him [some food] ; for it is written, "The altar of wood three cubits high... and he said unto me, This is the table that is before the L-rd" (Ezek. 41:22). He opens with "altar" and concludes with "table"! R. Johanan and R. Eleazar both say : So long as the Temple was in existence, the altar used to atone for Israel, but now a man's table atones for him.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
83ואתהניין מיסודא ועקרא דילהון
The Zohar says that through the offering the holy spirits come down and draw near and “derive pleasure from their foundation and root.” The Alter Rebbe reads it as the angels’ pleasure in the revelation of the lights of Tohu, their root.
Zohar, Pinchas 84:537–545ספר הזהר, פנחס פ״ד:תקל״ז-תקמ״ה
and therefore not all birds of the clean side are brought for offerings, but only pigeons and turtle doves, which are faithful to their mates more than all other birds, and are preyed upon but do not prey; and so those holy spirits come down and partake of their basis and foundation.
The Zohar; London, Soncino Press, 1933 (Public Domain)
84ואתהניין מיסודא ועקרא דילהון
The epistle explains that the angels of the Chariot take pleasure and nourishment from the spirit of the offered animal and bird, citing these words of the Zohar. The Alter Rebbe refers to it here.
Tanya, Iggeres HaKodesh 20:35תניא, אגרת הקדש כ׳:ל״ה
וְיוּבַן הֵיטֵב בָּזֶה טוּב טַעַם וָדַעַת, מַה שֶּׁמַּלְאָכִים עֶלְיוֹנִים שֶׁבַּמֶּרְכָּבָה ״פְּנֵי שׁוֹר״ וּ״פְנֵי נֶשֶׁר״, נֶהֱנִים מְאֹד וְנִיזּוֹנִים וּמִסְתַּפְּקִים מֵרוּחַ הַבְּהֵמָה וְהָעוֹף הָעוֹלָה אֲלֵיהֶם מֵהַקָּרְבָּנוֹת שֶׁעַל גַּבֵּי הַמִּזְבֵּחַ, וּכְדִקְדּוּק לְשׁוֹן הַזּוֹהַר הַקָּדוֹשׁ: ״וְאִתְהַנְיָין מִיסוֹדָא וְעִיקָּרָא דִילְהוֹן״.
Kehot Publication Society (CC-BY-NC)
85ריח ניחוח לה׳
Of the burnt-offering: “a fire-offering, a pleasing fragrance to Havayah.” The Alter Rebbe reads “fragrance” as the ascent from below and nicho’ach as the descent from above.
Leviticus 1:9ויקרא א׳:ט׳
וְקִרְבּוֹ וּכְרָעָיו יִרְחַץ בַּמָּיִם וְהִקְטִיר הַכֹּהֵן אֶת־הַכֹּל הַמִּזְבֵּחָה עֹלָה אִשֵּׁה רֵיחַ־נִיחוֹחַ לַHavayah
but its inwards and its legs shall he wash with water; and the priest shall make the whole smoke on the altar, for a burnt-offering, an offering made by fire, of a sweet savour unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא א, ט. ובכ״מ.
86נחית דרגא
The Talmud advises: “Go down a step (nechis darga) and take a wife.” The Aramaic word for “descend” is used to read nicho’ach as a descent of the Divine flow.
Yevamot 63a:10–11יבמות ס״ג א:י׳-י״א
טוּם וְלָא תְּשַׁפֵּיץ. שַׁפֵּיץ וְלָא תִּיבְנֵי. שֶׁכׇּל הָעוֹסֵק בְּבִנְיָן — מִתְמַסְכֵּן. קְפוֹץ זְבֹין אַרְעָא, מְתוֹן נְסֵיב אִיתְּתָא. נְחֵית דַּרְגָּא נְסֵיב אִיתְּתָא. סַק דַּרְגָּא בְּחַר שׁוֹשְׁבִינָא. אָמַר רַבִּי אֶלְעָזָר בַּר אֲבִינָא: אֵין פּוּרְעָנוּת בָּאָה לָעוֹלָם אֶלָּא בִּשְׁבִיל יִשְׂרָאֵל, שֶׁנֶּאֱמַר: ״הִכְרַתִּי גוֹיִם נָשַׁמּוּ פִּנּוֹתָם הֶחֱרַבְתִּי חוּצוֹתָם״, וּכְתִיב: ״אָמַרְתִּי אַךְ תִּירְאִי אוֹתִי תִּקְחִי מוּסָר״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יבמות סג, א.
Paragraph 13
87אדם בגימטריא מ״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנסמן לעיל לו, ב.
88ברע״מ פ׳ עקב דרע״א סע״ב
Kehot’s note points to where this is explained further: Or HaTorah.
Kehot’s noteמובא גם באוה״ת ויקרא-ב ע׳ תקעא.
89בד״ה כה תברכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת נשא כו, ב ואילך.
Paragraph 14
90בפע״ח שער ה׳ פ״ג
Kehot’s marei makom for these words (its note is below).
Kehot’s noteכ״ה בדפוס דובראוונא תקס״ד [שער עולם העשי׳ (בדפוסים אחרים נק׳ שער הקרבנות) וכן שער הציצית נסמן שם שער ה]. ש׳ הקרבנות ש״ג פ״ד כצ״ל. [כ].
Paragraph 15
91כרחל לפני גוזזי׳
“Like a ewe that is mute before her shearers.” The Alter Rebbe reads the silent ewe as Malchus, which descends and bears the nurture of the external forces without protest.
Isaiah 53:7ישעיהו נ״ג:ז׳
נִגַּשׂ וְהוּא נַעֲנֶה וְלֹא יִפְתַּח־פִּיו כַּשֶּׂה לַטֶּבַח יוּבָל וּכְרָחֵל לִפְנֵי גֹזְזֶיהָ נֶאֱלָמָה וְלֹא יִפְתַּח פִּיו:
He was oppressed, though he humbled himself And opened not his mouth; As a lamb that is led to the slaughter, And as a sheep that before her shearers is dumb; Yea, he opened not his mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נג, ז שם כתיב וכרחל בויו. [כ].
92וקולה קול המעורר רחמנות
The note sends the reader to an earlier discussion in Likkutei Torah on the ewe’s voice that arouses compassion.
Leviticus 2:4ויקרא ב׳:ד׳
וְכִי תַקְרִב קׇרְבַּן מִנְחָה מַאֲפֵה תַנּוּר סֹלֶת חַלּוֹת מַצֹּת בְּלוּלֹת בַּשֶּׁמֶן וּרְקִיקֵי מַצּוֹת מְשֻׁחִים בַּשָּׁמֶן:
And when thou bringest a meal-offering baked in the oven, it shall be unleavened cakes of fine flour mingled with oil, or unleavened wafers spread with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteוע״ל ויקרא ב, ד וש״נ [כ].
93ונפשי כעפר לכל תהי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתפלת אלקי נצור.
94ונפשי כעפר לכל תהיה
The prayer of Mar son of Ravina, “My G-d, guard my tongue from evil… and let my soul be as dust to all,” said at the end of the Amidah. It expresses the submission and bittul that the ewe embodies.
Berakhot 17a:4ברכות י״ז א:ד׳
מָר בְּרֵיהּ דְּרָבִינָא כִּי הֲוָה מְסַיֵּים צְלוֹתֵיהּ אָמַר הָכִי: ״אֱלֹקַי, נְצוֹר לְשׁוֹנִי מֵרָע וְשִׂפְתוֹתַי מִדַּבֵּר מִרְמָה, וְלִמְקַלְּלַי נַפְשִׁי תִדּוֹם, וְנַפְשִׁי כֶּעָפָר לַכֹּל תִּהְיֶה. פְּתַח לִבִּי בְּתוֹרָתֶךָ, וּבְמִצְוֹתֶיךָ תִּרְדּוֹף נַפְשִׁי. וְתַצִּילֵנִי מִפֶּגַע רָע, מִיֵּצֶר הָרָע, וּמֵאִשָּׁה רָעָה, וּמִכָּל רָעוֹת הַמִּתְרַגְּשׁוֹת לָבֹא בָּעוֹלָם. וְכָל הַחוֹשְׁבִים עָלַי רָעָה מְהֵרָה הָפֵר עֲצָתָם וְקַלְקֵל מַחְשְׁבוֹתָם. יִהְיוּ לְרָצוֹן אִמְרֵי פִי וְהֶגְיוֹן לִבִּי לְפָנֶיךָ ה׳ צוּרִי וְגוֹאֲלִי״.
Mar b. Kabina used to add at the conclusion of his prayer : O my G-d ! (Guard my tongue from evil and my lips from speaking guile ; and to such as curse me let my soul be dumb, yea, let my soul be unto all as the dust. Open my heart to Thy Torah, and let my soul pursue Thy commandments. And do Thou deliver me from mishap, from the evil impulse, and from an evil woman and all evil which breaks forth to come upon the world. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
95בד״ה אם לא תדעי לך
The discourse on “If you do not know” explains that the Community of Israel is called Rachel because of the verse “like a ewe (rachel) before her shearers she is mute,” and connects this with “Let Us make man in Our image,” the likeness of a man upon the throne.
Kehot’s noteתו״א כג, ב.
96אם לא תדעי לך
“If you do not know, O fairest among women.” The verse opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Song of Songs 1:8שיר השירים א׳:ח׳
אִם־לֹא תֵדְעִי לָךְ הַיָּפָה בַּנָּשִׁים צְאִי־לָךְ בְּעִקְבֵי הַצֹּאן וּרְעִי אֶת־גְּדִיֹּתַיִךְ עַל מִשְׁכְּנוֹת הָרֹעִים:
If thou know not, O thou fairest among women, Go thy way forth by the footsteps of the flock And feed thy kids, beside the shepherds’tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97ע״פ אלה מסעי בנ״י
The discourse on “These are the journeys” explains that the wilderness through which Israel traveled is the place from which all the kelipos draw their life, and that the Community of Israel is called Rachel.
Kehot’s noteלקו״ת מסעי פח, ג.
98אלה מסעי בנ״י
“These are the journeys of the children of Israel.” The verse opens the discourse in Likkutei Torah, Masei, where the Shechinah is explained as Rachel.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99את הכבש אחד תעשה בבקר
The command of the daily offering: “The one lamb you shall make in the morning, and the second lamb you shall make in the afternoon.” The Alter Rebbe reads “make” as rectification.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ד.
100ועשתה את צפרני׳
Of the captive woman: “she shall shave her head and do her nails.” The verb “do” here means to put in order, which shows that ta’aseh can mean rectification.
Deuteronomy 21:12דברים כ״א:י״ב
וַהֲבֵאתָהּ אֶל־תּוֹךְ בֵּיתֶךָ וְגִלְּחָה אֶת־רֹאשָׁהּ וְעָשְׂתָה אֶת־צִפׇּרְנֶיהָ:
then thou shalt bring her home to thy house; and she shall shave her head, and pare her nails;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כא, יב.
101אש שלמע׳ ארי׳ דאכיל קורבנין
The Zohar says that while Israel stood in their wholeness, the image of a lion would come down from above and be seen on the altar, consuming the offerings. The Alter Rebbe reads this lion as the light of Chochmah that refines the sparks raised by the offering.
Yoma 21b:8–9יומא כ״א ב:ח׳-ט׳
תָּנוּ רַבָּנַן, שֵׁשׁ אִשּׁוֹת הֵן: יֵשׁ אוֹכֶלֶת וְאֵינָהּ שׁוֹתָה, וְיֵשׁ שׁוֹתָה וְאֵינָהּ אוֹכֶלֶת, וְיֵשׁ אוֹכֶלֶת וְשׁוֹתָה, וְיֵשׁ אוֹכֶלֶת לַחִין כִּיבֵשִׁין, וְיֵשׁ אֵשׁ דּוֹחָה אֵשׁ, וְיֵשׁ אֵשׁ אוֹכֶלֶת אֵשׁ. יֵשׁ אֵשׁ אוֹכֶלֶת וְאֵינָהּ שׁוֹתָה — הָא דִּידַן. שׁוֹתָה וְאֵינָהּ אוֹכֶלֶת — דְּחוֹלִין. אוֹכֶלֶת וְשׁוֹתָה — דְּאֵלִיָּהוּ, דִּכְתִיב: ״וְאֶת הַמַּיִם אֲשֶׁר בַּתְּעָלָה לִחֵכָה״. אוֹכֶלֶת לַחִין כִּיבֵשִׁין — דְּמַעֲרָכָה. יֵשׁ אֵשׁ דּוֹחָה אֵשׁ — דְּגַבְרִיאֵל, וְיֵשׁ אֵשׁ אוֹכֶלֶת אֵשׁ — דִּשְׁכִינָה, דְּאָמַר מָר: הוֹשִׁיט אֶצְבָּעוֹ בֵּינֵיהֶם וּשְׂרָפָן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 17aזח״ג יז, א
Kehot’s noteראה יומא כא, ב. זח״א ו, ב. זח״ב רעח, א. זח״ג יז, א.
Paragraph 16
102ה״ג מנצפ״ך
Near its end the chapter explains that the vessels are the letters, rooted in the five letters Mantzepach, which are the five Gevuros that divide the breath and the voice in the five places of articulation of the mouth into the twenty-two letters; their root is the supreme Gevurah of Atik Yomin.
Tanya, Sha’ar HaYichud 4:8תניא, חלק שני; שער היחוד והאמונה ד׳:ח׳
[וְהִנֵּה, בְּחִינַת הַצִּמְצוּם וְהֶסְתֵּר הַחַיּוּת – נִקְרָא בְּשֵׁם ״כֵּלִים״, וְהַחַיּוּת עַצְמוֹ – נִקְרָא בְּשֵׁם ״אוֹר״, שֶׁכְּמוֹ שֶׁהַכְּלִי מְכַסֶּה עַל מַה שֶּׁבְּתוֹכוֹ, כָּךְ בְּחִינַת הַצִּמְצוּם מְכַסֶּה וּמַסְתִּיר הָאוֹר וְהַחַיּוּת הַשּׁוֹפֵעַ; וְהַכֵּלִים – הֵן הֵן הָאוֹתִיּוֹת, שֶׁשָּׁרְשָׁן ה׳ אוֹתִיּוֹת מנצפ״ך, שֶׁהֵן ה׳ גְּבוּרוֹת הַמְחַלְּקוֹת וּמַפְרִידוֹת הַהֶבֶל וְהַקּוֹל בְּה׳ מוֹצָאוֹת הַפֶּה לְהִתְהַוּוֹת כ״ב אוֹתִיּוֹת, וְשֹׁרֶשׁ הַה׳ גְּבוּרוֹת – הוּא ״בּוּצִינָא דְקַרְדּוּנִיתָא״, שֶׁהִיא גְּבוּרָה עִילָּאָה דְּ״עַתִּיק יוֹמִין״, וְשֹׁרֶשׁ הַחֲסָדִים – הוּא גַּם כֵּן חֶסֶד …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteראה תניא ח״ב פ״ד.
103שבנין הנוק׳ אותיות . . מהגבורות
The same passage, at the end of the chapter, explains that the letters, the vessels, are formed by the five Gevuros: the source for the structure of Nukva, the letters, being built from the Gevuros.
Kehot’s noteוע׳ בסש״ב ח״ב שהיוה״א ספ״ד. [כ].
104ע״פ וגבורתך ידברו
According to the note, the explanation on “And they shall speak of Your might” is printed in the Siddur.
Kehot’s noteסידור נב, ג. וביהל אור ע׳ תרפג.
105וגבורתך ידברו להודיע לבני האדם גבורותיו
“They shall speak of the glory of Your kingdom and talk of Your might, to make known to the children of men His mighty acts.” The verses link speech with the Gevuros.
Psalms 145:11–12תהילים קמ״ה:י״א-י״ב
כְּבוֹד מַלְכוּתְךָ יֹאמֵרוּ וּגְבוּרָתְךָ יְדַבֵּרוּ: לְהוֹדִיעַ לִבְנֵי הָאָדָם גְּבוּרֹתָיו וּכְבוֹד הֲדַר מַלְכוּתוֹ:
They shall speak of the glory of Thy kingdom, And talk of Thy might; To make known to the sons of men His mighty acts, And the glory of the majesty of His kingdom.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106ובד״ה אד׳ שפתי תפתח
According to the note, the discourse beginning “Ado-nai, open my lips” is printed there.
Kehot’s noteסידור רלו, ד ואילך.
107שפתי תפתח
“Ado-nai, open my lips, and my mouth shall declare Your praise,” said before the Amidah. The verse opens a discourse in the Siddur to which the Alter Rebbe refers.
Psalms 51:17תהילים נ״א:י״ז
אֲדֹ־נָי שְׂפָתַי תִּפְתָּח וּפִי יַגִּיד תְּהִלָּתֶךָ:
O L-rd, open Thou my lips; and my mouth shall declare Thy praise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108בד״ה ויקחו אליך פרה
The discourse on the red heifer opens with the law that all are fit to sanctify the waters of purification except a deaf-mute, an imbecile and a minor, while for sprinkling a minor is fit and a woman is not, and asks for the reason.
Kehot’s noteלקו״ת חקת ס, א ואילך.
109ויקחו אליך פרה
“Speak to the children of Israel, and let them take to you a red heifer.” The verse opens the discourse in Likkutei Torah, Chukas, to which the Alter Rebbe refers.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110אז יבקע כשחר אורך
“Then your light shall break forth like the dawn.” The word yibaka has the letters of Yaakov, who draws down the light that sweetens the judgments.
Isaiah 58:8ישעיהו נ״ח:ח׳
אָז יִבָּקַע כַּשַּׁחַר אוֹרֶךָ וַאֲרֻכָתְךָ מְהֵרָה תִצְמָח וְהָלַךְ לְפָנֶיךָ צִדְקֶךָ כְּבוֹד ה׳ יַאַסְפֶךָ:
Then shall thy light break forth as the morning, And thy healing shall spring forth speedily; And thy righteousness shall go before thee, The glory of the L-RD shall be thy rearward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 17
111את הכבש אחד
The verse of the daily offering, which Mishnas Chassidim reads with Yaakov inserted. It also opens the discourse in Likkutei Torah, Pinchas, to which the Alter Rebbe refers.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112והכשבים הפריד יעקב
“And the lambs Yaakov separated.” The next section explains the unusual spelling kesavim and what Yaakov’s separating means.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ע״פ את הכבש אחד
The discourse asks why the verse repeats “and you shall say to them,” and explains it as the sacrifices while the Temple stood and the prayers instituted in place of the daily offerings for all generations.
Kehot’s noteלקו״ת פנחס עז, ג.
114בד״ה להבין ענין משמח חתן וכלה בפ׳ צו
There the groom and the bride are Yaakov and Rachel: Rachel is the Malchus of Atzilus that descends into the created worlds, “like a ewe before her shearers,” and longs to rise and be included in the Infinite Light, while Yaakov, the middle bar that reaches from end to end, draws the Infinite Light down to her.
Kehot’s noteלקו״ת ט, א.
115ועמ״ש — בביאור ע״פ באתי לגני
The explanation on “I have come into My garden” begins with the cycle of the day: until midnight is a descent, from midnight the ascent of the morning begins, and from Minchah the descent starts again, citing the Ramaz that at night Rachel descends into Beriah.
Kehot’s noteלקו״ת שה״ש לב, ד.
116באתי לגני
“I have come into My garden, My sister, My bride.” The verse opens the explanation in Likkutei Torah, Shir HaShirim, on sweetening the judgments of Leah.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117בבקר יאכל עד
Yaakov’s blessing of Binyamin: “in the morning he shall devour the prey.” The Midrash connects it with the morning lamb of the daily offering.
Genesis 49:27בראשית מ״ט:כ״ז
בִּנְיָמִין זְאֵב יִטְרָף בַּבֹּקֶר יֹאכַל עַד וְלָעֶרֶב יְחַלֵּק שָׁלָל:
Benjamin is a wolf that raveneth; In the morning he devoureth the prey, And at even he divideth the spoil.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118לסוסתי
“To my mare among Pharaoh’s chariots I have compared you.” The Midrash on this verse also mentions the two daily lambs.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
119באסתר בפסוק גם ושתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ט.
120גם ושתי
“Also Vashti the queen made a feast for the women.” The Midrash on this verse also mentions the daily lambs.
Esther 1:9אסתר א׳:ט׳
גַּם וַשְׁתִּי הַמַּלְכָּה עָשְׂתָה מִשְׁתֵּה נָשִׁים בֵּית הַמַּלְכוּת אֲשֶׁר לַמֶּלֶךְ אֲחַשְׁוֵרוֹשׁ:
Also Vashti the queen made a feast for the women in the royal house which belonged to king Ahasuerus.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
121וישע ה׳ אל הבל
“And Havayah turned to Hevel and to his offering,” brought from the firstborn of his flock. The Mikdash Melech connects it with the power of the offering of lambs.
Genesis 4:4בראשית ד׳:ד׳
וְהֶבֶל הֵבִיא גַם־הוּא מִבְּכֹרוֹת צֹאנוֹ וּמֵחֶלְבֵהֶן וַיִּשַׁע ה׳ אֶל־הֶבֶל וְאֶל־מִנְחָתוֹ:
And Abel, he also brought of the firstlings of his flock and of the fat thereof. And the L-RD had respect unto Abel and to his offering;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ד, ד.
Paragraph 18
122והכשבים הפריד יעקב
“And the lambs Yaakov separated, and he set the faces of the flock toward the streaked.” The spelling kesavim, shin before beis, is the starting point of this section.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123כמעט בכל מקום . . כבש
The note sends the reader to the sources listed there on the two spellings, keves and kesev.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב.
Paragraph 19
124עבדים היינו לפרעה
“We were slaves to Pharaoh in Egypt, and Havayah brought us out of Egypt with a mighty hand,” the answer to the son in the Torah and in the Haggadah. The Pri Etz Chaim reads it as Abba and Imma clothed in the arms of Arich Anpin.
Deuteronomy 6:21דברים ו׳:כ״א
וְאָמַרְתָּ לְבִנְךָ עֲבָדִים הָיִינוּ לְפַרְעֹה בְּמִצְרָיִם וַיֹּצִיאֵנוּ ה׳ מִמִּצְרַיִם בְּיָד חֲזָקָה:
then thou shalt say unto thy son: ‘We were Pharaoh’s bondmen in Egypt; and the L-RD brought us out of Egypt with a mighty hand.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 21
125בביאור ע״פ אלה מסעי
The note places the explanation of “G-d Most High, who bestows good kindnesses” in the discourse on “These are the journeys.”
Kehot’s noteלקו״ת שם צ, ג.
126ע״פ לך לך
The discourse “Lech Lecha” opens on 11a: Avram (א״ב ר״ם, “exalted father”) is the intellect hidden from all thought, which must be revealed by descending level after level in the chain of descent; and it explains that the spreading out and descent of the levels comes specifically through a still higher level, the illumination of Atik.
Kehot’s noteתו״א יא, א.
127לך לך
“Go forth from your land.” The verse opens the discourse in Torah Ohr where Avram, the “exalted father,” is explained as the higher Chochmah.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
128ע״פ משה ידבר
The discourse on “Moshe would speak” explains that Avraham, the man of kindness and water, makes things grow as milk makes an infant grow: the mochin of nursing, through which the limbs grow, are the raising of lights into vessels.
Kehot’s noteתו״א סח, ד.
129משה ידבר
“Moshe would speak, and G-d would answer him with a voice.” The verse opens the discourse in Torah Ohr to which the Alter Rebbe refers.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130בענין תלת עלמין
Kehot’s note points to Zohar III, 132a for these words.
Zohar III, 132aזח״ג קלב, א
Kehot’s noteזח״ג קלב, א.
131Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז
Paragraph 22
132וירח ה׳ את ריח
After the Flood, “Havayah smelled the pleasing fragrance, and Havayah said in His heart: I will not again curse the ground because of man, for the inclination of man’s heart is evil from his youth.” The same fact that had condemned man now became the reason to spare him.
Genesis 8:21בראשית ח׳:כ״א
וַיָּרַח ה׳ אֶת־רֵיחַ הַנִּיחֹחַ וַיֹּאמֶר ה׳ אֶל־לִבּוֹ לֹא־אֹסִף לְקַלֵּל עוֹד אֶת־הָאֲדָמָה בַּעֲבוּר הָאָדָם כִּי יֵצֶר לֵב הָאָדָם רַע מִנְּעֻרָיו וְלֹא־אֹסִף עוֹד לְהַכּוֹת אֶת־כׇּל־חַי כַּאֲשֶׁר עָשִׂיתִי:
And the L-RD smelled the sweet savour; and the L-RD said in His heart: ‘I will not again curse the ground any more for man’s sake; for the imagination of man’s heart is evil from his youth; neither will I again smite any more every thing living, as I have done.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ח, כא. [ושם לקלל עוד].
Paragraph 23
133והחכמה מאין תמצא
“But wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah is found from ayin (nothing),” the hidden level above Chochmah that is not clothed in the limbs of Arich Anpin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
Paragraph 24
134כמ״ש בס״י עשר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״א מ״ד.
135עשר ולא אחד עשר
“Ten Sefiros of nothingness: ten and not nine, ten and not eleven.” The Alter Rebbe uses it to explain why Daas is not counted when Keser is.
Sefer Yetzirah 1:4ספר יצירה א׳:ד׳
עשר ספירות בלימה עשר ולא תשע, עשר ולא אחת עשרה, הבן בחכמה וחכם בבינה, בחון בהם וחקור מהם והעמד דבר על בוריו והשב יוצר על מכונו:
Ten are the numbers out of nothing, and not the number nine, ten and not eleven. Comprehend this great wisdom, understand this knowledge, inquire into it and ponder on it, render it evident and lead the Creator back to His throne again.
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
136כשהכתר נמנה אין הדעת נמנה
There the Alter Rebbe explains that sometimes Keser is counted among the ten Sefiros and sometimes Daas is counted instead: when the outer dimension of the Sefiros is counted, Keser is counted, for the outer dimension of Keser, the will, is included among them, but in the inner dimension Keser is not counted.
Kehot’s noteראה לקמן פ׳ שלח מט, ג ושם מציין לע״ח שער מוחין דצלם פ״ה.
137טורי חשוכא . . נהורא
The Zohar describes the hind that goes into the mountain of darkness and rises from there to the mountain of light. The Alter Rebbe uses these “mountains” for the supernal attributes above the intellect.
Zohar III, 249bזח״ג רמט, ב
Kehot’s noteזח״ג רמט, ב.
138ע״פ שניך כעדר הרחלים
There “Your teeth” (shinayich) is read through the letter shin, which, as the Tikkunei Zohar says, includes “three flocks of sheep,” the three Patriarchs.
Kehot’s noteלקו״ת שה״ש לח, א.
139שניך כעדר הרחלים
“Your teeth are like a flock of ewes.” The verse opens the discourse in Likkutei Torah, Shir HaShirim, to which the Alter Rebbe refers.
Song of Songs 6:6שיר השירים ו׳:ו׳
שִׁנַּיִךְ כְּעֵדֶר הָרְחֵלִים שֶׁעָלוּ מִן־הָרַחְצָה שֶׁכֻּלָּם מַתְאִימוֹת וְשַׁכֻּלָה אֵין בָּהֶם:
Thy teeth are like a flock of ewes, Which are come up from the washing; Whereof all are paired, And none faileth among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
140בביאור ע״פ מים רבים
The note quotes it: “There are two kinds of attributes: the first, the attributes born of the intellect… and the second, the attributes above the intellect.” There a love rooted above the intellect, drawn from the supernal Daas that draws down the attributes within Keser, is the love that “many waters cannot quench.”
Kehot’s noteתו״א יט, ג ”יש ב׳ מיני מדות הא׳ המדות הנולדי׳ מהשכל . . והב׳ הם המדות שלמעלה מהשכל”.
141אם יתן איש
“Many waters cannot quench the love… if a man would give all the wealth of his house for love.” The verse opens the discourse in Torah Ohr on the two kinds of attributes.
Song of Songs 8:7שיר השירים ח׳:ז׳
מַיִם רַבִּים לֹא יוּכְלוּ לְכַבּוֹת אֶת־הָאַהֲבָה וּנְהָרוֹת לֹא יִשְׁטְפוּהָ אִם־יִתֵּן אִישׁ אֶת־כׇּל־הוֹן בֵּיתוֹ בָּאַהֲבָה בּוֹז יָבוּזוּ לוֹ:
Many waters cannot quench love, Neither can the floods drown it; If a man would give all the substance of his house for love, He would utterly be contemned.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142בד״ה להבין ביאור ענין האבות
The note quotes it: the attributes “were taken from a higher place.” There the Alter Rebbe explains, citing the Idra Zuta that Z’eir Anpin is attached to and hangs upon Atika, that although the attributes are born and revealed from the intellect, in their root they come from higher than the intellect.
Kehot’s noteתו״א עג, א ”שהמדות נלקחו ממקום עליון יותר . . אבל עיקר המדות בשרשן נלקחו ממקום עליון יותר”.
143ז״א בעתיקא אחיד ותליא
Kehot’s note points to Zohar III, 292a for these words.
Zohar III, 292aזח״ג רצב, א
Kehot’s noteזח״ג רצב, א.
144שימני כחותם
“Set me as a seal upon your heart.” The verse opens another discourse to which the Alter Rebbe refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
145והכשבים הפריד יעקב
“And the lambs Yaakov separated.” The Alter Rebbe reads Yaakov’s “separating” as drawing the order of kesev down into the world of separation.
Genesis 30:40בראשית ל׳:מ׳
וְהַכְּשָׂבִים הִפְרִיד יַעֲקֹב וַיִּתֵּן פְּנֵי הַצֹּאן אֶל־עָקֹד וְכׇל־חוּם בְּצֹאן לָבָן וַיָּשֶׁת־לוֹ עֲדָרִים לְבַדּוֹ וְלֹא שָׁתָם עַל־צֹאן לָבָן:
And Jacob separated the lambs—he also set the faces of the flocks toward the streaked and all the dark in the flock of Laban— and put his own droves apart, and put them not unto Laban’s flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
146Rabbi Shimon says that “the middle bar within the boards, that bars from end to end” is holy Yaakov, who holds on to both sides. The Alter Rebbe calls Yaakov the central line that draws from Keser and Chochmah into Z’eir Anpin.
Zohar, Terumah 94:908–96:918ספר הזהר, תרומה צ״ד:תתק״ח-צ״ו:תתקי״ח
Said R. Simeon: ‘Blessed art thou, O Land (earth), that thy king is free (ben horin), and nourishes thee in plenty without fear of interference from the “other one” (Severity), all being nourished by that Supernal King. “And thy princes eat in due time”, this “time” being that of which it is written: “In time it shall be said of Jacob and of Israel, What hath G-d wrought!” (Num. 23, 23). “Woe to thee, O land (earth), when thy king is a child”, as the prophet threatened Israel with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 25
147את הכבש אחד תעשה בבקר ואת הכבש השני
“The one lamb you shall make in the morning, and the second lamb you shall make in the afternoon.” The two lambs correspond to Leah and Rachel.
Numbers 28:4במדבר כ״ח:ד׳
אֶת־הַכֶּבֶשׂ אֶחָד תַּעֲשֶׂה בַבֹּקֶר וְאֵת הַכֶּבֶשׂ הַשֵּׁנִי תַּעֲשֶׂה בֵּין הָעַרְבָּיִם:
The one lamb shalt thou offer in the morning, and the other lamb shalt thou offer at dusk;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
148והניף הכהן אותם
“And the kohen shall wave them… as a wave-offering before Havayah.” The waving “before Havayah” is read as raising the lambs above Chochmah.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
149יאות אנת וטב אנת וקשוט אנת
In the Zohar’s account of the letters coming before G-d, each asking that the world be created with it, G-d tells the shin that it is fitting, good and true, but that since the letters of falsehood take it to join them, He will not create the world with it.
Zohar, Introduction 5:21–6:28ספר הזהר, הקדמה ה׳:כ״א-ו׳:כ״ח
The Shin then came to the fore and pleaded: O L-rd of the world, may it please Thee to begin with me the world, seeing that I am the initial letter of Thy name ShaDDaI (Almighty), and it is most fitting to create the world through that Holy Name. Said He in reply: Thou art worthy, thou art good, thou art true, but I may not begin through thee the creation of the world, since thou formest part of the group of letters expressing forgery, ShekeR (falsehood), which is not …
The Zohar; London, Soncino Press, 1933 (Public Domain)
150בפע״ח בכוונת קבלת שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשי״ח פ״ו. ריש הקדמה לשי׳ השבת ספ״א. ושם פ״ג בשי׳ השבת. [כ].
Paragraph 28
151שור או כשב
“An ox, or a kesev, or a goat, when it is born.” The Alter Rebbe notes the spelling kesev in Parshas Emor, before the waving of the lambs is commanded.
Leviticus 22:27ויקרא כ״ב:כ״ז
שׁוֹר אוֹ־כֶשֶׂב אוֹ־עֵז כִּי יִוָּלֵד וְהָיָה שִׁבְעַת יָמִים תַּחַת אִמּוֹ וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקׇרְבַּן אִשֶּׁה לַה׳
When a bullock, or a sheep, or a goat, is brought forth, then it shall be seven days under the dam; but from the eighth day and thenceforth it may be accepted for an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כב, כז.
Paragraph 29
152The Mishnah describes the waving: the kohen places the two loaves on top of the two lambs, puts his hands beneath them and waves. The Alter Rebbe asks why the bread is on top.
Mishnah Menachot 5:6משנה מנחות ה׳:ו׳
אֵלּוּ טְעוּנִין תְּנוּפָה וְאֵין טְעוּנִין הַגָּשָׁה, לֹג שֶׁמֶן שֶׁל מְצֹרָע וַאֲשָׁמוֹ, וְהַבִּכּוּרִים כְּדִבְרֵי רַבִּי אֱלִיעֶזֶר בֶּן יַעֲקֹב, וְאֵמוּרֵי שַׁלְמֵי יָחִיד וְחָזֶה וָשׁוֹק שֶׁלָּהֶן, אֶחָד אֲנָשִׁים, וְאֶחָד נָשִׁים, בְּיִשְׂרָאֵל אֲבָל לֹא בַאֲחֵרִים, וּשְׁתֵּי הַלֶּחֶם, וּשְׁנֵי כִבְשֵׂי עֲצָרֶת. כֵּיצַד הוּא עוֹשֶׂה, נוֹתֵן שְׁתֵּי הַלֶּחֶם עַל גַּבֵּי שְׁנֵי כְבָשִׂים, וּמַנִּיחַ שְׁתֵּי יָדָיו מִלְּמַטָּן, מוֹלִיךְ וּמֵבִיא, מַעֲלֶה וּמוֹרִיד, שֶׁנֶּאֱמַר (שמות כט), אֲשֶׁר הוּנַף וַאֲשֶׁר הוּרָם. תְּנוּפָה הָיְתָה בַמִּזְרָח, וְהַגָּשָׁה בַּמַּעֲרָב. וּתְנוּפוֹת קוֹדְמוֹת לְהַגָּשׁוֹת. …
These require waving but not bringing near: The log of oil of the leper and his guilt-offering, The first fruits, according to Rabbi Eliezer ben Yaakov, The innards of an individual’s shelamim and its breast and thigh, whether they are the offerings of men or of women, by Israelites but not by others; The two loaves and the two lambs of Shavuot. How does he perform [the waving]? He places the two loaves upon the two lambs and puts his two hands beneath them and waves them forward and backward …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
153וכמ״ש באור החיים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאחרי יז, ד.
Paragraph 30
154לבב אנוש יסעד
“And wine gladdens man’s heart… and bread sustains man’s heart.” The Alter Rebbe uses it to show that bread, a plant, nourishes man more than meat.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
155מאין לי בשר
Moshe asks G-d, “From where shall I have meat to give to all this people?” The Alter Rebbe refers to his explanation of this verse elsewhere.
Numbers 11:13במדבר י״א:י״ג
מֵאַיִן לִי בָּשָׂר לָתֵת לְכׇל־הָעָם הַזֶּה כִּי־יִבְכּוּ עָלַי לֵאמֹר תְּנָה־לָּנוּ בָשָׂר וְנֹאכֵלָה:
Whence should I have flesh to give unto all this people? for they trouble me with their weeping, saying: Give us flesh, that we may eat.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156אין מברכין ברהמ״ז רק על הלחם
The words here quote Berakhot 37a:1; the passage is shown below.
Berakhot 37a:1ברכות ל״ז א:א׳
קָא מַשְׁמַע לַן — ״כֹּל שֶׁיֵּשׁ בּוֹ״. וְאִי אַשְׁמְעִינַן ״כֹּל שֶׁיֵּשׁ בּוֹ״ הָוֵה אָמֵינָא כֹּל שֶׁיֵּשׁ בּוֹ חֲמֵשֶׁת הַמִּינִים — אִין, אֲבָל אוֹרֶז וְדוֹחַן — לָא, מִשּׁוּם דְּעַל יְדֵי תַּעֲרוֹבֶת. אֲבָל אִיתֵיהּ בְּעֵינֵיהּ — נֵימָא אֲפִילּוּ אוֹרֶז וְדוֹחַן נָמֵי מְבָרְכִין עָלָיו ״בּוֹרֵא מִינֵי מְזוֹנוֹת״. קָא מַשְׁמַע לַן — כֹּל שֶׁהוּא מֵחֲמֵשֶׁת הַמִּינִים הוּא דִּמְבָרְכִין עָלָיו בּוֹרֵא מִינֵי מְזוֹנוֹת, לְאַפּוֹקֵי אוֹרֶז וְדוֹחַן, דַּאֲפִילּוּ אִיתֵיהּ בְּעֵינֵיהּ לָא מְבָרְכִינַן ״בּוֹרֵא מִינֵי מְזוֹנוֹת״.
therefore we are informed that a dish which contains it [requires that benediction]. If, on the other hand, we had been taught only the first, I might have said a dish containing any of the five species does [require that benediction], but not rice or millet because these are mixed with other ingredients. Should, however, it have the appearance [of one of the five species], we might say that even with rice or millet we pronounce the benediction "...Who createst various kinds of foods"; therefore we are informed, "A dish …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לז, א. טושו״ע או״ח סקס״ח, ס״י.
Paragraph 31
157והיינו כי שתי הלחם . . תושב״כ ותשבע״פ
The note points there, together with Zohar 1:260a, on the two loaves as the Written and the Oral Torah.
Zohar I, 260aזח״א רס, א
Kehot’s noteראה זח״א רס, א. אוה״ת שבועות ע׳ קב.
158ותפילין — בביאור ע״פ לכן אמור לבנ״י
According to the note, the Alter Rebbe explains there the difference between the Written Torah and the Oral Torah: the Written Torah is the mochin of Abba, and the Oral Torah the mochin of Imma.
Kehot’s noteתו״א נט, א ואילך ושם מבאר ההפרש בין תושב״כ לתושבע״פ שתושב״כ הוא בחי׳ מוחין דאבא ותושבע״פ הוא בחי׳ מוחין דאימא.
159לכן אמור לבנ״י
“Therefore say to the children of Israel: I am Havayah.” The verse opens the discourse in Torah Ohr, Va’eira, to which the Alter Rebbe refers.
Exodus 6:6שמות ו׳:ו׳
לָכֵן אֱמֹר לִבְנֵי־יִשְׂרָאֵל אֲנִי ה׳ וְהוֹצֵאתִי אֶתְכֶם מִתַּחַת סִבְלֹת מִצְרַיִם וְהִצַּלְתִּי אֶתְכֶם מֵעֲבֹדָתָם וְגָאַלְתִּי אֶתְכֶם בִּזְרוֹעַ נְטוּיָה וּבִשְׁפָטִים גְּדֹלִים:
Wherefore say unto the children of Israel: I am the L-RD, and I will bring you out from under the burdens of the Egyptians, and I will deliver you from their bondage, and I will redeem you with an outstretched arm, and with great judgments;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
160ויהי שירו חמשה ואלף
Of Shlomo: “He spoke three thousand proverbs, and his songs were a thousand and five.” The Alter Rebbe links the “songs” with the melodies of the cantillation, which the Oral Torah does not explain.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
161בד״ה . . תורה צוה
The discourse discusses whether Israel is the bride or the groom at Sinai, and explains that in relation to G-d Israel is called the bride, and in relation to the Torah Israel is called the groom.
Kehot’s noteלקו״ת ברכה צד, א ואילך.
162תורה צוה
“The Torah that Moshe commanded us is the heritage of the congregation of Yaakov.” The verse opens the discourse in Likkutei Torah, Vezos HaBerachah, to which the Alter Rebbe refers.
Deuteronomy 33:4דברים ל״ג:ד׳
תּוֹרָה צִוָּה־לָנוּ מֹשֶׁה מוֹרָשָׁה קְהִלַּת יַעֲקֹב:
Moses commanded us a law, An inheritance of the congregation of Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
163לחכימא ברמיזא
The Zohar uses the saying “for the wise, a hint,” in a passage on the levels of the Torah’s meaning. The Alter Rebbe uses it for the way the cantillation conveys what words cannot.
Zohar I, 26bזח״א כו, ב
Zohar III, 280bזח״ג רפ, ב
Kehot’s noteזח״א כו, ב. זח״ג רפ, ב.
164בשמונים שנה
The note sends the reader to an earlier discussion of the Arizal’s grasp, in one moment, of what eighty years would not suffice to expound.
Kehot’s noteועי׳ לעיל בפ׳ צו ד״ה והניף ידו פ״ב יז, ג וש״נ. [כ].
Paragraph 33
165אורייתא דמחו״ב נפקת
The Zohar records two views, that the Torah “issues from supernal Chochmah” and that it issues from Binah, and Rabbi Yitzchak says both are one. The Alter Rebbe combines them: the Torah issues from Chochmah and Binah.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א.
166(וכמ״ש במק״מ בפי׳ הזהר . . ובהרמ״ז שם)
According to the note, the words of the Mikdash Melech and the Ramaz on these passages of the Zohar are brought there.
Kehot’s noteמובא באוה״ת תרומה א׳תעז. משפטים ע׳ א׳שג. ראה יהל אור ע׳ עג.
167עפמ״ש הרמ״ז ר״פ קרח
According to the note, the Ramaz’s explanation of “more desirable than gold” is brought there.
Kehot’s noteמובא באוה״ת ויקרא-א ע׳ רה. וביהל אור ע׳ ע.
168הנחמדים מזהב ומפז
Of the Torah’s laws: “More desirable than gold, than much fine gold.” The Ramaz’s explanation of this verse is the basis for the second explanation of the loaves.
Psalms 19:11תהילים י״ט:י״א
הַנֶּחֱמָדִים מִזָּהָב וּמִפַּז רָב וּמְתוּקִים מִדְּבַשׁ וְנֹפֶת צוּפִים:
More to be desired are they than gold, yea, than much fine gold; sweeter also than honey and the honeycomb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
169חטה היא דעת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה ברכות מ, סע״א.
170חטה הוא דעת
Rabbi Yehudah says the tree from which Adam ate was wheat, for a child does not know how to call “father” and “mother” until he has tasted grain. Wheat is thus linked with Daas, knowledge.
Berakhot 40a:14–15ברכות מ׳ א:י״ד-ט״ו
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן. …
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
171לחם בגי׳ מזלא
There the Alter Rebbe explains “from your dwellings you shall bring two loaves of waving”: the two loaves are Abba and Imma, or the two mazalos that are the source of Abba and Imma, for lechem has the numerical value of mazala.
Kehot’s noteנסמן לקמן פ׳ במדבר כ, ב.
Paragraph 34
172והשיבו את לחמכם במשקל
In the rebuke of Bechukosai: “they shall return your bread by weight.” The Alter Rebbe refers to his explanation of this verse as alluding to the supernal “Scale” (matkela).
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
173בביאור — ע״פ החלצו
There the Alter Rebbe explains that opposites like water and fire could not join, “they did not look face to face,” and that the rectification is inter-inclusion through Mah: the shattering was in Ban, the World of Nekudim, while the drawing of the intellect into the attributes lets a person master his anger with kindness and compassion, “soft as a reed,” the same themes as this maamar.
Kehot’s noteלקו״ת מטות פז, ב.
174החלצו מאתכם
“Arm from among you men for the army.” The verse opens the explanation in Likkutei Torah, Matos, to which the Alter Rebbe refers.
Numbers 31:3במדבר ל״א:ג׳
וַיְדַבֵּר מֹשֶׁה אֶל־הָעָם לֵאמֹר הֵחָלְצוּ מֵאִתְּכֶם אֲנָשִׁים לַצָּבָא וְיִהְיוּ עַל־מִדְיָן לָתֵת נִקְמַת־ה׳ בְּמִדְיָן:
And Moses spoke unto the people, saying: ‘Arm ye men from among you for the war, that they may go against Midian, to execute the L-RD’S vengeance on Midian.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
175ע״פ לך לך
There the Alter Rebbe explains that the spreading out and descent of the levels comes specifically through a higher level, as Shlomo could clothe his wisdom in three thousand parables, three thousand levels below it.
Kehot’s noteתו״א יא, ג ”שהתורה שהיא בדברים גשמיים היא מבחי׳ חכים ולא בחכמה ידיעה”.
176לך לך
“Go forth from your land.” The verse opens the discourse in Torah Ohr on how a higher level is needed for the light to descend.
Genesis 12:1בראשית י״ב:א׳
וַיֹּאמֶר ה׳ אֶל־אַבְרָם לֶךְ־לְךָ מֵאַרְצְךָ וּמִמּוֹלַדְתְּךָ וּמִבֵּית אָבִיךָ אֶל־הָאָרֶץ אֲשֶׁר אַרְאֶךָּ:
Now the L-RD said unto Abram: ‘Get thee out of thy country, and from thy kindred, and from thy father’s house, unto the land that I will show thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
177ובד״ה ואהי׳ אצלו אמון
There “And I was with Him as a nursling (amon)” is the drawing down of “bread” and food, the Daas and comprehension of Torah, after which comes the revelation of joy and delight, “His delight day by day.”
Kehot’s noteלקו״ת במדבר יח, א.
178ואהי׳ אצלו אמון
The Torah speaks: “And I was with Him as a nursling (amon), and I was His delight day by day.” The verse opens the discourse in Likkutei Torah, Bamidbar, to which the Alter Rebbe refers.
Proverbs 8:30משלי ח׳:ל׳
וָאֶהְיֶה אֶצְלוֹ אָמוֹן וָאֶהְיֶה שַׁעֲשׁוּעִים יוֹם יוֹם מְשַׂחֶקֶת לְפָנָיו בְּכׇל־עֵת:
Then I was by Him, as a nursling; And I was daily all delight, Playing always before Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
179מוליך ומביא מעלה ומוריד
The Talmud describes how the waving is done: forward and back, up and down. The Alter Rebbe reads “up” as the ascent to the source and “down” as the drawing down of light below.
Menachot 61a:7–8מנחות ס״א א:ז׳-ח׳
כיצד הוא עושה נותן שתי הלחם על גבי שני כבשים ומניח שתי ידיו למטה מוליך ומביא מעלה ומוריד שנאמר (שמות כט, כז) אשר הונף ואשר הורם תנופה היתה במזרח והגשה במערב תנופות קודמות להגשות מנחת העומר ומנחת קנאות טעונות הגשה ותנופה לחם הפנים ומנחת נסכים אין טעונות לא הגשה ולא תנופה
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סא, א.
180Kehot’s note points to Genesis 12:1–17:27 for these words.
Genesis 12:1–17:27בראשית י״ב:א׳-י״ז:כ״ז

Likkutei Torah · Parshas Behar · Maamar 1
כי תבואו אל הארץ אשר אני נותן לכם…
When You Come into the Land That I Am Giving You
Before a person can “sow” the Torah, the “land must rest”: self-nullifying love in prayer must come before learning, so that the Torah, like baked bread, is absorbed into the soul and unites it with G-d.
The maamar in brief
The verse of the Shemittah year speaks of the land’s Shabbos as soon as Israel enters the land, before the six years of sowing and pruning. To explain why, the Alter Rebbe turns to “Open to Me, My sister, My beloved.” “My sister” (achosi, from ichui, joining) is the soul’s natural love, one with G-d at its source. In most people it is covered by physical desire rooted in coarseness of spirit, and it must be opened through a broken heart, after which Heaven helps. “My beloved” means that Israel “sustain” G-d: through the Torah, the soul’s bread, the soul is absorbed into “the body of the King.” Like bread, the Torah must pass through sowing, grinding, kneading and baking: learning nullified before its source in Chochmah, a broken heart, love that cleaves like water, and fiery love and compassion. Only then is it absorbed into the soul, “his learning in his hand.” So prayer with self-sacrifice, “the land shall rest,” comes first, and learning, the six years of sowing Mishnah and pruning Talmud, follows right after it. When the soul has been pruned of its bad traits, the threefold Shabbos follows.

Outline
	1The questionWhy does the verse place the land’s Shabbos at the moment of entering the land, before the six years of work?¶1
	2“My sister”: the natural love and its covering“Open to Me, My sister”: the soul’s natural love, achosi from ichui, joining; the point of truth and the lip of truth; the covering of physical desire rooted in coarseness of spirit, broken through by a broken heart, with help from above.¶2–8
	3“My beloved”: the Torah as the soul’s breadIsrael “sustain” G-d: the soul is absorbed into Him through the Torah, which like bread must first be absorbed into the soul; the four labors of making bread.¶9–10
	4SowingA seed rots in the earth and its hidden essence grows forth; so the Torah clothed in physical laws, nullified before its source in Chochmah, grows into delight in the higher Gan Eden. Learn with the heart set on the G-dliness within.¶11–16
	5Prayer before learningPrayer with self-sacrifice joins the G-dly soul to the supernal Chochmah; learning right after it unites the Torah with the soul.¶17
	6Grinding, kneading and bakingA broken heart; love that cleaves to G-d like water; fiery love from contemplating His oneness, and compassion for the soul’s G-dly spark. Only “baked” Torah becomes one with the soul.¶18–23
	7The verse explained“When you come” is prayer, “the land shall rest” is self-nullification, and the six years are Mishnah and Talmud; the Talmud as wine, the pruning of the soul’s bad traits, and the threefold Shabbos of the seventh year.¶24–26


Key concepts
	My sister (achosi)אחותי
	The soul’s natural love for G-d, coming from its source, which joins it to Him as one body; the word is read as related to ichui, joining.

	My beloved (rayasi)רעיתי
	Israel “sustain their Father in heaven”: through the Torah, the soul is absorbed into “the body of the King.”

	The point of truth and the lip of truthנקודת אמת / שפת אמת
	A love fixed by nature in the heart is “the point of truth”; a love aroused only at set times is the “lip,” the edge, of truth: real, but not yet complete.

	Coarseness of spiritגסות הרוח
	The swollen sense of self, rooted in the vital soul, that covers the natural love; even a subtle garment of it must be removed.

	Mayin nukvin (feminine waters)מיין נוקבין
	The stimulus from below that calls forth a response from above: the seed in the earth, and learning nullified before its source in Chochmah.

	Bakingאפייה
	Fiery love kindled by contemplating G-d’s oneness, together with compassion for one’s own G-dly spark; it makes the Torah one with the soul.

	“He who comes here with his learning in his hand”אשרי מי שבא לכאן ותלמודו בידו
	The G-dly soul “comes” through self-sacrifice in prayer, and the learning that follows is “in his hand,” united with it.


Section 1 · ¶1
The question
1כי תבואו1 אל הארץ אשר אני2 נותן לכם ושבתה3 הארץ שבת לה׳ שש שנים וגו׳.4 הנה משמעות הכתוב כי מיד כי תבאו אל הארץ ושבתה קודם שיתחילו השש שנים.5
“When you come into the land that I am giving you, the land shall rest a Shabbos to Havayah. Six years,” etc. Now, the implication of the verse is that immediately, “when you come into the land,” “[the land] shall rest,” before the six years begin.
The maamar opens with the verse of the Shemittah year: every seventh year the land of Israel rests, after six years of sowing and pruning. The Alter Rebbe notes something odd in the verse’s order: it speaks of the land resting as soon as “you come into the land,” before it mentions the six years of work, as though the rest came first.




Section 2 · ¶2–8
“My sister”: the natural love and its covering
2ויובן בהקדים ביאור הכתוב פתחי לי אחותי6 רעיתי וגו׳. ופי׳ שאמר הקב״ה לכנסת ישראל פתחי לי בכדי שתהיי בבחי׳ אחותי רעיתי.7
This will be understood by first explaining the verse, “Open to Me, My sister, My beloved,” etc. The meaning is that the Holy One, blessed be He, said to the Congregation of Israel (Knesses Yisrael), “Open to Me,” so that you will be at the level of “My sister, My beloved.”
To answer, the Alter Rebbe first explains a verse from the Song of Songs, in which G-d knocks and asks the Congregation of Israel to open to Him. He reads “Open to Me” as the means to an end: Israel is to open so that she may actually be at the level of “My sister, My beloved.”


הגם דכנסת ישראל נקראת תמיד בשם זה מ״מ בחינה זו פעמים שהיא בהתגלות ופעמים שהיא מכוסה ומסותרת.
Although the Congregation of Israel is always called by this name, nevertheless this level is at times revealed and at times covered and hidden.
The Congregation of Israel always bears these names, so the request needs explaining. The answer is that the quality they describe is sometimes open and sometimes covered and hidden, and G-d asks that it be uncovered.




3ולכן אמר פתחי להסיר המכסה וההסתר כדי שתהיה בחינה זו בהתגלות. ולהבין ענין מהות בחינה זו כשהיא בהתגלות ומהו המכסה והלבוש המסתיר גילוי זה.
Therefore He said, “Open”: to remove the covering and the concealment, so that this level will be revealed. And [we need] to understand what the essential nature of this level is when it is revealed, and what the covering and the garment are that hide this revelation.
Since the quality is covered, “open” means removing the covering. The Alter Rebbe now sets out two questions: what this level is when it is revealed, and what garment conceals it.


הנה פי׳ אחותי הוא מלשון איחוי אלכסנדרית8 שבגמרא שהוא מלשון חיבור שמחבר שני דברים יחד להיות לאחדים כגוף אחד ממש.9
Now, the meaning of achosi (“My sister”) is from the expression “the Alexandrian joining (ichui)” in the Gemara, which is an expression of connection: that it joins two things together so that they become one, like truly one body.
In the Gemara (Moed Katan 26b), ichui is a joining of cloth, and the Gemara speaks of an “Alexandrian” joining. The Alter Rebbe hears achosi, “My sister,” as coming from this word: a bond that joins two things until they are truly one body.




4וכך הוא עד״מ ענין האהבה הטבעית שבנפשות ישראל ממקור חוצבן שהן חלק אלוה ממעל ממש ומיוחדים בתכלית היחוד באור א״ס ב״ה ממש.10
So it is, by way of analogy, with the natural love in the souls of Israel, [which comes] from the source from which they are hewn: for they are truly “a part of G-d above,” and are united in the ultimate union with the very Infinite Light (Or Ein Sof), blessed be He.
Like the joining implied in “sister,” the souls of Israel have a natural love for G-d that comes from their source. At that source they are “a part of G-d above” and wholly one with the Infinite Light.


וע״כ גם למטה אחר שנבראו מאין ליש וירדו מטה מטה להתלבש בגוף ונפש החיונית זאת היא מדת הצדיקים מצד נפש אלהית אשר בקרבם חשקם ותשוקתם להתכלל
Therefore, even below, after they have been created from nothing into something and have descended lower and lower to be enclothed in a body and the vital soul, this is the trait of the righteous (tzaddikim): by virtue of the G-dly soul within them, their desire and their yearning is to be included
That bond does not disappear when the souls are created as separate beings and come down into a body and the vital soul, the soul that animates the body. In the righteous (tzaddikim), the G-dly soul’s yearning to be absorbed into G-d’s light remains active.


באור ה׳ ולהבטל במציאות אליו ית׳ בכלות הנפש ממש מעומקא דלבא, וכל ימיהם תמיד הם בביטול הנ״ל מחמת טבע נפשותם שנעשה להם טבע ואין צריכים שום התבוננות והכנה לעורר את האהבה.
in the light of G-d and to be nullified in [their very] existence to Him, may He be blessed, with a true expiring of the soul (kelos hanefesh), from the depth of the heart. All their days they are constantly in the self-nullification mentioned above, because of the nature of their souls, which has become nature for them, and they need no contemplation or preparation at all to arouse the love.
Their desire is for complete self-nullification, a longing so intense that the soul “expires” (kelos hanefesh). For them it is constant and natural, since their souls’ nature has become their own, so they need no contemplation or preparation to arouse their love.




5וכמ״ש אם זכרתיך על יצועי11 באשמורות אהגה בך. וכתיב בשבתך בביתך ובלכתך12 בדרך ובשכבך ובקומך.
As it is written, “When I remember You upon my bed, I meditate on You in the night watches.” And it is written, “When you sit in your house and when you walk on the way, and when you lie down and when you rise.”
Two verses describe a love that never lapses: the psalmist remembers G-d even on his bed at night, and the verse of the Shema, “when you sit in your house… when you lie down and when you rise,” covers every part of the day.


והוא ע״ד משל כאהבת אח ואחות13 שהאהבה ביניהם קבועה ונטועה מעצמה בטבע בתולדותם בלי שום התעוררות כלל, וזו היא אהבה האמיתית מנקודת אמת לאמתו שאין לה הפסק ועומדת לעד.
This is, by way of analogy, like the love of a brother and sister: the love between them is fixed and planted of itself, by nature, from their birth, without any arousal at all. And this is the true love, from the point of truth to its very truth, which has no interruption and stands forever.
This natural love is compared to that of a brother and sister, which is there from birth and needs no arousal. Such love comes from “the point of truth”: it is truth through and through, never interrupted and lasting forever.


משא״כ כשאין אהבה זו קבועה ונטועה בלב האדם כ״א בשעה שמעורר את האהבה בעתים מזומנים בשעת ק״ש [קריאת שמע] ותפלה וכיוצא בו ואח״כ חולפת ועוברת ממנו אין אהבה זו נקראת בשם אהבת אמת לאמתו,
Whereas when this love is not fixed and planted in a person’s heart, but [is present] only at the time when he arouses the love at set times, at the time of the recitation of the Shema and prayer and the like, and afterwards it passes and departs from him, this love is not called by the name “love of truth to its very truth,”
Most people’s love is different: it is aroused at set times, such as the Shema and prayer, and afterwards it fades. That love, says the Alter Rebbe, does not deserve the name “truth to its very truth.”


דהיינו מנקודת האמת ממש כ״א בשם שפת אמת14 מלשון שפה לפיו15 שהוא אימרא שסביב הבגד דהיינו שפת הבגד וקצהו.
that is, [a love] from the very point of truth, but rather by the name “lip of truth” (sefas emes), from the expression “a border (safah) for its opening,” which is the hem around the garment, that is, the border of the garment and its edge.
He calls it instead “lip of truth” (sefas emes). Safah means both “lip” and “border”: the Torah uses it for the hem around the opening of the High Priest’s robe, so a “lip of truth” is truth at its edge, not at its center.


כך ע״ד משל האהבה הזאת הבאה בעת התעוררות היא שפת האמת וקצהו דהיינו התחלת האמת אבל אינו נקרא בשם אמת גמור לאמתו.
So, by way of analogy, this love that comes at a time of arousal is the lip of truth and its edge, that is, the beginning of truth, but it is not called by the name “complete truth to its very truth.”
A love that comes only when it is aroused is the edge of truth, its beginning. It is real, but it is not yet complete truth.


ולכן אמרו בזהר (ר״פ תשא ד׳ קפ״ח וע״ש במק״מ [במקדש מלך] ובהרמ״ז [ובהרב משה זכות])16 שפת אמת תכון לעד כוננת לעד לא כתיב אלא תכון לעד17 וכתיב קרוב ה׳ לכל קוראיו18 לכל אשר יקראוהו באמת באמת דייקא.
Therefore it is said in the Zohar (at the beginning of Parshas Tisa, folio 188; and see there in the Mikdash Melech and in the Ramaz): “‘The lip of truth shall be established forever’: it is not written ‘is established forever,’ but ‘shall be established forever.’” And it is written, “Havayah is near to all who call upon Him, to all who call upon Him in truth”: “in truth,” precisely.
The Zohar notes that the verse does not say the lip of truth “is established” but that it “shall be established”: it is not yet so now. The second verse, “Havayah is near… to all who call upon Him in truth,” stresses “in truth” itself.


דהיינו בנקודת אמת ולא בשפת אמת, כי מאחר שצריך הוא תמיד לעורר את האהבה הרי לא נעשית עדיין טבע עצמותו ומהותו ממש מנקודת הלב ממש.19
That is, with the point of truth and not with the lip of truth. For since he must constantly arouse the love, then it has not yet become the nature of his very essence and being, from the very point of the heart.
“In truth” means from the point of truth, not from its lip. As long as a person must keep arousing his love, it has not yet become his nature, rooted in the very point of his heart.




6ומ״מ נקראת בשם שפת אמת20 מאחר שעכ״פ [שעל כל פנים] בשעה זו מעורר את האהבה מנקודת לבו כל חד לפום שעורא דיליה21
Nevertheless it is called by the name “lip of truth,” since at any rate at that time he arouses the love from the point of his heart, each one according to his own measure;
Even so, the aroused love earns the name “lip of truth,” because while it lasts it does come from the point of the heart, each person according to his own capacity. The Aramaic phrase echoes the Zohar’s teaching that G-d is known to each one according to the measure of his own heart.


וגם אחר התפלה נשאר רשי מו שבזכרו את ה׳ מתעורר רוח נדיבה22 בקרבו מאליו לאהבת ה׳ והרי נתקיים בו ג״כ מ״ש אם זכרתיך23 גו׳ [וגו׳ / גומר] [וע׳ בסש״ב [בספר של בינונים] ח״א [חלק א׳] ס״פ י״ג.
and also after prayer an impression (reshimu) remains, so that when he remembers G-d, a generous spirit is aroused within him of its own accord toward the love of G-d. Thus there is fulfilled in him, too, what is written, “When I remember You,” etc. [And see Sefer Shel Beinonim (Tanya), Part I, at the end of chapter 13.
Something of it also remains after prayer: an impression (reshimu), so that whenever he later remembers G-d, love stirs in him of its own accord, and “When I remember You” is fulfilled in him too. The bracket that opens here first sends the reader to the end of chapter 13 of Tanya, which describes the love of the beinoni, the intermediate person, in the same terms.




7ועמ״ש במ״א בביאור ע״פ אלה מסעי2425 כו׳ ויכתוב משה26 כו׳ בענין תתן אמת ליעקב.27 ועמ״ש במ״א בענין ח׳ פעמים אמת באמת ויציב.28
And see what is written elsewhere, in the explanation on “These are the journeys,” etc., “And Moshe wrote,” etc., on the subject of “You will give truth to Yaakov.” And see what is written elsewhere on the subject of the eight times “truth” [is said] in Emes VeYatziv.
The bracket continues with two more references. One is Likkutei Torah’s explanation on the verses “These are the journeys… And Moshe wrote,” which discusses “You will give truth to Yaakov”; the other is the discussion of the eight times the word emes, “truth,” is said in Emes VeYatziv, the blessing after the morning Shema.


הד׳ פעמים אמת הראשונים עד עזרת29 הוא רצון ותשוקת הלב להדבק בה׳ עד כלותו הנק׳ היכל הרצון ואח״כ עוד ד״פ אמת
The first four times “truth,” up to “Ezras,” are the will and the yearning of the heart to cleave to G-d to the point of its expiry, which is called the Chamber of Will (Heichal HaRatzon); and afterwards another four times “truth,”
The first four times emes, up to the words “Ezras avoseinu” (“You have been the help of our fathers”), express the heart’s own will and yearning to cleave to G-d until it expires, a level called the Chamber of Will (Heichal HaRatzon). Then come four more.


דהיינו אמת האמתי שמסייעהו מלמעלה להתאמת הד׳ אמת שלמטה להיות אמת אמיתי במס״נ [במסירות נפש] עד כלותה כו׳
that is, the true truth, by which he is helped from above, so that the four [times] “truth” below are made true, to be true truth, with self-sacrifice (mesirus nefesh) to the point of its expiry, etc.
The second four are “the true truth”: help from above that confirms the four “truths” of the person below. Then his love becomes true truth, a self-sacrifice (mesirus nefesh) to the point of the soul’s expiry.


וע׳ אג״ה [אגרת הקודש] ד״ה וזורע צדקה שכר אמת]3031 והסיבה שמונע את האהבה מליכנס לעומק נקודת הלב ממש.
And see Iggeres HaKodesh, the passage beginning “And one who sows charity [has] a reward of truth.”] And [as for] the cause that prevents the love from entering the depth of the very point of the heart:
The last reference is to Iggeres HaKodesh, the epistle that opens with “One who sows charity [has] a reward of truth” and explains that G-d gives Yaakov the attribute of truth. The bracket closes here, and the Alter Rebbe returns to his question: what keeps the love from entering the very depth of the heart?


כי הנה אהבה זו מלובשת ומוסתרת בכח המתאוה לדברים גשמיים מנפש החיונית ששרשה בחי׳ גסות הרוח משכא דחויא החופף ומסתיר על כח ובחינת אהבה זו, ויש בה
For this love is enclothed and hidden in the power that desires physical things, [which comes] from the vital soul, whose root is the level of coarseness of spirit, “the skin of the serpent,” which covers over and hides the power and the level of this love. And in it there are
The cause is that the love is clothed and hidden in the desire for physical things, which comes from the vital soul. Its root is coarseness of spirit, a swollen sense of self, called “the skin of the serpent” (mishka dechivya), which covers over the love.


מדרגות שונות כמה מיני לבושים הקטן לפי קטנו והגדול לפי גודל מעלתו צריך הוא להסיר אפי׳ [אפילו] בחי׳ לבוש דק מבחי׳ גסות הרוח, אמרו רז״ל [רבותינו זכרונם לברכה] אין אני והוא3233 וכו׳,
different degrees, several kinds of garments: the lesser one according to his smallness; and the greater one, according to the greatness of his stature, must remove even the level of a subtle garment from the level of coarseness of spirit. Our Sages, of blessed memory, said, “I and he cannot,” etc.
The covering has many layers. A lesser person has coarser garments, in keeping with his small stature, while a great person must remove even a subtle garment of self; for the Sages say that of one with coarseness of spirit G-d declares, “I and he cannot dwell in the world.”


וצריך לפתוח את המכסה, כמשל אדם שרוצה לפתוח נקב בכותל המפסיק שצריך לחתוך ולשבור הכותל עד שיעשה מקום חלל.
And one must open the covering, as in the analogy of a person who wants to open a hole in a dividing wall: he must cut and break the wall until a hollow space is made.
The covering must be opened, as one opens a hole in a dividing wall. The image is of cutting and breaking through the wall until an open space is made.


כך צריך האדם שרוצה להיות אהבה זו תקועה בלבו ליכנס אל תוך פנימיות נקודת הלב ותוך תוכו מעומקא דלבא ממש בכלות הנפש וביטול במציאות
So must a person who wants this love to be implanted in his heart, entering into the inner dimension (pnimiyus) of the point of the heart and its innermost core, from the very depth of the heart, with expiring of the soul and nullification of existence
This applies to anyone who wants the love to be fixed in his heart, reaching its innermost point with the soul’s yearning to expire and with the nullification of self. He too must break through in this way, as the next words describe.


אליו ית׳ להיות לו לב נשבר ורוח נשברה34 להסיר גסות רוחו וכח המתאוה לדברים גשמיים להיות יש ונפרד בפני עצמו רק ישים אליו לבו.
to Him, may He be blessed, have a broken heart and a broken spirit, to remove his coarseness of spirit and the power that desires physical things [and desires] to be a something (yesh), separate unto himself; rather, he should set his heart only on Him.
The breaking through is “a broken heart and a broken spirit”: crushing one’s coarseness of spirit and the desire for physical things, which make a person a separate, self-standing “something” (yesh). Instead he should set his heart on G-d alone.




8ועל זה אמרו רז״ל [רבותינו זכרונם לברכה] פתחו לי כחודה של מחט35 ואני אפתח לכם363738 כפתחו של אולם שהיה לפני ההיכל בבית המקדש,
Of this our Sages, of blessed memory, said, “Open for Me [an opening] like the point of a needle, and I will open for you [an opening] like the entrance of the Hall,” which was before the Sanctuary in the Holy Temple.
On this the Sages said, in G-d’s name, “Open for Me an opening like the point of a needle, and I will open for you one like the entrance of the Hall.” The Hall (Ulam) stood before the Sanctuary (Heichal) in the Holy Temple: a vast opening in return for a tiny one.


כי הבא לטהר מסייעין אותו39 להסיר ממנו כל בחינת ומדרגת גסות הרוח ולהעלותו מעלה מעלה עד רום המעלות.
For “one who comes to purify himself is helped” to remove from him every level and degree of coarseness of spirit, and to raise him higher and higher, to the loftiest of heights.
The reason is the Sages’ rule that “one who comes to purify himself is helped” from above. Once a person makes the first small opening, Heaven helps him remove every degree of coarseness of spirit and raises him ever higher.


ועי״ז יאיר אור האהבה זו תוך פנימיות נקודת הלב ממש עד שתתבטל כח מהות הנפש כשלהבת העולה מאליה להכלל ולהדבק באורו ית׳ (וכמ״ש בספרא דצניעותא)
Through this, the light of this love will shine within the inner dimension of the very point of the heart, until the power of the soul’s being is nullified, like a flame that rises of its own accord, to be included in and to cleave to His light, may He be blessed (as is written in the Sifra DeTzniusa)
Then the light of this love shines in the inner point of the heart, until the soul’s own being is nullified, like a flame that rises of its own accord, to be absorbed in G-d’s light and cleave to it. The Alter Rebbe finds this in a phrase of the Sifra DeTzniusa, cited in the next words.


(רפ״א זהר ח״ב [חלק ב׳] דקע״ו ע״ב) וארעא אתבטלת4041 וזו היא בחי׳ אחותי הנ״ל ומזה יבא עוד לבחי׳ רעיתי (ועמ״ש עוד מענין בחינת אחותי בד״ה לבבתני אחותי כלה):42
(at the beginning of chapter 1; Zohar, Part II, folio 176b): “and the earth was nullified.” And this is the level of “My sister” mentioned above; and from this one will come further to the level of “My beloved.” (And see what is written further on the subject of the level of “My sister” in the discourse beginning “You have captured My heart, My sister, bride.”)
The Sifra DeTzniusa, a section of the Zohar, says at the beginning of its first chapter, “and the earth was nullified”; the Alter Rebbe applies it to the soul’s nullification. This nullification is the level of “My sister,” and from it one goes on to the level of “My beloved,” which the next section explains; for more on “My sister” he refers to the discourse “You have captured My heart, My sister, bride.”




Section 3 · ¶9–10
“My beloved”: the Torah as the soul’s bread
9ב וביאור ענין רעיתי הוא ע״ד מה שאמרו רז״ל [רבותינו זכרונם לברכה] ישראל מפרנסין43 לאביהן שבשמים וכדכתיב כי לא ידח ממנו נדח44 ממנו דייקא כמ״ש במ״א דהיינו לאשתאבא בגופא דמלכא.45
2. The explanation of the matter of “My beloved” (rayasi) is along the lines of what our Sages, of blessed memory, said: “Israel sustain their Father in heaven”; and as it is written, “that no banished one be cast away from Him”: “from Him,” precisely, as is explained elsewhere; that is, to be absorbed into the body of the King.
Section 2 explains the second name, rayasi, “My beloved,” along the lines of the Sages’ saying that Israel “sustain their Father in heaven”; Chassidus reads rayasi as related to feeding and sustaining. The verse “that no banished one be cast away from Him” is read with stress on “from Him”: the soul belongs within G-d Himself, to be “absorbed into the body of the King,” as the Zohar puts it.


ולהבין זה איך הנשמה שהיא בחי׳ נברא יש ודבר בפני עצמו תוכל לאשתאבא וכו׳. אך הנה אמרו בזהר תלת קשרין46 מתקשרין כחדא אורייתא בקוב״ה [בקודשא בריך הוא] וישראל באורייתא כו׳.
To understand this: how can the soul, which is at the level of a created being, a something (yesh) and a thing unto itself, be absorbed, etc.? But the Zohar says, “Three bonds are bound together as one: the Torah with the Holy One, blessed be He, and Israel with the Torah,” etc.
This raises a question: the soul is a created being, a separate “something,” so how can it be absorbed into G-d? The answer begins with the Zohar’s teaching that the Holy One, blessed be He, the Torah and Israel are bound together, Israel to the Torah and the Torah to G-d.


כי מפני שבחי׳ ומעלת התורה גבוה מבחי׳ מעלת ומדרגת נשמות ישראל ממקור חוצבם דאורייתא מחכמה נפקת47 כו׳ וזהו מה שאמרו רז״ל [רבותינו זכרונם לברכה] אשרי מי שבא לכאן48 ותלמודו בידו.
For because the level and stature of the Torah is higher than the level, stature and degree of the souls of Israel [as they are] at the source from which they are hewn, since “the Torah emerges from Chochmah,” etc. And this is what our Sages, of blessed memory, said: “Fortunate is he who comes here with his learning in his hand.”
The Torah stands higher than the souls even at their source, since it comes from G-d’s Chochmah, so the soul is bound to G-d through the Torah. The Sages’ “Fortunate is he who comes here with his learning in his hand” is brought for the same idea: one comes above together with one’s Torah.


אך להבין זה שהרי התורה היא ג״כ מלובשת בענינים גשמיים כמו עניני ציצית ותפילין וסוכה וכמה דיני ממונות וטענות ע״ד משל ראובן טוען כך ושמעון כך ומה ענינם בג״ע [בגן עדן] העליון ותחתון.
But this needs to be understood, for the Torah, too, is enclothed in physical matters, such as the matters of tzitzis, tefillin and sukkah, and many monetary laws and claims, for example, Reuven claims thus and Shimon claims thus. What do these have to do with the higher and the lower Gan Eden?
But much of the Torah deals with physical things: tzitzis, tefillin and sukkah, and money disputes in which one party claims this and the other that. How can such matters have a place in the higher and lower Gan Eden, the spiritual worlds of the souls?


אך הנה כתיב לכו לחמו בלחמי.49 כי כמו הלחם מזון גשמי שעליו יחיה האדם50 חיי גופו הוא ע״י שנבלע באבריו של אדם.
But it is written, “Come, eat (lachamu) of My bread (belachmi).” For just as [with] bread, physical food, by which a person lives the life of his body: this is through its being absorbed into the person’s limbs.
The answer is the verse “Come, eat of My bread,” which compares the Torah to bread. Bread keeps a person alive only by being digested and absorbed into his limbs.


כך התורה שנקראת מזון וחיים51 לנפש הרוחני צריכה היא שתבלע באברי נפשו ושבה כבשרו ממש וע״י זה הנפש תשוב אל ה׳ לאשתאבא בגופא דמלכא להיות נבלע בגופא דמלכא ממש.
So the Torah, which is called food and life for the spiritual soul, must be absorbed into the limbs of his soul and become truly like his flesh; and through this the soul will return to G-d, to be absorbed into the body of the King (le’ishtaava begufa demalka), to be truly absorbed into the body of the King.
In the same way the Torah, the soul’s food, must be absorbed into the soul’s “limbs” until it becomes part of it. Through this the soul itself returns to G-d and is absorbed into “the body of the King.”


וכמ״ש אכלתי יערי עם דבשי52 וגו׳. וזהו לחמו בלחמי מתחלה לחמו שיהי׳ [שיהיה] לכם לחם ומזון ליבלע באברי נפשכם ואח״כ בלחמי.5354
As it is written, “I have eaten My honeycomb with My honey,” etc. And this is [the meaning of] “Come, eat of My bread”: first “eat” (lachamu), that there be for you bread and food to be absorbed into the limbs of your soul, and afterwards “of My bread” (belachmi).
The verse “I have eaten My honeycomb with My honey” speaks of G-d “eating,” as it were. So “Come, eat of My bread” is read in two stages: first “eat,” so that the Torah becomes your own food, absorbed into your soul; and afterwards “of My bread,” so that it becomes, as it were, G-d’s bread.




10והנה באבות מלאכות של שבת תנא סידורא דפת נקט הזורע55 וכו׳ כי כדי לעשות לחם שיהא ראוי למאכל אדם עד שיהא נבלע באבריו ושבה כבשרו צריך מתחלה עבודת הזריעה והטחינה ולישה ואפיה.
Now, in the primary categories of labor (avos melachos) of Shabbos, the Tanna followed the order of [making] bread: “one who sows,” etc. For in order to make bread that is fit for a person to eat, so that it is absorbed into his limbs and becomes like his flesh, there must first be the work of sowing, and grinding, kneading and baking.
The Gemara (Shabbos 74b) explains that the list of the primary labors of Shabbos follows the order of making bread, beginning with sowing. Bread fit to be absorbed into the body needs sowing, grinding, kneading and baking, and the Alter Rebbe will find each of these four in the service of G-d.




Section 4 · ¶11–16
Sowing
11ולהבין ארבעה עבודות הללו בעבודת ה׳ צריך לבאר היטב בפרטיות ענין וסדר הזריעה בגשמיות על דרך משל שזורעין גרעין חטה
To understand these four labors in the service of G-d, we must explain well, in detail, the matter and the order of sowing in the physical [world], by way of analogy: one sows a kernel of wheat
To apply these four labors to the service of G-d, the Alter Rebbe first describes physical sowing in detail, beginning with a kernel of wheat placed in the ground.


או נוטעין גרעין פרי בארץ ומכסין בעפר והגרעין ההוא נרקב ונפסד וכח הצומח אשר בארץ מצמיח חטה או פרי כעין הגרעין הנזרע או הנטוע בארץ,
or plants the seed of a fruit in the ground and covers it with soil, and that seed rots and decays, and the power of growth in the earth brings forth wheat or fruit like the seed that was sown or planted in the ground.
The seed, of wheat or of a fruit, is covered with earth and rots away. Then the earth’s power of growth brings forth a plant of the same kind as the seed.


כי לפי שכח הצומח אשר בארץ הוא כח כללי זורעין הגרעין ההוא להיות כעין העלאת56 מ״נ [מיין נוקבין] אל כח הצומח להצמיח כח פרטי כעין הגרעין ההוא.
For since the power of growth in the earth is a general power, one sows that seed to be like a raising of mayin nukvin (feminine waters) to the power of growth, so that it brings forth a particular power like that seed.
The earth’s power of growth is general, not tied to any one species. The sown seed acts like a raising of mayin nukvin (feminine waters), the Kabbalistic term for the stimulus from below that draws a response from above, and so calls forth from the general power a particular growth like itself.




12והיינו לפי שהגרעין ההוא ג״כ נתהוה מכח הצומח ויש בו בחי׳ כח הצומח בהעלם אלא שנתגשם ונגרע ממהותו עד שנעשה גרעין.
That is, because that seed, too, came into being from the power of growth, and there is within it the aspect of the power of growth in concealment, only it became physical and diminished from its essence until it became a seed.
The seed can do this because it, too, came from the power of growth, which is hidden within it. It became physical and was diminished from its original nature until it was just a seed.


ומ״מ יש לו שייכות בצד מה אל כח הצומח הרוחני לפיכך כשנרקב ונפסד גוף הגרעין
Nevertheless, it has some connection to the spiritual power of growth. Therefore, when the body of the seed rots and decays,
Still, it keeps some connection to that spiritual power. That connection comes into play when the body of the seed rots and falls apart.


הנה כח הצומח המלובש בו בטל לגבי כח הצומח הכללי אשר בארץ ונעשה מ״נ [מיין נוקבין] אליו ומצמיח כעין הגרעין בתוספת מרובה על העיקר
the power of growth enclothed in it is nullified before the general power of growth in the earth and becomes mayin nukvin to it, and it brings forth [growth] like the seed, with an increase greater than the original.
Then the power of growth inside it is nullified before the earth’s general power and becomes mayin nukvin to it. The plant that grows is like the seed, but with an increase far greater than the original.


וכן מצמיח כל מיני פירות במיני מטעמים וגוון וריח כעין הגרעין ההוא כגון אם היה הגרעין של תפוחים מצמיח תפוחים ואם הי׳ [היה] של ענבים מצמיח ענבים וכיוצא בהן.
So too it brings forth all kinds of fruits, with kinds of flavors, color and fragrance like that seed: for example, if the seed was of apples, it brings forth apples, and if it was of grapes, it brings forth grapes, and the like.
The new growth also carries the seed’s particular character, its kind of flavor, color and fragrance: an apple seed yields apples, a grape seed grapes.


הגם שבגרעין ההוא אינו נראה ונרגש שום טעם וריח כלל רק כמו עץ בעלמא מ״מ הרי הוא עכ״פ [על כל פנים] ממהות הפרי ההוא ויש בו בכחו מלובש ומוסתר כל כחות הטעמים והגוונים והריח שבפרי ההוא
Although in that seed no taste or fragrance at all is seen or sensed, [it is] only like mere wood, nevertheless it is at any rate of the essence of that fruit, and within it, in its potential, there are enclothed and hidden all the powers of the tastes, the colors and the fragrance in that fruit;
The seed itself has no taste or fragrance at all; it is like a piece of wood. Yet it belongs to the essence of its fruit, and all the fruit’s tastes, colors and fragrances are hidden in it in potential.


אלא שהוא מצומצם מאד עד שאינו נרגש ונראה בו שום טעם וריח ולזאת יכול הוא להמשיך כח הצומח שיצמיח הפירות של הגרעין ההוא בכל עניניהם בטעמם ובריחם ומראה שלהם בלי שום הסתר וצמצום כלל.57
only it is very contracted, so that no taste or fragrance is sensed or seen in it. And therefore it can draw forth the power of growth to bring forth the fruits of that seed in all their aspects, in their taste and their fragrance and their appearance, without any concealment or contraction at all.
These qualities are so contracted in the seed that none can be sensed. For that very reason the seed can draw forth the power of growth to produce them in full, with no concealment at all.




13והנה ככל המשל הזה בפרטיות יתבונן המשכיל בעבודת ה׳ ובתורתו כי הנה התורה היא חכמתו ורצונו ית׳
Now, in accordance with all the details of this analogy, the discerning person should contemplate the service of G-d and His Torah. For the Torah is His wisdom and His will, may He be blessed,
Now the analogy is applied, detail by detail, to the Torah and the service of G-d. The Torah is G-d’s wisdom and will.


והוא וחכמתו א׳ חכים ולא בחכמה ידיעא כו׳ ובריבוי הצמצומים והשתלשלות ממדרגה למדרגה ירדה מטה מטה עד שנתלבשה ונתגשמה בענינים גשמיים.
and He and His wisdom are one: “He is wise, but not with a knowable wisdom,” etc. And through the many contractions (tzimtzumim) and the chain of descent (hishtalshelus) from level to level, it descended lower and lower, until it was enclothed in physical matters and became physical.
G-d and His wisdom are one, a wisdom beyond any grasp; the Aramaic phrase says He is wise, but not with a wisdom that can be known. Through many contractions and steps of descent, this wisdom came down until it was clothed in physical matters.


והוא כמשל גרעין הזרע או הפרי שנלקח מכח הצומח שהכח ההוא הוא בחי׳ אין ממש ממאמר תדשא58
This is like the analogy of the kernel of seed or of fruit, which is taken from the power of growth; that power is at the level of actual nothingness (ayin), from the utterance “Let [the earth] sprout” (Tadshe),
This is like the seed, which is taken from the earth’s power of growth. That power is ayin, “nothing,” a spiritual force that comes from G-d’s utterance at creation, “Let the earth sprout” (Tadshe).


דהיינו אש דת59 (כ״כ [כל כך] הש״ך [השפתי כהן] בשם הר״ש [הרבי שמעון])60 והפרי הנצמח ממנו ע״י התלבשותו בארץ הוא בחי׳ יש מאין
that is, esh das, “a fiery law” (so writes the Shach in the name of the Rash). And the fruit that grows from it, through its being enclothed in the earth, is at the level of something from nothing (yesh me’ayin),
The letters of Tadshe also spell esh das, “a fiery law,” the Torah’s description in the verse, as the Shach on the Torah writes in the name of Rabbeinu Shimshon; so the earth’s power of growth is bound up with the Torah. The fruit that grows through the seed’s being enclothed in the earth is something from nothing (yesh me’ayin).


אבל מ״מ יש בו חיות רוחני כי טוב למאכל ונחמד למראה או שיש בו ריח.
but nevertheless it has spiritual life-force within it, for it is good for food and pleasant to the sight, or it has fragrance.
Unlike the seed, the fruit has evident life: it is good to eat, pleasant to look at, or fragrant.


משא״כ גרעין הנזרע החיות שבו מצומצם כ״כ [כל כך] עד שאין נראה ונרגש בו אפילו שום טעם וריח.
Whereas in the seed that is sown, the life-force within it is so contracted that not even any taste or fragrance is seen or sensed in it.
In the sown seed, by contrast, the life-force is so contracted that it has no taste or smell at all.


כך ע״ד משל התורה שנתלבשה ונתגשמה בדברים גשמיים החיות שבה מצומצם מאד כי בג״ע [בגן עדן] העליון שהוא עולם הבריאה מאירים שם חב״ד [חכמה בינה ודעת]61 דא״ס ב״ה ומאיר אור התורה בבחי׳ תענוג בהשגות שכליות אלהות ממש.
So too, by way of analogy, with the Torah, which has been enclothed in physical things and become physical: the life-force within it is very contracted. For in the higher Gan Eden, which is the World of Beriah, the Chochmah, Binah and Daas of the Infinite One (Ein Sof), blessed be He, shine, and the light of the Torah shines as delight, in intellectual apprehensions of actual G-dliness.
The Torah in its physical garments is like that seed: its life-force is greatly contracted. In the higher Gan Eden, the World of Beriah, G-d’s Chochmah, Binah and Daas shine, and there the light of the Torah is experienced as delight, as an actual intellectual grasp of G-dliness.




14ומ״מ בחי׳ השגה ההיא היא בחי׳ יש מאין לגבי מקורא דכולא חכמה עילאה חכים ולא בחכמה ידיעא, משא״כ בירידתה למטה נתגשמה עד שאין נראה ונרגש בה ענין התענוג ושכל אלהות כ״א דינים והלכות בענינים גשמיים
Nevertheless, that apprehension is at the level of something from nothing (yesh me’ayin) relative to the source of all, the supernal Chochmah, [of which it is said,] “He is wise, but not with a knowable wisdom.” Whereas in its descent below it became physical, until no delight or G-dly intellect is seen or felt in it, but only laws and rulings concerning physical matters
Even the delight of the higher Gan Eden is only “something from nothing” compared with the Torah’s source, the supernal Chochmah, which is beyond any grasp. Below, the Torah descended so far into physical matters that no delight or G-dly understanding shows in it, only laws and rulings about physical things.


(ועמ״ש במ״א ע״פ המאמר בפ׳ בראשית דכ״ז62 ב׳ אעשה לו עזר כו׳ דא משנה63 כו׳ ע״ש).
(and see what is written elsewhere on the statement in Parshas Bereshis, folio 27b: “‘I will make him a helper,’ etc.: this is the Mishnah,” etc.; see there).
The parenthesis refers to a discussion elsewhere of the Zohar on “I will make him a helper,” where the “helper” is read as the Mishnah. The Kehot note says this discussion is printed in the Tzemach Tzedek’s Biurei HaZohar.


וזהו הזורעים בדמעה ברנה יקצרו64 כי הרי בשעת לימודו אין לו תענוג ומ״מ ברנה יקצורו
And this is [the meaning of] “Those who sow in tears will reap in joyous song”: for at the time of his learning he has no delight, and nevertheless “in joyous song they will reap,”
This is the meaning of “Those who sow in tears will reap in joyous song”: one learns the laws without feeling delight, like sowing in tears. Yet the harvest comes in joy.


כי מחמת הלימוד נעשה אור התורה זרוע בארץ העליונה, כי בחי׳ דבר ה׳ זו הלכה65 ובטל לגבי כח הצומח בחי׳ חכמה כו׳
for because of the learning the light of the Torah becomes sown in the higher earth. For [it is] the level of “the word of G-d, this is halachah,” and it is nullified before the power of growth, the level of Chochmah, etc.
Through the learning, the Torah’s light is sown in the “higher earth.” Halachah is “the word of G-d,” and learned this way it is nullified before its source, Chochmah, which plays the part of the power of growth.


ועי״ז מצמיח שכר מצוה מצוה6667 בג״ע [בגן עדן] העליון שצדיקים יושבין ונהנין מזיו השכינה ומתענגים בהשגתם השגת אלקות שההשגה ההיא היא בחי׳ יש מאין וזיו והארה מאורה של מעלה בכח הצומח.
Through this “the reward of a mitzvah is a mitzvah” grows forth in the higher Gan Eden, where “the righteous sit and delight in the radiance of the Shechinah” and take delight in their apprehension, the apprehension of G-dliness; for that apprehension is at the level of something from nothing, and a radiance and glow from the light above, in the power of growth.
From this sowing grows the reward, as the Sages say, “the reward of a mitzvah is a mitzvah”: in the higher Gan Eden the righteous delight in the radiance of the Shechinah, an understanding of G-dliness. That understanding is something from nothing, a ray of the light above, like the fruit that the earth’s power of growth brings forth.


והיינו זיו תורתם ועבודתם ממש שהוא כמו למשל הכח הצומח שמצמיח כעין הגרעין וכו׳. וגופי ההלכות גשמיות הם בחי׳ העלאת מ״נ [מיין נוקבין] לגבי חכמתו ורצונו ית׳ המלובשים בדבר ה׳ זו הלכה.68
That is, the radiance of their very Torah and service, which is, for example, like the power of growth that brings forth [growth] like the seed, etc. And the physical bodies of the laws are at the level of a raising of mayin nukvin to His wisdom and will, may He be blessed, which are enclothed in “the word of G-d, this is halachah.”
That radiance is the glow of their own Torah and service, grown like a plant from its seed. The physical laws themselves act as mayin nukvin, raising up to G-d’s wisdom and will, which are clothed in them.




15והנה כמו שבזריעה גשמיות אינה צומחת עד שירקב הגרעין ויפסד וישתנה ממהותו ויהיה נקלט בארץ ממש והיו לאחדים ממש.
Now, just as in physical sowing [the seed] does not grow until the seed rots and decays and changes from its nature and is truly absorbed into the earth, and they become truly one;
In physical sowing nothing grows until the seed rots, loses its own form and is absorbed into the soil, becoming one with it.


ככה צריך להיות נפש האדם להתבטל ממהותה ע״י מס״נ [מסירות נפש] בתורה ובמצות ולהיות נקלטת ומתאחדת בארץ העליונה היא מלכותו ושכינת עוזו ע״י מס״נ [מסירות נפש] זו בבחי׳ העלאת מ״ן [מיין נוקבין] כמ״ש בידך אפקיד רוחי69 כו׳
so must a person’s soul be nullified from its own being through self-sacrifice (mesirus nefesh) in Torah and mitzvos, and be absorbed and united in the higher earth, which is His Malchus and “the Shechinah of His might,” through this self-sacrifice, as a raising of mayin nukvin, as it is written, “Into Your hand I entrust my spirit,” etc.
So the soul must be nullified from its own being through self-sacrifice in Torah and mitzvos, and be absorbed into the “higher earth,” G-d’s Malchus and Shechinah. This giving over of the self is the soul’s mayin nukvin, as in “Into Your hand I entrust my spirit.”


ועי״ז נקלטת ומתייחדת התורה שלמד בעוה״ז ג״כ בארץ העליונה כיחוד כח הצומח שבגרעין בכח הצומח שבארץ הגשמי.
Through this, the Torah that he learned in this world is also absorbed and united in the higher earth, like the union of the power of growth in the seed with the power of growth in the physical earth.
Then the Torah he has learned in this world is also absorbed and united in the higher earth, just as the power of growth in the seed unites with the power of growth in the soil.




16ומזה יתבונן המשכיל להיות למודו ע״ד זה שיהי׳ [שיהיה] בבחי׳ מ״נ [מיין נוקבין] ולא יעשה הטפל עיקר דהיינו שלא ישים כל מגמתו אל התורה כמו שהיא בלבושים הגשמיים בלבד
From this the discerning person should reflect [how] his learning is to be in this manner: that it be at the level of mayin nukvin, and that he not make the secondary into the essential; that is, that he not direct all his aim to the Torah only as it is in its physical garments.
So one should learn in a way that acts as mayin nukvin, without making the secondary thing the main thing: the Torah’s physical garments must not be all that one aims at.


כי האומר אין לי אלא תורה70 אפילו תורה אין לו, רק ישים לבו לפנימיות אלהות המלובש בה ממקורה ושרשה למעלה בחי׳ חכמה עילאה ולישא וליתן בדבורו של מקום,
For “one who says, ‘I have only Torah,’ does not have even Torah.” Rather, he should set his heart on the inner G-dliness enclothed in it, from its source and root above, the level of supernal Chochmah, and [he should] discuss and deliberate in the word of the Omnipresent;
The Alter Rebbe applies the Sages’ saying that “one who says, ‘I have only Torah,’ does not have even Torah”: Torah taken only in its garments is not truly Torah. One should set his heart on the G-dliness clothed in it, rooted in the supernal Chochmah, and engage with its laws as the word of the Omnipresent.


כי הלכה זו היא דבר ה׳ וחכמתו ורצונו מלובשים בה ואזי הוא לימודו בבחי׳ מ״נ [מיין נוקבין] ובטל לגבי חכמתו ית׳ והיו לאחדים ממש:
for this halachah is the word of G-d, and His wisdom and will are enclothed in it. Then his learning is at the level of mayin nukvin and nullified before His wisdom, may He be blessed, and they become truly one.
Every halachah is G-d’s word, with His wisdom and will clothed in it. Learned with this in mind, the learning is mayin nukvin, nullified before G-d’s wisdom, and the two become truly one.




Section 5 · ¶17
Prayer before learning
17ג וכדי שתתאחד ג״כ עם נפשו האלהית. הנה התפלה קרויה נפש כדכתיב ואשפוך את נפשי71 כו׳.
3. And in order that [the Torah] also be united with his G-dly soul: prayer is called “soul,” as it is written, “And I poured out my soul,” etc.
Section 3: the Torah must also be united with the person’s G-dly soul. Prayer is called “soul,” as Chanah said, “I have poured out my soul,” for in prayer the soul pours itself out to G-d.


וצריך הוא לעורר את האהבה בתפלה מעומקא דלבא בכלות הנפש ממש במס״נ [במסירות נפש] בביטול במציאות אליו ית׳.
He must arouse the love in prayer from the depth of the heart, with a true expiring of the soul, with self-sacrifice (mesirus nefesh), with nullification of existence to Him, may He be blessed:
In prayer one must arouse love from the depth of the heart, a yearning so strong that the soul would expire, with complete self-sacrifice and nullification before G-d.


בחי׳ אחותי הנ״ל. שיהי׳ [שיהיה] ענין מסירת נפש וביטול הנ״ל נקבע במוחו ולבו בשעת התפלה שהיא בחי׳ חכמה עילאה
the level of “My sister” mentioned above; so that this self-sacrifice and self-nullification mentioned above become fixed in his mind and heart at the time of prayer, which is the level of supernal Chochmah
This is the level of “My sister” described above. The self-sacrifice and nullification of prayer should become fixed in his mind and heart, for prayer is the level of the supernal Chochmah.


(וכמ״ש אמור לחכמה אחותי את72 וז״ש [וזהו שכתוב] אחותי בת אבי היא73 כו׳ בזמנא דנטלא מבי אבא74 כמ״ש בזה״ק [בזהר הקדוש] פ׳ אמור ד׳ ק׳ ע״ב)75
(as it is written, “Say to wisdom, ‘You are my sister’”; and this is [the meaning of] what is written, “She is my sister, the daughter of my father,” etc.: “at the time when she receives from the house of Abba,” as is written in the holy Zohar, Parshas Emor, folio 100b).
Chochmah is linked with “sister” in the verse “Say to wisdom, ‘You are my sister.’” The Zohar reads “She is my sister, the daughter of my father” as the time when the Congregation of Israel receives from “the house of Abba,” the supernal Father, Chochmah.


ולכן כשלומד אח״כ ע״ד הנ״ל שיהא לימודו בטל לגבי חכמה עלאה המלובשת בתורתו. הרי מתייחדים יחד אור תורתו באור נפשו האלהית.
Therefore, when he learns afterwards in the manner mentioned above, so that his learning is nullified before the supernal Chochmah enclothed in his Torah, then the light of his Torah and the light of his G-dly soul are united together.
Since prayer has joined the soul to the supernal Chochmah, the learning that follows, nullified before that same Chochmah clothed in the Torah, unites the light of his Torah with the light of his G-dly soul.


ולזאת העת קבוע ללמוד76 יהי׳ [יהיה] מיד אחר התפלה77 וזהו אשרי מי שבא לכאן ותלמודו בידו פי׳ שבא לכאן נפשו האלהית ע״י מס״נ [מסירות נפש] וביטול הנ״ל ותלמודו ג״כ בידו ע״ד הנ״ל.
For this reason the time fixed for learning should be immediately after prayer. And this is [the meaning of] “Fortunate is he who comes here with his learning in his hand”: that is, that his G-dly soul comes here through the self-sacrifice and self-nullification mentioned above, and his learning, too, is in his hand, in the manner mentioned above.
That is why the fixed time for learning should come right after prayer. And “Fortunate is he who comes here with his learning in his hand” now means: his G-dly soul “comes here” through the self-sacrifice of prayer, and his learning is “in his hand,” united with it.




Section 6 · ¶18–23
Grinding, kneading and baking
18ועבודת הטחינה בעבודת ה׳ הוא בחי׳ לב נשבר ונדכה.78 פי׳ ונדכה מלשון דכו במדוכה.79 וכמ״כ [וכמו כן] ענין הטחינה שטוחן ומפרר החטה עד אשר דק כקמח. וכענין שכתוב ושחקת ממנה הדק.80
The labor of grinding in the service of G-d is the level of “a broken and crushed heart.” The meaning of “crushed” (nidkeh) is from the expression “he pounded it in a mortar” (dachu bamedochah). So too the matter of grinding: one grinds and crumbles the wheat until it is fine as flour; and as it is written, “And you shall grind some of it very fine.”
The second labor, grinding, is the “broken and crushed heart.” The word for “crushed,” nidkeh, is the word used for pounding the manna in a mortar, and grinding likewise crumbles wheat into fine flour, as in “you shall grind some of it very fine.”


וגם בענין לימוד התורה כתיב גרסה נפשי81 וגם לשון הגמרא גרסינן מלשון ריחיים של גרוסות.82
And regarding the learning of Torah, too, it is written, “My soul is crushed (garsah),” and the Gemara’s expression garsinan (“we learn”) is also from the expression “a mill for grits (gerosos).”
Torah study, too, is spoken of as grinding: the verse says “My soul is crushed (garsah),” and the Gemara’s word for learning, garsinan, comes from the same root as the “mill for grits.”




19ואח״כ בחי׳ הלישה והוא שנותן מים בקמח לחברם לעשות גוף אחד ועיסה אחת.
Afterwards [comes] the level of kneading: one puts water into the flour to join them, to make one body and one dough.
The third labor, kneading, adds water to flour so that the two become one dough.


וכך צריך לעורר את האהבה לדבקה בו ית׳ ולהיות משוך אחריו כמים שלא יהי׳ [יהיה] בבחי׳ פירוד ח״ו [חס ושלום]. ובחי׳ האפייה הוא כענין מ״ש וכי תקרב קרבן מנחה83 מאפה תנור.
So one must arouse the love, to cleave to Him, may He be blessed, and to be drawn after Him like water, so that there be no separation, G-d forbid. And the level of baking is like what is written, “And when you bring a meal offering baked in an oven.”
In the service of G-d, this is love that cleaves to Him and is drawn after Him like water, leaving no separation. The fourth labor, baking, is alluded to in the verse of the meal offering “baked in an oven.”




20וכתיב תקרב בלא יו״ד ויש אם למסורת,84 דהיינו כשהנפש רוצה להתקרב בעצמה לה׳85 אזי תהי׳ [תהיה] בבחי׳ מאפה תנור כמ״ש ואפו עשר נשים86 לחמכם בתנור אחד.
Takriv, “you bring,” is written without a yud, and the written form has authority (yesh em lamasores); that is, when the soul wants to bring itself near to G-d, then it will be at the level of “baked in an oven,” as it is written, “And ten women shall bake your bread in one oven.”
In the verse, takriv, “you bring,” is spelled without a yud, and the written form counts, as the Gemara says; so it also speaks of the soul bringing itself near to G-d. That is the level of “baked in an oven,” as in “ten women shall bake your bread in one oven.”


פי׳ שיעורר בלבו רשפי אש87 האהבה88 מחמת בחי׳ אחד דהיינו מגדולתו של מלך מלכי המלכים הקב״ה הממלא וסובב כ״ע [כל עלמין] וכולא קמיה כלא חשיב ממש אשר ע״כ
That is, he should arouse in his heart the fiery flashes (rishpei esh) of love because of the level of “one,” that is, from the greatness of the King of the kings of kings, the Holy One, blessed be He, who fills and encompasses all worlds (memalei vesovev kol almin), and before whom all is truly considered as nothing; so that therefore
“One oven” points to the word “one”: one should kindle in his heart fiery flashes of love from contemplating that G-d is One, the King of kings who fills and encompasses all worlds, before whom everything is as nothing.


תתלהט ותתלהב נפשו לאסתכלא ביקרא דמלכא ותתבטל כח הנפש ממהותה ועצמותה באהבה עזה ויתירה מאהבת ה׳ לדבקה בו8990 בלבד לרוות נפשו הצמאה שהיא בחי׳ מים כנ״ל
his soul will blaze and flame up “to gaze upon the glory of the King,” and the power of the soul will be nullified from its being and essence, in a love that is fierce and exceeds the love of G-d that is to cleave to Him alone, to quench his thirsting soul, which is the level of water mentioned above.
Then the soul blazes with longing “to gaze upon the glory of the King,” and its own being is nullified in a love fiercer than the “water” love, which seeks only to cleave to G-d and quench the soul’s thirst.


כי כמו שהמים והאש גשמיים הם ב׳ הפכים בטבעם מים הוא טבע מחבר ומצרף ואש הוא בטבע מפרר ומפריד היסודות כנודע שבאש מתפרדים כל היסודות91 שיסוד המים יוצא בעשן ויסוד העפר נעשה אפר מפוזר כו׳
For just as physical water and fire are two opposites in their nature: water is by nature joining and combining, and fire is by nature crumbling and separating the elements, as is known, that in fire all the elements separate: the element of water goes out in smoke, and the element of earth becomes scattered ash, etc.;
Water and fire are opposites: water binds things together, while fire breaks them apart into their elements, the water in them rising as smoke and the earth left as scattered ash.


כך האהבה בחינת רשפי אש היא בחינה הפכיית מבחי׳ האהבה של בחי׳ מים שהיא לדבקה בו דהיינו שתשאר עצמות ומהות הנפש דבוקה בו ית׳.
so the love that is the level of fiery flashes is a level opposite to the love that is the level of water, which is to cleave to Him, that is, that the essence and being of the soul should remain cleaving to Him, may He be blessed.
So too the two loves: the “water” love seeks to cleave to G-d while the soul remains itself, its essence intact and attached to Him.


משא״כ בחי׳ רשפי אש היא האהבה שמפרדת כחות הנפש ממהותם ועצמותם ותשתפך הנפש אל חיק אביה אור א״ס ב״ה ממש.
Whereas the level of fiery flashes is the love that separates the powers of the soul from their being and essence, and the soul pours itself out into the bosom of its Father, the very Infinite Light (Or Ein Sof), blessed be He.
The “fire” love takes the soul’s powers apart from their very being, and the soul pours itself out entirely into the bosom of its Father, the Infinite Light.




21ועוד זאת היא בחי׳ אפייה כמ״ש וימהר יוסף כי נכמרו92 רחמיו אל אחיו וגו׳. ופי׳ נכמרו רחמיו מלשון מכמר בשרא9394 שהוא לשון חמימות
Furthermore, this is the level of baking, as it is written, “And Yosef hurried, for his compassion was stirred toward his brother,” etc. The meaning of “his compassion was stirred” (nichmeru rachamav) is from the expression “warming meat” (mechamar bisra), which is an expression of warmth;
Another aspect of baking appears in the story of Yosef, who hurried out because his compassion for his brother Binyamin was “stirred.” Nichmeru is related to the Gemara’s word for warming meat, so compassion is a kind of inner heat, like an oven’s.


כי הרחמנות הוא מצד החמימות כי חם לבו בקרבו95 (וכמ״ש במ״א ע״פ הזהר במדבר קי״ח96 א׳).
for compassion comes from warmth, since his heart grows warm within him (as is explained elsewhere on the Zohar, Bamidbar, folio 118a).
Compassion comes from warmth, from the heart growing hot within. The parenthesis refers to the Alter Rebbe’s explanation elsewhere of a passage of the Zohar on Bamidbar (118a).


כי הנה ישראל נקראו על שם יוסף כדכתיב נוהג כצאן יוסף9798 וצריך לעורר רחמים על בחי׳ בנימין שנק׳ בן אוני99 והיינו להיות
For Israel are called by the name of Yosef, as it is written, “who leads Yosef like a flock”; and one must arouse compassion on the level of Binyamin, who is called Ben-Oni (“son of my sorrow”); that is, to be
All Israel are called “Yosef,” as in “who leads Yosef like a flock,” and each must feel compassion for the “Binyamin” within him, whom his mother named Ben-Oni, “son of my sorrow”: the G-dly spark that has come down so low. This compassion comes from being one of the “masters of reckoning.”


ממארי דחושבנא100 לחשוב עם נפשו איך ירדה מטה מטה כל חד לפום מה דידע אינש בנפשי׳ [בנפשיה] ולרחם על ניצוץ אלהות שבו.
among “the masters of reckoning,” to take account with his soul of how it has descended lower and lower, each one according to what a person knows in his own soul, and to have compassion on the spark of G-dliness within him.
The Zohar speaks of “masters of reckoning” who take stock of their deeds. Here the reckoning is of how far one’s own soul has descended, each according to what he knows of himself, and it stirs compassion for the spark of G-dliness within him.




22ויבא החדרה ויבך שמה101 כדכתיב במסתרים תבכה נפשי102 דהיינו בחדרי לבו.103 ומ״מ ויתאפק ויאמר שימו לחם104 זו התורה
“And he entered the chamber and wept there,” as it is written, “In secret places my soul shall weep,” that is, in the chambers of his heart. Nevertheless, “he restrained himself and said, ‘Set out bread’”: this is the Torah;
Yosef went into his chamber to weep: an inner weeping, “in secret places,” within the chambers of the heart. Yet he then restrained himself and said, “Set out bread,” and bread here is the Torah.


כי צריך להיות שניהם חדוה תקוע בלבאי105 מסטרא דא כו׳. וזהו ויבא החדרה ויבך שמה שמה דייקא.
for there must be both: “joy is lodged in my heart on this side,” etc. And this is [the meaning of] “And he entered the chamber and wept there”: “there,” precisely.
Both must be present at once, as the Zohar says, “weeping is lodged in my heart on one side, and joy on the other.” That is why the verse stresses that he wept “there”: the weeping belongs in the inner chamber, and then one sets out the “bread” of Torah.




23וע״י זה נעשית התורה בחי׳ לחם אפוי ממש שנבלע באברין דמלכא בחי׳ בטול באור א״ס ב״ה ממש וכו׳ ע״י שנבלע באברי נפשו האלהית כו׳.
Through this the Torah becomes the level of truly baked bread, which is absorbed into the limbs of the King, the level of nullification in the very Infinite Light (Or Ein Sof), blessed be He, etc., through its being absorbed into the limbs of his G-dly soul, etc.
Through this compassion the Torah becomes truly “baked bread”: it is absorbed into the limbs of his G-dly soul, and so into “the limbs of the King,” nullified in the Infinite Light.


וזהו אשרי מי שבא לכאן ותלמודו בידו.106 פי׳ שתלמודו נתייחד בנפשו והיו לאחדים. משא״כ בלא בחי׳ אפיי׳ [אפייה] הנ״ל לא הי׳ [היה] יכול ליבלע באברי נפשו ולא יכול להיות חיים ומזון לנפש
And this is [the meaning of] “Fortunate is he who comes here with his learning in his hand”: that is, that his learning has become united with his soul and they have become one. Whereas without the level of baking mentioned above, it could not be absorbed into the limbs of his soul and could not be life and food for the soul;
This is “his learning in his hand”: his learning has united with his soul. Without “baking,” the Torah cannot be absorbed into the soul and cannot be its life and food.


כי על הלחם אפוי דוקא יחי׳ [יחיה] האדם107 שנבלע באבריו משא״כ אם אינו אפוי אין הקיבה מבשלתו והרי הלחם מונח בפני עצמו בקיבה ולא נבלע באברים.
for it is specifically by baked bread that “man lives,” since it is absorbed into his limbs; whereas if it is not baked, the stomach does not digest it, and the bread lies by itself in the stomach and is not absorbed into the limbs.
Physically, only baked bread is digested and becomes part of the body; unbaked dough lies in the stomach undigested.


וככה ממש ע״ד משל בלא בחי׳ אפיה הנ״ל הרי התורה שלומד הוא דבר בפני עצמו ונפשו הוא דבר בפני עצמו ואינן מתייחדים יחד ולא נקרא ותלמודו בידו
Exactly so, by way of analogy: without the level of baking mentioned above, the Torah that he learns is a thing by itself and his soul is a thing by itself, and they are not united together, and it is not called “with his learning in his hand”
So too, unbaked Torah stays separate: the Torah is one thing and the soul another, and he cannot be called one who has “his learning in his hand.”


(ועמ״ש בפ׳ משפטים ע״פ ותחת רגליו כמעשה לבנת הספיר108 ולקמן בפ׳ בחקתי ע״פ ואפו עשר נשים109 כו׳):
(and see what is written in Parshas Mishpatim on the verse “And under His feet was like the work of the sapphire brick,” and below in Parshas Bechukosai on the verse “And ten women shall bake,” etc.).
The Alter Rebbe refers to two other discourses: one in Parshas Mishpatim, on “under His feet was like the work of the sapphire brick,” and one later, in Parshas Bechukosai, on “ten women shall bake your bread.”




Section 7 · ¶24–26
The verse explained
24ד אך קודם שילמוד צריך ג״כ בחי׳ בא לכאן דהיינו לעורר את האהבה בתפלה במסירת נפש וביטול במציאות אליו ית׳
4. But before he learns, there must also be the level of “comes here,” that is, to arouse the love in prayer with self-sacrifice (mesirus nefesh) and nullification of existence to Him, may He be blessed,
Section 4 returns to the order of things: before learning, one needs “comes here,” the love aroused in prayer with self-sacrifice and nullification before G-d.


כדי שיוכל ללמוד אח״כ על דרך הנ״ל ולזאת העת קבוע ללמוד יהי׳ [יהיה] מיד אחר התפלה כו׳
so that he can learn afterwards in the manner mentioned above; and for this reason the time fixed for learning should be immediately after prayer, etc.
Only then can the learning be of the kind described above, which is why the fixed time for learning comes right after prayer.


ולכן ע״י בחי׳ בא לכאן ותלמודו בידו הוא בבחי׳ אשרי (ועמ״ש בביאור ע״פ הראיני את מראיך110 וממש״ש [וממה שכתוב שם] יובן לשון אשרי מי שבא. כי אשרי הוא מלשון באשרי
Therefore, through the level of “comes here with his learning in his hand,” he is at the level of “fortunate” (ashrei). (And see what is written in the explanation on the verse “Show me your appearance”; and from what is written there, the expression “Fortunate is he who comes” will be understood. For ashrei is from the expression “In my good fortune (be’oshri),
Prayer followed by learning brings one to the level of ashrei, “fortunate.” The parenthesis refers to the discourse on “Show me your appearance,” which explains ashrei from Leah’s words at the birth of Asher, “In my good fortune, for they have called me fortunate.”


כי אשרוני111 והוא בחי׳ התגלות התענוג כתר כו׳ וזהו דייקא ע״י הלימוד שאחר התפלה כו׳ וז״ש [וזהו שכתוב] בזהר פ׳ בהר ק״ח א׳ הה״ד [הדא הוא דכתיב] כי תבואו וגו׳ ושבתה הארץ נייחא ודאי.112 מיהו כאן פי׳ ושבתה בענין אחר).
for they have called me fortunate,” and it is the level of the revelation of delight, Keser, etc.; and this is specifically through the learning that follows prayer, etc. And this is what is said in the Zohar, Parshas Behar, folio 108a: “As it is written, ‘When you come,’ etc., ‘the land shall rest’: rest, certainly.” Here, however, “shall rest” is explained in another way.)
There ashrei is the revelation of delight, Keser, which comes specifically through the learning that follows prayer. The Zohar on Behar reads “the land shall rest” as the rest, “certainly,” that the Congregation of Israel has with her Husband once the judgments are stilled; the Alter Rebbe notes that he explains “shall rest” here in another way.


וזהו כי תבואו אל הארץ113 פי׳ מיד כי תבואו (שהוא בחי׳ בא לכאן) ויעוררו את האהבה בבחי׳ תפלה בחי׳ נפש כמ״ש ואשפוך את נפשי114 הוא בחי׳ ארץ עליונה.
And this is [the meaning of] “When you come into the land”: that is, immediately “when you come” (which is the level of “comes here”) and arouse the love at the level of prayer, the level of “soul,” as it is written, “And I poured out my soul,” which is the level of the higher earth.
Now the opening verse is read: “When you come into the land” means right away, “comes here,” arousing love in prayer, which is called “soul” and is the “higher earth.”


אשר אני נותן לכם כי האהבה האמיתית היא הבאה מלמעלה אלא שצריך התעוררות האדם ובאתערותא דלתתא אתערותא דלעילא.115
“That I am giving you”: for the true love is the one that comes from above, only it requires the person’s arousal, and “through an arousal from below [comes] an arousal from above.”
“That I am giving you”: true love comes as a gift from above. But it requires a person’s own arousal first, for an arousal from below draws down an arousal from above.




25ואז ושבתה הארץ דהיינו כמ״ש בס׳ דצניעותא וארעא אתבטלת116 דהיינו שיהי׳ [שיהיה] בחי׳ ביטול כחות הנפש במציאות בבחי׳ אחותי הנ״ל.
And then “the land shall rest,” that is, as is written in the Sifra DeTzniusa, “and the earth was nullified”: that is, that there be the level of nullification of the existence of the powers of the soul, at the level of “My sister” mentioned above.
Then “the land shall rest”: in the words of the Sifra DeTzniusa, “the earth was nullified,” the powers of the soul nullified in their very existence. This is the level of “My sister.”


שבת לה׳117 ביטול אחר ביטול דהיינו בתחלה ושבתה הארץ בבחי׳ סור מרע ואח״כ שבת לה׳ בבחי׳ ועשה טוב צריך שיהיה ג״כ בבחי׳ ביטול הנ״ל ואח״כ שש שנים תזרע שדך118 אלו שיתא סדרי משנה.119
“A Shabbos to Havayah”: nullification after nullification; that is, first “the land shall rest,” at the level of “turn away from evil,” and afterwards “a Shabbos to Havayah,” at the level of “and do good,” which must also be at the level of the nullification mentioned above. And afterwards, “Six years you shall sow your field”: these are the six orders of the Mishnah.
“A Shabbos to Havayah” adds a second nullification: the first, “the land shall rest,” is “turn away from evil,” and the second, “a Shabbos to Havayah,” is “do good,” which must also be done in self-nullification. Only then come “six years you shall sow your field,” the six orders of the Mishnah.


תזרע בארץ עליונה שנקראת שדה. חקל תפוחין קדישין.120 בחי׳ דבר ה׳. להיות כמשל הזריעה הנ״ל.
“You shall sow” in the higher earth, which is called a “field”: “the field of holy apples,” the level of “the word of G-d”; so that it be like the analogy of sowing mentioned above.
The sowing is in the “higher earth,” called a “field”: the Zohar’s “field of holy apples,” the level of “the word of G-d.” Learning the Mishnah is sowing there, as in the analogy above.


ושש שנים תזמור121 הוא בחי׳ תלמוד שהוא טעמי המשנה וסברותיה (והשתא א״ש [אתי שפיר]122 מ״ש ושבתה כו׳ קודם שש שנים תזרע כו׳.
“And six years you shall prune” is the level of Talmud, which is the reasons of the Mishnah and its reasoning. (Now it is well understood why it is written “[the land] shall rest,” etc., before “Six years you shall sow,” etc.
“Six years you shall prune” is the Talmud, the reasons and logic behind the Mishnah. The parenthesis notes that this now explains why the land’s rest is mentioned before the six years.


והיינו כי מקודם בחי׳ שש שנים תזרע ותזמור שהוא עסק התורה צ״ל בחי׳ המס״נ [המסירות נפש] בתפלה שהוא בחי׳ ושבתה הארץ ארעא אתבטלת כדי להיות בבחי׳ בא לכאן ותלמודו בידו כנ״ל).
That is, before the level of “six years you shall sow” and “prune,” which is engaging in Torah, there must be the level of self-sacrifice (mesirus nefesh) in prayer, which is the level of “the land shall rest,” “the earth was nullified,” in order to be at the level of “comes here with his learning in his hand,” as mentioned above.)
Before engaging in Torah, the “sowing and pruning,” there must be self-sacrifice in prayer, “the land shall rest,” so that one “comes here” with “his learning in his hand.” This answers the question with which the maamar opened.


והנה בעבודת הכרם צריך הוא לזמר דהיינו לקצוץ הקוצים המכלים את הכרם והוא ג״כ מעבודת הזריעה והנטיעה
Now, in the work of the vineyard one must prune, that is, cut away the thorns that destroy the vineyard; and this, too, is part of the work of sowing and planting,
Pruning a vineyard means cutting away the thorns that destroy it. It is also part of sowing and planting, since it makes the vine grow.


כי הזומר חייב משום נוטע משום דלצמוחי פרי עביד123 כך הוא ע״ד משל לימוד התלמוד שהוא בירור ההלכה שמברר איך הי׳ [היה] הסלקא דעתך בגמרא.
for one who prunes is liable on account of planting, because he does it to make fruit grow. So it is, by way of analogy, with the study of Talmud, which is the clarification of the halachah: it clarifies what the initial supposition (salka da’atach) in the Gemara was,
The Gemara rules that pruning counts as planting on Shabbos, because it is done to make fruit grow. Talmud study is like pruning: it works through the Gemara’s initial suppositions in order to clarify the halachah.


וכל הקושיות הנופלים לפי הסלקא דעתך שבגמ׳ [שבגמרא] או אפילו הסלקא דעתך דמקשן וקושייתו בכדי לברר הלכה ברורה
and all the difficulties that arise according to the initial supposition in the Gemara, or even the questioner’s initial supposition and his difficulty: [all of it is] in order to clarify a clear halachah.
Every difficulty raised on an initial supposition, even the questioner’s own assumption and his question, serves only to make the halachah clear.


לכן נמשלו דברי התלמוד ליין המשמח מחמת בירור ההלכה. משא״כ המשנה נק׳ בשם לחם וכתיב לחם לבב אנוש יסעד.124
Therefore the words of the Talmud are compared to wine that gladdens, because of the clarification of the halachah. Whereas the Mishnah is called by the name “bread,” and it is written, “bread that sustains the heart of man.”
That is why the Talmud is compared to wine that gladdens, for the joy of a clarified halachah, while the Mishnah is called bread, as in “bread that sustains the heart of man.”




26והנה כתיב ויין ישמח לבב אנוש.125126 וכתיב גבי יין המשמח אלהים ואנשים אלא אית יין ואית יין127 כו׳ כי כאשר מבין התלמוד
Now, it is written, “And wine that gladdens the heart of man,” and it is written regarding wine, “which gladdens G-d and men.” But there is wine and there is wine, etc. For when he understands the Talmud
Two verses speak of wine: one says it “gladdens the heart of man,” the other that it “gladdens G-d and men.” As the Zohar says, “there is wine and there is wine”: here, two ways of studying the Talmud, which was compared to wine.


כמו שהוא לבוש בלבושים גשמיים ואינו יכול להפשיטו מלבושים שלו להיות תורת אלהיו בקרבו השכלות אלהות ממש נק׳ יין המשמח לבב אנוש.
as it is clothed in physical garments, and he cannot strip it of its garments, so that the Torah of his G-d be within him as actual G-dly understanding, it is called “wine that gladdens the heart of man.”
When one understands the Talmud only as it is clothed in physical matters, unable to strip off its garments so that the Torah within him is real understanding of G-dliness, it is “wine that gladdens the heart of man”: a human joy.


אבל כשמתענג על ה׳ בהשכלתו ברוחניות התורה ה שגת אלקות נק׳ יין המשמח אלהים בשמחת אלהים וחדות ה׳.
But when he delights in G-d through his understanding of the spirituality of the Torah, the apprehension of G-dliness, it is called “wine that gladdens G-d,” with the joy of Elokim and the gladness of Havayah.
But when his understanding of the Torah’s spiritual content brings him to delight in G-d, in a grasp of G-dliness, it is “wine that gladdens G-d”: a joy that is G-d’s own.


והנה כתיב כי כרם128 ה׳ צבאות בית ישראל129 (וע׳ בזהר ח״א [חלק א׳] ע׳ [עיין] צ״ו) וצריך כל אחד ואחד לעבוד בנפשו עבודת הכרם לקצוץ הקוצים
Now, it is written, “For the vineyard of Havayah Tzevaos is the house of Israel” (and see the Zohar, Part I, folio 96), and each and every one must do the work of the vineyard in his own soul, to cut away the thorns,
Israel are called G-d’s vineyard, so each person must tend the vineyard of his own soul and cut away its thorns, the work of “pruning.” The text also refers to the Zohar’s discussion of the song of the vineyard.


דהיינו המדות נפשיות שבאדם הבאות מנפשו החיונית דהיינו קנאה ושנאה ותאוה ודומיהן בכדי לברר הטוב ואז אחר הבירור שבת שבתון יהיה לארץ שבת לה׳130
that is, the emotive attributes (middos) of the soul in a person that come from his vital soul, namely envy, hatred, desire and the like, in order to refine out the good. And then, after the refinement, “there shall be a Shabbos of complete rest for the land, a Shabbos to Havayah”:
The thorns are the traits that come from the vital soul, such as envy, hatred and desire, which must be cut away so that the good is refined. Then comes the seventh year: “a Shabbos of complete rest for the land, a Shabbos to Havayah.”


שהם ג׳ מיני שבתות נגד שלשה מיני עולמות בריאה יצירה עשייה שנתברר מהם הטוב לה׳ וד״ל [ודי למבין]:131
these are three kinds of Shabbos, corresponding to the three kinds of worlds, Beriah, Yetzirah and Asiyah, from which the good has been refined for G-d. And this suffices for one who understands.
The expressions of rest in this verse are three kinds of Shabbos, corresponding to the three worlds of Beriah, Yetzirah and Asiyah, from which the good has been refined for G-d. The Alter Rebbe closes with “this suffices for one who understands.”



In one’s avodah
Pray first with a love that gives the self over to G-d, and fix a time for Torah study immediately after prayer. Learn with the heart set on the G-dliness clothed in each halachah, not on its physical garments alone. Break coarseness of spirit with a broken heart, arouse compassion for the spark of G-dliness in one’s own soul, and prune envy, hatred and desire from the soul.
Questions for discussion
	Why is a love aroused only in prayer still called the “lip of truth,” and what makes it different from the “point of truth”?
	How does the analogy of the seed explain why learning the laws without feeling delight can still yield delight above?
	What is the difference between the “water” love of kneading and the “fire” love of baking?
	Why, according to this maamar, should the fixed time for learning come immediately after prayer?
	How does reading “the land shall rest” as self-nullification in prayer answer the question with which the maamar opens?

Sources and references
Notes
Paragraph 1
1כי תבואו
The note dates this maamar to 5560 and refers to the list of the Alter Rebbe’s maamarim at the end of that volume (note 163).
Kehot’s noteנאמרה בשנת תק״ס. ראה רשימת המאמרים בסו״ס מאמרים הקצרים ע׳ תרכה הערה 163. ביאור על המאמר מהנחת כ״ק אדמו״ר האמצעי, נדפס בס׳ מאמרי אדה״ז — פרשיות ע׳ תקצג. הערות — באוה״ת ויקרא ע׳ קפה. ביאור [על הנחת כ״ק אדמו״ר האמצעי] באוה״ת ויקרא-ג ע׳ תתצז. קטעים ממאמר זה נעתקו בסה״מ תרל״ג-א ע׳ רפג ואילך.
2Kehot’s note points to Leviticus 23:10 for these words.
Leviticus 23:10ויקרא כ״ג:י׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי־תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וּקְצַרְתֶּם אֶת־קְצִירָהּ וַהֲבֵאתֶם אֶת־עֹמֶר רֵאשִׁית קְצִירְכֶם אֶל־הַכֹּהֵן:
Speak unto the children of Israel, and say unto them: When ye are come into the land which I give unto you, and shall reap the harvest thereof, then ye shall bring the sheaf of the first-fruits of your harvest unto the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3כי תבאו אל הארץ . . ושבתה
“Speak to the children of Israel and say to them: When you come into the land that I am giving you, the land shall rest a Shabbos to Havayah.” This is the verse of the Shemittah year that the whole maamar explains.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ב.
4שש שנים וגו׳
“Six years you shall sow your field, and six years you shall prune your vineyard, and gather in its produce.” The verse names the land’s rest before these six years, which raises the maamar’s question.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
5ושבתה קודם שיתחילו השש שנים
The note refers there on this point: that the verse places the land’s rest before the six years begin.
Kehot’s noteראה סה״מ תקס״ב ע׳ קפה. מאמרי אדמו״ר האמצעי ויקרא-ב ע׳ תרצט. דרך מצותיך קסז, א. אוה״ת ויקרא-ג ע׳ תתעז. ד״ה כי תבואו דש״פ בהר תשמ״ו. לקו״ש ח״ט ע׳ 442. חי״ב ע׳ 247 בשם הפנים יפות ר״פ בהר. חכ״ו ע׳ 386 (משיחת ש״פ תשא תשד״מ). וראה בשיחת ש״פ בהו״ב תשמ״ח (מוגה) הערה 20 ובשיחת ש״פ עקב סה״ש תנש״א כרך-ב ע׳ 756 הערה 66.
Paragraph 2
6פתחי לי אחותי
“I am asleep, but my heart is awake; the voice of my Beloved knocks: ‘Open to Me, My sister, My beloved, My dove, My perfect one.’” The Alter Rebbe reads G-d’s call as a request to uncover the love that makes Israel His “sister” and “beloved.”
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
7שתהיי בבחי׳ אחותי רעיתי
At 34a–b, in the discourse on “I am asleep,” “My sister” is the natural love hidden in the heart, from the soul’s source, “a part of G-d above,” and “Open to Me” means drawing it out of the confinement of the body and the animal soul; “My beloved” is read there as “My sustenance.” At 29c, in the discourse “You have captured My heart, My sister, bride,” G-d tells the Congregation of Israel that they cause Him to be at the level of a “heart” that draws life and the Infinite Light into the worlds.
Kehot’s noteראה לקו״ת שה״ש כט ריש ע״ג. לד סע״א. אוה״ת אמור ע׳ קמט ואילך. כרך-ב ע׳ תקעח. ד״ה ולאחותו הבתולה תרכ״ז, תרכ״ט, ועוד. המשך תער״ב ח״ב פרק תז-תח. (נעתקו בספר הערכים-חב״ד ח״א ע׳ רנט-רס. ע׳ שצה-ו. ע׳ תקז-ח). — לקו״ש ח״כ ע׳ 40.
Paragraph 3
8איחוי אלכסנדרית שבגמ׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמועד קטן כו, ב.
9In the laws of a mourner’s tearing of his garment, the Gemara speaks of a tear made along a joining (ichui) of the cloth, and mentions the “Alexandrian joining.” The Alter Rebbe takes ichui as the root of achosi: a joining of two into one.
Moed Katan 26b:2מועד קטן כ״ו ב:ב׳
תָּנוּ רַבָּנַן: הַקּוֹרֵעַ מִתּוֹךְ הַשְּׁלָל מִתּוֹךְ הַמְּלָל מִתּוֹךְ הַלֶּקֶט, מִתּוֹךְ הַסּוּלָּמוֹת — לֹא יָצָא. מִתּוֹךְ הָאִיחוּי — יָצָא. אָמַר רַב חִסְדָּא: וּבְאִיחוּי אֲלֶכְּסַנְדְּרִי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 4
10חלק אלו-ה ממעל ממש
“What is the portion of G-d from above, and the inheritance of the Almighty from on high?” Chassidus reads the phrase as describing the soul itself, “a part of G-d above”; the Alter Rebbe adds “truly.”
Job 31:2איוב ל״א:ב׳
וּמֶה חֵלֶק אֱלוֹהַּ מִמָּעַל וְנַחֲלַת שַׁ־דַּי מִמְּרֹמִים:
For what would be the portion of G-d from above, And the heritage of the Almighty from on high?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב לא, ב (ומוסיף ”ממש”, כבתניא רפ״ב. וראה הנסמן במאמרי אדה״ז-פרשיות לע׳ שלה).
Paragraph 5
11אם זכרתיך על יצועי
“When I remember You upon my bed, I meditate on You in the night watches.” Brought as an example of a love present at every hour, even at night.
Psalms 63:7תהילים ס״ג:ז׳
אִם־זְכַרְתִּיךָ עַל־יְצוּעָי בְּאַשְׁמֻרוֹת אֶהְגֶּה־בָּךְ:
When I remember Thee upon my couch, And meditate on Thee in the night-watches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סג, ז.
12בשבתך בביתך ובלכתך
“…and you shall speak of them when you sit in your house and when you walk on the way, and when you lie down and when you rise.” The Alter Rebbe brings it for a constancy that covers every part of the day.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
13ע״ד משל כאהבת אח ואחות
The note refers to Or HaTorah for the analogy of the love of a brother and sister.
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקעח. שם חלק-א ע׳ קמט. ביאה״ז לאדה״א י, ב. ד״ה ולאחותו הבתולה תרכ״ז.
14שפת אמת
“The lip of truth shall be established forever, but a lying tongue is only for a moment.” The Alter Rebbe reads “lip” as “edge”: a love that is truth at its edge, not yet at its core.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, יט.
15שפה לפיו
“And the opening of the robe was in its midst, like the opening of a coat of mail, with a border (safah) for its opening all around, so that it would not tear.” From this use of safah for the hem of the High Priest’s robe, the Alter Rebbe shows that safah means the edge of a thing.
Exodus 39:23שמות ל״ט:כ״ג
וּפִי־הַמְּעִיל בְּתוֹכוֹ כְּפִי תַחְרָא שָׂפָה לְפִיו סָבִיב לֹא יִקָּרֵעַ:
and the hole of the robe in the midst thereof, as the hole of a coat of mail, with a binding round about the hole of it, that it should not be rent.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לט, כג.
16ר״פ תשא ד׳ קפ״ח וע״ש במק״מ ובהרמ״ז
This reference to the Zohar and its commentators, the Mikdash Melech and the Ramaz, is copied in Or HaTorah on Nach.
Kehot’s noteנעתק באוה״ת נ״ך-א ע׳ תקצה.
17שפת אמת תכון לעד כוננת לעד לא כתיב אלא תכון לעד
The Zohar at the beginning of Parshas Tisa observes that the verse does not say “is established forever” but “shall be established forever”: the lip of truth is not established now, and will be in the future. The Alter Rebbe uses this to show that the “lip of truth” is not yet fixed and lasting.
Zohar, Ki Tisa 3:7–4:14ספר הזהר, כי תשא ג׳:ז׳-ד׳:י״ד
Then said R. Eleazar unto him: “I see that you are well versed in Holy Scripture. A curse light on you! Were it written, ‘has been established’, you would be right, but what it says is ‘wiU be established’, which means ‘Truth will in the future be established, even if it is not established now’. At present ‘the lip of lies’ stands erect, and the ‘lip of truth’ lies prostrate. But in the future truth will rise erect and blossom forth from the midst of the earth.”
The Zohar; London, Soncino Press, 1933 (Public Domain)
18קרוב ה׳ לכל קוראיו
“Havayah is near to all who call upon Him, to all who call upon Him in truth.” The Alter Rebbe stresses “in truth”: the call that brings G-d near comes from the point of truth, not its lip.
Psalms 145:18תהילים קמ״ה:י״ח
קָרוֹב ה׳ לְכׇל־קֹרְאָיו לְכֹל אֲשֶׁר יִקְרָאֻהוּ בֶאֱמֶת:
The L-RD is nigh unto all them that call upon Him, To all that call upon Him in truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יח.
19Kehot’s note points to Zohar, Ki Tisa 4:14 for these words.
Zohar, Ki Tisa 4:14ספר הזהר, כי תשא ד׳:י״ד
Paragraph 6
20שפת אמת
The text refers to the end of this chapter, where Tanya says the beinoni’s love in prayer is truth according to his level and applies to it “the lip of truth shall be established forever,” since his G-dly soul can arouse it anew every day. It then calls truth the attribute of Yaakov.
Tanya, Likkutei Amarim 13:11–12תניא, חלק ראשון; ליקוטי אמרים י״ג:י״א-י״ב
… אַהֲבָה זוֹ נִקְרֵאת בְּשֵׁם ״עֲבוֹדַת אֱמֶת״ כְּלָל, מֵאַחַר שֶׁחוֹלֶפֶת וְעוֹבֶרֶת אַחַר הַתְּפִלָּה, וּכְתִיב: ״שְׂפַת אֱמֶת תִּכּוֹן לָעַד, וְעַד אַרְגִּיעָה לְשׁוֹן שָׁקֶר״. וְאַף־עַל־פִּי־כֵן, לְגַבֵּי מַדְרֵגַת הַבֵּינוֹנִים – נִקְרֵאת ״עֲבוֹדָה תַמָּה״ בֶּאֱמֶת לַאֲמִיתּוֹ שֶׁלָּהֶם, אִישׁ אִישׁ כְּפִי מַדְרֵגָתוֹ בְּמַדְרֵגַת הַבֵּינוֹנִים, וַהֲרֵינִי קוֹרֵא בְּאַהֲבָתָם שֶׁבִּתְפִלָּתָם גַּם כֵּן ״שְׂפַת אֱמֶת תִּכּוֹן לָעַד״, הוֹאִיל וּבְכֹחַ נַפְשָׁם הָאֱלֹהִית לַחֲזוֹר וּלְעוֹרֵר בְּחִינַת אַהֲבָה זוֹ לְעוֹלָם, בְּהִתְגַּבְּרוּתָהּ בִּשְׁעַת הַתְּפִלָּה מִדֵּי יוֹם בְּיוֹם, עַל יְדֵי הֲכָנָה …
Kehot Publication Society (CC-BY-NC)
21כל חד לפום שיעורא דילי׳
On “Her husband is known in the gates,” the Zohar says the Holy One, blessed be He, is known and cleaved to by each one according to what he measures in his heart. The Alter Rebbe uses the phrase for a love that each person arouses according to his own capacity.
Zohar I, 103bזח״א קג, ב
Kehot’s noteזח״א קג, ב.
22רוח נדיבה
“Restore to me the joy of Your salvation, and let a generous spirit uphold me.” The phrase describes the love that stirs of itself when one who has prayed later remembers G-d.
Psalms 51:14תהילים נ״א:י״ד
הָשִׁיבָה לִּי שְׂשׂוֹן יִשְׁעֶךָ וְרוּחַ נְדִיבָה תִסְמְכֵנִי:
Restore unto me the joy of Thy salvation; and let a willing spirit uphold me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23אם זכרתיך
“When I remember You upon my bed, I meditate on You in the night watches.” Since the love returns whenever he remembers G-d, this verse is fulfilled in him too.
Psalms 63:7תהילים ס״ג:ז׳
אִם־זְכַרְתִּיךָ עַל־יְצוּעָי בְּאַשְׁמֻרוֹת אֶהְגֶּה־בָּךְ:
When I remember Thee upon my couch, And meditate on Thee in the night-watches.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
24בביאור ע״פ אלה מסעי
There the level of truth is explained as “I have not changed”: goodness and light drawn down with no change or emotional stirring of the attributes, the source of a goodness that never ceases.
Kehot’s noteלקו״ת מסעי צג, ג.
25אלה מסעי
“These are the journeys of the children of Israel, who went out of the land of Egypt…” The opening words of the Likkutei Torah discourse to which the text refers.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
26ויכתוב משה
“And Moshe wrote their goings out according to their journeys…” The next verse, also part of the title of that discourse.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
27תתן אמת ליעקב
“You will give truth to Yaakov, kindness to Avraham.” The places the text refers to explain truth as something given to Yaakov from above.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28בענין ח׳ פעמים אמת באמת ויציב
Or HaTorah on Nach refers to this passage and adds that, according to the Zohar (Vayakhel 217a), the eight times “truth” correspond to four redemptions.
Kehot’s noteבאוה״ת נ״ך-א ע׳ תקצה מציין לכאן ומוסיף ”ועיין מזה בזהר ויקהל דרי״ז ע״א שהם כנגד ד׳ גאולות כו׳”. וראה גם אוה״ת פ׳ יתרו ע׳ א׳תתקנו.
29אמת הראשונים עד עזרת
The Zohar says that in the blessing of redemption one says “truth” four times up to “Ezras avoseinu,” and four more times after it, so that the four redemptions are firmly established, sealed with the King’s signet. Or HaTorah, cited in the notes, refers to this passage here.
Zohar, Vayakhel 34:433–36:443ספר הזהר, ויקהל ל״ד:תל״ג-ל״ו:תמ״ג
Hence, we have, in the recital of that redemption, to repeat four times the term “true” before we reach the portion beginning with “Thou hast been the help of our fathers…”, a prayer which is a firm support for all Israel. Then, in the course of the recital, “Thou hast been…”, the term “true” recurs again four times, whereby we fortify, confirm and corroborate, as it were, the same four redemptions with the seal and signet of the King.
The Zohar; London, Soncino Press, 1933 (Public Domain)
30וזורע צדקה שכר אמת
The epistle opens with “One who sows charity [has] a reward of truth,” explaining that the reward for sowing charity is the attribute of truth, and that “You will give truth to Yaakov” means the Holy One, blessed be He, gives Yaakov the attribute of truth. The text points there for truth that is given from above.
Tanya, Iggeres HaKodesh 6:1–2תניא, אגרת הקדש ו׳:א׳-ב׳
זוֹרֵעַ צְדָקָה שֶׂכֶר אֱמֶת (בְּמִשְׁלֵי י״א). פֵּירוּשׁ, שֶׁשְּׂכַר זְרִיעַת הַצְּדָקָה הִיא מִדַּת אֱמֶת. וּכְתִיב: ״תִּתֵּן אֱמֶת לְיַעֲקֹב״, וּ״שְׁבָחָא דְּקוּדְשָׁא־בְּרִיךְ־הוּא מְסַדֵּר נְבִיָּא כוּ׳״, כְּמוֹ שֶׁכָּתוּב בַּזּוֹהַר הַקָּדוֹשׁ. פֵּירוּשׁ, שֶׁהַקָּדוֹשׁ־בָּרוּךְ־הוּא הוּא הַנּוֹתֵן מִדַּת אֱמֶת לְיַעֲקֹב.
Kehot Publication Society (CC-BY-NC)
31וזורע צדקה שכר אמת
“The wicked man does deceptive work, but one who sows charity [has] a reward of truth.” The verse with which that epistle of Iggeres HaKodesh opens.
Proverbs 11:18משלי י״א:י״ח
רָשָׁע עֹשֶׂה פְעֻלַּת־שָׁקֶר וְזֹרֵעַ צְדָקָה שֶׂכֶר אֱמֶת:
The wicked earneth deceitful wages; But he that soweth righteousness hath a sure reward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אין אני והוא
Kehot’s note points to Sotah 4a for these words.
Sotah 4aסוטה ד׳ א
Kehot’s noteסוטה ד, א.
33אין אני והוא
The Gemara teaches that of any person with coarseness of spirit the Holy One, blessed be He, says, “I and he cannot dwell in the world.” The Alter Rebbe brings it to show that even a subtle garment of self must be removed.
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
34לב נשבר ורוח נשברה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The broken heart is what breaks through the covering over the love.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
35פתחו לי כחודה של מחט
Near the end of the discourse beginning Vayikach Korach, Likkutei Torah brings this saying from Shir HaShirim Rabbah and explains that through the opening as small as the point of a needle comes “I will open for you like the entrance of the Hall,” a revelation of the Infinite Light.
Shir HaShirim Rabbah 5:3שיר השירים רבה ה׳:ג׳
Kehot’s noteשהש״ר ה, ג (בשינוי לשון). תנחומא (הוצאת בובר) תולדות יח. פס״ר טו, ו (כחרירה של מחט). על״ק סד״ה ויקח קרח נה, א וש״נ. [כ].
36פתחו לי כחודה של מחט ואני אפתח לכם
On “Open to Me,” the Midrash has the Holy One, blessed be He, say to Israel: “My children, open for Me one opening of teshuvah like the point of a needle, and I will open for you openings through which wagons and carriages can enter.” As the Kehot note remarks, the wording here differs.
Shir HaShirim Rabbah 5:2:2שיר השירים רבה ה׳:ב׳:ב׳
… פִּתְחִי לִי, רַבִּי יַסָּא אָמַר, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל, בָּנַי, פִּתְחוּ לִי פֶּתַח אֶחָד שֶׁל תְּשׁוּבָה כְּחֻדָּהּ שֶׁל מַחַט, וַאֲנִי פּוֹתֵחַ לָכֶם פְּתָחִים שֶׁיִּהְיוּ עֲגָלוֹת וּקְרוֹנִיּוֹת נִכְנָסוֹת בּוֹ. רַבִּי תַּנְחוּמָא וְרַבִּי חוּנְיָא וְרַבִּי אַבָּהוּ בְּשֵׁם רֵישׁ לָקִישׁ, כְּתִיב (תהלים מו, יא): הַרְפּוּ וּדְעוּ כִּי אָנֹכִי אֱלֹקִים וגו׳, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא לְיִשְׂרָאֵל הַרְפּוּ מִמַּעֲשֵׂיכֶם הָרָעִים וּדְעוּ כִּי אָנֹכִי אֱלֹקִים. רַבִּי לֵוִי אָמַר אִלּוּ הָיוּ יִשְׂרָאֵל עוֹשִׂין תְּשׁוּבָה אֲפִלּוּ יוֹם אֶחָד, מִיָּד הֵן נִגְאָלִין, וּמִיָּד בֶּן …
“It is the sound of my beloved knocking” – by means of Moses when he said: “Moses said: So said the L-rd: At about midnight, I will emerge in the midst of Egypt” (Exodus 11:4). “Open for me” – Rabbi Yasa said: The Holy One blessed be He said to Israel: My children, open for Me one opening of repentance like the eye of the needle, and I will open for you openings that wagons and carriages enter through it. Rabbi Tanḥuma, Rabbi Ḥunya, and Rabbi Abbahu [said] in the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37פתחו לי כחודה של מחט ואני אפתח לכם
The same teaching in the Buber edition of Tanchuma: “Open for Me an opening like the point of a needle, and I will open for you an opening” wide enough for tents to enter.
Midrash Tanchuma Buber, Toldot 18:1תנחומא בובר, תולדות י״ח:א׳
… קול דודי דופק (שה״ש שם), זה משה, שנאמר ויאמר משה כה אמר ה׳ כחצות הלילה (שמות יא ד). פתחי לי (שה״ש שם), אמר ר׳ יוסי אמר הקב״ה פתחי לי פתח כחודה של מחט, ואני פותח לך [פתח] שיהו אוהלות וכצוצריות נכנסין בו. אחותי (שה״ש שם), במצרים שנתאחו לי בשתי מצות, בדם פסח ובדם מילה. רעיתי (שם), נתרעו לו בים, ואמרו ה׳ ימלוך לעולם ועד (שמות טו יח), יונתי (שה״ש שם) במרה שנצטויתי לי כיונה במצות, תמתי (שה״ש שם), שנתמו לי בסיני ואמרו כל אשר דבר ה׳ נעשה ונשמע (שמות …
(Cant. 5:2:) I SLEEP, BUT MY HEART IS AWAKE. 5:6; PR 15:6; Cant. R. 5:2:1-2. The congregation of Israel said to the Holy One: Sovereign of the Universe, I SLEEP without the Holy Temple, BUT MY HEART IS AWAKE in the synagogues and in the academies. I SLEEP without the sacrifices, BUT MY HEART IS AWAKE in the commandments and almsgiving. I SLEEP without the good deeds, BUT MY HEART IS AWAKE for performing them. I SLEEP without the end time, BUT MY HEART IS AWAKE for the redemption. I …
Midrash Tanhuma haKadum veHaYashan, S. Buber, 1885 (Public Domain) · Midrash Tanhuma, S. Buber Recension; trans. by John T. Townsend, 1989. (CC-BY)
38פתחו לי כחודה של מחט ואני אפתח לכם
Pesikta Rabbati brings the teaching with the wording “like the hole of a needle,” as the Kehot note points out.
Pesikta Rabbati 15:1פסיקתא רבתי ט״ו:א׳
… אבא היכן מצינו שנקרא הקדוש ברוך הוא לבן של ישראל שנאמר צור לבבי וחלקי אלקים לעולם (תהלים ע״ג כ״ו) קול דודי דופק זה משה כה אמר ה׳ כחצות הלילה (שמות י״א ד׳) פתחי לי אמר ר׳ יוסי אמר הקב״ה פתחי לי פתח כחרירה של מחט ואני פותח לכם פתח שיהיו אהלים וכצוצריות יכולים נכנסין בו אחותי במצרים שנתאחו לי בשתי מצות בדם פסח ובדם מילה רעייתי בים שנתרעו לי בים ואמרו ה׳ ימלוך לעולם ועד (שם ט״ו י״ח) יונתי במרה שנצטיינו (בים) כיונה (תמתי) במצות תמתי בסיני שנותמו לי …
OYW (Public Domain)
39הבא לטהר מסייעין אותו
The Gemara teaches: one who comes to defile himself, the way is opened for him; one who comes to purify himself is helped. The Alter Rebbe uses it for the help from above that follows a person’s first small opening.
Yoma 38b:16יומא ל״ח ב:ט״ז
אָמַר רֵישׁ לָקִישׁ, מַאי דִּכְתִיב: ״אִם לַלֵּצִים הוּא יָלִיץ וְלַעֲנָוִים יִתֶּן חֵן״, בָּא לִטַּמֵּא — פּוֹתְחִין לוֹ. בָּא לִטָּהֵר — מְסַיְּיעִין אוֹתוֹ. תָּנָא דְּבֵי רַבִּי יִשְׁמָעֵאל: מָשָׁל לְאָדָם שֶׁהָיָה מוֹכֵר נֵפְטְ וַאֲפַרְסְמוֹן,
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיומא לח, ב.
40וארעא אתבטלת
The note refers to Or HaTorah’s discussion of the Sifra DeTzniusa’s words “and the earth was nullified.”
Kehot’s noteראה אוה״ת ויקרא-ב ע׳ תקצז. כרך ג׳ ע׳ תתצח.
41וארעא אתבטלת
The first chapter of the Sifra DeTzniusa says that before the “balance” existed, the first kings died and “the earth was nullified.” The Alter Rebbe reads “the earth” as the soul’s own being, nullified in G-d’s light.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
42לבבתני אחותי כלה
“You have captured My heart, My sister, bride; you have captured My heart with one of your eyes.” The opening words of the Likkutei Torah discourse to which the text refers for more on “My sister.”
Song of Songs 4:9שיר השירים ד׳:ט׳
לִבַּבְתִּנִי אֲחֹתִי כַלָּה לִבַּבְתִּנִי בְּאַחַת מֵעֵינַיִךְ בְּאַחַד עֲנָק מִצַּוְּרֹנָיִךְ:
Thou hast ravished my heart, my sister, my bride; Thou hast ravished my heart with one of thine eyes, With one bead of thy necklace.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
43שאמרו רז״ל ישראל מפרנסין
Speaking of the offerings as the King’s meal, the Zohar says, “and so we have learned: Israel sustain their Father in heaven.” The Alter Rebbe uses it to explain rayasi, “My beloved,” as Israel “sustaining” G-d.
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב. ועל״ק בשה״ש רד״ה הנך יפה [יג, ג]. [כ].
44כי לא ידח ממנו נדח
“…and He devises means so that no banished one be cast away from Him.” The verse reads “so that not” (levilti); the Alter Rebbe stresses “from Him”: no soul is ever cut off from G-d Himself.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יד, יד (לבלתי).
45לאשתאבא בגופא דמלכא
The Zohar speaks of the soul being refined “in order to be absorbed into the body of the King.” The phrase describes the soul’s complete inclusion in G-d.
Zohar I, 217bזח״א ריז, ב
Kehot’s noteזח״א ריז, ב.
46תלת קשרין
“Three levels are bound one to another: the Holy One, blessed be He, the Torah, and Israel.” As the Kehot note remarks, the Zohar’s wording differs from the form quoted here.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. והלשון שם לי׳ כמ״ש כאן. [כ].
47דאורייתא מחכמה נפקת
“The Torah emerged from the supernal Chochmah”; another view there says from Binah. The Kehot note refers to this passage as well.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
48אשרי מי שבא לכאן
One who fell ill and glimpsed the next world reported hearing there: “Fortunate is he who comes here with his learning in his hand.” The Alter Rebbe reads it as the soul coming above bound up with its Torah.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נ, א.
49לכו לחמו בלחמי
“Come, eat of My bread, and drink of the wine I have mixed.” Wisdom’s invitation, read as the Torah being bread for the soul.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
50יחי׳ האדם
“…that man does not live by bread alone, but by all that comes from the mouth of Havayah does man live.” The phrase is borrowed for bread as the food by which a person lives.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ח, ג.
51התורה שנקראת מזון וחיים
The Gemara reads “all the support of bread” as the masters of Talmud, citing “Come, eat of My bread”: the Torah is bread. The Kehot note brings it for the Torah being called food.
Chagigah 14a:10חגיגה י״ד א:י׳
״כֹּל מִשְׁעַן לֶחֶם״ — אֵלּוּ בַּעֲלֵי תַלְמוּד, שֶׁנֶּאֱמַר: ״לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי״. ״וְכֹל מִשְׁעַן מָיִם״ — אֵלּוּ בַּעֲלֵי אַגָּדָה, שֶׁמּוֹשְׁכִין לִבּוֹ שֶׁל אָדָם כַּמַּיִם בְּאַגָּדָה. ״גִּבּוֹר״ — זֶה בַּעַל שְׁמוּעוֹת. ״וְאִישׁ מִלְחָמָה״ — זֶה שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה. ״שׁוֹפֵט״ — זֶה דַּיָּין שֶׁדָּן דִּין אֱמֶת לַאֲמִיתּוֹ. ״נָבִיא״ — כְּמַשְׁמָעוֹ. ״קוֹסֵם״ — זֶה מֶלֶךְ, שֶׁנֶּאֱמַר: ״קֶסֶם עַל שִׂפְתֵי מֶלֶךְ״. ״זָקֵן״ — זֶה שֶׁרָאוּי לִישִׁיבָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה חגיגה יד, א.
52אכלתי יערי עם דבשי
“I have come into My garden, My sister, bride… I have eaten My honeycomb with My honey.” Here G-d Himself “eats,” which is the second stage, “of My bread.”
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
53דאורייתא מחכ׳ נפקת
“The Torah emerged from Chochmah, from the place called ‘holy.’” This is why the Torah stands higher than the souls even at their source.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
54ליבלע באברי נפשכם ואח״כ בלחמי
A different reading: there the words are “that it be at the level of bread above, through which the souls of Israel come to be absorbed into the body of the King.”
Kehot’s noteבסה״מ תרל״ג-א ”שתהי׳ בבחי׳ לחם למעלה שעי״ז יבואו נש״י לאשתאבא בגופא דמלכא”.
Paragraph 10
55תנא סדורא דפת נקט הזורע
The Gemara explains that the Tanna of the Mishnah of the Shabbos labors “followed the order of bread.” The Alter Rebbe uses that order for the stages by which the Torah becomes the soul’s bread.
Shabbat 74b:3–4שבת ע״ד ב:ג׳-ד׳
וְהַלָּשׁ וְהָאוֹפֶה. אָמַר רַב פָּפָּא: שְׁבַק תַּנָּא דִידַן בִּישּׁוּל סַמְמָנִין דַּהֲוָה בְּמִשְׁכָּן וּנְקַט אוֹפֶה?! תַּנָּא דִידַן סִידּוּרָא דְפַת נָקֵט. אָמַר רַב אַחָא בַּר רַב עַוִּירָא: הַאי מַאן דִּשְׁדָא סִיכְּתָא לְאַתּוּנָא — חַיָּיב מִשּׁוּם מְבַשֵּׁל. פְּשִׁיטָא! מַהוּ דְּתֵימָא לְשָׁרוֹרֵי מָנָא קָא מִיכַּוֵין, קָא מַשְׁמַע לַן דְּמִירְפָּא רָפֵי וַהֲדַר קָמֵיט. אָמַר רַבָּה בַּר רַב הוּנָא: הַאי מַאן דְּאַרְתַּח כּוּפְרָא — חַיָּיב מִשּׁוּם מְבַשֵּׁל. פְּשִׁיטָא! מַהוּ דְּתֵימָא כֵּיוָן דַּהֲדַר וְאִיקִּישׁ אֵימָא לָא, קָא מַשְׁמַע לַן.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עד, ב.
Paragraph 11
56כעין העלאת מ״ן
There sowing and planting are called a raising of mayin nukvin: what is sown and planted grows through it, and such fruits are far finer than those that grow from the earth’s power of growth alone.
Kehot’s noteראה אגה״ק סי׳ כ (קלב, ב) ושם ”ע״י העלאת מ״ן”.
Paragraph 12
57ונעשה מ״ן אליו
Near its end, Iggeres HaKodesh 20 explains that what is sown and planted grows through a raising of mayin nukvin, and that although the planted seed bears no comparison to the fruit and the whole tree, the growth is still like something from nothing.
Kehot’s noteראה אגה״ק ססי׳ כ.
Paragraph 13
58מאמר תדשא
“And G-d said: Let the earth sprout vegetation, seed-bearing plants and fruit trees…” The utterance that gives the earth its power of growth.
Genesis 1:11בראשית א׳:י״א
וַיֹּאמֶר אֱלֹקִים תַּדְשֵׁא הָאָרֶץ דֶּשֶׁא עֵשֶׂב מַזְרִיעַ זֶרַע עֵץ פְּרִי עֹשֶׂה פְּרִי לְמִינוֹ אֲשֶׁר זַרְעוֹ־בוֹ עַל־הָאָרֶץ וַיְהִי־כֵן:
And G-d said: ‘Let the earth put forth grass, herb yielding seed, and fruit-tree bearing fruit after its kind, wherein is the seed thereof, upon the earth.’ And it was so.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית א, יא. ראה אגה״ק סי׳ כ.
59אש דת
“…from His right hand, a fiery law for them.” The Torah as “a fiery law,” whose letters are the letters of Tadshe.
Deuteronomy 33:2דברים ל״ג:ב׳
וַיֹּאמַר ה׳ מִסִּינַי בָּא וְזָרַח מִשֵּׂעִיר לָמוֹ הוֹפִיעַ מֵהַר פָּארָן וְאָתָה מֵרִבְבֹת קֹדֶשׁ מִימִינוֹ אֵשׁ דָּת לָמוֹ:
And he said: The L-RD came from Sinai, And rose from Seir unto them; He shined forth from mount Paran, And He came from the myriads holy, At His right hand was a fiery law unto them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60הש״ך בשם הר״ש
The note identifies the Rash as Rabbeinu Shimshon and locates the Shach’s words at the end of Parshas Bereshis, among his gematriaos; it also refers to the Shach on “a fiery law” in Vezos HaBerachah.
Kehot’s note(ר״ש = רבינו שמשון) בגימטריאות ס״פ בראשית (יב, ד). וראה שם ברכה עה״פ אש דת (פה, ב).
61כי בג״ע העליון . . מאירים שם חב״ד
The note refers to a note of the Rebbe there on Chochmah, Binah and Daas shining in the higher Gan Eden.
Kehot’s noteראה לקו״ש חי״ט ע׳ 40 הערה 28.
Paragraph 14
62בפ׳ בראשית דכ״ז ע״ב אעשה לו עזר
The discussion the text refers to, on the Zohar’s “I will make him a helper… this is the Mishnah,” is printed there.
Kehot’s noteנדפס בביאה״ז לצ״צ כרך-ב ע׳ תריב ואילך.
63אעשה לו עזר כו׳ דא משנה
On “It is not good for the man to be alone; I will make him a helper corresponding to him,” the Zohar says, “this is the Mishnah.” The Alter Rebbe refers to a discussion of this passage for the Torah as it descends into laws.
Zohar, Bereshit 24:264–25:273ספר הזהר, בראשית כ״ד:רס״ד-כ״ה:ער״ג
On this account G-d said, “It is not good that the man should be alone; I will make him an help meet for him” (Gen. 2, 18). This help is the Mishnah (the oral Law), the handmaid of the Shekinah. If Israel deserve well, it is a help to them in the captivity from the side of the permitted, the clean, and the proper; if they do not deserve well, it is a hindrance to them from the side of the unclean, the unfit, and the forbidden, the clean, the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
64הזורעים בדמעה ברנה יקצורו
“Those who sow in tears will reap in joyous song.” Applied to learning the laws without delight, which yields delight above.
Psalms 126:5תהילים קכ״ו:ה׳
הַזֹּרְעִים בְּדִמְעָה בְּרִנָּה יִקְצֹרוּ:
They that sow in tears Shall reap in joy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ה.
65דבר ה׳ זו הלכה
Of the verse’s words “the word of G-d,” the Gemara says, “this is halachah.” So the laws of the Torah are G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב.
66שכר מצוה מצוה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ד, ב.
67שכר מצוה מצוה
The Mishnah teaches: “The reward of a mitzvah is a mitzvah.” The Alter Rebbe reads the reward as the mitzvah itself growing forth above, like a plant from its seed.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
68צדיקים יושבים ונהנין
“In the World to Come there is no eating or drinking… but the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” This delight is the “harvest” of the Torah learned below.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 15
69בידך אפקיד רוחי
“Into Your hand I entrust my spirit; You have redeemed me, Havayah, G-d of truth.” The soul’s handing itself over to G-d, which the Alter Rebbe calls its raising of mayin nukvin.
Psalms 31:6תהילים ל״א:ו׳
בְּיָדְךָ אַפְקִיד רוּחִי פָּדִיתָ אוֹתִי ה׳ אֵל אֱמֶת:
Into Thy hand I commit my spirit; Thou hast redeemed me, O L-RD, Thou G-d of truth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לא, ו.
Paragraph 16
70האומר אין לי אלא תורה
The Gemara concludes that “whoever says he has only Torah does not have even Torah.” The Alter Rebbe applies it to one whose learning stops at the Torah’s physical garments.
Yevamot 109b:4–5יבמות ק״ט ב:ד׳-ה׳
עֲרָבֵי שַׁלְצִיּוֹן — דְּעָבְדִי שְׁלוֹף דּוֹץ. תּוֹקֵעַ עַצְמוֹ לִדְבַר הֲלָכָה — דְּתַנְיָא, רַבִּי יוֹסֵי אוֹמֵר: כׇּל הָאוֹמֵר אֵין לוֹ תּוֹרָה — אֵין לוֹ תּוֹרָה. פְּשִׁיטָא! אֶלָּא: כׇּל הָאוֹמֵר אֵין לוֹ אֶלָּא תּוֹרָה — אֵין לוֹ אֶלָּא תּוֹרָה. הָא נָמֵי פְּשִׁיטָא! אֶלָּא דַּאֲפִילּוּ תּוֹרָה אֵין לוֹ. מַאי טַעְמָא? אָמַר רַב פָּפָּא, אָמַר קְרָא: ״וְלִמַּדְתֶּם וַעֲשִׂיתֶם״ — כֹּל שֶׁיֶּשְׁנוֹ בַּעֲשִׂיָּה יֶשְׁנוֹ בִּלְמִידָה, כֹּל שֶׁאֵינוֹ בַּעֲשִׂיָּה אֵינוֹ בִּלְמִידָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות קט, ב.
Paragraph 17
71כדכתיב ואשפוך את נפשי
Chanah answers Eli: “I am a woman of sorrowful spirit… and I have poured out my soul before Havayah.” From this, prayer is called “soul.”
I Samuel 1:15שמואל א א׳:ט״ו
וַתַּעַן חַנָּה וַתֹּאמֶר לֹא אֲדֹנִי אִשָּׁה קְשַׁת־רוּחַ אָנֹכִי וְיַיִן וְשֵׁכָר לֹא שָׁתִיתִי וָאֶשְׁפֹּךְ אֶת־נַפְשִׁי לִפְנֵי ה׳
And Hannah answered and said: ‘No, my lord, I am a woman of a sorrowful spirit; I have drunk neither wine nor strong drink, but I poured out my soul before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א א, טו.
72אמור לחכמה אחותי את
“Say to wisdom, ‘You are my sister,’ and call understanding a kinswoman.” The verse links the level of “sister” with Chochmah.
Proverbs 7:4משלי ז׳:ד׳
אֱמֹר לַחׇכְמָה אֲחֹתִי אָתְּ וּמֹדָע לַבִּינָה תִקְרָא:
Say unto wisdom: ‘Thou art my sister’, And call understanding thy kinswoman;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ז, ד.
73אחותי בת אבי היא
Avraham says of Sarah: “She is indeed my sister, the daughter of my father, but not the daughter of my mother.” The Zohar reads it as receiving from Abba, Chochmah.
Genesis 20:12בראשית כ׳:י״ב
וְגַם־אׇמְנָה אֲחֹתִי בַת־אָבִי הִוא אַךְ לֹא בַת־אִמִּי וַתְּהִי־לִי לְאִשָּׁה:
And moreover she is indeed my sister, the daughter of my father, but not the daughter of my mother; and so she became my wife.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כ, יב.
74בזמנא דנטלא מבי אבא
The Zohar explains that the union of the Congregation of Israel with the King is when she is illuminated by the supernal Abba, “for from the house of Abba she receives,” and then “she is my sister, the daughter of my father.” The Alter Rebbe uses it to show that prayer is the level of Chochmah.
Zohar, Emor 38:202–40:226ספר הזהר, אמור ל״ח:ר״ב-מ׳:רכ״ו
This is the purpose which these blasts should serve, being accompanied by repentance before G-d. Thus when Israel produce the blasts of the shofar with proper devotion, the supernal Shofar returns and crowns Jacob so that all is properly arranged. Another throne is set up and joy is universally diffused and G-d has mercy on the world. Happy are Israel who know how to divert their Master from justice to mercy and to be the instruments for establishing all worlds. Corresponding to the three series of blasts three books are …
The Zohar; London, Soncino Press, 1933 (Public Domain)
75בזה״ק פ׳ אמור ד׳ ק׳ ע״ב
In Matos the same Zohar on “She is my sister, the daughter of my father… when she receives from the house of Abba” is applied to Shabbos, when Chochmah shines in the soul as the additional soul, and through which a father can annul his daughter’s vows; the light of Shabbos also shines every day in prayer.
Kehot’s noteמובא גם לקמן פ׳ מטות פד, ג. שה״ש כז רע״ג.
76העת קבוע ללמוד יהי׳ מיד אחר התפלה
“After he leaves the synagogue he should go to the study hall and fix a time for learning.” The Alter Rebbe gives the reason: the learning right after prayer unites with the soul.
Shulchan Arukh, Orach Chayim 155:1שולחן ערוך, אורח חיים קנ״ה:א׳
לילך מב״ה לבית המדרש. ובו ב סעיפים: אחר שיצא מבית הכנסת ילך לבית המדרש ויקבע עת ללמוד וצריך שאותו עת יהיה קבוע שלא יעבירנו אף אם הוא סבור להרויח הרבה: הגה ואף מי שאינו יודע ללמוד ילך לבית המדרש ושכר הליכה בידו או יקבע לו מקום וילמוד מעט במה שיודע ויחשוב בעניניו ויכנס בלבו יראת שמים (הר״י פ״ק דברכות):
Maginei Eretz: Shulchan Aruch Orach Chaim, Lemberg, 1893 (Public Domain)
77מיד אחר התפלה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשו״ע או״ח קנה, א.
Paragraph 18
78לב נשבר ונדכה
“The sacrifices of G-d are a broken spirit; a broken and crushed heart, O G-d, You will not despise.” The “crushed” heart is the inner work of grinding.
Psalms 51:19תהילים נ״א:י״ט
זִבְחֵי אֱלֹקִים רוּחַ נִשְׁבָּרָה לֵב־נִשְׁבָּר וְנִדְכֶּה אֱלֹקִים לֹא תִבְזֶה:
The sacrifices of G-d are a broken spirit; a broken and a contrite heart, O G-d, Thou wilt not despise.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79דכו במדוכה
Of the manna: “they ground it in mills or pounded it in a mortar.” Nidkeh, “crushed,” is from the same root as pounding in a mortar.
Numbers 11:8במדבר י״א:ח׳
שָׁטוּ הָעָם וְלָקְטוּ וְטָחֲנוּ בָרֵחַיִם אוֹ דָכוּ בַּמְּדֹכָה וּבִשְּׁלוּ בַּפָּרוּר וְעָשׂוּ אֹתוֹ עֻגוֹת וְהָיָה טַעְמוֹ כְּטַעַם לְשַׁד הַשָּׁמֶן:
The people went about, and gathered it, and ground it in mills, or beat it in mortars, and seethed it in pots, and made cakes of it; and the taste of it was as the taste of a cake baked with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר יא, ח.
80ושחקת ממנה הדק
Of the incense: “And you shall grind some of it very fine.” Brought for grinding until fine.
Exodus 30:36שמות ל׳:ל״ו
וְשָׁחַקְתָּ מִמֶּנָּה הָדֵק וְנָתַתָּה מִמֶּנָּה לִפְנֵי הָעֵדֻת בְּאֹהֶל מוֹעֵד אֲשֶׁר אִוָּעֵד לְךָ שָׁמָּה קֹדֶשׁ קׇדָשִׁים תִּהְיֶה לָכֶם:
And thou shalt beat some of it very small, and put of it before the testimony in the tent of meeting, where I will meet with thee; it shall be unto you most holy. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ל, לו.
81לימוד התורה . . גרסה נפשי
“My soul is crushed with longing for Your judgments at all times.” Garsah, “crushed,” is used for the soul’s longing for the Torah’s laws.
Psalms 119:20תהילים קי״ט:כ׳
גָּרְסָה נַפְשִׁי לְתַאֲבָה אֶל־מִשְׁפָּטֶיךָ בְכׇל־עֵת:
My soul breaketh for the longing that it hath unto Thine ordinances at all times.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Avodah Zarah 19a:10–11עבודה זרה י״ט א:י׳-י״א
וְאָמַר רָבָא: לְעוֹלָם לִיגְרֵיס אִינִישׁ, וְאַף עַל גַּב דִּמְשַׁכַּח, וְאַף עַל גַּב דְּלָא יָדַע מַאי קָאָמַר, שֶׁנֶּאֱמַר: ״גָּרְסָה נַפְשִׁי לְתַאֲבָה״, ״גָּרְסָה״ כְּתִיב וְלָא כְּתִיב ״טָחֲנָה״. רָבָא רָמֵי: כְּתִיב ״עַל גַּפֵּי״, וּכְתִיב ״עַל כִּסֵּא״! בַּתְּחִלָּה ״עַל גַּפֵּי״, וּלְבַסּוֹף ״עַל כִּסֵּא״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתהלים קיט, כ. ע״ז יט, א.
82ריחיים של גרוסות
In preparing the omer, the grain was put into “a mill for grits.” The Gemara’s word for learning, garsinan, is from this root.
Menachot 66a:18–19מנחות ס״ו א:י״ח-י״ט
נתנוהו לאבוב ואבוב היה מנוקב כדי שיהא האור שולט בכולו שטחוהו בעזרה והרוח מנשבת בו נתנוהו לריחים של גרוסות והוציאו ממנו עשרון שהוא מנופה בשלש עשרה נפה והשאר נפדה ונאכל לכל אדם וחייב בחלה ופטור מן המעשר ר׳ עקיבא מחייב בחלה ובמעשרות: גמ׳ תנו רבנן אביב זה אביב קלוי באש מלמד שהיו ישראל מהבהבין אותו באש כדי לקיים בו מצות קלי דברי ר׳ מאיר וחכמים אומרים
Wikisource Talmud Bavli (CC-BY-SA)
Kehot’s noteמנחות סו, א. וכן נז׳ בויק״ר רפכ״ח. [כ].
Paragraph 19
83וכי תקרב קרבן מנחה
“And when you bring a meal offering baked in an oven, [it shall be] fine flour, unleavened loaves mixed with oil.” The verse in which the Alter Rebbe finds the level of baking.
Leviticus 2:4ויקרא ב׳:ד׳
וְכִי תַקְרִב קׇרְבַּן מִנְחָה מַאֲפֵה תַנּוּר סֹלֶת חַלּוֹת מַצֹּת בְּלוּלֹת בַּשֶּׁמֶן וּרְקִיקֵי מַצּוֹת מְשֻׁחִים בַּשָּׁמֶן:
And when thou bringest a meal-offering baked in the oven, it shall be unleavened cakes of fine flour mingled with oil, or unleavened wafers spread with oil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא ב, ד.
Paragraph 20
84ויש אם למסורת
The Gemara records the view that “the written form has authority” (yesh em lamasores): a word is expounded as it is written. So takriv without a yud is read as the soul drawing near by itself.
Kiddushin 18bקידושין י״ח ב
Kehot’s noteקידושין יח, ב.
85כשהנפש רוצה להתקרב בעצמה לה׳
Or HaTorah explains: “that is, to draw near by itself, as explained in Torah Ohr, Parshas Vayeshev, on 25 Kislev, on giving over one’s soul in ‘One.’”
Kehot’s note”ור״ל להתקרב בעצמה ע״ד שנת׳ בת״א פ׳ וישב בכ״ה בכסלו בענין למסור נפשו באחד” — אוה״ת שלח ע׳ תקמב.
86ואפו עשר נשים
“…and ten women shall bake your bread in one oven.” The Alter Rebbe reads “one oven” as the fiery love kindled by contemplating G-d’s oneness.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
87רשפי אש
“For love is strong as death… its flashes are flashes of fire, a flame of G-d.” The image for the burning love of “baking.”
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88פי׳ שיעורר בלבו רשפי אש האהבה
There food is absorbed into the limbs only after it is baked, and the Torah too, if it is not “baked” within a person, remains a thing apart from him even if he learns much; when it is baked it is absorbed into all 248 of his limbs.
Kehot’s noteראה גם לקמן פ׳ בחוקתי מח, ג.
89לדבקה בו
Kehot’s note points to Deuteronomy 30:2 for these words.
Deuteronomy 30:2דברים ל׳:ב׳
וְשַׁבְתָּ עַד־ה׳ אֱלֹקֶיךָ וְשָׁמַעְתָּ בְקֹלוֹ כְּכֹל אֲשֶׁר־אָנֹכִי מְצַוְּךָ הַיּוֹם אַתָּה וּבָנֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשֶׁךָ:
and shalt return unto the L-RD thy G-d, and hearken to His voice according to all that I command thee this day, thou and thy children, with all thy heart, and with all thy soul;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ב.
90לדבקה בו
“To love Havayah your G-d, to heed His voice and to cleave to Him, for He is your life.” The “water” love that seeks to cleave to G-d.
Deuteronomy 30:20דברים ל׳:כ׳
לְאַהֲבָה אֶת־ה׳ אֱלֹקֶיךָ לִשְׁמֹעַ בְּקֹלוֹ וּלְדׇבְקָה־בוֹ כִּי הוּא חַיֶּיךָ וְאֹרֶךְ יָמֶיךָ לָשֶׁבֶת עַל־הָאֲדָמָה אֲשֶׁר נִשְׁבַּע ה׳ לַאֲבֹתֶיךָ לְאַבְרָהָם לְיִצְחָק וּלְיַעֲקֹב לָתֵת לָהֶם:
to love the L-RD thy G-d, to hearken to His voice, and to cleave unto Him; for that is thy life, and the length of thy days; that thou mayest dwell in the land which the L-RD swore unto thy fathers, to Abraham, to Isaac, and to Jacob, to give them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91כנודע שבאש מתפרדים כל היסודות
There wood is described as made of the four elements: when it burns, fire, water and air pass off in the smoke, while earth, over which fire has no power, remains as the ash.
Kehot’s noteראה אגה״ק סי׳ טו (קכא, ב).
Paragraph 21
92וימהר יוסף כי נכמרו
“And Yosef hurried, for his compassion was stirred toward his brother, and he sought to weep; and he entered the chamber and wept there.” Yosef on seeing Binyamin; the Alter Rebbe reads his stirred compassion as the warmth of “baking.”
Genesis 43:30בראשית מ״ג:ל׳
וַיְמַהֵר יוֹסֵף כִּי־נִכְמְרוּ רַחֲמָיו אֶל־אָחִיו וַיְבַקֵּשׁ לִבְכּוֹת וַיָּבֹא הַחַדְרָה וַיֵּבְךְּ שָׁמָּה:
And Joseph made haste; for his heart yearned toward his brother; and he sought where to weep; and he entered into his chamber, and wept there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, ל.
93מכמר בשרא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפסחים נח, סע״א.
94מכמר בשרא
The Gemara’s expression for warming meat, which the Kehot note gives as the source of the word. From it the Alter Rebbe shows that nichmeru means heat.
Pesachim 58a:12–13פסחים נ״ח א:י״ב-י״ג
… כְּסִידְרוֹ בְּעֶרֶב הַפֶּסַח. וּמַתְנִיתִין דְּקָתָנֵי בֵּין בַּחוֹל בֵּין בַּשַּׁבָּת, רַבִּי עֲקִיבָא הִיא. בְּמַאי קָא מִיפַּלְגִי? בְּמִכְמַר בִּשְׂרָא קָמִיפַּלְגִי. רַבִּי יִשְׁמָעֵאל סָבַר: חָיְישִׁינַן לְמִכְמַר בִּשְׂרָא. וְרַבִּי עֲקִיבָא סָבַר: לָא חָיְישִׁינַן לְמִכְמַר בִּשְׂרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
95כי חם לבו בקרבו
“My heart grew hot within me; as I mused, a fire burned.” The Kehot note refers to this verse for the heart’s warmth.
Psalms 39:4תהילים ל״ט:ד׳
חַם־לִבִּי בְּקִרְבִּי בַּהֲגִיגִי תִבְעַר־אֵשׁ דִּבַּרְתִּי בִּלְשׁוֹנִי:
My heart waxed hot within me; while I was musing, the fire kindled; Then spoke I with my tongue:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים לט, ד.
96וכמ״ש במ״א ע״פ הזהר במדבר קי״ח א׳
The explanation of this Zohar to which the text refers (“as is explained elsewhere”) is found there.
Kehot’s noteביאוה״ז במדבר פו, א ואילך. וראה ביאוה״ז לצ״צ ע׳ תנא ואילך. לקו״ש חט״ו ע׳ 357. וראה שם ע׳ 358 הערה 63.
97נוהג כצאן יוסף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם פ, ב.
98נוהג כצאן יוסף
“Shepherd of Israel, give ear, You who lead Yosef like a flock.” All Israel are called by Yosef’s name.
Psalms 80:2תהילים פ׳:ב׳
רֹעֵה יִשְׂרָאֵל הַאֲזִינָה נֹהֵג כַּצֹּאן יוֹסֵף יֹשֵׁב הַכְּרוּבִים הוֹפִיעָה:
Give ear, O Shepherd of Israel, Thou that leadest Joseph like a flock; Thou that art enthroned upon the cherubim, shine forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
99בנימין שנק׳ בן אוני
“And as her soul was departing, for she was dying, she called his name Ben-Oni, but his father called him Binyamin.” The name “son of my sorrow” is applied to the G-dly spark that has descended.
Genesis 35:18בראשית ל״ה:י״ח
וַיְהִי בְּצֵאת נַפְשָׁהּ כִּי מֵתָה וַתִּקְרָא שְׁמוֹ בֶּן־אוֹנִי וְאָבִיו קָרָא־לוֹ בִנְיָמִין:
And it came to pass, as her soul was in departing—for she died—that she called his name Ben-oni; but his father called him Benjamin.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית לה, יח.
100ממארי דחושבנא
The Zohar describes the “master of reckoning,” who each night before sleeping takes account of what he did that day and repents. The Alter Rebbe makes the reckoning one of how far the soul has descended.
Zohar III, 178aזח״ג קעח, א
Kehot’s noteראה זח״ג קעח, א.
Paragraph 22
101ויבא החדרה ויבך שמה
“…and he entered the chamber and wept there.” The Alter Rebbe reads “the chamber” as the chambers of the heart.
Genesis 43:30בראשית מ״ג:ל׳
וַיְמַהֵר יוֹסֵף כִּי־נִכְמְרוּ רַחֲמָיו אֶל־אָחִיו וַיְבַקֵּשׁ לִבְכּוֹת וַיָּבֹא הַחַדְרָה וַיֵּבְךְּ שָׁמָּה:
And Joseph made haste; for his heart yearned toward his brother; and he sought where to weep; and he entered into his chamber, and wept there.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102במסתרים תבכה נפשי
“And if you will not listen, my soul shall weep in secret places.” Weeping that is hidden within.
Jeremiah 13:17ירמיהו י״ג:י״ז
וְאִם לֹא תִשְׁמָעוּהָ בְּמִסְתָּרִים תִּבְכֶּה־נַפְשִׁי מִפְּנֵי גֵוָה וְדָמֹעַ תִּדְמַע וְתֵרַד עֵינִי דִּמְעָה כִּי נִשְׁבָּה עֵדֶר ה׳
But if ye will not hear it, My soul shall weep in secret for your pride; And mine eyes shall weep sore, and run down with tears, Because the L-RD’S flock is carried away captive.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יג, יז.
103דהיינו בחדרי לבו
This reading of “the chamber” as the chambers of the heart is brought in Or HaTorah on Nach; the note also refers to Or HaTorah on Bereshis.
Kehot’s noteמובא באוה״ת נ״ך-ב ע׳ א׳נב. וראה אוה״ת בראשית-ז דף תתתכו, ב.
104ויתאפק ויאמר שימו לחם
“And he washed his face and went out, and he restrained himself and said, ‘Set out bread.’” Bread is the Torah, which follows the inner weeping.
Genesis 43:31בראשית מ״ג:ל״א
וַיִּרְחַץ פָּנָיו וַיֵּצֵא וַיִּתְאַפַּק וַיֹּאמֶר שִׂימוּ לָחֶם:
And he washed his face, and came out; and he refrained himself, and said: ‘Set on bread.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מג, לא.
105חדוה תקוע בליבאי
“Weeping is lodged in my heart on one side, and joy is lodged in my heart on the other.” Both feelings dwell in the heart at once.
Zohar II, 255aזח״ב רנה, א
Zohar III, 75aזח״ג עה, א
Kehot’s noteזח״ב רנה, א. זח״ג עה, א.
Paragraph 23
106אשרי מי שבא לכאן ותלמודו בידו
“Fortunate is he who comes here with his learning in his hand.” Now read as learning that has become one with the soul.
Pesachim 50a:7–8פסחים נ׳ א:ז׳-ח׳
וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: אַשְׁרֵי מִי שֶׁבָּא לְכָאן וְתַלְמוּדוֹ בְּיָדוֹ. וְשָׁמַעְתִּי שֶׁהָיוּ אוֹמְרִים: הֲרוּגֵי מַלְכוּת אֵין אָדָם יָכוֹל לַעֲמוֹד בִּמְחִיצָתָן. (וּמַאן) נִינְהוּ? אִילֵימָא רַבִּי עֲקִיבָא וַחֲבֵירָיו — מִשּׁוּם הֲרוּגֵי מַלְכוּת וְתוּ לָא?! אֶלָּא: הֲרוּגֵי לוֹד.
William Davidson, Vocalized Aramaic (CC-BY-NC)
107יחי׳ האדם
“…man does not live by bread alone.” The phrase is borrowed for the bread by which a person lives: only bread that is baked.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
108ותחת רגליו כמעשה לבנת הספיר
“And they saw the G-d of Israel, and under His feet was like the work of the sapphire brick.” The opening words of the discourse in Parshas Mishpatim to which the text refers.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109ואפו עשר נשים
“…and ten women shall bake your bread in one oven.” The opening words of the discourse in Parshas Bechukosai to which the text refers.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
110הראיני את מראיך
“My dove in the clefts of the rock… show me your appearance, let me hear your voice.” The opening words of the discourse to which the text refers.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
111באשרי כי אשרוני
“And Leah said, ‘In my good fortune, for daughters have called me fortunate,’ and she called his name Asher.” The root of ashrei, which the discourse referred to explains as revealed delight.
Genesis 30:13בראשית ל׳:י״ג
וַתֹּאמֶר לֵאָה בְּאׇשְׁרִי כִּי אִשְּׁרוּנִי בָּנוֹת וַתִּקְרָא אֶת־שְׁמוֹ אָשֵׁר:
And Leah said: ‘Happy am I! for the daughters will call me happy.’ And she called his name Asher.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יג.
112כי תבואו וגו׳ ושבתה הארץ נייחא ודאי
The Zohar on Behar says that when the evening offering had stilled the judgments, the Congregation of Israel had rest with her Husband: “When you come…, the land shall rest: rest, certainly.” The Alter Rebbe notes that he explains “shall rest” here in another way.
Zohar, Behar 1:3–4:13ספר הזהר, בהר א׳:ג׳-ד׳:י״ג
Now when Israel entered the promised land, there were no lower judgements in it, and the Community of Israel was at ease in it upon the wings of the Cherubim, for Israel did not go to rest until they had brought the evening sacrifice and so caused judgements to depart. When the burnt-offering burnt on the altar, there was ease and comfort throughout, and the Spouse was with her Husband. Hence it is written, “and the earth shall rest a sabbath for the L-rd”; for such it was literally.
The Zohar; London, Soncino Press, 1933 (Public Domain)
113כי תבואו אל הארץ
“When you come into the land that I am giving you, the land shall rest…” Now read as coming to prayer with self-sacrifice, before learning.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114ואשפוך את נפשי
“…and I have poured out my soul before Havayah.” Prayer is called “soul,” the “higher earth.”
I Samuel 1:15שמואל א א׳:ט״ו
וַתַּעַן חַנָּה וַתֹּאמֶר לֹא אֲדֹנִי אִשָּׁה קְשַׁת־רוּחַ אָנֹכִי וְיַיִן וְשֵׁכָר לֹא שָׁתִיתִי וָאֶשְׁפֹּךְ אֶת־נַפְשִׁי לִפְנֵי ה׳
And Hannah answered and said: ‘No, my lord, I am a woman of a sorrowful spirit; I have drunk neither wine nor strong drink, but I poured out my soul before the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
115אתערותא דלתתא אתערותא דלעילא
The Zohar teaches that there is no arousal above until Israel arouse themselves below. So the love “given” from above follows the person’s own arousal.
Zohar II, 135bזח״ב קלה, ב
Kehot’s noteזח״ב קלה, ב.
Paragraph 25
116וארעא אתבטלת
The Sifra DeTzniusa: “…and the earth was nullified.” Here applied to “the land shall rest,” the nullification of the powers of the soul.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
117שבת לה׳
“…the land shall rest a Shabbos to Havayah.” Read as a second nullification, in doing good.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118שש שנים תזרע שדך
“Six years you shall sow your field, and six years you shall prune your vineyard.” Sowing is the six orders of the Mishnah, pruning the Talmud.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
119שיתא סדרי משנה
There “six years you shall sow your field” is the six orders of the Mishnah and “six years you shall prune your vineyard” the six orders of the Talmud, and “gather in its produce” means gathering them into one’s soul, as in “his learning in his hand”; the passage refers back to this discourse on Behar.
Kehot’s noteועל״ק שלח מד, רע״א. [כ].
120חקל תפוחין קדישין
Kehot’s note points to Zohar II, 28a for these words.
Zohar II, 28aזח״ב כח, א
Kehot’s noteזח״ב כח, א.
121ושש שנים תזמור
The words here quote Leviticus 25:3; the passage is shown below.
Leviticus 25:3ויקרא כ״ה:ג׳
שֵׁשׁ שָׁנִים תִּזְרַע שָׂדֶךָ וְשֵׁשׁ שָׁנִים תִּזְמֹר כַּרְמֶךָ וְאָסַפְתָּ אֶת־תְּבוּאָתָהּ:
Six years thou shalt sow thy field, and six years thou shalt prune thy vineyard, and gather in the produce thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ג.
122והשתא א״ש
A talk of the Rebbe on why the land’s rest is mentioned before the six years, to which the note refers at the point where this question is resolved.
Kehot’s noteראה לקו״ש חי״ב ע׳ 247 ואילך.
123הזומר . . דלצמוחי פירי עביד
The Gemara rules that one who prunes on Shabbos is liable for planting, since he does it to make the plant grow; the Kehot note also refers to Rashi there. So pruning, like Talmud study, is part of making things grow.
Shabbat 73b:3–4שבת ע״ג ב:ג׳-ד׳
תָּנָא: הַזּוֹרֵעַ, וְהַזּוֹמֵר, וְהַנּוֹטֵעַ, וְהַמַּבְרִיךְ, וְהַמַּרְכִּיב — כּוּלָּן מְלָאכָה אַחַת הֵן. מַאי קָא מַשְׁמַע לַן? [הָא קָא מַשְׁמַע לַן] הָעוֹשֶׂה מְלָאכוֹת הַרְבֵּה מֵעֵין מְלָאכָה אַחַת אֵינוֹ חַיָּיב אֶלָּא אַחַת. אָמַר רַבִּי אַחָא, אָמַר רַבִּי חִיָּיא בַּר אָשֵׁי, אָמַר רַבִּי אַמֵּי: זוֹמֵר חַיָּיב מִשּׁוּם נוֹטֵעַ, וְהַנּוֹטֵעַ וְהַמַּבְרִיךְ וְהַמַּרְכִּיב חַיָּיב מִשּׁוּם זוֹרֵעַ. מִשּׁוּם זוֹרֵעַ אִין, מִשּׁוּם נוֹטֵעַ לָא? אֵימָא: אַף מִשּׁוּם זוֹרֵעַ. אָמַר רַב כָּהֲנָא: זוֹמֵר וְצָרִיךְ לָעֵצִים — חַיָּיב שְׁתַּיִם: אַחַת מִשּׁוּם קוֹצֵר, וְאַחַת מִשּׁוּם נוֹטֵעַ. אָמַר רַב יוֹסֵף: …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת עג, ב וברש״י שם. וש״נ.
124לחם לבב אנוש יסעד
“And wine that gladdens the heart of man… and bread that sustains the heart of man.” The Mishnah is bread, the Talmud wine.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, טו.
Paragraph 26
125יין ישמח לבב אנוש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם.
126ויין ישמח לבב אנוש
“And wine that gladdens the heart of man… and bread that sustains the heart of man.” Talmud learned only in its physical garments.
Psalms 104:15תהילים ק״ד:ט״ו
וְיַיִן יְשַׂמַּח לְבַב־אֱנוֹשׁ לְהַצְהִיל פָּנִים מִשָּׁמֶן וְלֶחֶם לְבַב־אֱנוֹשׁ יִסְעָד:
And wine that maketh glad the heart of man, Making the face brighter than oil, And bread that stayeth man's heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127אית יין ואית יין
“As we have learned, there is wine and there is wine; so too there is a cup and there is a cup.” The basis for two kinds of “wine.”
Zohar II, 246bזח״ב רמו, ב
Kehot’s noteזח״ב רמו, ב.
128כי כרם ה׳ צבאות ב״י
“For the vineyard of Havayah Tzevaos is the house of Israel, and the men of Yehudah His cherished plant.” So each person must tend his soul as G-d’s vineyard.
Isaiah 5:7ישעיהו ה׳:ז׳
כִּי כֶרֶם ה׳ צְבָאוֹת בֵּית יִשְׂרָאֵל וְאִישׁ יְהוּדָה נְטַע שַׁעֲשׁוּעָיו וַיְקַו לְמִשְׁפָּט וְהִנֵּה מִשְׂפָּח לִצְדָקָה וְהִנֵּה צְעָקָה:
For the vineyard of the L-RD of hosts is the house of Israel, And the men of Judah the plant of His delight; And He looked for justice, but behold violence; For righteousness, but behold a cry.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ה, ז.
129כרם ה׳ צבאות בית ישראל
The Zohar expounds the song of the vineyard, the vineyard planted by the Holy One, blessed be He, which He took as His own portion, “for the portion of Havayah is His people.” The text refers there for Israel as G-d’s vineyard.
Zohar, Lech Lecha 35:452–465ספר הזהר, לך לך ל״ה:תנ״ב-תס״ה
R. Abba then discoursed on the text: Let me sing for my wellbeloved a song of my beloved touching his vineyard, etc. (Is. 5, 1). He said: ‘This passage presents many difficulties. In the first place it should rather be called a “reproof’ than a “song”. Then again why first “wellbeloved” and then “beloved”? Also, we find nowhere else mention of a place called “Keren Ben Shemen” (horn of the son of oil). Our colleagues have expounded these verses in many ways, and all of them are good, but I …
The Zohar; London, Soncino Press, 1933 (Public Domain)
130שבת שבתון יהיה לארץ שבת לה׳
“But in the seventh year there shall be a Shabbos of complete rest for the land, a Shabbos to Havayah; you shall not sow your field nor prune your vineyard.” The rest that follows the refinement of the soul.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131המשמח אלקים ואנשים
In the parable of the trees, the vine says, “Shall I leave my wine, which gladdens G-d and men?” Talmud learned with delight in G-d.
Judges 9:13שופטים ט׳:י״ג
וַתֹּאמֶר לָהֶם הַגֶּפֶן הֶחֳדַלְתִּי אֶת־תִּירוֹשִׁי הַמְשַׂמֵּחַ אֱלֹקִים וַאֲנָשִׁים וְהָלַכְתִּי לָנוּעַ עַל־הָעֵצִים:
And the vine said unto them: Should I leave my wine, which cheereth G-d and man, and go to hold sway over the trees?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשופטים ט, יג.

Likkutei Torah · Parshas Behar · Maamar 2
את שבתתי תשמרו ומקדשי תיראו וגו׳
“My Shabbosos you shall keep, and My Sanctuary you shall revere”
Every Shabbos holds two Shabbosos: a lower Shabbos, in which the worlds rise and their yesh is nullified into ayin within Chochmah, and a higher Shabbos, in which Chochmah itself is included in the Infinite Light that encompasses all worlds. This is the same ascent the souls gain by descending into bodies and keeping the mitzvos, whose reward, the revelation of sovev at the Resurrection, is the mitzvah’s own bittul made complete.
The maamar in brief
The Talmud says that if Israel kept two Shabbosos they would be redeemed at once, while the Jerusalem Talmud speaks of one; the maamar explains that every Shabbos holds two levels, a lower and a higher Shabbos. Shabbos is the ascent of the worlds, but what is ascent when G-d fills every place? The answer begins with the soul: rooted in G-d’s thought, above the angels and worlds that come from His speech, it descends into a body for the sake of an ascent. Yet even the souls stem only from G-d’s “Name,” a glimmer: memalei, the light that fills all worlds, beginning with Chochmah, which itself comes from ayin. The true ascent is the revelation of sovev, the light that encompasses all worlds, equal above and below, which will be revealed to souls in bodies at the Resurrection through the physical mitzvos. Every mitzvah nullifies the yesh, and its reward is that bittul made true. So too Shabbos: the lower Shabbos raises the worlds into Chochmah, as the Sabbatical year nullifies ownership; the higher Shabbos raises Chochmah into sovev, the silence of Keser. Both are G-d’s gift, to be guarded.

Outline
	1Two Shabbosos in one“My Shabbosos” are the lower and the higher Shabbos within every Shabbos, which reconciles the Talmud’s “two Shabbosos” with the Jerusalem Talmud’s “one Shabbos.”¶1
	2Shabbos as ascent; the soul’s descentShabbos and daily prayer raise the week’s service, but what is ascent if G-d is everywhere? The souls, rooted in His thought, which is constant and eternal unlike speech, descended into bodies for the sake of an ascent.¶2–4
	3“Creator of holy ones”The souls, “holy” and beyond space and time, praise G-d without pause through endless levels of Gan Eden, yet all they grasp is His “Name,” the radiance of the Shechinah.¶5–7
	4The analogy of a nameThe Name is the Zohar’s “light”: like sunlight, or a person’s name, it is a glimmer that carries life-force without touching the essence. G-d creates only through His Name, and even His Name is “exalted, alone.”¶8–11
	5Names, desolation and creation from nothingThe worlds live from a glimmer of a glimmer, through many “names,” and compared with the essence they are a desolation. Below Chochmah all unfolds as cause and effect, but Chochmah, and the souls rooted in it, are created from ayin.¶12–15
	6Sovev and memaleiThe main reward comes at the Resurrection, in bodies. Memalei, the measured light in each world, is nothing beside sovev, which is equal above and below and will be revealed even in Asiyah through the physical mitzvos.¶16–17
	7The reward of a mitzvah is the mitzvahEvery mitzvah, whose general expression is Torah, service and kindness, turns yesh into ayin; this partial bittul calls forth the true ayin, when the body and mind themselves become vessels for the Infinite Light.¶18–20
	8Shabbos: from Elokim to HavayahOn Shabbos the contractions of Elokim cease and the worlds rise into Havayah, an ascent from below. The lower Shabbos is illustrated by the Sabbatical year, in which ownership is nullified and man and beast are equal.¶21–23
	9“Which He made” and “which He created”The lower Shabbos raises the worlds into Chochmah in Atzilus; the higher Shabbos raises Chochmah into its Emanator, sovev, the silence of Keser, reflected in the restraint of speech on Shabbos.¶24–28
	10Keeping the Shabbosos, revering the SanctuaryShabbos is a gift to be guarded from falsehood, arrogance and pride in one’s own bittul. “My Sanctuary” is the Torah, revealed through Chochmah but rooted in the supernal will above it, and its revelation brings awe.¶29–30


Key concepts
	The lower Shabbos and the higher Shabbosשבת תתאה ושבת עילאה
	The two levels within every Shabbos: the ascent of the worlds into Chochmah, nullifying yesh into ayin, and the ascent of Chochmah itself into the Infinite Light above it.

	The light that fills all worlds (memalei kol almin)ממלא כל עלמין
	The Divine light measured to each world’s capacity, beginning in Chochmah; the source of the souls.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	The Infinite Light that the worlds cannot grasp; present everywhere, equal above and below, and to be revealed at the Resurrection.

	His Nameשמו
	G-d’s radiance as it relates to creation, as a person’s name relates to the person: a glimmer that carries life-force without touching the essence.

	Yesh and ayinיש ואין
	Separate existence and its nullification; every mitzvah turns yesh into ayin, and ayin is also the level above Chochmah from which Chochmah comes.

	Self-nullification (bittul)ביטול
	The partial bittul a person achieves is an arousal from below for true bittul, the revelation of the true ayin.

	Shevi’is (the Sabbatical year)שביעית
	The land’s Shabbos, in which ownership is nullified and man and beast eat alike; the model of the lower Shabbos.


Section 1 · ¶1
Two Shabbosos in one
1את שבתתי תשמרו12 ומקדשי תיראו3 וגו׳. הנה פי׳ שבתתי הם שתי שבתות, שארז״ל [שאמרו רבותינו זכרונם לברכה] (שבת קי״ח ב׳)
“My Shabbosos you shall keep, and My Sanctuary you shall revere,” etc. Now, the meaning of “My Shabbosos” is two Shabbosos, as our Sages, of blessed memory, said (Shabbos 118b):
The maamar opens with a verse that closes Parshas Behar (and appears earlier in Kedoshim): “My Shabbosos you shall keep, and My Sanctuary you shall revere.” The Alter Rebbe notes the plural, “My Shabbosos,” and reads it as two Shabbosos, supporting this from the Talmud.


אמר ר׳ [רבי] יוחנן משום ר׳ [רבי] שמעון בן יוחאי אלמלי משמרין ישראל שתי שבתות כהלכתן4 מיד נגאלין,
Rabbi Yochanan said in the name of Rabbi Shimon ben Yochai: “Were Israel to keep two Shabbosos in accordance with their laws, they would be redeemed immediately.”
The Talmud promises immediate redemption if Israel keeps “two Shabbosos” in accordance with their laws. Read simply, this sounds like two separate Shabbosos; the Alter Rebbe will read it as two dimensions within each single Shabbos.


והיינו ב׳ בחי׳ שבת שיש בכל שבת וכמ״ש עלת שבת בשבתו5 (ועמ״ש במ״א ע״פ והיה מדי חדש בחדשו67 גבי מדי שבת בשבתו)
That is, the two levels of Shabbos that are in every Shabbos, as it is written, “the burnt-offering of Shabbos on its Shabbos” (and see what is written elsewhere on the verse “And it shall be, every New Moon on its New Moon,” regarding “and every Shabbos on its Shabbos”).
The two Shabbosos are two levels present in every Shabbos. The verse of the Shabbos offering says “the burnt-offering of Shabbos on its Shabbos,” as if there were a Shabbos within the Shabbos. The parenthesis points to a discourse on Isaiah’s “every Shabbos on its Shabbos,” which, the Kehot note explains, speaks of a Shabbos of the Shabbos, compared to which even Shabbos is like a weekday.


והיינו כמ״ש בזהר בראשית דף8 ה׳ ע״ב שיש שבת תתאה ושבת עילאה9 בכל שבת וע״ז נאמר את שבתתי תשמרו.10
And this is as stated in the Zohar, Bereishis, folio 5b, that there is a lower Shabbos (Shabbos tata’ah) and a higher Shabbos (Shabbos ila’ah) in every Shabbos, and of this it is said, “My Shabbosos you shall keep.”
The Zohar reads the plural “My Shabbosos” as a higher Shabbos and a lower Shabbos. These two levels within every Shabbos, the lower Shabbos (Shabbos tata’ah) and the higher Shabbos (Shabbos ila’ah), are the subject of the whole maamar.


וזהו שבירושלמי (פ״ק [פרק קמא] דתענית סוף ה״א) אמרו אלו היו ישראל משמרין שבת11 א׳ כתיקונה מיד הי׳ [היה] בן דוד בא.
And this is [the meaning of] what they said in the Jerusalem Talmud (the first chapter of Taanis, end of halachah 1): “If Israel would keep one Shabbos as it ought to be kept, the son of David would come immediately.”
The Jerusalem Talmud seems to say something different: keeping just one Shabbos properly would bring the son of David, Mashiach.


דאינו סותר למאמר אלמלי משמרין ישראל שתי שבתות כי פי׳ שתי שבתות היינו ג״כ שבת אחת ע״ד הנזכר.
This does not contradict the saying “Were Israel to keep two Shabbosos,” for the meaning of “two Shabbosos” is also one Shabbos, in the manner mentioned.
There is no contradiction. Since every Shabbos holds both levels, the Babylonian Talmud’s “two Shabbosos” and the Jerusalem Talmud’s “one Shabbos” describe the same thing: a single Shabbos kept in both of its dimensions.




Section 2 · ¶2–4
Shabbos as ascent; the soul’s descent
2ולהבין זה צ״ל ענין שבת. כי הנה נודע דשבת הוא בחי׳ עליות העולמות, והתומע״ט [והתורה ומצות ומעשים טובים] של כל ימי החול מתעלים למעלה בשבת,
To understand this, we need to [explain] the concept of Shabbos. Now, it is known that Shabbos is the level of the ascent of the worlds, and the Torah, mitzvos and good deeds of all the weekdays rise upward on Shabbos.
To explain the two Shabbosos, the Alter Rebbe first explains Shabbos itself: it is the time when the worlds ascend. Everything accomplished during the week through Torah, mitzvos and good deeds rises upward on Shabbos.


ואמנם לא שמתכללים בשבת ממש כי א״א למהות העבודה שבחול שתוכלל בשבת, אלא שיש בכל יום הארת שבת, וכמ״ש זכור את יום השבת,12 והוא התפלה שבה נכללים13 ועולים התומע״ט [התורה ומצות ומעשים טובים] של כל היום,
Yet it is not that they are included in Shabbos itself, for it is impossible for the very nature of the weekday service to be included in Shabbos. Rather, on every day there is a glimmer of Shabbos, as it is written, “Remember the Shabbos day”: this is prayer, in which the Torah, mitzvos and good deeds of the whole day are included and rise.
Yet weekday service, by its very nature, cannot be absorbed directly into Shabbos. Instead each day has its own glimmer of Shabbos, alluded to in the command to “remember” Shabbos, and that glimmer is prayer, which gathers up and raises the day’s Torah, mitzvos and good deeds.


כי התפלה נק׳ עולת תמיד1415 ע״ש עליות העולמות שעולים למעלה מעלה בזמן התפלה (ע׳ [עיין] בזהר פ׳ פנחס דרמ״ז ע״ב16 ופ׳ פקודי דר״ס סע״ב [סוף עמוד ב]),17
For prayer is called “the continual burnt-offering” (olas tamid) on account of the ascent of the worlds, which rise higher and higher at the time of prayer (see the Zohar, Parshas Pinchas, folio 247b, and Parshas Pekudei, folio 260, end of side b),
Prayer is called the “continual burnt-offering,” after the daily offering in the Temple. The word olah means “that which goes up,” and the name fits prayer because at the time of prayer the worlds rise higher and higher.


כמו שהשבת נק׳ עולת שבת18 ע״ש עליות העולמות שבשבת, ואח״כ התפלות של כל ימי החול עם כל התומע״ט [התורה ומצות ומעשים טובים] שנכללו בהן נכללים בשבת ממש.
just as Shabbos is called “the burnt-offering of Shabbos” (olas Shabbos) on account of the ascent of the worlds on Shabbos. And afterwards the prayers of all the weekdays, with all the Torah, mitzvos and good deeds that were included in them, are included in Shabbos itself.
In the same way, the Shabbos offering is called olas Shabbos because the worlds ascend on Shabbos. So there are two stages: each day’s deeds rise in that day’s prayer, and then all the week’s prayers, with everything they carry, are included in Shabbos itself.


וצ״ל ענין עליות אלו מהו דהא מלא כל הארץ כבודו,19 וכתיב כי ה׳ הוא האלקים20 בשמים ממעל ועל הארץ מתחת, וכמ״ש בזהר דלית אתר פנוי מיני׳2122
Now we need to understand what these ascents are, since “the whole earth is full of His glory,” and it is written, “that Havayah, He is G-d in the heavens above and on the earth below,” and as stated in the Zohar, that “there is no place empty of Him”
Here the Alter Rebbe raises a question: what can “ascent” mean in relation to G-d, Who fills every place? The verses and the Zohar teach that His glory fills the earth and that no place is empty of Him.


(וכמ״ש ג״כ במדרש רבה פ׳ שמות פ׳ ב׳ למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה).23
(as is also stated in Midrash Rabbah, Parshas Shemos, section 2: “Why from within the thornbush? To teach you that there is no place empty of the Shechinah, not even a thornbush”).
The Midrash makes the same point: G-d spoke to Moshe from a lowly thornbush to teach that the Shechinah is present even there.


וא״כ מהו ל׳ [לשון] עליות העולמות וכן בפסוק נאמר עלת שבת דמשמע שעולים למעלה דוקא. ויובן בהקדים24 ענין ירידת הנשמות בגוף בעוה״ז שהיא ירידה צורך עליה.
If so, what is the meaning of the term “the ascent of the worlds”? And likewise the verse says “the burnt-offering (olas) of Shabbos,” which implies that they specifically rise upward. This will be understood by first introducing the subject of the souls’ descent into a body in this world, which is a descent for the sake of an ascent.
If G-d is equally present everywhere, nothing comes closer to Him by going up, so the term “ascent,” and the verse’s word olas (from “going up”) for the Shabbos offering, need explaining. The answer begins with the descent of the soul into a body, which is for the sake of a greater ascent.


והנה ידוע דגם קודם ירידתן הם גבוהים מאד במדרגה, כמאמר ישראל עלו במחשבה,25 משא״כ אפילו במלאכים דכתיב וברוח פיו כל צבאם,26 וכמו שעד״מ באדם האותיות והדיבורים שמדבר הם כלא חשיב לגבי כללות נפש המדברת
Now, it is known that even before their descent they are very lofty in rank, as it is said, “Israel arose in [G-d’s] thought,” which is not so even with the angels, of whom it is written, “and by the breath of His mouth all their host.” By way of analogy: in a person, the letters and words he speaks are as nothing compared with the speaking soul as a whole,
Even before their descent the souls stand very high: they “arose in [G-d’s] thought,” whereas the angels came into being through His “breath,” His speech. The analogy is a person’s speech, an outer expression whose words are as nothing compared with the speaking soul itself.


ולא נעשה שינוי וגרעון בה מחמת הדבורים ויכולה היא לדבר דיבורים אין קץ, כך כל העולמות והמלאכים והחיות שבהם הוא רק הארה וכלא חשיב אצלו ית׳ ואין תופס מקום נגדו כו׳.27
and no change or diminution occurs in it because of the words, and it can speak words without end. So too, all the worlds, and the angels and the life-force within them, are only a glimmer, and are as nothing before Him, may He be blessed, and occupy no place relative to Him, etc.
Speaking takes nothing away from the soul, which could go on speaking without end. Likewise all the worlds, with the angels and the life-force within them, are only a glimmer that takes up no “space” before G-d, while the souls are rooted higher, in His thought.




3ואמנם נש״י [נשמות ישראל] עלו במחשבה, ואע״ג [ואף על גב] דגם המחשבה היא כלא חשיב אצלו ית׳, וכמו למשל מחשבות האדם שנמשכים מנפשו ונשמתו שאין תופסים מקום כלל
The souls of Israel, however, arose in thought. And although thought too is as nothing before Him, may He be blessed, just as, for example, a person’s thoughts, which are drawn from his nefesh and his neshamah, occupy no place at all,
The souls of Israel stand higher than the angels because they “arose in thought,” not in speech. The Alter Rebbe grants that even G-d’s thought is as nothing compared with Him, just as a person’s thoughts take up no room in his soul.


ולא שינוי ולא גרעון בנפשו מחמת המחשבות ויכולה היא לחשוב מחשבות אין קץ, וכך עד״מ למעלה המחשבה א׳ היא כלא חשיב כו׳
and there is no change and no diminution in his soul because of the thoughts, and it can think thoughts without end; so too, by way of analogy, above, a single thought is as nothing, etc.,
A person’s soul is not changed or diminished by thinking and can think without end, so any single thought is as nothing beside it. The same is true above: even the one Divine thought is as nothing before G-d.


וכמ״ש אני הוי׳ לא שניתי28 כו׳ מ״מ המחש בה הוא למעלה מן הדבור שהדבור נק׳ לבוש החיצון,
as it is written, “I, Havayah, have not changed,” etc., nevertheless thought is higher than speech. For speech is called the outer garment,
G-d is not changed by anything that comes from Him, as the verse says, “I, Havayah, have not changed.” Still, within the analogy thought ranks above speech, because speech is only an outer garment of the soul.


כמו עד״מ בגשמיות לבוש שאינו לובשו תמיד רק לפעמים דהיינו כשהולך לחוץ, כך הוא הדבור שהרי לא תמיד הוא מדבר
like, by way of analogy, a physical garment that one does not wear always, only at times, that is, when one goes outside. So it is with speech, for one does not speak all the time,
Speech is like an outer garment that is worn only when going out: a person speaks only at certain times.


אלא כשצריך לגלות לזולתו ויש מעצור לרוחו שלא לדבר,29 משא״כ המחשבה היא לבוש הפנימי שלובשו תמיד גם כשהוא בפ״ע [בפני עצמו] שא״א להיות בלא מחשבה, ולכן לא תנוח המחשבה לעולם.
but only when one needs to reveal [something] to another, and one can hold one’s spirit back from speaking. Thought, by contrast, is the inner garment, which one wears always, even when one is by oneself, for it is impossible to be without thought; therefore thought never rests.
One speaks only to reveal something to someone else, and one can hold back from speaking. Thought is the inner garment, never taken off: a person is never without thought, even when alone.


והיא ג״כ נצחית כמו שהנפש עצמה נצחית (ועמ״ש בד״ה אני ישנה30 גבי רעיתי ובד״ה ראיתי והנה מנורת זהב31) ולכן העולמות והנבראים שהתהוותן מבחי׳ דבור נתחדשו ונתהוו בשי״ב [בששת ימי בראשית] שאז היה עת לדבר.
It is also eternal, just as the soul itself is eternal (and see what is written in the discourse beginning “I am asleep,” on the words “my beloved,” and in the discourse beginning “I have seen, and behold, a menorah all of gold”). Therefore the worlds and the created beings, whose coming into being is from the level of speech, were newly brought into being in the six days of Creation, for then it was a time to speak.
Because thought is constant, it is eternal like the soul itself. The worlds and creatures, which come from G-d’s speech, came into being at a definite time, the six days of Creation, which was “a time to speak.” The parenthesis refers to two other discourses, “I am asleep” and “I have seen, and behold, a menorah all of gold,” for more on this.


וגם יחזרו לאין ואפס אחר הזמן משך עמידת העולם שית אלפי שני דהוי עלמא כו׳
And they will also return to nothingness and naught after the time of the world’s duration, the “six thousand years that the world exists,” etc.
What began in time also ends in time: the worlds will return to nothingness after the six thousand years of the world’s existence.


(ובמדרש רבה סדר נח פ׳ ל״ד מבואר ראי׳ [ראיה] מהתורה שיש גבול לעמידת העולם מדכתיב כל ימי הארץ),3233 והיינו לפי שהתהוותם הוא מבחי׳ הדיבור אשר יש עת לחשות כמו שיש עת לדבר.
(In Midrash Rabbah, the order of Noach, section 34, a proof is brought from the Torah that there is a limit to the world’s duration, from the verse “all the days of the earth.”) That is because their coming into being is from the level of speech, for which there is a time to be silent just as there is a time to speak.
The Midrash finds this limit in the Torah’s words “all the days of the earth”: the covenant made after the Flood lasts only as long as heaven and earth endure. All this is because created things come from speech, and speech has a time to be silent as well as a time to speak.


משא״כ הנשמות לפי שעלו במחשבה היו גם קודם שי״ב [ששת ימי בראשית] וכמאמר רז״ל [רבותינו זכרונם לברכה] בבראשית רבה פ׳ ח׳ ע״פ עם המלך במלאכתו ישבו שם34 (בד״ה א׳ סי׳ ד׳)
The souls, however, because they arose in thought, existed even before the six days of Creation, as our Sages, of blessed memory, said in Bereishis Rabbah, section 8, on the verse “There they dwelt with the king in his work” (I Chronicles, chapter 4):
The souls, coming from G-d’s thought, existed before the six days of Creation. The Midrash learns this from a verse in Chronicles about those who “dwelt with the king in his work.”


עם מלך מלכי המלכים הקב״ה ישבו נפשות של צדיקים שבהן נמלך35 הקב״ה וברא את העולם.
“With the King of the kings of kings, the Holy One, blessed be He, sat the souls of the righteous, with whom the Holy One, blessed be He, took counsel and created the world.”
The Midrash reads “the king” as the King of kings, and those who dwelt with Him as the souls of the righteous, with whom G-d took counsel when He created the world. The souls thus preceded the world.


וגם לכן הם נצחיים כי המחשבה היא ג״כ תמידית והשכל והמחשבה הם תרין רעין דלא מתפרשין וכהדין קמצא דלבושא מיני׳ וביה.36
For this reason too they are eternal, for thought is also constant, and intellect and thought are “two companions that never part,” and like “the locust whose garment is of itself and within it.”
Like thought, which never ceases, the souls are eternal. Intellect and thought are inseparable “companions,” and thought is like the locust whose covering grows from its own body: a garment that is part of the one who wears it.


אך הנשמות הם מחולקים במעלה ומדרגה זה מזה כי יש ס״ר נשמות שרשיים. (וכל שרש מתחלק לענפים וענפים לניצוצות אין קץ כו׳) כנגד ס״ר אותיות שבתורה אף שבתורה אין
But the souls are differentiated from one another in standing and rank, for there are six hundred thousand root souls (and each root divides into branches, and the branches into sparks without end, etc.), corresponding to the six hundred thousand letters of the Torah. And although in the Torah there are not
Yet the souls are not all equal. There are six hundred thousand root souls, each branching out into countless sparks, and they correspond to the six hundred thousand letters of the Torah.


נמצא ס״ר אותיות היינו מפני אותיות המשך שהם אותיות אהו״י שבכלל הנקודות שאינן בכתב אבל ישנן במחשבה שהקמץ הוא א׳ והחירק י׳ כו׳.
six hundred thousand letters to be found, that is because of the letters of extension, the letters alef, hei, vav and yud, which are included in the vowel points: they are not in the writing, but they are present in thought, for the kamatz is an alef and the chirik a yud, etc.
The written Torah does not have six hundred thousand letters; the count is completed by the silent “letters of extension” (alef, hei, vav and yud) that the vowels imply. A kamatz implies an alef and a chirik a yud: they are not written, but they exist “in thought.”


(וכדפרש״י [וכדפירש רש״י / וכדפירוש רש״י] ספ״ו דכתובות גבי ינחם כתיב כאילו כתיב ינאחם), אך איזו מהנקודות הם אינו ידוע כו׳.
(as Rashi explains at the end of the sixth chapter of Kesubos, regarding ינחם, that it is written as if it were written ינאחם). But which of the vowel points they are is not known, etc.
Rashi gives an example of a word written without an alef that is read as though the alef were there. Which vowel points stand for these unwritten letters, however, is not known.


וא״כ יפלא למה ירדו הנשמות כ״כ [כל כך] למטה וכנודע בפי׳ מה שאנו אומרים בכל יום המתנשא מימות עולם כו׳
If so, it is a wonder why the souls descended so far down, as is known from the explanation of what we say every day: “Who is exalted from the days of the world,” etc.,
If the souls are rooted so high, in G-d’s thought, why did they descend so low? The daily morning prayer hints at this when it speaks of G-d as “exalted from the days of the world.”


ברחמיך הרבים37 רחם עלינו, שרחמנות גדולה היא על הנשמות שירדו מאיגרא רמה היינו מחשבתו ית׳ המתנשא מימות עולם. למטה מאד בעוה״ז בגוף ונפש הבהמית. אך הענין נודע דירידה זו צורך עלייה היא:
“in Your abundant mercy, have mercy on us.” For there is great pity on the souls, which descended “from a lofty roof,” namely His thought, may He be blessed, which is “exalted from the days of the world,” very far down into this world, into a body and an animal soul. But the matter is known: this descent is for the sake of an ascent.
The plea “in Your abundant mercy, have mercy on us” expresses pity for the souls, which fell from G-d’s exalted thought into a body and an animal soul in this world. The answer is that this descent is for the sake of an ascent, which the maamar now goes on to explain.




4קיצור (ענין אלמלי שמרו ישראל שתי שבתות. ענין עולת תמיד ועולת שבת. מהו פי׳ עלייה ויובן בהקדים ענין ירידת הנשמה לגוף שהיא ג״כ צורך עלייה):
Summary. (The meaning of “Were Israel to keep two Shabbosos.” The meaning of the continual burnt-offering and the burnt-offering of Shabbos. What “ascent” means; this will be understood by first introducing the subject of the soul’s descent into the body, which is also for the sake of an ascent.)
A summary of the first section: the two Shabbosos, the daily and the Shabbos burnt-offerings, and the question of what “ascent” means, to be answered through the soul’s descent into the body, which is for the sake of an ascent.




Section 3 · ¶5–7
“Creator of holy ones”
5ב וענין העלייה יובן ע״פ מאמר בורא קדושים ישתבח שמך לעד, כי הנשמות נק׳ קדושים
2. The matter of the ascent will be understood through the words “Creator of holy ones, may Your Name be praised forever.” For the souls are called “holy ones,”
Section 2 begins to explain the ascent through a phrase from the first blessing before the morning Shema: “Creator of holy ones, may Your Name be praised forever.” The “holy ones” are the souls.


וכמו שאומרים בשמו״ע [בשמונה עשרה] וקדושים בכל יום יהללוך סלה דקאי על הנשמות, שמתחלה אומרים סדר קדושה של המלאכים איך שאומרים קדוש וברוך וימלוך, ואח״כ אומרים עוד וקדושים בכל יום על הנשמות.
as we say in the Shemoneh Esreh, “and holy ones praise You every day, selah,” which refers to the souls. First we say the order of the Kedushah of the angels, how they say “Holy,” and “Blessed,” and “He shall reign”; and afterwards we say further, “and holy ones every day,” about the souls.
In the Shemoneh Esreh, the Kedushah first repeats the angels’ words (“Holy,” “Blessed,” “He shall reign”), and only afterwards adds “and holy ones praise You every day, selah.” These further “holy ones” are the souls.




6ואומרים כסדר מלמטה למעלה תחלה קדושת המלאכים שהמלאכים יש להם גוף, וכמ״ש בדניאל ס״י וגויתו כתרשיש38
We say them in order, from below upward: first the Kedushah of the angels, for the angels have a body, as it is written in Daniel, chapter 10, “and his body was like beryl,”
The order of the prayer rises from lower to higher: first the angels’ Kedushah, then the souls’. The angels come first because they have a kind of body, as Daniel describes the angel whose “body was like beryl.”


וכתיב עושה מלאכיו רוחות משרתיו אש לוהט,39 ולכן המלאכים תופסים מקום שיש מלאך גדול מהלך ת״ק שנה ויש מלאך בשליש עולם כו׳,
and it is written, “He makes His angels winds, His ministers a flaming fire.” Therefore the angels occupy space: there is a great angel the size of a journey of five hundred years, and there is an angel that is a third of the world, etc.
The angels are formed of “winds” and “fire,” subtle but still bodily, so they occupy space. The Sages speak of an angel as large as a five-hundred-year journey and of an angel that is a third of the world.


והיינו הגוף שלהם גדול כ״כ [כל כך] שהוא בבחי׳ מקום ומאחר שהם בבחי׳ מקום הרי הם ג״כ בבחי׳ זמן שהמקום והזמן שניהם הם נבראים בבחי׳ א׳,
That is, their body is so large that it is in the category of space; and since they are in the category of space, they are also in the category of time, for space and time were both created as one.
Having a body, however vast, places the angels within space, and whatever is in space is also in time, since space and time were created together as one.


ולכן יש להן עת קבוע לומר שירה, משא״כ הנשמות אין להם בחי׳ זמן ומקום לפי שהם בבחי׳ קדושים, קדש היינו מובדל שהנשמה כמו שהיא למעלה הם מובדלים מבחי׳ גוף לגמרי ואינן בבחי׳ מקום,
Therefore they have a fixed time to say song. The souls, however, have no aspect of time and space, because they are at the level of “holy ones”: kadosh means separate, for the souls, as they are above, are entirely separate from anything bodily and are not in the category of space,
Being in time, the angels have a set time for their song. The souls are “holy ones,” and kadosh means “separate”: as they are above, the souls are wholly apart from anything bodily, and so they are not in space.


ולכן אינן ג״כ בבחי׳ זמן, וע״כ שירה שלהם הוא בכל יום תמיד וזהו וקדושים בכל יום יהללוך וגם סלה בלי הפסק.40
and therefore they are also not in the category of time. Hence their song is every day, constantly; and this is “and holy ones praise You every day,” and also “selah,” without interruption.
Being outside space, the souls are outside time as well, so their song is constant, “every day” and “selah.” The Talmud teaches that “selah” means without interruption.


כמאמר ילכו מחיל41 אל חיל וכל הילוך ועליי׳ [ועלייה] הוא ע״י שיר דוקא. (וכמ״ש מזה בד״ה מזמור שיר חנוכת הבית).
As it is said, “They go from strength to strength,” and every going and ascent is specifically through song (as is explained on this in the discourse beginning “A psalm, a song of the dedication of the House”).
Their unceasing song goes with their unceasing ascent: they “go from strength to strength,” and every ascent comes through song. The text refers to its discourse on “A psalm, a song of the dedication of the House,” where this is explained.


וגם כי הנה וקדושים ל׳ [לשון] רבים שיש בחי׳ קדושים רבים גבוה מעל גבוה עד רום המעלות, וזהו יהללוך סלה.
Moreover, “holy ones” is in the plural, for there are many levels of holy ones, “one high above another,” up to the loftiest heights; and this is “praise You, selah.”
The plural “holy ones” points to many levels of souls, “one high above another,” up to the highest heights, and all of them praise G-d without pause.


כי הנה ההילול הוא מחמת ההשגה והתענוג באלקותו ית׳, וזהו הג״ע [הגן עדן] שהוא תענוג הנשמות בהשגתם מזיו השכינה ע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] מוטב דלידייניה וליתי׳ [וליתיה] לעלמא דאתי42 שכדאי כל יסורי גיהנם אף
For praise comes from the apprehension of His G-dliness, may He be blessed, and the delight in it; and this is Gan Eden, the souls’ delight in their apprehension of the radiance of the Shechinah. This is along the lines of what our Sages, of blessed memory, said: “Better that he be judged and come to the World to Come,” for all the sufferings of Gehinnom are worthwhile even
Praise comes from grasping G-dliness and delighting in it, and that delight is Gan Eden: the souls’ enjoyment of the radiance of the Shechinah. Its worth is shown by what the Talmud says of Elisha ben Avuyah (Acher): better that he be judged in Gehinnom and then come to the World to Come.


גם בשביל תענוג ג״ע [גן עדן] התחתון, ועד״ז יש ריבוי מדרגות בעילוי אחר עילוי, הגם שבספרים לא נזכר רק ב׳ מדרגות דרך כלל ג״ע [גן עדן] העליון וג״ע [וגן עדן] התחתון, היינו שלא נתגלו אלינו.4344
just for the delight of the lower Gan Eden. And in this way there are many levels, one exaltation after another, even though in the books only two levels are mentioned, in general terms: the higher Gan Eden and the lower Gan Eden; that is, [the others] have not been revealed to us.
All the sufferings of Gehinnom are worth enduring even for the lower Gan Eden alone. And there are many levels of Gan Eden, one above another; the books mention only two, the lower and the higher, because the rest have not been revealed to us.




7וזהו יהללוך סלה בלי הפסק,45 ומ״מ נאמר עליהם בורא קדושים ישתבח שמך היינו שעם כל השבח הזה של
And this is “praise You, selah,” without interruption. Nevertheless, it is said of them, “Creator of holy ones, may Your Name be praised”: that is, with all this praise of
The souls praise G-d without pause, yet the blessing calls Him “Creator of holy ones” and says “may Your Name be praised.” The Alter Rebbe reads this precisely: all their praise reaches only His “Name.”


בחי׳ הנשמות וכל בחי׳ הקדושים עד רום המעלות אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳46 בלבד שבבחי׳ זו הם מהללים סלה, וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] נהנים מזיו השכינה.474849505152
the souls and of all the levels of holy ones up to the loftiest heights, they receive and apprehend only from the level of His Name, may He be blessed, alone, and it is at this level that they praise, selah, as our Sages, of blessed memory, said, “they delight in the radiance of the Shechinah.”
Even the highest souls receive and grasp only from G-d’s “Name,” a radiance of Him, not from His essence. So the Sages describe the reward of the World to Come as delighting in the radiance (ziv) of the Shechinah, its radiance and not more.




Section 4 · ¶8–11
The analogy of a name
8ובזהר נק׳ בלשון אור53 וכמ״ש בע״ח [בעץ חיים] אור אין סוף, פי׳ עד״מ אור השמש54 המאיר לארץ ולדרים שהוא זיו והארה ממנו ונחשב לאין ואפס לגבי עצם השמש שהוא מקור האור והזיו.
In the Zohar it is called by the term “light,” and as Etz Chaim says, “the Infinite Light (Or Ein Sof).” The meaning is, by way of analogy, like the light of the sun that shines on the earth and on those who dwell [on it], which is a radiance and glimmer from it, and is reckoned as nothing and naught compared with the body of the sun itself, which is the source of the light and the radiance;
The level that the blessing calls G-d’s “Name” is what the Zohar calls “light,” and Etz Chaim the Infinite Light. Light is only a radiance from its source: next to the body of the sun, its light counts as nothing.


עד שאין שום שינוי בעצם השמש אם מאיר אורו על הארץ או אם יחשיכו העבים או שיסתירו חלוני הבית
so much so that there is no change at all in the body of the sun, whether its light shines on the earth, or clouds darken [it], or the windows of a house are shut
The sun itself is not affected whether its light reaches the earth or is blocked by clouds or closed windows.


ולא יומשך שם האור אין מכ״ז [מכל זה] שום שינוי כלל במאור השמש. כך פי׳ אור א״ס הוא רק בחי׳ הארה המתפשט ונמשך ממנו ית׳.
and the light is not drawn in there: none of this makes any change at all in the sun, the luminary. So too, the meaning of “the Infinite Light” is only a glimmer that spreads forth and is drawn from Him, may He be blessed.
Whether or not the light reaches a place, the sun is unchanged. So too the Infinite Light is only a glimmer that spreads forth from G-d, and it touches nothing of His essence.




9והנה הארה מבחי׳ זו ע״י צמצומים רבים נמשך להיות מושג לקדושים הנ״ל. וזהו פי׳ ישתבח שמך.
Now, a glimmer of this level, through many contractions (tzimtzumim), is drawn down so as to be apprehended by the holy ones mentioned above. And this is the meaning of “may Your Name be praised.”
Even this glimmer reaches the souls only after many contractions. This is why the blessing says “may Your Name be praised”: the souls’ praise reaches only the “Name,” the glimmer they can grasp.


כי הנה בחי׳ זו שנק׳ בלשון הזהר אור נק׳ ג״כ שם.55 כמ״ש בפרקי דר״א [דרבי אליעזר] פ״ג [פרק ג׳]56 עד שלא נברא העולם היה57 הקב״ה ושמו הגדול בלבד והכל הולך58 אל מקום אחד וכוונה אחת,
For this level, which in the language of the Zohar is called “light,” is also called “Name,” as is written in Pirkei deRabbi Eliezer, chapter 3: “Before the world was created, there were the Holy One, blessed be He, and His great Name alone.” And all go to one place and one intent:
What the Zohar calls “light,” Pirkei deRabbi Eliezer calls “Name”: before Creation there were only G-d and His great Name. All these terms point to one idea.


להבין ענין חיות אלקות המחיה את כל העולמות איך שאינו נוגע כלל לעצמיות רק שכל מדרש מדבר בלשון אחר ומשל אחר, וכמ״ש וידבר שלשת אלפים משל5960
to understand the matter of the G-dly life-force that gives life to all the worlds, how it does not touch the essence at all; only each Midrash speaks in a different idiom and a different analogy, as it is written, “And he spoke three thousand parables.”
Each source uses its own idiom and image for one truth: the life-force that sustains the worlds does not touch G-d’s essence. As with Shlomo’s “three thousand parables,” there are many analogies for one idea.


וכן בלשון מקרא הוא נק׳ ג״כ61 בלשון שם, דכמו השם אשר יקראו לו62 עד״מ אברהם הרי אין ערוך השם לגבי עצמותו ומהותו של האדם ואינו נוגע לו
And so in the language of Scripture too it is called by the term “Name.” For just as with the name by which one is called, for example Avraham: the name bears no comparison to the person’s essence and being, and does not touch him
Scripture, too, speaks of G-d’s “Name.” A person’s name, such as Avraham, is nothing compared with the person himself and does not affect him.


כלל שבפ״ע [שבפני עצמו] א״צ [אין צריך / אינו צריך] להשם, ועכ״ז [ועם כל זה] מתלבש החיות באותיות השם וכמ״ש גבי אדה״ר [אדם הראשון]63 ויבא אל האדם לראות מה יקרא לו וכל אשר יקרא לו האדם נפש חיה הוא שמו6465
at all, for by himself he has no need of the name; and nevertheless the life-force is clothed in the letters of the name, as it is written concerning Adam, the first man, “And He brought [it] to the man to see what he would call it, and whatever the man would call it, a living soul, that is its name”
A person needs no name for himself, and yet a name is not arbitrary: life-force is clothed in its letters. Adam named each creature, and “a living soul, that is its name”: the creature’s life is in its name.


(בראשית ב׳ י״ט), הרי יש שייכות ממש להשם אל עצם הדבר ואינו הסכמה בעלמא (ועיין ברבות בראשית פרשה י״ז66 מזה עד אני ה׳ הוא שמי שקרא לי אדה״ר [אדם הראשון])67
(Genesis 2:19). Thus the name has a real connection to the thing itself and is not a mere convention (and see on this in [Midrash] Rabbah, Bereishis, section 17, up to “‘I am Havayah, that is My Name’: that is My Name that Adam, the first man, called Me”).
So a name is truly bound to the thing it names, not a mere convention. The Midrash tells that Adam knew the names of all the creatures, a wisdom the angels lacked, and named G-d Himself “Ado-nai,” Master of all; hence “I am Havayah, that is My Name,” the name Adam called Me.


והיינו שהוא ע״ד מ״ש בסש״ב [בספר של בינונים] שער היחוד והאמונה ספ״א [סוף פרק א׳] וזה שמו אשר יקראו לו בלה״ק [בלשון הקודש] הוא כלי לחיות המצומצם באותיות שם זה68 שנשתלשל מעשרה מאמרות69 כו׳ ע״ש.
That is, it is along the lines of what is written in Sefer Shel Beinonim, Shaar HaYichud VehaEmunah, end of chapter 1: “And its name, by which it is called in the Holy Tongue, is a vessel for the life-force contracted into the letters of that name, which has descended from the Ten Utterances,” etc.; see there.
Tanya explains the same: a creature’s name in the Holy Tongue is a vessel for its contracted life-force, which descends from the Ten Utterances of Creation.


ועד״ז בשם האדם הנה הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל70 כמ״ש בפ׳ בלק ע״פ מי מנה7172 ובפי׳ ולאדם לא מצא עזר כו׳, והוא מהרמב״ן [מהרבי משה בן נחמן] שם
And similarly with a person’s name: the soul itself, before it comes into the body, is not called by a name at all, as is explained in Parshas Balak on the verse “Who has counted,” and in the explanation of “But for Adam there was not found a helper,” etc.; and this is from the Ramban there.
The same holds for a person: the soul itself, before entering the body, has no name. The text refers to its discussions of “Who has counted” (in Parshas Balak) and of “But for Adam there was not found a helper,” which it takes from the Ramban.


נמצא השם אינו לבחי׳ הנשמה עצמה והרי גם לגוף עצמו אין השם מועיל, אך השם מקשר הנשמה בגוף והחיות הנמשך מהנשמה ומחיה הגוף הוא נשרש בהשם.
It follows that the name is not for the soul itself; and for the body itself, too, the name is of no use. Rather, the name binds the soul to the body, and the life-force that is drawn from the soul and gives life to the body is rooted in the name.
A name serves neither the soul by itself nor the body by itself; it is the link between them. The life-force that flows from the soul and enlivens the body is rooted in the name.


דהיינו ראובן חיות שלו באותיות ריש אלף כי הוא מבחי׳ ראיה, וכמ״ש ברבות פ׳ שמות73 ראובן שנאמר ראה ראיתי7475 כו׳
That is, Reuven: his life-force is in the letters reish and alef, because he is from the level of sight (re’iyah), as is written in [Midrash] Rabbah, Parshas Shemos: “Reuven, as it is said, ‘I have surely seen,’” etc.;
For example, Reuven’s life-force lies in the letters reish and alef, which spell the root of “seeing” (re’iyah), for his soul comes from the level of sight. The Midrash links his name to G-d’s words “I have surely seen” the affliction of His people.


וע״ש מענין שמות, ועמ״ש בד״ה יהודה אתה76 כו׳, ולאה מחמת שראתה המעשה ראו מה בין בני77 כו׳ ידעה ששרש נשמתו באותיות שמו ראובן.78
and see there on the subject of names, and see what is written in the discourse beginning “Yehudah, you,” etc. And Leah, because she saw the deed, “See what is the difference between my son,” etc., knew that the root of his soul was in the letters of his name, Reuven.
Leah named him Reuven, saying, as the Talmud reads it, “See the difference between my son and my father-in-law’s son”: she foresaw his conduct, and so she knew that the root of his soul lay in the letters of his name. The text also refers to its discourse “Yehudah, you” on the meaning of names.


דהנה כל דבר הגדול הצריך לצמצם א״ע [את עצמו] להחיות שלמטה ממנו הוא רק בבחינת שמו שלעצמו א״צ [אין צריך / אינו צריך] שום שם
For anything great that must contract itself in order to give life to what is below it does so only through the level of its name; for itself it needs no name at all,
The general principle: anything great that must contract itself to give life to what is below it does so only through its name. For itself it needs no name.


רק בכדי להתגלות לאחרים צריך שם, והנה כשמתגלה לאחרים אינו מתגלה לו בעצמיות שכלו רק שמו כו׳.79
only in order to be revealed to others does it need a name. And when it is revealed to others, what is revealed to [the other] is not the essence of its intellect but only its name, etc.
A name exists only for being revealed to others, and even then what others receive is not the essence of one’s intellect but only one’s “name.”




10והנה נראה שאותיות השם הם חומריים ואינם כלום רק שבו יש חיות מעט שמחיה את הגוף.
Now, one sees that the letters of a name are physical and amount to nothing, except that there is in it a little life-force that gives life to the body.
Taken by themselves, the letters of a name are physical and amount to nothing; their only significance is the small measure of life-force within them that sustains the body.


דהיינו כנודע שהאור והחיות המתפשט מהנשמה בהגוף דהיינו החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש
That is, as is known, the light and life-force that spreads from the soul into the body, that is, the life-force that spreads through all 248 limbs of the body, is not the actual being and essence of the soul,
The life-force that the soul spreads through all 248 limbs of the body is not the soul’s actual essence.


אלא רק בחי׳ גילוי והארה ממנו,80 וכמ״ש בסש״ב [בספר של בינונים] פנ״א והמשכת הארה זו נשרש באותיות השם.
but only a revelation and glimmer from it, as is written in Sefer Shel Beinonim, chapter 51; and the drawing down of this glimmer is rooted in the letters of the name.
It is only a revealed glimmer of the soul, as Tanya explains in chapter 51, and the drawing down of this glimmer is rooted in the letters of the person’s name.


לכן השם שייך דוקא בהתלבשות הנשמה בגוף שאז נמשך הארה מהנשמה להתפשט בגוף וזהו ע״י בחי׳ השם, משא״כ קודם ירידתה בגוף היה
Therefore a name applies specifically when the soul is clothed in the body, for then a glimmer is drawn from the soul to spread through the body, and this is through the name. Before its descent into the body, however,
That is why a name belongs specifically to the soul in the body: the glimmer that spreads from the soul into the body passes through the name.


הארה זו כלולה במהותה ועצמותה בבחי׳ ביטול ממש ע״כ אין נקראת בשם כי השם הוא רק בחי׳ הארה כו׳ משא״כ מהותה ועצמותה כו׳.
this glimmer was included in its being and essence in a state of complete self-nullification (bittul); therefore it is not called by a name, for the name is only a glimmer, etc., which is not so with its being and essence, etc.
Before the soul’s descent this glimmer was wholly absorbed and nullified within its essence, so the soul had no name. A name belongs to the glimmer, not to the essence.


נמצא מובן ג״כ דענין השם הוא ג״כ עד״מ דבחי׳ הארה כו׳ מה שאינו נוגע לעצ מיות כלל.
It is thus also understood that the matter of the name, too, is an analogy for a glimmer, etc., something that does not touch the essence at all.
So a name, too, is an analogy for a glimmer that does not touch the essence at all.


שכשהנשמה למעלה א״צ [אין צריך / אינו צריך] לשם רק כשהיא ממלאה את הגוף שהוא בחי׳ הארה המתפשט ממנה הוא ע״י השם.
For when the soul is above it needs no name; only when it fills the body, which is [through] the glimmer that spreads from it, is it through the name.
The soul above needs no name; only when it fills the body through the glimmer that spreads from it does it act through its name.




11וכך יובן למעלה מה שהוא ית׳ מחיה ומהוה העולמות עליונים ותחתונים הוא רק בבחי׳ שמו ולא בעצמותו ממש כי העצמות לא היו יכולים לסבול.
And so it will be understood above: that He, may He be blessed, gives life to and brings into being the higher and lower worlds is only through the level of His Name, and not through His actual essence, for they could not bear the essence.
In the same way, G-d gives life to all the worlds, higher and lower, and brings them into being only through His “Name,” a glimmer of Him, and not through His essence, which no world could bear.


וגם בבחי׳ שמו כתיב כי נשגב שמו לבדו.81 דהיינו ששמו ג״כ אינו בגדר מהווה ומחיה כלל אלא הוא לבדו.
And even of the level of His Name it is written, “for His Name is exalted, alone”: that is, His Name too is not within the bounds of bringing into being and giving life at all, but is alone.
Indeed, “His Name is exalted, alone”: even His Name is not in itself a force that creates and gives life, but stands apart, “alone.” What sustains the worlds, as the next paragraph explains, is only a radiance from it.




Section 5 · ¶12–15
Names, desolation and creation from nothing
12ונשגב מורה על הפלגה יתירה שהוא מופלג הרבה מעולמות הנאצלים כו׳ רק כי הודו על ארץ ושמים82 פי׳ שנמשך הוד וזיו משמו לחיות ארץ ושמים כו׳,
And “exalted” indicates an exceeding remoteness: that it is far removed from the emanated worlds, etc.; only “His splendor is over earth and heavens,” meaning that a splendor and radiance is drawn from His Name to give life to earth and heavens, etc.
“Exalted” means that G-d’s Name is far removed even from the emanated worlds. Only “His splendor,” a radiance drawn from His Name, reaches earth and heaven to give them life.


וזהו ושמך קדוש כו׳ שגם בחי׳ שמך הוא קדוש ומובדל. ומה שנמשך בבחי׳ ממכ״ע [ממלא כל עלמין] כמו שהנשמה83 ממלא את הגוף. זהו רק הארה דהארה כו׳.
And this is [the meaning of] “and Your Name is holy,” etc.: even the level of “Your Name” is holy and separate. And what is drawn down as the light that fills all worlds (memalei kol almin), as the soul fills the body, is only a glimmer of a glimmer, etc.
This is why we say “Your Name is holy”: kadosh means separate, so even G-d’s Name stands apart. What fills the worlds as the soul fills the body, the light that fills all worlds, is only a glimmer of a glimmer.


וזהו לכו חזו מפעלות84 ה׳ אשר שם שמות בארץ85 בתהלים (סי׳ מ״ו ט׳) וארז״ל [ואמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דברכות (ד״ז ע״ב) אל תקרי שמות אלא שמות86.
And this is [the meaning of] “Come, behold the works of Havayah, Who has wrought desolations (shamos) in the earth,” in Psalms (46:9); and our Sages, of blessed memory, said in the first chapter of Berachos (folio 7b): “Do not read shamos (desolations) but shemos (names).”
The verse “Who has wrought shamos (desolations) in the earth” is reread by the Talmud as shemos, “names.” The Alter Rebbe will use both readings.


כי הנה יש כמה שמות לו ית׳87 והיינו מחמת שהעולמות לא יכלו לסבול ולהבין האור והחיות הנמשך ומתפשט משמו הגדול ב״ה
For He, may He be blessed, has several Names. This is because the worlds could not bear and comprehend the light and life-force drawn and spreading from His great Name, blessed be He,
G-d has many Names because the worlds could not bear or grasp the light and life-force of His great Name directly.


רק ע״י אמצעות כמה מיני מדרגות וכל מדרגה הגבוה המחיה את שלמטה ממנו הוא רק בבחי׳ שם וכולם ממנו יתברך
except through the mediation of several kinds of levels; and each higher level that gives life to the one below it does so only at the level of a name, and all of them are from Him, may He be blessed
That light reaches them only through a series of intermediate levels; each higher level gives life to the one below only through its “name,” its outward glimmer. Yet all the levels come from G-d alone.


(והוא ע״ד מ״ש באג״ה [באגרת הקודש] איהו וחיוהי ענין הקו והארת הקו והארה דהארה. והארה דהארה דהארה כו׳),
(this is along the lines of what is written in Iggeres HaKodesh on “He and His life-forces” (ihu vechayohi): the matter of the kav, the glimmer of the kav, and a glimmer of a glimmer, and a glimmer of a glimmer of a glimmer, etc.);
Iggeres HaKodesh describes the same graded descent: the kav, a glimmer of the kav, a glimmer of that glimmer, and so on.


ולכן יש כמה שינויים בעולמות (וע׳ בפרדס שער השמותפרק א׳ שיש שני שמות שאותיותיהם שוים ועכ״ז [ועם כל זה] א׳ מורה למעלה מעלה בבחי׳ ומדרגה יותר גבוה כו׳ ע״ש הטעם.
and therefore there are many differences among the worlds. (And see the Pardes, Shaar HaShemos, chapter 1, that there are two Names whose letters are the same, and nevertheless one indicates a far higher level and rank, etc.; see there for the reason.
These gradations explain why the worlds differ from one another. The Pardes notes that two Divine Names can share the same letters, and yet one of them stands far higher than the other.


ומזה יובן ג״כ עד״ז מה שיש למטה ב׳ בנ״א [בני אדם] ששמותיהן שוין ואעפ״כ [ואף על פי כן] אינן שוין במעלתן), והנה השם אינו כלום כנגד העצמיות וכאפס נחשב כו׳.
From this one will also understand, in the same way, why below there are two people whose names are the same and who nevertheless are not equal in standing.) Now, the name is nothing compared with the essence and is reckoned as naught, etc.
Likewise, two people with the same name need not be equal in stature. In any case, a name is nothing compared with the essence of its bearer.


וזהו לכו חזו מפעלות הוי׳ היא הפליאה הגדולה שהוא א״ס ב״ה המהוה כל העולמות תמיד מאין ליש בדבורו.
And this is [the meaning of] “Come, behold the works of Havayah”: it is the great wonder that He, the Infinite One (Ein Sof), blessed be He, constantly brings all the worlds into being from nothing to something through His speech.
“Come, behold the works of Havayah”: the great wonder is that the Infinite One constantly brings all the worlds into being from nothing through His speech.


אשר שם שמות בארץ לשון שממה שבאמת אפילו כל העולמות מריש כל דרגין כו׳ הוא רק שממה נגד עצמותו ית׳ וכמ״ש במ״א ע״פ במדבר סיני
“Who has wrought shamos in the earth” is a term of desolation: in truth even all the worlds, from the head of all levels, etc., are only a desolation compared with His essence, may He be blessed, as is explained elsewhere on the verse “In the wilderness of Sinai,”
Shamos also means desolation: compared with G-d’s essence, all the worlds, even the highest, are a desolate waste. The text refers to its discourse on “In the wilderness of Sinai,” where this is explained.


והיינו לפי שחיותם הוא רק מבחי׳ שֵׁמות כי ביה הוי׳ צור עולמים ביו״ד נברא88 העוה״ב89 כו׳ (ועמ״ש מזה ע״פ ובבואה לפני המלך9091 כו׳. וע׳ זח״א ר״פ נח ד״ס ע״א).92
and that is because their life-force is only from the level of shemos (names), for “with Yah, Havayah is the Former of worlds”: with the yud the World to Come was created, etc. (And see what is written on this on the verse “And when she came before the king,” etc.; and see the Zohar, Part I, beginning of Parshas Noach, folio 60a.)
The worlds are “desolate” because their life comes only from G-d’s “names,” shemos. The Sages read “with Yah, Havayah is the Former of worlds” to say that the worlds were formed with letters of the Name, the World to Come with the yud.


וזהו בורא קדושים93 ישתבח שמך שכל העליות של בחי׳ וקדושים בכל יום יהללוך סלה אינו אלא בבחי׳ שמך כו׳ ולכן אמר בורא קדושים שהם בחי׳ בריאה מאין ליש.
And this is [the meaning of] “Creator of holy ones, may Your Name be praised”: all the ascents of the level of “and holy ones praise You every day, selah” are only within the level of “Your Name,” etc. Therefore it says “Creator of holy ones,” for they are at the level of creation (beriah) from nothing to something.
This explains “Creator of holy ones, may Your Name be praised”: all the souls’ endless ascents remain within the level of G-d’s Name. They are called “created,” for creation (beriah) means coming into being from nothing.


כי הנה כתיב והחכמה מאין תמצא94 פי׳ כי התהוות החכמה שהוא ראשית ההשתלשלות מא״ס ב״ה אינו
For it is written, “And Chochmah (wisdom) is found from ayin (nothing).” The meaning is that the coming into being of Chochmah, which is the beginning of the chain of descending worlds (hishtalshelus), from the Infinite One, blessed be He, is not
The verse “And Chochmah is found from ayin” is read as “from nothing”: Chochmah, the first level of the chain of worlds, comes from the Infinite One in a way unlike everything below it.


כמו השתלשלות שמהחכמה למטה שהוא דרך עילה ועלול כמשל באדם שיש בו שכל ומדות ומחודומ״ע [ומחשבה דבור ומעשה] שמשתלשלים זה מזה הנה השכל עצמו נמשך ומתלבש בהמחשבה, וכן המחשבה בהדבור וכן השכל ומדות כו׳.95
like the chain of descent from Chochmah downward, which is by way of cause and effect, as in the analogy of a person, who has intellect, emotive attributes, and thought, speech and action, which descend one from another: the intellect itself is drawn into and clothed in thought, and likewise thought in speech, and likewise intellect and emotive attributes, etc.
Below Chochmah, each level unfolds from the one above as cause and effect, like a person’s intellect drawn into thought, thought into speech, and intellect into emotions.




13וזהו הנק׳ השתלשלות עילה ועלול שהוא בחי׳ יש מיש. ולא יש מאין. כי העילה עצמה נתפסת ומתלבשת בהעלול.96
This is what is called a chain of cause and effect, which is the category of something from something, and not something from nothing, for the cause itself is grasped and clothed in the effect.
In a chain of cause and effect, the cause itself is present and clothed within its effect, so the effect is “something from something,” not true creation from nothing.


וכך הוא ענין השתלשלות עילה ועלול שבאצי׳ מהחכמה ולמטה כמ״ש בזהר בראשית,97 וכמ״ש כולם בחכמה עשית.98
And so it is with the chain of cause and effect in Atzilus, from Chochmah downward, as is written in the Zohar, Bereishis, and as it is written, “You made them all with Chochmah.”
This kind of unfolding applies within Atzilus from Chochmah downward, as the Zohar on Bereishis says, and as the verse says, “You made them all with Chochmah”: everything unfolds out of Chochmah.


שכל ההתהוות נמשכו מהעלם לגילוי מבחי׳ חכמה שבתחלה היו כלולים יחד בבחי׳ חכמה, והוא בחי׳ המאמר האחד שבו יכול להבראות99100 דהיינו שהוא הכולל לכל ט׳ מאמרות.101
For all that came into being was drawn from concealment to revelation from the level of Chochmah, in which they were at first included together; and this is the level of the “one utterance” with which [the world] “could have been created,” that is, the one that includes all nine utterances.
All things first existed together within Chochmah and were then revealed from it. Chochmah is the “one utterance” with which, the Mishnah says, the world could have been created, the utterance that includes the other nine.




14וכן הוא למטה ג״כ כשעלה ברצונו לברא העולם במחשבה א׳ נבראו כל העולמות בדרך כלל והוא מ״ש בראשית ברא102 ות״י [ותרגום ירושלמי] בחוכמתא ונפרטו אח״כ בט׳ מאמרות בששת ימים כו׳.
And so it is below as well: when it arose in His will to create the world, all the worlds were created in general in one thought. This is [the meaning of] “Bereishis bara,” which the Targum Yerushalmi renders “with wisdom”; and afterwards they were differentiated in the nine utterances, over the six days, etc.
The same pattern holds in our world: all creation was first brought into being, in general, in one thought, as “Bereishis” is rendered “with wisdom,” and afterwards it was divided into particulars through the nine further utterances of the six days.


אבל התהוות החכמה מא״ס ב״ה הוא יש מאין ממש103 להיות כי א״ס ב״ה הוא למעלה מעלה אין קץ מבחי׳ ומדרגת חכמה ולכן כדי שיהיה התהוות בחי׳ חכמה זהו בריאה יש מאין.
But the coming into being of Chochmah from the Infinite One, blessed be He, is truly something from nothing, since the Infinite One, blessed be He, is infinitely higher than the level and rank of Chochmah; therefore, for Chochmah to come into being is a creation of something from nothing.
But Chochmah itself does not unfold from the Infinite One by cause and effect: He is infinitely above Chochmah, so Chochmah’s coming into being is true creation from nothing.


(ועמ״ש מזה בד״ה ואתחנן104 ובפ׳ וירא בד״ה פתח אליהו105106 כו׳ וע׳ בהרמב״ן [בהרבי משה בן נחמן] בפי׳ החומש ר״פ בראשית במ״ש ועתה שמע107 פי׳ המקרא כו׳,
(And see what is written on this in the discourse beginning “Va’eschanan,” and in Parshas Vayera, in the discourse beginning “Eliyahu opened,” etc.; and see the Ramban in his commentary on the Chumash, at the beginning of Parshas Bereishis, where he writes, “Now hear the explanation of the verse,” etc.,
The text refers to other discourses on this point, and to the Ramban’s explanation of the first verse of the Torah.


שכמ״כ [שכמו כן] בגשמיות בהתהוות עוה״ז כללות הבריאה יש מאין הוא נתהווה ע״י מאמר דבראשית כו׳ אלא שנפרטו אח״כ ע״י ט׳ מאמרות כנ״ל, וכמ״ש במ״א בסידור ע״פ הקל קול יעקב.108
that likewise in physical matters, in the coming into being of this world, creation in general, something from nothing, came into being through the utterance “Bereishis,” etc., only that afterwards [things] were differentiated through the nine utterances, as mentioned above; and as is written elsewhere, in the Siddur, on “The voice is the voice of Yaakov.”
In the Ramban’s explanation, this world as a whole was created from nothing through the first utterance, “Bereishis,” and only afterwards differentiated through the nine utterances. The Siddur’s discourse on “The voice is the voice of Yaakov” discusses this as well.


ועמ״ש מזה ג״כ בד״ה בשעה שהקדימו109 ישראל110 נעש׳ לנשמע גבי ענין בראשית נמי מאמר הוא, והיינו מטעם הנ״ל שכמ״כ [שכמו כן] למעלה באצי׳ החכמה מאין תמצא)111
And see also what is written on this in the discourse beginning “When Israel put ‘we will do’ before ‘we will hear,’” concerning “‘Bereishis’ is also an utterance”; and that is for the reason mentioned above, that likewise above, in Atzilus, “Chochmah is found from ayin.”)
Another discourse explains the Talmud’s statement that “‘Bereishis’ is also an utterance” in the same way: above too, in Atzilus, Chochmah, the first revelation, comes “from ayin.”


וזהו בורא קדושים, פי׳ שהנשמות שעלו במחשבה שלכן נק׳ קדושים, שכללותן ומקורן הוא מבחי׳ חכמה112 עילאה שנק׳ קדש, וכמו הבן שהתהוותו הוא מבחי׳ מוח האב.
And this is “Creator of holy ones.” That is, the souls, which arose in thought and are therefore called “holy ones,” for their general and collective expression (klalus) and their source is from the level of supernal Chochmah, which is called “holy,” just as a son comes into being from the brain of the father:
“Creator of holy ones” now becomes clear: the souls “arose in thought,” and their source as a whole is supernal Chochmah, which is called “holy,” as a child comes from the father’s mind.


הנה הם בחי׳ בריאה יש מאין והיינו מבחי׳ שמך. וזהו ישתבח שמך, ולכן ירדו ונתלבשו בגוף שהיא צורך עלייה:
they are at the level of creation, something from nothing, that is, from the level of “Your Name.” And this is “may Your Name be praised.” Therefore they descended and were clothed in a body, which is for the sake of an ascent.
Since Chochmah comes from ayin, the souls too are a creation from nothing, from the level of G-d’s “Name.” This is why they descend into bodies: for the sake of an ascent beyond that level, as the maamar will explain.




15קיצור. (כי הנה בורא קדושים שהם הנשמות והיינו וקדושים בכל יום יהללוך סלה. עכ״ז [עם כל זה] התהוותם רק מבחינת שמך שהוא ענין הארה בעלמא שנחשב לאין ואפס לגבי עצמותו ית׳. כמו שם האדם שאינו ערוך לעצמותו.
Summary. (For “Creator of holy ones” refers to the souls, and this is “and holy ones praise You every day, selah.” Even so, their coming into being is only from the level of “Your Name,” which is a mere glimmer, reckoned as nothing and naught compared with His essence, may He be blessed, like a person’s name, which bears no comparison to his essence.
A summary of section 2: the “holy ones” are the souls, who praise G-d constantly; yet they come into being only from His “Name,” a mere glimmer that is as nothing compared with His essence, as a person’s name is compared with the person.


וזהו אשר שם שמות בארץ113 וארז״ל [ואמרו רבותינו זכרונם לברכה] אל תקרי שמות אלא שמות.114 וכמ״כ [וכמו כן] גם החכמה מקור בחי׳ הנשמות מאין תמצא115 מבחי׳ שנק׳ אין הוא בחי׳ שמך. משם נתהוה בבחי׳ בריאה יש מאין):
And this is “Who has wrought shamos in the earth,” and our Sages, of blessed memory, said, “Do not read shamos but shemos.” And likewise Chochmah too, the source of the souls, “is found from ayin,” from the level called ayin, which is the level of “Your Name”: from there it came into being by way of creation, something from nothing.)
This is the meaning of shamos read as shemos. Chochmah, the source of the souls, comes from ayin, the level of G-d’s Name, and from there it is created from nothing.




Section 6 · ¶16–17
Sovev and memalei
16ג אך ענין העלייה116 מהו, וגם להבין דהנה נודע דעיקר קבול השכר הוא בזמן תחיית
3. But what is the ascent? And we must also understand: it is known that the main receiving of reward is at the time of the Resurrection of
Section 3 asks directly what the souls’ ascent is. It adds a further question: as is known, the main reward comes only at the Resurrection of the Dead.


המתים וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] ודע מתן שכרן של צדיקים לע״ל [לעתיד לבוא],117 שאם הפי׳ על הג״ע [הגן עדן] מהו ל׳ [לשון] לעתיד הלא הג״ע [הגן עדן] ישנו גם עתה לנשמות בצאתם מן הגוף,118
the Dead, as our Sages, of blessed memory, said, “And know that the giving of the reward of the righteous is in the Time to Come.” For if the meaning were Gan Eden, why the expression “in the Time to Come”? Gan Eden exists even now, for the souls when they leave the body.
The Mishnah says the reward of the righteous is given “in the Time to Come.” That cannot mean Gan Eden, which souls enter now, as soon as they leave the body.


אלא בודאי קאי על תח״ה [תחיית המתים] לפי שזהו עיקר השכר ועליית הנשמות, וג״ע [וגן עדן] אינו אלא לפי שעה עד התחיי׳ [התחייה].
Rather, it certainly refers to the Resurrection of the Dead, for that is the main reward and ascent of the souls, while Gan Eden is only for a time, until the Resurrection.
So the main reward and ascent of the souls is the Resurrection; Gan Eden is only a temporary stage until then.


וגם זה צ״ל למה קיבול שכר העיקרי הוא להנשמות כשיהיו בגופים דווקא. אך הענין עפמ״ש [על פי מה שכתוב] בזהר דא״ס ב״ה119 הוא סוכ״ע וממכ״ע [וממלא כל עלמין].
And this too must be understood: why the main receiving of reward is for the souls specifically when they will be in bodies. But the matter is according to what is written in the Zohar, that the Infinite One (Ein Sof), blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin).
Why should the soul’s greatest reward come when it is again in a body, rather than as pure spirit? The answer begins with the Zohar’s teaching that the Infinite One both encompasses all worlds (sovev) and fills all worlds (memalei).


פי׳ כי הנה עצמותו ית׳ אינו בגדר השפעה כלל (ועמ״ש ע״פ אתם נצבים),120121 ולכן פי׳ אור א״ס היינו על החיות המאיר ונמשך ממנו ית׳ להחיות העולמות שהוא
That is, His essence, may He be blessed, is not within the bounds of bestowing at all (and see what is written on the verse “You are standing”); therefore “the Infinite Light (Or Ein Sof)” refers to the life-force that shines and is drawn from Him, may He be blessed, to give life to the worlds, which is
G-d’s essence is not something that “gives forth” at all. So the term “Infinite Light” refers not to His essence but to the life-force that shines from Him to give life to the worlds.


כמו זיו והארה לבד כמו זיו השמש לגבי השמש, אלא שזהו משל גשמי, ופי׳ המשל היינו
like a mere radiance and glimmer, like the radiance of the sun relative to the sun; only that this is a physical analogy, and the meaning of the analogy is
This life-force is like sunlight compared with the sun. But the sun is a physical analogy, so the Alter Rebbe explains what it really means.


כי לפי שעצמותו ית׳ הוא מחיה החיים ומכלכל חיים על כן בחי׳ איזה גילוי ממנו דוגמת זיו והארה לבד הוא מחיה את העולמות ומהוה אותן.
that because His essence, may He be blessed, is the Giver of life to the living and the Sustainer of life, therefore some revelation from Him, like a mere radiance and glimmer, gives life to the worlds and brings them into being.
Because G-d’s essence is the very source of all life, even some revelation of Him, a mere glimmer, is enough to give life to all the worlds and bring them into being.


עד״מ מה שהנשמה מחיה את הגוף שהחיות המלובש ברמ״ח איברי הגוף שהן חיים מן הנשמה כח הראיה בעין וכח השמיעה באוזן כו׳, אין זה חלק מעצמות הנשמה ממש
By way of analogy, as the soul gives life to the body: the life-force clothed in the 248 limbs of the body, which live from the soul, the power of sight in the eye and the power of hearing in the ear, etc., is not an actual part of the essence of the soul,
The soul gives life to the body in a similar way: the powers in each limb, sight in the eye and hearing in the ear, are not pieces of the soul’s essence.


אלא שהוא בחי׳ גלוי והארה מהנשמה, כי לפי שהיא בעצמה נשמת רוח חיים122 ע״כ בהתלבשותה בגוף היא מחיה את הגוף וחיות זה שהגוף חי ממנה הוא כמו בחי׳ הארה ממנה ואין מעצמותה ממש.
but is a revelation and glimmer from the soul. Because it is itself “a breath of the spirit of life,” therefore when it is clothed in the body it gives life to the body; and this life-force from which the body lives is like a glimmer from it, and is not of its actual essence
They are only a revealed glimmer of the soul. Because the soul is itself “a breath of the spirit of life,” it gives life to the body it inhabits, yet that life is only a glimmer of it.


(וכמ״ש בסש״ב [בספר של בינונים] פנ״א), אלא שהנשמה מתלבשת עכ״פ [על כל פנים] עצמותה ג״כ תוך הגוף ואז נמשך הארה וחיות ממנה להחיות רמ״ח איברי הגוף,
(as is written in Sefer Shel Beinonim, chapter 51). However, the soul’s essence too is at any rate clothed within the body, and then a glimmer and life-force is drawn from it to give life to the 248 limbs of the body;
Here the analogy falls short: the soul’s essence is itself clothed inside the body, and only then does its glimmer spread to the limbs.


ולכן מתפעלת בעצמותה ג״כ ממקרי הגוף, אבל בהנמשל למעלה אינו כן שאינו מתפעל מהעולמות ואתה הוא עד שלא נברא123 העולם אתה הוא משנברא העולם כו׳
therefore it is affected in its essence too by what happens to the body. But in the analogue above it is not so, for He is not affected by the worlds: “It was You before the world was created; it is You since the world was created,” etc.,
For that reason the soul is affected in its essence by what happens to the body. G-d is not affected by the worlds at all, as the morning prayer says: “It was You before the world was created; it is You since the world was created.”


הכל בהשוואה אחת וכמ״ש אני הוי׳ לא שניתי,124 והיינו לפי שהוא ית׳ קדוש ומובדל ואינו מתלבש ונתפס בהעולמות ואפילו בהאור לא שייך בחי׳ התלבשות
all equally, as it is written, “I, Havayah, have not changed.” That is because He, may He be blessed, is holy and separate, and is not clothed in or grasped by the worlds; and even with the light, being clothed does not apply
He is the same before and after creation: “I, Havayah, have not changed.” Being holy and separate, He is not clothed in or grasped by the worlds; even His light enters them only after many contractions.


אלא אחר כמה צמצומים כו׳, וא״כ כ״ש [כל שכן] שיובן שהחיות שכל העולמות עליונים ותחתונים חיים ומתהוים ממנו ית׳ אינו עצמותו ח״ו [חס ושלום] רק גילוי הארה לבד.
except after several contractions, etc. If so, all the more will it be understood that the life-force from which all the worlds, higher and lower, live and come into being from Him, may He be blessed, is not His essence, G-d forbid, but only the revelation of a glimmer.
If even His light needs many contractions before it is clothed, then all the more is the life-force of all the worlds only a revealed glimmer, and not His essence, G-d forbid.


ולכן הוא ית׳ נק׳ מחיה החיים מכלכל חיים כו׳ (ועמ״ש בד״ה ונקדשתי בתוך בנ״י [בני ישראל]125126 ובד״ה אחרי127128 ה׳ אלקיכם תלכו בפי׳ כי עמך מקור חיים129 שגם בחי׳ המקור חיים הוא רק עמך טפל ובטל לך,
Therefore He, may He be blessed, is called “the Giver of life to the living, the Sustainer of life,” etc. (And see what is written in the discourse beginning “And I shall be sanctified among the children of Israel,” and in the discourse beginning “After Havayah your G-d you shall walk,” on the meaning of “For with You is the source of life”: even the level of the source of life is only “with You,” secondary and nullified to You;
Hence G-d is called the One Who “gives life to the living,” above life itself. The text refers to its discourses on the verse “For with You is the source of life”: even the source of life is only “with You,” secondary to Him.


ולכן לא נאמר כי אתה כו׳ כי גם בחי׳ חיי החיים הוא בחי׳ אור א״ס והוא ע״ד עד שלא נברא העולם היה הוא ושמו לבד שבחי׳ האור כלול במאור כו׳).
therefore it does not say “for You are,” etc., for even the level of the Life of life is the level of the Infinite Light. And this is along the lines of “Before the world was created there were He and His Name alone,” in that the light is included in the luminary, etc.)
The verse does not say “You are the source of life,” because even the Life of all life is only the Infinite Light, not G-d’s essence. This matches “He and His Name alone” before creation: the light was contained within its source.


והנה בחי׳ אור וגילוי והמשכה זו נק׳ אור א״ס כי אין קץ וגבול להארה זו מאחר שהוא עכ״פ [על כל פנים] אור וזיו עד״מ ממנו ית׳ הבלתי בעל גבול כו׳,
Now, this level of light, revelation and drawing down is called “the Infinite Light,” for this glimmer has no end or limit, since it is at any rate a light and radiance, by way of analogy, from Him, may He be blessed, Who is without limit, etc.
This light is called “infinite” because, although it is only a glimmer, it comes from Him Who is without limit, so it too is without end.


(ונקרא ג״כ שמו הגדול ועמ״ש מענין יהא שמיה רבא מברך ס״פ שלח בד״ה אני130 הוי׳ כו׳ להיות131 לך לאלקים).
(It is also called “His great Name”; and see what is written on “May His great Name be blessed” at the end of Parshas Shelach, in the discourse beginning “I am Havayah … to be your G-d.”)
This light is also called “His great Name.” The text refers to its discussion of “May His great Name be blessed” in a discourse at the end of Parshas Shelach.


ומה שאעפ״כ [שאף על פי כן] נתהוו העולמות בבחי׳ גבול ותכלית, היינו מחמת כמה מיני צמצומים שהיה בהאור שלא להיות בגילוי בחי׳ א״ס אלא בגבול ומדה, (כמ״ש בביאור ע״פ יביאו לבוש132 מלכות).133
And that the worlds nevertheless came into being as limited and finite is because of several kinds of contractions (tzimtzumim) that took place in the light, so that it should not be revealed as infinite but in limit and measure (as is written in the Biur on “Let them bring royal apparel”).
If the light is infinite, how did finite worlds come about? Through many kinds of contractions, so that the light would be revealed in limit and measure, not as infinite.


וזהו בחי׳ ממלא134 שהוא מה שנמשך בבחי׳ גילוי בגבול ומדה עד״מ ומאיר בכל עולם לפי ערכו כו׳, וראשית הגילוי הוא בחכמה כו׳
And this is the level of memalei (filling): what is drawn down in revelation, in limit and measure, by way of analogy, and shines in each world according to its capacity, etc.; and the beginning of the revelation is in Chochmah, etc.
This contracted, measured light is memalei, the light that fills all worlds: it shines in each world according to that world’s capacity, and its first revelation is in Chochmah.


וכללות בחי׳ זו אינו אפילו כערך טפה לגבי אוקיינוס לגבי האור א״ס ממש שאינו מאיר בבחי׳ גילוי והתלבשות העולמות כ״א בבחי׳ סוכ״ע, ואין פי׳ סובב שמקיף מלמעלה135
And this level as a whole is not even in the proportion of a drop to an ocean compared with the actual Infinite Light, which does not shine as revealed and clothed in the worlds but only as the light that encompasses all worlds. And sovev (encompassing) does not mean that it surrounds from above,
All of memalei together is less than a drop in the ocean compared with the Infinite Light itself, which is never revealed or clothed in the worlds but is sovev, “encompassing.” Sovev does not mean surrounding them from above.


כי לית אתר פנוי מיניה136137 רק שאינו מושג ונתפס כו׳ ולא כמו שהנשמה מתלבשת בגוף כו׳.
for “there is no place empty of Him”; only that it is not apprehended and grasped, etc., and is not like the way the soul is clothed in the body, etc.
For no place is empty of Him: sovev is present everywhere, but it is not grasped by the worlds, and it is not clothed in them as the soul is clothed in the body.




17ונק׳ סובב ע״ד מ״ש כאשר יהיה האופן בתוך האופן,138 פי׳ כמו עיגול קטן שבתוך עיגול גדול המקיפו מכל צדדים שלא יתכן לומר שמה שמקיף למעלה הוא מעולה יותר ממה שמקיף למטה בתחתי׳ [בתחתיה] האופן הקטן.
It is called sovev (encompassing) along the lines of what is written, “as it were a wheel within a wheel.” That is, like a small circle within a large circle that surrounds it on all sides, where one cannot say that what surrounds it above is superior to what surrounds it below, beneath the small wheel.
The Infinite Light is called sovev, “encompassing,” after Ezekiel’s image of “a wheel within a wheel.” When a large circle surrounds a small one, the part of it above the small circle is no closer or better than the part beneath it.


כי האופן הגדול שוה הוא ממש מלמעלה ולמטה. וכך אור א״ס ב״ה הוא שוה ומשוה קטן וגדול,139 וז״ש [וזהו שכתוב] מעונה אלהי קדם ומתחת זרועות עולם שהוא למטה
For the large wheel is exactly the same above and below. And so the Infinite Light (Or Ein Sof), blessed be He, is equal and makes small and great equal; and this is [the meaning of] what is written, “The ancient G-d is a dwelling, and underneath are the everlasting arms”: that He is below
The outer wheel is the same on every side. So too the Infinite Light relates equally to small and great, as the High Holiday hymn says: “equal, and makes small and great equal.” The verse “underneath are the everlasting arms” says that G-d is below just as He is above.


כמו למעלה (וע׳ ע״פ זה ברבות ר״פ ויצא הוא מקומו של עולם140 ע״ש גבי ויפגע במקום141 וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ כי תשא ע״פ הנה מקום אתי),142
as above (and see on this verse in [Midrash] Rabbah, beginning of Parshas Vayetzei, “He is the place of the world,” see there, regarding “And he encountered the place”; and see the Likkutei Torah of the Arizal, Parshas Ki Sisa, on the verse “Behold, there is a place with Me”).
The Midrash on Yaakov’s “And he encountered the place” explains why G-d is called Makom, “Place”: He is the place of the world, and the world is not His place. The Arizal’s Likkutei Torah discusses the related verse “Behold, there is a place with Me.”


ולכן ההארה המתלבשת בעולמות להיות ממכ״ע [ממלא כל עלמין] היא כלא חשיבא לגבי ערך אור הגנוז ונעלם שאינו מתלבש ונק׳ סכ״ע [סובב כל עלמין], וכנודע פי׳ מלת ערך במספרים שאחד במספר יש לו ערך לגבי מספר אלף אלפים כו׳,
Therefore the glimmer that is clothed in the worlds, to be the light that fills all worlds (memalei kol almin), is as nothing in proportion to the hidden and concealed light, which is not clothed [in them] and is called the light that encompasses all worlds (sovev kol almin). As is known, the meaning of the word “proportion” with numbers: one in number has a proportion to a number of a thousand thousands, etc.,
So the glimmer clothed in the worlds as memalei is as nothing beside the hidden light that is not clothed in them, sovev. Any finite number, however small, still has a ratio to a larger finite number, as one has to a million.


אבל לגבי דבר שהוא בבחי׳ בלי גבול ומספר אין כנגדו שום ערך במספרים כו׳, וכך אין ערוך אור הנמשך ומתלבש בעולמות לגבי עיקר האור מה שאינו נתפס ומתלבש בעולמות (וכמ״ש כ״ז [כל זה] בסש״ב [בספר של בינונים] פמ״ח).
but compared with something that is without limit or number, no number has any proportion to it, etc. So too, the light drawn down and clothed in the worlds bears no proportion to the main light, which is not grasped and clothed in the worlds (as is written of all this in Sefer Shel Beinonim, chapter 48).
But no finite number has any ratio to the infinite. Likewise the light clothed in the worlds bears no proportion at all to the essential light that is not grasped by them, as Tanya explains in chapter 48.


וזהו ענין עליית הנשמות ע״י ירידתן בגוף בעוה״ז כי אע״ג [אף על גב] דעלו במחשבה היינו בחי׳ ממכ״ע [ממלא כל עלמין] שמקורן מבחי׳ חכמה עילאה
And this is the matter of the ascent of the souls through their descent into a body in this world. For although they arose in thought, that is the level of the light that fills all worlds, since their source is from the level of supernal Chochmah
Now the souls’ ascent can be explained. Though the souls “arose in thought,” that thought is still memalei, for their source is supernal Chochmah, the first of the measured levels.


(וגם פי׳ בורא קדושים ישתבח שמך ששרשם מבחי׳ שמך ושבעה שמות שאינן143 נמחקין144 הם התפשטות בבחי׳ ממכ״ע [ממלא כל עלמין] כמ״ש במ״א בד״ה מראיהם ומעשיהם).145
(and this is also the meaning of “Creator of holy ones, may Your Name be praised”: their root is from the level of “Your Name,” and the seven Names that may not be erased are an extension at the level of the light that fills all worlds, as is written elsewhere, in the discourse beginning “Their appearance and their work”).
This is also why the blessing says the souls come from G-d’s “Name”: even the seven Divine Names that may not be erased are an extension of memalei. The text refers to its discourse on “Their appearance and their work.”


והעלייה הוא ההתגלות אור הסכ״ע [הסובב כל עלמין] שיהי׳ [שיהיה] לע״ל [לעתיד לבוא] בזמן התחיי׳ [התחייה], ולכן יהי׳ [יהיה] גילוי זה לנשמות בגופים דייקא כי לפי שהוא שוה ומשוה כו׳ ואין שייך בו מעלה ומטה כו׳
And the ascent is the revelation of the light that encompasses all worlds, which will be in the Time to Come, at the time of the Resurrection. Therefore this revelation will be to the souls specifically in bodies: since it is equal and makes equal, etc., and above and below do not apply to it, etc.,
The ascent is the revelation of sovev, the light that encompasses all worlds, which will come at the Resurrection. Because sovev is equal everywhere, with no above or below, it will be revealed to souls in bodies.


לכן יהיה הגילוי גם בעשייה ממש. והנה עלייה זו וגילוי זה נמשך דוקא ע״י קיום מעשה המצות בעוה״ז,
therefore the revelation will be even in the World of Asiyah (Action) itself. Now, this ascent and this revelation are drawn down specifically through the actual performance of the mitzvos in this world
So the revelation will reach even Asiyah, the lowest world, the world of action. And it is drawn down specifically through the physical performance of the mitzvos in this world.


(ולכן מה״ט [מהאי טעמא] ג״כ הוא שלע״ל [שלעתיד לבוא] יהי׳ [יהיה] הגילוי בעשייה דוקא לנשמות בגופים כו׳), שבשביל זה ירדה הנשמה בגוף כדי לקיים מצות מעשיות דוקא כמ״ש היום לעשותם,146
(and for this reason too, in the Time to Come the revelation will be specifically in Asiyah, to the souls in bodies, etc.), for it was for this that the soul descended into the body: in order to fulfill specifically the mitzvos of action, as it is written, “this day, to do them.”
That is another reason the future revelation will be in Asiyah, to souls in bodies: the soul descended into a body precisely to fulfill the mitzvos of action, as the verse says, “this day, to do them.”


ולכן הנשמה באה בגלגול147 כמה פעמים עד שתשלים קיום כל התרי״ג מצות לפי שע״י קיום המצות דוקא יהיה זה הגילוי דלע״ל [דלעתיד לבוא].148
Therefore the soul comes in reincarnation several times, until it completes the fulfillment of all 613 mitzvos, because it is specifically through the fulfillment of the mitzvos that this revelation of the Time to Come will come about.
This is why a soul returns in several reincarnations until it has fulfilled all 613 mitzvos: the revelation of the Time to Come depends on their actual fulfillment.




Section 7 · ¶18–20
The reward of a mitzvah is the mitzvah
18והענין כי שכר מצוה מצוה.149150 פי׳ שהמצוה עצמה היא השכר ע״ד שיתבאר. כי הנה תכלית ויסוד כל המצות הוא להפוך היש לאין דהיינו שיהיה ביטול היש, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] הוקשה כל התורה לתפילין.151
The point is that “the reward of a mitzvah is the mitzvah.” That is, the mitzvah itself is the reward, in the manner that will be explained. For the purpose and foundation of all the mitzvos is to turn the yesh (something) into ayin (nothing), that is, that there be the self-nullification (bittul) of the yesh. And this is what our Sages, of blessed memory, said: “The whole Torah is compared to tefillin.”
Why is the reward bound to the mitzvos? Because “the reward of a mitzvah is the mitzvah” itself. The purpose of every mitzvah is to turn the yesh, a thing’s sense of separate existence, into ayin, nullification before G-d; this is why the Sages compared the whole Torah to tefillin.


כי בתפילין כותבין אחד על קלף גשמי ששרשו מק״נ [מקליפת נוגה] שהוא יש ונפרד ונכלל בבחי׳ אין שנעשה כלי לאלקות השורה עליו בחי׳ אחד כו׳, וכך הוא ענין כל מצות התורה.
For in tefillin one writes “One” on physical parchment, whose root is from kelipas nogah, which is a yesh and separate, and it becomes included in the level of ayin, for it becomes a vessel for the G-dliness that rests upon it, the level of “One,” etc. And so it is with all the mitzvos of the Torah.
In tefillin, the word “One” (from the Shema) is written on physical parchment that comes from kelipas nogah, the realm of separate existence. The parchment becomes a vessel for the G-dliness of “One” resting on it, so a yesh is absorbed into ayin; every mitzvah does the same.




19ומה גם בקרבנות היו רואים ביטול זה בפו״מ [בפועל ממש] שעיקר הקרבן הוא שיוכלל הבהמה או העוף בבחי׳ אש שלמעלה שהיה יורד בגילוי ממש ה״ז [הרי זה] ביטול היש לאין בפו״מ [בפועל ממש].
And all the more so with the offerings, where this self-nullification (bittul) was seen in actual fact: for the essence of an offering is that the animal or the bird be included in the fire from above, which used to descend in actual revelation; this is the nullification of the yesh into ayin in actual fact.
The offerings showed this bittul openly. The heart of a sacrifice was that the animal or bird was consumed by the fire that descended visibly from heaven: something physical absorbed into G-dliness before everyone’s eyes.


וכן ג״כ ענין מצות הצדקה שהממון שייגע עליו בכל רמ״ח איבריו עד שהרויחו נותנו לעני דלית ליה מגרמיה כלום ה״ז [הרי זה] ביטול היש לאין
So too the mitzvah of charity: the money for which he toiled with all his 248 limbs until he earned it, he gives to a poor person, who “has nothing of his own”; this is the nullification of the yesh into ayin
Charity works the same way. Money earned through the toil of one’s whole body, an extension of oneself, is given to a poor person who has nothing of his own, and so the giver’s yesh is nullified.


(וזהו בחי׳ חסד לאברהם152 שנמשך מצד הביטול כמ״ש ואנכי עפר ואפר153 וכמ״ש בד״ה ארץ הרים ובקעות),154155
(and this is the level of “kindness to Avraham,” which comes from bittul, as it is written, “and I am dust and ashes”; and as is explained in the discourse beginning “A land of hills and valleys”).
This is why chesed, kindness, is Avraham’s attribute: true kindness flows from self-nullification, and Avraham said, “I am dust and ashes.” The text refers to its discourse “A land of hills and valleys.”


וכן הוא ג״כ מצות תלמוד תורה הגם שהוא המשכת אלקות למטה. אבל ההמשכה הוא ע״י ביטול היש וכמ״ש ודברת בם156 כו׳ סמוך לבכל נפשך.157
And so too the mitzvah of Torah study: although it is a drawing down of G-dliness below, the drawing down is through the nullification of the yesh, as it is written, “and you shall speak of them,” etc., next to “and with all your soul.”
Torah study draws G-dliness down into the world, yet it too works through nullification. The Torah places “and you shall speak of them” right after “and with all your soul.”


כי הנה צ״ל פי׳ ובכל נפשך שהוא אפילו נוטל את נפשך158159 וא״כ הל״ל [הוה ליה למימר] ובכל גופך, (וע׳ בת״ז [בתיקוני זהר] ד״י [ד׳ יסודות] ע״א).160
For we need to understand the meaning of “and with all your soul,” which is “even if He takes your soul”; if so, it should have said “and with all your body” (and see the Tikkunei Zohar, folio 10a).
The Sages read “with all your soul” as “even if He takes your soul.” But one who gives up his life gives up his body, so the verse might have said “with all your body.” The text refers to the Tikkunei Zohar on this verse.


אך הענין דקאי ג״כ על ודברת בם דכתיב בתריה שכל מה שיקרא וישנה מקרא ומשנה לא יהי׳ [יהיה] נפשו מסך מבדיל כאלו עושה וקורא ושונה,
But the point is that it refers also to “and you shall speak of them,” written after it: in all the Scripture and Mishnah that he reads and learns, his soul should not be a screen that separates, as though he were the one who does, reads and learns;
The answer is that “with all your soul” also governs the next words, “and you shall speak of them”: when one studies, one’s own self should not stand as a barrier, as if the learning were one’s own doing.


אלא כמ״ש ודברי אשר שמתי בפיך161 כו׳ אני המשנה המדברת בפיך162 כו׳ ב״ש [בית שמאי] וב״ה [ובית הלל] אלו ואלו163 דברי אלקים חיים כו׳,
rather, as it is written, “And My words which I have put in your mouth,” etc.: “I am the Mishnah that speaks in your mouth,” etc.; Beis Shammai and Beis Hillel, “these and these are the words of the living G-d,” etc.
Rather, one’s mouth should be a channel for G-d’s words: “My words which I have put in your mouth,” “I am the Mishnah that speaks in your mouth.” Even the opposing views of Beis Shammai and Beis Hillel are both “the words of the living G-d.”


ושלשה דברים אלו הם כללות כל המצות כמארז״ל [כמאמר רבותינו זכרונם לברכה] על שלשה דברים העולם עומד164 על התורה ועל העבודה165 שהוא קרבנות ועל גמ״ח [גמילות חסדים].
And these three things are the general and collective expression (klalus) of all the mitzvos, as our Sages, of blessed memory, said: “The world stands on three things: on the Torah, on the service,” which is the offerings, “and on acts of kindness.”
These three, Torah, the service of the offerings, and charity, are the general expression of all the mitzvos, as the Mishnah teaches that the world stands on Torah, service and acts of kindness.


וכמ״כ [וכמו כן] כל פרטי המצות שתכליתם ויסודם הוא ביטול היש לאין (וכמ״ש ויצונו ה׳ לעשות את כל החוקים האלה ליראה את166 ה׳ כו׳ הרי שתכלית המצות הוא בחי׳ יראה).
And likewise all the particular mitzvos: their purpose and foundation is the nullification of the yesh into ayin (as it is written, “And Havayah commanded us to do all these statutes, to fear Havayah,” etc.; thus the purpose of the mitzvos is the level of awe).
Every particular mitzvah likewise aims at nullifying the yesh. The verse says the statutes were given “to fear Havayah,” so their goal is awe, which is itself a form of bittul.


אמנם ביטול זה אינו אמיתי שהרי מ״מ יש הוא אלא שמבטל א״ע [את עצמו]. אך מ״מ הוא אתעדל״ת [אתערותא דלתתא] שעי״ז
However, this bittul is not true [bittul], for he is nevertheless a yesh, only he nullifies himself. Even so, it is an arousal from below (isarusa dilesata), through which
Yet the bittul a person achieves now is not complete: he still exists as a yesh and only sets himself aside. Still, it is an “arousal from below” that calls forth a response from above.


אח״כ יהיה בחי׳ אין ממש ע״ד יחוד עולם האצי׳ בא״ס ב״ה דאיהו וגרמוהי חד167 שהע״ס [שהעשר ספירות] הם בבחי׳ ביטול אמיתי לאור א״ס ב״ה המלובש בהם כו׳,
afterwards there will be the level of actual ayin, in the manner of the union of the World of Atzilus with the Infinite One, blessed be He, where “He and His vessels are one” (ihu vegarmohi chad), for the Ten Sefiros are in a state of true bittul to the Infinite Light, blessed be He, that is clothed in them, etc.
That response will be the true ayin, as in the World of Atzilus, where “He and His vessels are one”: there the Ten Sefiros are utterly nullified to the Infinite Light that is clothed in them.


וכך יהיה גילוי זה חסד דרועא ימינא168169 למטה בעולם העשייה ממש יהי׳ [יהיה] הגוף ודרועא ימינא כלי למטה ג״כ בעולם העשייה להשראת אור א״ס
And so this revelation of “Chesed is the right arm” will be below, in the World of Asiyah itself: the body and the right arm will be a vessel, below too, in the World of Asiyah, for the indwelling of the Infinite Light,
In the future the same will happen in our physical world: just as in Atzilus “Chesed is the right arm,” so a person’s actual body and right arm will become vessels for the Infinite Light.


כמו בחי׳ חסד דרועא ימינא כו׳, (וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] ב״ב [בבא בתרא] ע״ה ב׳ עתידים צדיקים שיקראו בשמו של הקב״ה.170 וע״ש בפרש״י [בפירש רש״י / בפירוש רש״י]) והיינו ע״י אתעדל״ת [אתערותא דלתתא] דביטול היש שנתן צדקה בידו כו׳.
like the level of “Chesed is the right arm,” etc. (and this is what our Sages, of blessed memory, said in Bava Basra 75b: “The righteous are destined to be called by the Name of the Holy One, blessed be He”; and see Rashi’s commentary there). And this is through the arousal from below of the nullification of the yesh, in that he gave charity with his hand, etc.
This fulfills the Talmud’s statement that the righteous will be called by G-d’s Name. It comes about through the arousal from below of nullifying one’s yesh, giving charity with one’s own hand.


וחכמה ומוח האדם יהיה כלי לבחי׳ חכמה עילאה ממש שאור א״ס מלובש בה, והיינו ע״י עסק התורה ע״ד הנ״ל כו׳,
And a person’s wisdom and mind will be a vessel for the level of supernal Chochmah itself, in which the Infinite Light is clothed; and this is through Torah study in the manner mentioned above, etc.
Similarly, through Torah study done with bittul, a person’s own mind will become a vessel for supernal Chochmah, in which the Infinite Light is clothed.


והיינו ע״י גילוי אור הסכ״ע [הסובב כל עלמין] דקמיה באמת כולא כלא חשיבי׳ [חשיבי]171 ואצילות עם עשייה שוין, וזהו ששכר מצוה היא המצוה בעצמה כי עיקר המצוה הוא ביטול היש לאין
And that is through the revelation of the light that encompasses all worlds, before which in truth “all is reckoned as nothing,” and Atzilus and Asiyah are equal. And this is why the reward of a mitzvah is the mitzvah itself: for the essence of the mitzvah is the nullification of the yesh into ayin,
All this comes through the revelation of sovev, before which “all is reckoned as nothing,” so that Atzilus and Asiyah are equal. That is why the mitzvah itself is the reward: its essence is the nullification of yesh into ayin.


וזהו עצמו הוא השכר של המצוה אלא שהשכר הוא גילוי אין אמיתי ממקורא דכולא ושהביטול ע״י גילוי אא״ס [אור אין סוף] ב״ה וביטול זה ישנו בכל א׳ מישראל.
and that itself is the reward of the mitzvah; only that the reward is the revelation of the true ayin from “the Source of all,” and that the bittul is through the revelation of the Infinite Light, blessed be He. And this bittul is present in every one of Israel,
The reward is the same bittul, but complete: a revelation of the true ayin from “the Source of all,” brought about by the revelation of the Infinite Light. Every Jew has some measure of this bittul.


שהרי כל א׳ מבטל א״ע [את עצמו] מעט לפי ערכו, אם ע״י אתכפיא או ע״י אתהפכא ועי״ז יהיה לו חלק לעוה״ב [לעולם הבא],
for each one nullifies himself a little, according to his measure, whether through subjugation (iskafya) or through transformation (is’hapcha), and through this he will have a share in the World to Come.
Everyone nullifies himself a little, each according to his measure, whether by subduing his animal side (iskafya) or by transforming it (is’hapcha), and this gives him a share in the World to Come.


ולכן מאן דלא כרע במודים שאין לו בחי׳ הודיה וביטול כלל ארז״ל [אמרו רבותינו זכרונם לברכה] דלא יקום בתח״ה [בתחיית המתים] כו׳:172
Therefore, of one who does not bow at Modim, who has no acknowledgment and bittul at all, our Sages, of blessed memory, said that he will not rise at the Resurrection of the Dead, etc.
Conversely, the Sages said that one who does not bow at Modim, the blessing of thanksgiving in the Shemoneh Esreh, showing no acknowledgment or bittul at all, will not rise at the Resurrection.




20קיצור. (והנה אור א״ס ב״ה הוא סוכ״ע וממכ״ע [וממלא כל עלמין] שבחי׳ סכ״ע [סובב כל עלמין] עם היותו ג״כ בחי׳ אור ושמו לבד עכ״ז [עם כל זה] הוא א״ס ממש ולכן נקרא שמו הגדול.
Summary. (Now, the Infinite Light, blessed be He, is the light that encompasses all worlds (sovev kol almin) and the light that fills all worlds (memalei kol almin). The level of sovev, although it too is only light and His Name, is nevertheless truly infinite, and therefore it is called “His great Name.”
A summary of section 3: the Infinite Light both encompasses (sovev) and fills (memalei) all worlds. Sovev, though it too is only “light” and G-d’s “Name,” is truly infinite, and so it is called “His great Name.”


אבל בחי׳ ממכ״ע [ממלא כל עלמין] המתלבש בתוך העולמות הוא רק הארה מצומצמת. ושרש הנשמות מבחי׳ ישתבח שמך היינו מבחי׳ ממכ״ע [ממלא כל עלמין] מבחי׳ חכמה והעלייה הוא גילוי סוכ״ע. וגילוי זה נמשך ע״י מעשה המצות.
But the level of memalei, which is clothed within the worlds, is only a contracted glimmer. The root of the souls is from the level of “may Your Name be praised,” that is, from the level of memalei, from the level of Chochmah, and the ascent is the revelation of sovev. And this revelation is drawn down through the performance of the mitzvos,
Memalei, clothed within the worlds, is only a contracted glimmer. The souls are rooted in memalei, in Chochmah, the level of “Your Name”; their ascent is the revelation of sovev, drawn down by performing the mitzvos.


שכללותן תורה ועבודה וגמילת חסדים שתכלית יסודתם ביטול היש. ועי״ז נמשך השכר מצוה גילוי בחי׳ אין שלמעלה מהחכמה מה שהחכמה תמצא מבחי׳ זו דרך יש מאין):
whose general and collective expression is Torah, service and acts of kindness, and the purpose of whose foundation is the nullification of the yesh. And through this the reward of the mitzvah is drawn down: the revelation of the level of ayin that is above Chochmah, from which Chochmah “is found,” by way of something from nothing.)
All the mitzvos, whose general expression is Torah, service and acts of kindness, aim at nullifying the yesh. Through them comes their reward, the revelation of the ayin above Chochmah, from which Chochmah comes into being as something from nothing.




Section 8 · ¶21–23
Shabbos: from Elokim to Havayah
21ד והנה מעתה יובן ג״כ ענין שתי שבתות כהלכתן. כי הנה השבת הוא עליית העולמות והעלייה היינו ג״כ בחי׳ ביטול, וכמו ענין עלייה דלע״ל [דלעתיד לבוא] שהוא ג״כ בחי׳ ביטול הנ״ל.
4. Now, from this the matter of “two Shabbosos in accordance with their laws” will also be understood. For Shabbos is the ascent of the worlds, and the ascent is also the level of bittul, like the ascent of the Time to Come, which is also the level of bittul mentioned above.
Section 4 returns to the opening question, the “two Shabbosos.” Shabbos is the ascent of the worlds, and every ascent is a form of bittul, just like the future ascent described above.


והענין כי הנה פי׳ וישבת ביום השביעי173 הוא עד״מ מאדם שעשה איזה מלאכה כמו שכותב איזה שכל, הנה צריך שכלו לירד עד שיתלבש בהמדות והמחשבה, ואח״כ יורדים כולם ומתלבשים בכח המעשה.
The point is that the meaning of “And He rested on the seventh day” is, by way of analogy, like a person who did some work, such as writing down some idea: his intellect must descend until it is clothed in the emotive attributes and in thought, and afterwards they all descend and are clothed in the power of action.
To explain “And He rested on the seventh day,” the Alter Rebbe uses the analogy of a person who writes down an idea: his intellect must first descend into his emotions and thought, and then all of these descend into the power of action, the hand that writes.




22ואחר שנח ממלאכתו חוזרים כל הכחות ומתעלי׳ ונכללים בכח השכל ובעצמות הנפש כו׳. וכך עד״מ ששת ימים עשה174 ה׳, היינו ירידת החכמה והמדות ע״י כמה צמצומים להתלבש בעשרה מאמרות כו׳,
And after he rests from his work, all the powers return and rise and are included in the power of the intellect and in the essence of the soul, etc. And so, by way of analogy, “six days Havayah made”: that is the descent of Chochmah and the emotive attributes through several contractions to be clothed in the Ten Utterances, etc.
After resting from work, all of a person’s faculties rise back into his intellect and the core of his soul. So too, “six days Havayah made” means that Chochmah and the Divine attributes descended through many contractions into the Ten Utterances with which the world was created.


ולכן נז׳ [נזכר] הכל שם אלקים במעשה בראשית שהוא בחי׳ צמצומים כו׳, ובשבת כתיב ויכל אלקים175 היינו שכלו ופסקו הצמצומים ועולה ונכלל בשם הוי׳ שהוא בחי׳ סכ״ע [סובב כל עלמין],
Therefore throughout the work of Creation the Name Elokim is mentioned, which is the level of contractions (tzimtzumim), etc. And of Shabbos it is written, “And Elokim finished,” meaning that the contractions came to an end and ceased, and it rises and is included in the Name Havayah, which is the level of the light that encompasses all worlds (sovev kol almin),
That is why only the Name Elokim, the Name of contraction and limitation, appears in the account of Creation. “And Elokim finished (vayechal)” on Shabbos means that the contractions ended, and everything rises into the Name Havayah, the level of sovev.


וכמו עד״מ הנ״ל עליית השכל והמדות שנשפלו שחוזרים ומתעלים לשרשן, וז״ש [וזהו שכתוב] שבת להוי׳176 וכמ״ש אני הוי׳ חוקר לב בוחן כליות שלפי שאני הוי׳ בחי׳ סוכ״ע שהוא למטה
just as in the analogy mentioned above, the ascent of the intellect and the emotive attributes that had been lowered, which return and rise to their root. And this is [the meaning of] what is written, “a Shabbos to Havayah,” and as it is written, “I, Havayah, search the heart and test the kidneys”: because “I am Havayah,” the level of sovev, which is below
Just as a person’s lowered faculties return to their source, Shabbos is “a Shabbos to Havayah,” a return into Havayah. Havayah, sovev, is the same below as above, as the verse “I, Havayah, search the heart and test the kidneys” shows.


כמו למעלה המשפילי לראות177 בשמים ובארץ שמים וארץ שוים, לכן אני חוקר לב178 וכליות שאין שום דבר מסתיר לפניו ית׳ וכחשכה כאורה179 כו׳,
as above, “Who lowers Himself to look upon the heavens and upon the earth,” heaven and earth being equal, therefore “I search the heart and kidneys,” for nothing conceals before Him, may He be blessed, and “darkness is as light,” etc.
G-d “lowers Himself to look upon the heavens and the earth” alike, for to Him heaven and earth are equal; so nothing hides from Him, and “darkness is as light.” That is how He can search the hidden recesses of the heart.


ולכן בשבת שנאמר שבת להוי׳ היינו עליות בחי׳ ממכ״ע [ממלא כל עלמין] בסכ״ע [בסובב כל עלמין] (ועמ״ש בפ׳ בשלח סד״ה להבין ענין לחם משנה).180181
Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” there is the ascent of the level of the light that fills all worlds (memalei kol almin) into sovev (and see what is written in Parshas Beshalach, at the end of the discourse beginning “To understand the matter of the double bread”).
On Shabbos, then, memalei rises and is included in sovev. The text refers to its discourse in Torah Ohr on the double portion of manna (lechem mishneh).


ולכן הוא עליות העולמות שגם העולמות יש להם עלייה והיינו ג״כ בחי׳ ביטול שמתבטלים מיש לאין, וזהו פי׳ ויכולו השמים והארץ182 כו׳.
Therefore it is the ascent of the worlds: the worlds too have an ascent, and that too is the level of self-nullification (bittul), in that they are nullified from yesh into ayin. And this is the meaning of “And the heavens and the earth were finished (vayechulu),” etc.
This is the ascent of the worlds on Shabbos: they too rise, and their ascent is bittul, nullification from yesh into ayin. The verse “And the heavens and the earth were finished” hints at this.


ויכולו לשון כלות הנפש וביטול כו׳ שבשבת הם בבחי׳ עלייה וביטול וכדלקמן, (וכן לשון שבת ג״כ השבתה שהוא ענין ביטול), והיינו מחמת גילוי בחינת סכ״ע [סובב כל עלמין] שעי״ז נמשך הביטול כנ״ל בענין שכר מצוה מצוה.
Vayechulu is a term of the soul’s expiring yearning (kelos hanefesh) and of bittul, etc.: on Shabbos they are in a state of ascent and bittul, as will be explained below (and likewise the term Shabbos also means cessation, which is a matter of bittul). And that is because of the revelation of the level of sovev, through which the bittul is drawn forth, as mentioned above regarding “the reward of a mitzvah is the mitzvah.”
Vayechulu (“were finished”) is related to kelos hanefesh, the soul’s yearning to expire into G-d; so on Shabbos the worlds are in a state of ascent and bittul. The word Shabbos also means “cessation.” This bittul comes from the revelation of sovev, as with the reward of the mitzvos.


(והנה מה שנק׳ בחי׳ זו עלייה והלא לית אתר פנוי מיניה ונמצא למטה כמו למעלה. אך הענין כמ״ש במ״א בענין כורע בברוך וזוקף בשם183 כי כורע היינו המשכה וזוקף היינו העלאה.
(Now, as for this level being called an “ascent”: surely “there is no place empty of Him,” and He is found below as above? But the matter is as is explained elsewhere on “one bows at ‘Blessed’ and straightens up at the Name”: bowing is drawing down, and straightening up is raising up.
A parenthesis asks how there can be an “ascent” toward G-d if He is everywhere. The answer lies in the bowing of the Shemoneh Esreh: one bows at “Blessed,” which is drawing down, and straightens up at the Name, which is raising up.


כי יש ב׳ בחי׳ בגילוי אלקות הא׳ כמ״ש וירד184 הוי׳ שהירידה הוא ענין המשכה למטה, ופי׳ למטה ר״ל [רוצה לומר] למטה במדרגה שנראה העולם למטה כמו שהוא בבחינתו ומדרגתו רק שנמשך בו גילוי אלקות כי הוא ית׳ כל יכול,
For there are two levels in the revelation of G-dliness. The first is as it is written, “And Havayah descended”: the descent is a drawing down below; and “below” means lower in level, that the world below is seen as it is in its own level and rank, only that a revelation of G-dliness is drawn into it, for He, may He be blessed, is all-powerful.
There are two kinds of Divine revelation. In the first, “And Havayah descended”: G-dliness is drawn down into the world while the world stays as it is, low in rank; G-d, being all-powerful, can reveal Himself even there.


אבל הבחי׳ הב׳ הוא מ״ש לע״ל [לעתיד לבוא] עין בעין יראו185186 שהוא בבחי׳ עלייה ממטה למעלה ומלאה הארץ דעה187188 שגם הארץ תשתנה ממהות׳ [ממהותה] ותזדכך עד שתמלא הארץ דעה את ה׳, והוא כמשל ב׳ בנ״א [בני אדם]189 שהא׳ עומד
But the second level is what is said of the Time to Come, “eye to eye they shall see,” which is in the manner of an ascent from below upward; and “the earth shall be full of knowledge,” that the earth too will change from its nature and be refined until “the earth is full of the knowledge of Havayah.” This is like the analogy of two people, one standing
In the second, that of the Time to Come, “eye to eye they shall see”: the world itself rises upward, and the very earth will be refined until it is “full of the knowledge of Havayah.” When one person stands high and another low, they can meet in two ways: the higher can come down, or the lower can be raised.


במקום גבוה והב׳ במקום נמוך וכדי שיתחברו יש ב׳ אופנים כו׳. וזהו ענין כורע בברוך וזוקף בשם שהם ב׳ בחי׳ הנ״ל, ולכן בשבת שנאמר שבת להוי׳ זהו בחי׳ עליות העולמות כענין וזוקף בשם כו׳).
in a high place and the other in a low place: for them to be joined there are two ways, etc. And this is the matter of bowing at “Blessed” and straightening up at the Name, which are the two levels mentioned above. Therefore on Shabbos, of which it is said “a Shabbos to Havayah,” this is the level of the ascent of the worlds, like “and straightens up at the Name,” etc.)
Bowing and straightening up correspond to these two ways. Shabbos, “a Shabbos to Havayah,” is the second: the worlds themselves ascend, as one straightens up at the Name.


והנה מבואר למעלה שיש ב׳ מדרגות בבחי׳ הביטול. הא׳ ב חי׳ ביטול היש לאין והוא אתעדל״ת [אתערותא דלתתא] לבחי׳ גילוי ביטול האמיתי
Now, it was explained above that there are two degrees of bittul. The first is the level of the nullification of the yesh into ayin, and it is an arousal from below (isarusa dilesata) for the revelation of true bittul,
As explained above, bittul has two degrees. The first, the nullification of yesh into ayin that a person achieves, is an arousal from below that draws down the second, true bittul.


דהיינו שיהיה גילוי בחי׳ אין ממש היינו אור א״ס ב״ה מה שהוא בבחי׳ סכ״ע [סובב כל עלמין] ואינו מושג כלל
that is, that there be a revelation of the level of actual ayin, which is the Infinite Light (Or Ein Sof), blessed be He, as it is at the level of sovev, which is not apprehended at all;
True bittul comes from the revelation of the true ayin, the Infinite Light as it is in sovev, beyond all apprehension.


ולכן נק׳ אין, (ופי׳ אין כמ״ש באדר״ז [באדרא זוטא] דרפ״ח ע״ב ובג״כ ע״ק [עתיקא קדישא] אקרי אין190 כו׳, ועמ״ש ע״ז במבוא שערים שער שלישי ח״ב [חלק ב׳] פ״י [פרק י׳ / פרשה י׳], וע׳ בזהר שלח דקנ״ח ב׳191 ע״פ היש בה עץ אם אין.192
therefore it is called ayin (and the meaning of ayin is as is written in the Idra Zuta, folio 288b: “And therefore Atika Kadisha is called ayin,” etc.; and see what is written on this in Mavo Shearim, Gate Three, Part 2, chapter 10; and see the Zohar, Shelach, folio 158b, on the verse “Is there a tree in it or not (ayin)?”
It is called ayin, “nothing,” because it cannot be grasped. The Idra Zuta says that Atika Kadisha is called ayin, and the Zohar reads the question to the spies, “Is there a tree in it or not (ayin)?”, as alluding to this level.


ובפי׳ הרמ״ז [הרב משה זכות] שם במ״ש והוא הנק׳ אין כו׳ ע״ש). וע״י גילוי זה יהי׳ [יהיה] הביטול אמיתי.
and in the commentary of the Ramaz there, where he writes, “and this is what is called ayin,” etc.; see there). And through this revelation the bittul will be true.
The Ramaz, commenting on that Zohar, explains what is called ayin. Through the revelation of this level the bittul will be complete and true.


וכך יובן שיש ב׳ בחי׳ אלו בשבת וזהו ענין שתי שבתות כהלכתן שיש בכל שבת,
And so it will be understood that these two levels are in Shabbos; and this is the matter of “two Shabbosos in accordance with their laws,” which are in every Shabbos:
Shabbos contains both these degrees, and they are the “two Shabbosos” that are in every Shabbos.


דהיינו שבת תתאה ושבת עילאה. והנה להבין ענין שבת תתאה צריך להקדים תחלה ענין מצות שביעית193 הכתוב בסדרה זאת.
namely, the lower Shabbos and the higher Shabbos. Now, to understand the matter of the lower Shabbos, we must first introduce the mitzvah of Shevi’is (the Sabbatical year), which is written in this parshah,
They are the lower Shabbos and the higher Shabbos. To explain the lower Shabbos, the Alter Rebbe turns to the Sabbatical year (Shevi’is), commanded in this very parshah.


שנק׳ ג״כ שבת כמ״ש ושבתה הארץ שבת לה׳ שהוא ג״כ בחי׳ שבת ועלייה שהיש בטל לאין
which is also called Shabbos, as it is written, “And the land shall rest a Shabbos to Havayah”: it too is the level of Shabbos and ascent, in which the yesh is nullified into ayin.
The Sabbatical year is also called “a Shabbos to Havayah,” and it too is an ascent in which the yesh is nullified into ayin.


כי שש שנים שזורע וחורש וקוצר לעצמו הוא בחי׳ יש ודבר והארץ ופירותיה הן שלו דוקא,
For in the six years in which he sows, plows and reaps for himself, he is at the level of a yesh, a separate thing, and the land and its fruits are his alone.
For six years a person works his field for himself; he is a separate yesh, and the land and its fruits are his alone.


נמצא הוא בחי׳ יש ודבר ובשביעית הוא בחי׳ ביטול היש ולכן נעשה הפירות הפקר (וגם ארעא אפקרא רחמנא לצורך אכילת הפירות) (בנדרים דמ״ב ע״ב).194
So he is at the level of a yesh, a separate thing; but in the seventh year it is the level of the nullification of the yesh, and therefore the fruits become ownerless (and also “the Merciful One made the land ownerless” for the purpose of eating the fruits) (Nedarim, folio 42b).
In the seventh year that sense of self is nullified: the fruits become ownerless. The Talmud even says that the Torah made the land itself ownerless for the purpose of eating its fruit.


רק שיוכל לזכות מן ההפקר כאדם אחר הזוכה מן ההפקר כו׳ ולכן כתיב ולבהמתך ולחיה195 כו׳ שכל זמן שחיה אוכלת196 בשדה כו׳, וזהו מצות ביעור בשביעית שמוכרח להוציאם מן הבית.197198
Only, he may acquire from what is ownerless like any other person who acquires from what is ownerless, etc. Therefore it is written, “And for your cattle and for the beast,” etc., [teaching] that as long as the beast eats in the field, etc.; and this is the mitzvah of removal (biur) in the seventh year, that he is obliged to remove them from the house.
The owner may take of the produce only as anyone may take what is ownerless. And the verse ties the eating to the animals: once the wild beasts have nothing left in the field, the produce must be removed from the house (biur).




23וזהו ביטול היש בפ״מ [בפועל ממש]. וגם מה שתלה הכתוב אכילת אדם באכילת חיה שכשכלה לחיה מן השדה אסור לו לאכול וחייב לבער.
And this is the nullification of the yesh in actual fact. And also, the fact that the verse made a person’s eating depend on the beast’s eating, so that when [the produce] is finished for the beast from the field he is forbidden to eat and is obliged to remove [it],
This is the nullification of the yesh in actual practice. The verse makes a person’s eating depend on the animals’: when the produce is gone from the field for the wild beasts, the owner may no longer eat it and must remove it.


היינו מפני שהוא ביטול היש עד שאדם ובהמה שוים. וזהו מפני שהוא שבת הארץ ועלייה בבחי׳ סכ״ע [סובב כל עלמין], כי
is because it is the nullification of the yesh, to the point that man and beast are equal. And this is because it is the Shabbos of the land, and an ascent into the level of the light that encompasses all worlds (sovev kol almin). For
This shows a bittul so complete that man and beast are equal. It is the “Shabbos of the land,” its ascent into sovev.


הנה התחלקות המדרגות דצח״מ [דומם צומח חי מדבר] זהו מצד בחי׳ ממכ״ע [ממלא כל עלמין] שבאדם מתגלה בחי׳ חכמה שלא נתגלה ונמשך בחי׳ זו בבהמה וחיה שנתגלה בהם רק בחי׳ החיות בלבד כו׳, (ועיין בסש״ב [בספר של בינונים] פמ״ח).
the division into the ranks of inanimate, vegetative, animal and speaking is from the level of the light that fills all worlds (memalei kol almin): in man the level of Chochmah is revealed, while this level is not revealed and drawn into domestic animals and wild beasts, in which only the level of life-force is revealed, etc. (and see Sefer Shel Beinonim, chapter 48).
The ranking of creation into inanimate, vegetative, animal and human stems from memalei, which shines in each according to its capacity: in man Chochmah is revealed, while in animals only life-force. The text refers to Tanya, chapter 48.


אבל כשמתבטלים לגבי בחי׳ סוכ״ע שמקיף על כולן בהשוואה א׳ הרי כולן שוין כי בבחי׳ סובב נאמר אדם ובהמה תושיע199 ה׳ בהשואה א׳
But when they are nullified before the level of sovev, which encompasses them all equally, they are all equal; for of the level of sovev it is said, “Man and beast You save, Havayah,” equally,
Before sovev, which encompasses all equally, these distinctions fall away. So the verse says “Man and beast You save, Havayah,” placing them on one level.


והיינו בחי׳ בהמה רבה200 כו׳, (עמש״ל [עיין מה שכתוב לעיל] בד״ה והניף הכהן201202 ובפ׳ עקב בד״ה ויאכילך).203204 ולכן באכילת שביעית אדם ובהמה שוין.
and this is the level of the “great beast,” etc. (see what is written above in the discourse beginning “And the Kohen shall wave,” and in Parshas Eikev in the discourse beginning “And He fed you”). Therefore in eating [the produce of] Shevi’is, man and beast are equal.
This is the level called the “great beast,” which, the Kehot note says, is a “beast” higher than man. Therefore, in eating the produce of the Sabbatical year, man and beast are equal.


והיינו ע״י התגלות סכ״ע [סובב כל עלמין]. ואמנם כ״ז [כל זה] הוא ענין ביטול היש לאין. והיינו כענין בחי׳ ומדרגת שבת תתאה, אבל שבת עילאה הוא למעלה מבחי׳ זו.
And that is through the revelation of sovev. However, all this is the matter of the nullification of the yesh into ayin, and that is like the level and rank of the lower Shabbos; but the higher Shabbos is above this level.
This equality comes from the revelation of sovev. Yet all of this is still the nullification of yesh into ayin, the lower Shabbos; the higher Shabbos is above it.




Section 9 · ¶24–28
“Which He made” and “which He created”
24וביאור הענין הוא דהנה מצינו שנאמר בתורה גבי שבת ב׳ לשונות הא׳ כמ״ש וישבת ביום השביעי מכל מלאכתו אשר עשה.205
The explanation of the matter is this. We find that the Torah uses two expressions about Shabbos. The first is as it is written, “And He rested on the seventh day from all His work which He had made.”
The Torah describes G-d’s Shabbos rest in two ways, and these are the two Shabbosos. The first: “He rested on the seventh day from all His work which He had made (asah).”


שהוא השבת והעלייה מכל אשר עשה דהיינו מבחי׳ עשייה. הב׳ מ״ש אח״כ כי בו שבת מכל מלאכתו אשר ברא.206207
This is the rest and ascent from all that He made, that is, from the level of Asiyah (making). The second is what is written afterwards, “for on it He rested from all His work which He created.”
That first expression speaks of rest and ascent from Asiyah, from what He “made.” The second, in the next verse, says that He rested “from all His work which He created (bara).”


שהוא בחי׳ שבת ועלייה גם מבחי׳ בריאה. עם היותו למעלה מבחי׳ עשייה, וכמ״ש אשר ברא אלקים לעשות שהבריאה הוא
This is the level of rest and ascent also from the level of Beriah (creation), although it is above the level of Asiyah, as it is written, “which G-d created to make”: creation is
That is a rest and ascent from Beriah, “creation,” which is higher than Asiyah. As the verse says, “which G-d created to make”: creation comes first, and making follows from it.


רק מקור להיות מזה אח״כ בחי׳ עשייה ובשבת שבת ג״ כ מבחי׳ מלאכתו אשר ברא כו׳, והן הן בחי׳ שבת תתאה ושבת עילאה.208
only a source from which the level of Asiyah afterwards comes to be; and on Shabbos He rested also from the level of “His work which He created,” etc. And these are precisely the levels of the lower Shabbos and the higher Shabbos.
Creation is only the source from which making then comes. On Shabbos G-d rested even from creation, and these two rests are the lower and the higher Shabbos.


כי הנה וישבת מבחי׳ אשר עשה היינו עליות עולמות התחתונים שנק׳ בכלל בחי׳ עשייה אצלו ית׳ ובשבת הם מתעלים למעלה מבחי׳ עשייה, וזהו
For “and He rested” from the level of “which He made” is the ascent of the lower worlds, which in general are called the level of Asiyah relative to Him, may He be blessed; and on Shabbos they rise above the level of Asiyah. And this is
Resting from “what He made” is the ascent of all the lower worlds, which relative to G-d are all “Asiyah,” made things. On Shabbos they rise above that level.


והנה טוב מאד209 ויכולו210 השמים211 כו׳, פי׳ שהוטב והוכשר בעיניו סדר ההשתלשלות שנעשו על אופן ויכולו לשון כלות הנפש
“and behold, it was very good. And the heavens … were finished (vayechulu),” etc.: meaning that the order of the chain of descending worlds (hishtalshelus) was good and fitting in His eyes, in that they were made in the manner of vayechulu, a term of the soul’s expiring yearning (kelos hanefesh):
“Behold, it was very good” is followed by “And the heavens were finished (vayechulu)”: G-d found the chain of worlds good and fitting because it was made with the capacity for vayechulu, kelos hanefesh, a yearning to rise and dissolve into Him.


שנעשו בענין שיוכלו להיות בבחי׳ כלות הנפש מלמטה למעלה בבחי׳ רצוא ושוב212 וכל בחי׳ העליות הללו הוא עד עלייתם בבחי׳ חכמה שהיא ראשית ההשתלשלות
they were made in such a way that they can be in a state of kelos hanefesh from below upward, in the manner of “running and returning.” And all these ascents go as far as their ascent into the level of Chochmah, which is the beginning of the chain of descent,
The worlds were made able to yearn upward, in the rhythm of “running and returning” of Ezekiel’s angels. All these ascents reach as far as Chochmah, the beginning of the chain of worlds.


כי אבא מקנן באצי׳213214 שהוא בחי׳ ביטול חכמה היא כח מ״ה [מה],215 משא״כ בבי״ע אין מתגלה בחי׳ חכמה
for “Abba nests in Atzilus,” which is the level of self-nullification (bittul): Chochmah is koach mah, “the power of ‘what?’” In Beriah, Yetzirah and Asiyah, by contrast, the level of Chochmah is not revealed,
Chochmah is revealed in Atzilus, where “Abba nests”; it is the level of bittul, for the letters of chochmah spell koach mah, “the power of ‘what?’” In the lower worlds of Beriah, Yetzirah and Asiyah, Chochmah is not revealed.


וכמאמר אימא מקננא בכורסייא,216217 ועליי׳ [ועלייה] עולמות ע״י הביטול היינו ליכלל באצי׳ אשר שם גילוי ח״ע [חכמה עילאה] שבו מלובש אור א״ס.
as it is said, “Imma nests in the Throne.” And the ascent of the worlds through bittul is to be included in Atzilus, where there is the revelation of supernal Chochmah, in which the Infinite Light (Or Ein Sof) is clothed.
There, as the Tikkunei Zohar says, “Imma nests in the Throne,” in Beriah. The worlds’ ascent through bittul on Shabbos is to be included in Atzilus, where supernal Chochmah, in which the Infinite Light is clothed, is revealed.




25וע״ז נאמר וישבת מכל אשר עשה.218 שהרי גם בחכמה כתיב והחכמה מאין תמצא219 שנק׳ בריאה יש מאין לגבי אור א״ס ב״ה. וזהו בחי׳ שבת תתאה והוא ענין ביטול היש לאין וכן הוא בענין שביעית.
And of this it is said, “And He rested from all that He made.” For even of Chochmah it is written, “And Chochmah is found from ayin,” so that it is called a creation, something from nothing, relative to the Infinite Light (Or Ein Sof), blessed be He. And this is the level of the lower Shabbos, which is the matter of the nullification of the yesh into ayin; and so it is with Shevi’is.
The ascent “from all that He made” reaches up to Chochmah. Even Chochmah “is found from ayin,” a creation from nothing relative to the Infinite Light, so the ascent into it is still the lower Shabbos: the nullification of yesh into ayin, as in the Sabbatical year.




26והנה כן הוא ג״כ ענין המצות שהם ג״כ ביטול היש לאין. אמנם השכר שיהי׳ [שיהיה] עי״ז לעתיד היינו בחי׳ גילוי עצמות אור א״ס הסכ״ע [הסובב כל עלמין] הוא בחי׳ אין שממנו תמצא החכמה עילאה.
And so too is the matter of the mitzvos, which are likewise the nullification of the yesh into ayin. However, the reward that will come through them in the future is the level of the revelation of the essence of the Infinite Light (Or Ein Sof), the light that encompasses all worlds (sovev kol almin), which is the level of ayin from which supernal Chochmah “is found.”
The mitzvos too are the nullification of yesh into ayin, the lower level. But their future reward is the revelation of the essence of the Infinite Light, sovev, the ayin from which supernal Chochmah itself comes into being.


וזהו בחי׳ ומדרגת שבת עילאה והוא מ״ש כי בו שבת מכל מלאכתו אשר ברא220 שהחכמה נקרא בריאה כנ״ל.
And this is the level and rank of the higher Shabbos, which is what is written, “for on it He rested from all His work which He created,” for Chochmah is called “creation,” as mentioned above.
That higher revelation is the higher Shabbos: G-d “rested from all His work which He created,” beyond even Chochmah, which is called “creation.”




27והנה חיות והתהוות החכמה הוא רק מבחי׳ שמו וזיו בלבד וכמבואר למעלה בפי׳ בורא קדושים ישתבח שמך כו׳ ושמו בגימ׳ [בגימטריא] רצון.221
Now, the life and coming into being of Chochmah is only from the level of His Name and radiance alone, as explained above on the meaning of “Creator of holy ones, may Your Name be praised,” etc.; and shemo (“His Name”) has the numerical value of ratzon (will).
Chochmah receives its life and existence only from G-d’s “Name,” His radiance, as explained earlier. The word shemo, “His Name,” has the same numerical value as ratzon, “will”: His Name corresponds to His will.


אבל עצמותו ית׳ הנק׳ בעל הרצון ונקרא מאור פי׳ מקור האור הוא למעלה מעלה מהיות מקור לחכמה ובשבת יש בחי׳ עליות העולמות כ״כ [כל כך] עד שהחכמה עולה ונכלל במאצילה הסכ״ע [הסובב כל עלמין] וזהו בחינת שבת עילאה.
But His essence, may He be blessed, which is called the Master of the will and is called the Luminary, that is, the source of the light, is far above being a source for Chochmah. And on Shabbos the ascent of the worlds is so great that Chochmah rises and is included in its Emanator, sovev; and this is the level of the higher Shabbos.
But G-d’s essence, the Master of the will, the Luminary from which the light comes, is far above being a source for Chochmah. On Shabbos the worlds rise so high that Chochmah itself is included in its source, sovev: this is the higher Shabbos.


ובחי׳ ביטול זה זהו ענין כתר שהוא לשון שתיקה כתר לי זעיר222 (באיוב רסי׳ [ריש סימן] ל״ו), דפירושו המתן לי מעט ודום שהוא ענין שתיקה.
And this level of bittul is the matter of Keser (the Crown), which is a term of silence: “Kater li ze’ir” (Job, beginning of chapter 36), which means “Wait for me a little” and be still, which is a matter of silence.
This bittul above Chochmah is Keser, the Crown, whose name also means waiting in silence, as in Job’s “Kater li ze’ir,” “Wait for me a little.”


והוא ענין סייג לחכמה שתיקה.223224 סייג הוא גדר ומקיף שלמעלה מהחכמה הוא השתיקה והביטול וכענין משתאה לה מחריש.225
And this is the matter of “A fence for wisdom is silence”: a fence is an enclosure and something encompassing, for above Chochmah is silence and bittul, as in “wondering at her, keeping silent.”
The Mishnah says, “A fence for wisdom is silence”: a fence surrounds, and what surrounds and stands above Chochmah is silence and bittul, like Eliezer “wondering at her, keeping silent.”


וכמ״ש במ״א בענין כבד פה וכבד לשון226 דמשה227 כו׳, וזשארז״ל [וזהו שאמרו רבותינו זכרונם לברכה] בירו׳ [בירושלמי] כתיב שבת לה׳ אלקיך שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר228 אר״ח [אמר רבי חנינא] בדוחק התירו שאילת שלום בשבת:229
And as is explained elsewhere on Moshe’s being “heavy of mouth and heavy of tongue,” etc. And this is what our Sages, of blessed memory, said in the Jerusalem Talmud: it is written, “a Shabbos to Havayah your G-d”: rest as Havayah [rests]; just as He rested from speech, so you too rest from speech. Rabbi Chanina said: with difficulty did they permit greeting one another on Shabbos.
Moshe, “heavy of mouth and heavy of tongue,” is explained elsewhere in this light. The Jerusalem Talmud reads “a Shabbos to Havayah” as “rest as Havayah rests”: as G-d ceased from speech, we too restrain our speech on Shabbos, so that even greeting others was permitted only with difficulty.




28קיצור. (וזהו ענין שתי שבתות כהלכתן. כי שבת העלייה מבחי׳ ממכ״ע [ממלא כל עלמין] בסוכ״ע ועי״ז נמשך בחי׳ הביטול. ויש בזה שני בחי׳. שבת תתאה הוא ענין ביטול היש לאין בבחי׳ חכמה כח מה.230 ושבת עילאה בחי׳ שלמעלה מהחכמה):
Summary. (And this is the matter of “two Shabbosos in accordance with their laws.” For Shabbos is the ascent from the level of the light that fills all worlds (memalei kol almin) into the light that encompasses all worlds (sovev kol almin), and through this bittul is drawn forth. And in this there are two levels: the lower Shabbos is the nullification of the yesh into ayin at the level of Chochmah, koach mah; and the higher Shabbos is the level that is above Chochmah.)
A summary of section 4: Shabbos is the ascent of memalei into sovev, which brings bittul in two degrees, the lower Shabbos, the nullification of yesh into ayin within Chochmah (koach mah), and the higher Shabbos, above Chochmah.




Section 10 · ¶29–30
Keeping the Shabbosos, revering the Sanctuary
29ה וזהו את שבתותי תשמרו.231232233 פי׳ שבתותי היינו בחי׳ שבת תתאה שהוא ביטול היש לאין, ושבת עילאה
5. And this is [the meaning of] “My Shabbosos you shall keep.” “My Shabbosos” means the level of the lower Shabbos, which is the nullification of the yesh into ayin, and the higher Shabbos,
Section 5 returns to the opening verse. “My Shabbosos,” in the plural, are the lower Shabbos, the nullification of yesh into ayin, and the higher Shabbos.


שהוא ביטול האמיתי שב׳ שבתות אלו ישנן בכל שבת כנ״ל (וע׳ מענין את שבתותי תשמרו בזח״א [בזהר חלק א] ה׳ ב׳ ח״ג [חלק ג׳] פב״א.234 ת״ז [תיקוני זהר] ריש תקון כ״ד).235
which is true self-nullification (bittul); for these two Shabbosos are in every Shabbos, as mentioned above (and see on “My Shabbosos you shall keep” in the Zohar, Part I, 5b, and Part III, 82a; Tikkunei Zohar, beginning of Tikkun 24).
The higher Shabbos is true bittul, and both are present in every Shabbos. The text points to the Zohar and the Tikkunei Zohar on this verse.


ופי׳ תשמרו שבאמת שבת הוא בחי׳ מתנה שנותנים אותה לנו מה׳ רק שאנו צריכים לשמור שלא יפסידו אותה ח״ו [חס ושלום] ע״י איזה קלקול וגרמא בנזקין המונע גילוי זה
And the meaning of “you shall keep” is that in truth Shabbos is a gift, given to us by G-d; only we must guard it so that it not be lost, G-d forbid, through some fault, some indirect cause of harm, that prevents this revelation,
“You shall keep” teaches that Shabbos is a gift from G-d, not our achievement; our part is to guard it, so that no fault of ours, even an indirect cause, blocks its revelation.


כמו אפילו דברים שאדם דש בעקביו236237 שקר וגסות, וכמ״ש דובר שקרים לא יכון238 לנגד עיני ובגסות אין אני והוא יכולים239 לדור בעולם א׳.
such as even the things that a person tramples with his heels, falsehood and arrogance; as it is written, “He who speaks falsehoods shall not stand before My eyes,” and of arrogance [it is said], “I and he cannot dwell in one world.”
Even faults that people treat lightly, “trampling them with their heels,” such as falsehood and arrogance, can block it. Of the liar G-d says he “shall not stand before My eyes,” and of the arrogant, “I and he cannot dwell in one world.”


והנה הרבותא היא על שבת תתאה שהוא ביטול היש שגם זה אינו אלא בחי׳ תשמרו
Now, the novelty is regarding the lower Shabbos, which is the nullification of the yesh: that this too is only in the category of “you shall keep,”
The striking point is that even the lower Shabbos, our own bittul, needs “keeping.”


דהיינו שצ״ל שלא יהיה ביטול זה גופא בבחי׳ יש שהוא ביטל עצמו ע״י כחו (וכמ״ש ופלגשו ושמה ראו מ״ה [שם מ״ה]240 שעושה יש ודבר מהביטול והוא שרש השתלשלות והתהוות היש גשמי דסט״א [דסטרא אחרא] כו׳).
that is, one must see to it that this very bittul not be in a state of yesh, in that he nullified himself by his own power (as it is written, “And his concubine, whose name was Re’umah,” re’u mah, “see the ‘what’”: making a yesh and a thing out of the bittul; and this is the root of the descent and coming into being of the physical yesh of the sitra achra, etc.).
One must guard against making the bittul itself into a yesh, taking pride in having nullified oneself. The name of Nachor’s concubine, Re’umah, is read as re’u mah, “see the ‘what’”: making a display of self-nullification, which is the root of the physical yesh of the sitra achra.


אלא הכל מאת ה׳ כי הגם שהבחירה ניתנה בידי האדם עכ״ז [עם כל זה] אלמלא עוזרו אין יכול לו241
Rather, everything is from G-d: for although free choice is given into man’s hands, nevertheless, were it not that He helps him, he could not prevail over it;
Rather, one must recognize that everything is from G-d: free choice is in our hands, yet the Sages teach that without G-d’s help a person could not overcome his evil inclination.


וגם ארז״ל [אמרו רבותינו זכרונם לברכה] היה בעיניך כרשע242 כו׳ (וכמ״ש הפי׳ בסש״ב [בספר של בינונים] פכ״ז). וזהו את שבתותי שב׳ השבתות הם שלי כו׳.
and our Sages, of blessed memory, also said, “Be in your own eyes like a wicked person,” etc. (as its explanation is written in Sefer Shel Beinonim, chapter 27). And this is “My Shabbosos”: the two Shabbosos are Mine, etc.
So the Sages also said, “Be in your own eyes like a wicked person,” as Tanya explains. This is why the verse says “My Shabbosos”: both Shabbosos, even the lower one, are G-d’s.


ומקדשי תיראו פי׳ מקדשי קאי על התורה כי המקדש שלמטה הוא מעשה ידי האדם שלמה המלך בנה אותו,
“And My Sanctuary you shall revere”: “My Sanctuary” refers to the Torah. For the Sanctuary below is the work of man’s hands: King Shlomo built it.
“My Sanctuary” refers to the Torah. The Temple below was the work of human hands, built by King Shlomo.


אבל התורה היא מקדשו של הקב״ה ממש וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] אין לו להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה243
But the Torah is the very Sanctuary of the Holy One, blessed be He, as our Sages, of blessed memory, said, “The Holy One, blessed be He, has in His world only the four cubits of halachah.”
The Torah, however, is G-d’s own Sanctuary: the Sages say that G-d has in His world only “the four cubits of halachah.”


(ועיין בסש״ב [בספר של בינונים] פנ״ב שהתלמוד והמשנה נמשכים מהיכל קה״ק [קדש הקדשים] דבריאה244 יצירה כו׳ נמצא ד׳ אמות של הלכה הם בחי׳ מקדשי ממש.
(And see Sefer Shel Beinonim, chapter 52, that the Talmud and the Mishnah are drawn from the chamber of the Holy of Holies of Beriah, Yetzirah, etc.; it follows that the four cubits of halachah are the level of “My Sanctuary” itself.
Tanya explains that the Mishnah and the Talmud come from the chamber of the Holy of Holies in the higher worlds, so the four cubits of halachah are truly G-d’s Sanctuary.


ועיין בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] פ״ה דשרש היכל קדה״ק [קודש הקדשים] שרשו מאד נעלה. ועמ״ש בביאור ע״פ שבת שבתון245 בשם זהר הרקיע פ׳ בראשית).
And see Etz Chaim, Shaar Kisei HaKavod (the Gate of the Throne of Glory), chapter 5, that the root of the chamber of the Holy of Holies is very lofty. And see what is written in the Biur on “a Shabbos of complete rest (Shabbas Shabbason),” in the name of the Zohar HaRakia, Parshas Bereishis.)
Etz Chaim shows that the root of this chamber of the Holy of Holies is very lofty. The text also refers to its explanation of “a Shabbos of complete rest,” which cites the Zohar HaRakia.


והענין כי התורה הוא המשכת אלקות בבחי׳ פנימית כמו שבהמ״ק [שבית המקדש] היה גילוי השכינה והוא בחי׳ ממכ״ע [ממלא כל עלמין]. ושבת הוא העליות בבחי׳ סכ״ע [סובב כל עלמין].
The point is that the Torah is a drawing down of G-dliness in an inward manner, just as in the Holy Temple there was the revelation of the Shechinah; and this is the level of the light that fills all worlds (memalei kol almin). And Shabbos is the ascents into the level of the light that encompasses all worlds (sovev kol almin).
The Torah draws G-dliness down inwardly, as the Shechinah was revealed in the Temple: this is memalei. Shabbos, by contrast, is the ascent into sovev.


ולכן אמר עם היות דשבתותי תשמרו שהוא עליות בבחי׳ סכ״ע [סובב כל עלמין], עכ״ז [עם כל זה] ומקדשי תיראו אני הוי׳ פי׳ אני הוא עצמותו ית׳ הוא ממש הוי׳ שהוא מה שנמשך להיות ממכ״ע [ממלא כל עלמין] ביו״ד נברא העוה״ב [העולם הבא] כו׳ וכולא חד.246247
Therefore it says: although “My Shabbosos you shall keep,” which is the ascents into the level of sovev, nevertheless “and My Sanctuary you shall revere; I am Havayah.” That is, “I,” which is His very essence, may He be blessed, is truly Havayah, which is what is drawn down to be memalei, “with the yud the World to Come was created,” etc.; and all is one.
So the verse joins them: though Shabbos is an ascent into sovev, still “revere My Sanctuary; I am Havayah.” The “I,” G-d’s very essence, is one with Havayah as it is drawn down into memalei, so the drawing down through Torah and the ascent of Shabbos are one.




30וזהו אורייתא מחכמה נפקת248 פי׳ נפקת היינו התגלותה היא מחכמה אבל מקור חוצבה הוא למעלה מן החכמה כי התורה היא פי׳
And this is [the meaning of] “The Torah comes forth from Chochmah”: “comes forth” means that its revelation is from Chochmah, but the source from which it is hewn is above Chochmah. For the Torah is the explanation
The Zohar says, “The Torah comes forth from Chochmah”: its revelation is in Chochmah, but its source is higher. For the Torah is the explanation of the mitzvos.


וביאור המצות שהם רצון העליון תרי״ג מצות249 דאורייתא עם ז׳ מצות דרבנן250 גימ׳ [גימטריא] תר״ך251 כתר,
and elucidation of the mitzvos, which are the Supernal Will (ratzon ha’elyon): the 613 mitzvos of the Torah together with the seven mitzvos of the Rabbis equal 620, the numerical value of keser (crown).
The mitzvos are G-d’s supernal will, which is above Chochmah: the 613 commandments of the Torah and the seven of the Rabbis total 620, the numerical value of keser, the Crown, the level of will.


והנה גבי מקדשי נאמר תיראו252 (ועיין מזה ברבות בשיר השירים בפסוק כמגדל דוד253 ובסדר בשלח פכ״ט ע״פ נורא אלקים ממקדשך254.255 ובזבחים קט״ו ב׳ ובסדר ויצא ס״פ ס״ט ע״פ מה נורא המקום הזה256 ובזח״ב [ובזהר חלק ב׳] ע״ט א׳)
Now, regarding “My Sanctuary” it says “you shall revere” (and see on this in [Midrash] Rabbah on Shir HaShirim, on the verse “like the tower of David,” and in the order of Beshalach, section 29, on the verse “Awesome is G-d from Your sanctuaries”; and in Zevachim 115b; and in the order of Vayetzei, end of section 69, on the verse “How awesome is this place”; and in the Zohar, Part II, 79a);
Of the Sanctuary the verse says “revere.” The Midrashim, the Talmud and the Zohar cited here connect awe with G-d’s sanctuary and with the place of the Temple, as in “How awesome is this place.”


והטעם כי לפי שבחי׳ מקדשי הוא ההמשכה בבחי׳ גילוי ואור פנימי לכך נמשך מזה היראה מצד הגילוי (ועמ״ש בד״ה וירא ישראל כו׳ וייראו העם257 כו׳ ובסש״ב [ובספר של בינונים] ס״פ כ״ג):258259
and the reason is that because the level of “My Sanctuary” is the drawing down as revelation and inner light, therefore awe is drawn from it, because of the revelation (and see what is written in the discourse beginning “And Israel saw … and the people feared,” etc., and in Sefer Shel Beinonim, end of chapter 23).
Awe comes from revelation: because “My Sanctuary,” the Torah, is G-d’s light drawn down in revealed, inward form, it brings awe, as at the Sea, where Israel “saw … and the people feared.”



In one’s avodah
Shabbos is a gift from G-d that we must guard: from falsehood and arrogance, faults people tread on lightly, and even from taking pride in our own self-nullification, remembering that everything is from G-d. Through the week, daily prayer gathers up and raises the day’s Torah, mitzvos and good deeds; every mitzvah done with bittul prepares the revelation to come; and in Torah study a person’s self should not stand as a barrier before G-d’s word.
Questions for discussion
	Why does the Alter Rebbe say that the souls’ main reward must come when they are again in bodies, rather than in Gan Eden?
	How does the analogy of a person’s name explain what it means that G-d creates the worlds only through His “Name”?
	In what sense is the reward of a mitzvah the mitzvah itself?
	How does the Sabbatical year, in which man and beast eat alike, illustrate the lower Shabbos, and what makes the higher Shabbos higher?
	Why must even our own self-nullification be “kept,” and what danger does the reading of Re’umah as re’u mah describe?

Sources and references
Notes
Paragraph 1
1את שבתתי תשמרו
The note records that this maamar dates from 5571 and lists where Or HaTorah prints material on it: glosses, abridgements, and a version with variants and further glosses.
Kehot’s noteמאמר זה הוא משנת תקע״א — ראה אוה״ת על מארז״ל וענינים ע׳ שלג (וראה להלן בהוספות ברשימת הכתבי-יד על המאמר כאן ועל הביאור דלהלן מג, ב). הגהות למאמר זה נדפסו באוה״ת בהר כרך ב׳ ע׳ תרכד. קיצורים באוה״ת בהר כרך-ד ע׳ א׳קס ושם כרך-ג ע׳ תתק המאמר בשינויים ותוס׳ הגהות. קיצור באוה״ת דברים כרך-ו ע׳ א׳תפז. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ראה גם ס׳ פלח הרמון שמות ע׳ רמח ואילך. המאמר והביאור בארוכה מכ״ק אדהאמ״צ במאמרי אדהאמ״צ ויקרא-ב ע׳ תשיח. ד״ה את שבתתי תשמרו דתק״ע שלא נדפס בלקו״ת [נדפס בסה״מ תק״ע ע׳ פא] הובא באור התורה פ׳ נח (נז, ב). ופי׳ שם כי המשכת והתגלות התענוג הוא בחי׳ שבתא דיומא, וע׳ בתו״א יתרו ד״ה להבין ביאור ענין האבות (קכב, ב) [עג, א] בענין זכור ושמור, יעו״ש. [כ].
2את שבתתי תשמרו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” The same words close Parshas Behar (Leviticus 26:2); the maamar expounds both halves of the verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
3Kehot’s note points to Leviticus 26:2 for these words.
Leviticus 26:2ויקרא כ״ו:ב׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4Rabbi Yochanan, in the name of Rabbi Shimon ben Yochai, derives this from Isaiah’s promise to those “who keep My Shabbosos.” The Alter Rebbe takes the “two Shabbosos” as the two levels within each Shabbos.
Shabbat 118b:4שבת קי״ח ב:ד׳
אָמַר רַב יְהוּדָה אָמַר רַב: אִלְמָלֵי שָׁמְרוּ יִשְׂרָאֵל שַׁבָּת רִאשׁוֹנָה לֹא שָׁלְטָה בָּהֶן אוּמָּה וְלָשׁוֹן, שֶׁנֶּאֱמַר: ״וַיְהִי בַּיּוֹם הַשְּׁבִיעִי יָצְאוּ מִן הָעָם לִלְקוֹט״, וּכְתִיב בָּתְרֵיהּ: ״וַיָּבֹא עֲמָלֵק״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: אִלְמָלֵי מְשַׁמְּרִין יִשְׂרָאֵל שְׁתֵּי שַׁבָּתוֹת כְּהִלְכָתָן — מִיָּד נִגְאָלִים, שֶׁנֶּאֱמַר: ״כֹה אָמַר ה׳ לַסָּרִיסִים אֲשֶׁר יִשְׁמְרוּ אֶת שַׁבְּתוֹתַי״, וּכְתִיב בָּתְרֵיהּ: ״וַהֲבִיאוֹתִים אֶל הַר קׇדְשִׁי וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
5עולת שבת בשבתו
“The burnt-offering of Shabbos on its Shabbos, besides the continual burnt-offering and its libation.” The doubled “Shabbos … its Shabbos” hints at a Shabbos within the Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, י.
6ע״פ והי׳ מדי חדש בחדשו
That discourse explains Shabbos as following the six days of work, and Rosh Chodesh as receiving from Chochmah itself, which is far higher than Chochmah as it is hidden within the emotive attributes.
Kehot’s noteלקמן פ׳ ברכה צז, ג — דשם מבאר בענין שבת שאחר ששת ימי המעשה. ומדי שבת בשבתו שבתו של שבת היינו שגם שבת נחשב אצלו כיום החול.
7והיה מדי חדש בחדשו
“And it shall be, every New Moon on its New Moon and every Shabbos on its Shabbos, all flesh shall come to bow before Me.” The discourse the text refers to explains “its Shabbos” as a higher Shabbos of the Shabbos.
Isaiah 66:23ישעיהו ס״ו:כ״ג
וְהָיָה מִדֵּי־חֹדֶשׁ בְּחׇדְשׁוֹ וּמִדֵּי שַׁבָּת בְּשַׁבַּתּוֹ יָבוֹא כׇל־בָּשָׂר לְהִשְׁתַּחֲוֺת לְפָנַי אָמַר ה׳
And it shall come to pass, that from one new moon to another, and from one sabbath to another, shall all flesh come to worship before Me, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8והיינו כמ״ש בזהר בראשית דף ה׳ ע״ב
The Biur on this maamar quotes this Zohar and explains the higher and lower Shabbos as Shabbos day and Shabbos night, and the word “es” as including what is added from the weekday to the holy day, the ascent of the Worlds of Beriah, Yetzirah and Asiyah into Atzilus.
Kehot’s noteראה לקמן מד, א ובאוה״ת ויקרא-ב ע׳ תרכט.
9שיש שבת תתאה ושבת עילאה
A parallel discussion of the lower Shabbos and the higher Shabbos by the Mitteler Rebbe.
Kehot’s noteראה מאמרי אדה״א שמות-א ע׳ רח ואילך. שרש מצות התפלה פרק לג (דף קלד, א) ואילך. ראה סה״מ תרכ״ז (הוצאת תש״ס) ע׳ ט. תרל״ד ע׳ ריד ובמ״מ לשם.
10שיש שבת תתאה ושבת עילאה בכל שבת וע״ז נאמר את שבתתי תשמרו
The Zohar expounds “My Shabbosos” as “the higher Shabbos and the lower Shabbos, which are two included together.” This is the basis for the two levels in every Shabbos.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
He commenced thus: ‘It is written: ‘eth Shabthothai (“My sabbaths”) (Lev. 19, 30). The particle eth indicates that in the precept of the Sabbath is to be included the limit of the Sabbath walk, which is two thousand cubits in all directions.”My Sabbaths” is a reference to the higher Sabbath and the lower Sabbath, which are two joined together as one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
11Rabbi Levi says that if Israel kept one Shabbos as it ought to be kept, the son of David would come at once. The Alter Rebbe shows that this agrees with the Babylonian Talmud’s “two Shabbosos.”
Jerusalem Talmud Taanit 1:1:18תלמוד ירושלמי תענית א׳:א׳:י״ח
רִבִּי אָחָא בָשֵׁם רִבִּי תַנְחוּם בֵּירִבִּי חִיָיה. אִילּוּ יִשְׂרָאֵל עוֹשִׂים תְשׁוּבָה יוֹם אֶחָד מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. הַיּוֹם אִם בְּקוֹלוֹ תִשְׁמָעוּ. אָמַר רִבִּי לֵוִי. אִילּוּ הָיוּ יִשְׂרָאֵל מְשַׁמְּרִין שַׁבָּת אַחַת כְּתִיקֻּנָהּ מִיַּד הָיָה בֶן דָּוִד בָּא. מַה טַעַם. וַיֹּאמֶר מֹשֶׁה אִכְלוּהוּ הַיּוֹם כִּי שַׁבָּת הַיּוֹם לַיי וגו׳. חַד יוֹם. וְאוֹמֵר. בְּשׁוּבָה וָנַחַת תִּיוָושֵׁעוּן. בְּשׁוּבָה וְנַיַיח תִּתְפָּרְקוֹן.
5(2); cf. Babli Sanhedrin98a. Rebbi Aḥa in the name of Rebbi Tanḥum ben Rebbi Ḥiyya: If Israel would repent on one day, David’s son would immediately come. What is the reason? Today, if you will listen to His voice95:7.. 95[3]; cf. Babli Šabbat118b. Rebbi Levi said, if Israel would keep one Sabbath following its rules, David’s son would immediately come. What is the reason? Moses said, eat it today, for Sabbath is this day to the Eternal. 16:25., etc. One day. And it says, by repentance and satisfaction you will …
The Jerusalem Talmud, edition by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY) · The Jerusalem Talmud, translation and commentary by Heinrich W. Guggenheimer. Berlin, De Gruyter, 1999-2015 (CC-BY)
Paragraph 2
12זכור את יום השבת
“Remember the Shabbos day, to keep it holy.” The Alter Rebbe takes the remembrance of Shabbos as present on every weekday, in prayer.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, ח.
13והוא התפלה שבה נכללים
The Torah Ohr passage on Noach likewise says that every prayer of the six weekdays is a glimmer of Shabbos, the rest and “ease of spirit” in which the worlds ascend.
Kehot’s noteוכ״ה בתו״א ט, ב. פח, א. לקמן האזינו עב, ג.
14עולת תמיד
“Two yearling lambs without blemish each day, a continual burnt-offering.” Prayer takes its name from this daily offering.
Numbers 28:6במדבר כ״ח:ו׳
עֹלַת תָּמִיד הָעֲשֻׂיָה בְּהַר סִינַי לְרֵיחַ נִיחֹחַ אִשֶּׁה לַה׳
It is a continual burnt-offering, which was offered in mount Sinai, for a sweet savour, an offering made by fire unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ג.
15התפלה נק׳ עולת תמיד
The Zohar calls the olas tamid “the fourth leg of the supernal Throne,” offered on each of the six days of creation, rising each day “up to the supernal thought, which has no end.”
Zohar, Pinchas 97:662–98:669ספר הזהר, פנחס צ״ז:תרס״ב-צ״ח:תרס״ט
16זהר פ׳ פנחס דרמ״ז ע״ב
Kehot’s marei makom for these words (its note is below).
Kehot’s note”עולת תמיד איהי רגל רביעאה לכורסייא עילאה דא עולה תמיד בכל יום מאינון יומין שית דבראשית, וקודם לזה מביא הזהר רביעית ההין רגלא רביעאה לכורסייא עילאה ואיהו עולה תמיד”.
17ופ׳ פקודי דר״ס סע״ב
The note quotes this manuscript, which gives the Zohar’s words: “The seventh chamber: ‘Ado-nai, open my lips’ … here it is the will of the heart.” The manuscript adds that the Zohar on Pekudei may be cited after the third volume because there the Zohar speaks of the offerings, and in the second volume of prayer.
Kehot’s note”היכלא שביעאה אדני שפתי תפתח כו׳ הכא איהו רעותא דליבא” בוך 1999. ומוסיף שם ”ויתכן מה שהביא הזהר פקודי אחר הזח״ג דשם מבאר על קרבנות, ובזח״ב על תפלה”.
18עולת שבת
“The burnt-offering of Shabbos on its Shabbos.” The Shabbos offering is named, the Alter Rebbe says, for the ascent of the worlds on Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
19מלא כל הארץ כבודו
The angels’ call, “Holy, holy, holy is Havayah of hosts; the whole earth is full of His glory.” If G-d fills everything, “ascent” needs explaining.
Isaiah 6:3ישעיהו ו׳:ג׳
וְקָרָא זֶה אֶל־זֶה וְאָמַר קָדוֹשׁ קָדוֹשׁ קָדוֹשׁ ה׳ צְבָאוֹת מְלֹא כׇל־הָאָרֶץ כְּבוֹדוֹ:
And one called unto another, and said: Holy, holy, holy, is the L-RD of hosts; The whole earth is full of His glory.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ג.
20כי ה׳ הוא האלקים
“Know this day … that Havayah, He is G-d in the heavens above and on the earth below; there is none else.” G-d is equally above and below.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
21בזהר דלית אתר פנוי מיני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז תנ״ז. ושם ת״ע קכב, ב ד׳ זיטאמיר. [כ].
22דלית אתר פנוי מיני׳
Tikkunei Zohar (Tikkun 57) says the Name Havayah is found in every place, as the soul is in every limb, “for there is no place empty of Him, neither among the higher beings nor among the lower.”
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… יהו״ה בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
23למה מתוך הסנה ללמדך שאין מקום פנוי בלא שכינה אפילו סנה
Rabbi Yehoshua ben Korchah answers a questioner that G-d spoke from a thornbush “to teach you that there is no place empty of the Shechinah, not even a thornbush.”
Shemot Rabbah 2:5שמות רבה ב׳:ה׳
… מה ראה הקדוש ברוך הוא לדבר עם משה מתוך הסנה? אמר לו: אלו מתוך חרוב, או מתוך שקמה, כך היית שואלני, אלא להוציאך חלק אי אפשר. למה מתוך הסנה? ללמדך, שאין מקום פנוי בלא שכינה, אפילו סנה. בלבת אש, בתחלה לא ירד, אלא מלאך אחד, שהיה ממוצע ועומד באמצע האש, ואחר כך ירדה שכינה ודברה עמו מתוך הסנה. רבי אליעזר אומר: מה הסנה שפל מכל האילנות שבעולם, כך היו ישראל שפלים ירודים למצרים, לפיכך נגלה עליהם הקדוש ברוך הוא וגאלם, שנאמר (שמות ג, ח): וארד להצילו מיד מצרים רבי …
“An angel of the L-rd appeared to him in a flame of fire from the midst of the bush. He looked, and behold, the bush burned with fire, but the bush was not consumed” (Exodus 3:2). “An angel of the L-rd appeared to him” – that is what is written: “I am asleep, but my heart is awake” (Song of Songs 5:2). I am asleep from the mitzvot, but my heart is awake to perform them. “My perfect one [tamati]” (Song of Songs 5:2) at Sinai, as they had perfect …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
24ויובן בהקדים
The note points to the opening of Derech Mitzvosecha as a parallel to the introduction that follows here, on the soul’s descent into the body.
Kehot’s noteראה דרך מצותיך א, א.
25ישראל עלו במחשבה
Six things preceded the creation of the world; among those that “arose in thought to be created” were the Patriarchs and Israel. The souls of Israel are thus rooted in G-d’s thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה ב״ר א, ד. ת״ז ת״ו בסופו. ע״ל בפ׳ צו ד״ה הים ראה דט״ז ריש ג׳. וש״נ. [כ]. לקמן שה״ש לד, ג ”ופי׳ עלה במחשבה כי יש ג׳ מיני מחשבות . . ועלה במחשבה היינו מחשבה שבמחשבה שהיא מחשבה עליונה” ע״ש. באוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
26וברוח פיו כל צבאם
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The angels, the heavenly host, come from G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
27שו״ה ל׳ — למעלה דוקא
Or HaTorah prints a gloss (hagahah) on this passage about the term “ascent,” which implies going specifically upward.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכד יש הגה״ה.
Paragraph 3
28אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Nothing that comes from G-d, not even His thought, changes or diminishes Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
29יש מעצור לרוחו שלא לדבר
“A time to be silent and a time to speak.” Speech, the source of the worlds, comes and goes in time, unlike thought.
Ecclesiastes 3:7קהלת ג׳:ז׳
עֵת לִקְרוֹעַ וְעֵת לִתְפּוֹר עֵת לַחֲשׁוֹת וְעֵת לְדַבֵּר:
A time to rend, and a time to sew; A time to keep silence, and a time to speak;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה קהלת ג, ז.
30אני ישנה
“I am asleep, but my heart is awake … open to me, my sister, my beloved.” The text refers to its discourse on this verse.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
31Zechariah’s vision: “I have seen, and behold, a menorah all of gold.” The text refers to its discourse on this verse.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32כל ימי הארץ
“All the days of the earth, seedtime and harvest … shall not cease.” The promise itself implies that the earth has a set number of days.
Genesis 8:22בראשית ח׳:כ״ב
עֹד כׇּל־יְמֵי הָאָרֶץ זֶרַע וְקָצִיר וְקֹר וָחֹם וְקַיִץ וָחֹרֶף וְיוֹם וָלַיְלָה לֹא יִשְׁבֹּתוּ:
While the earth remaineth, seedtime and harvest, and cold and heat, and summer and winter, and day and night shall not cease.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33כל ימי הארץ
The Midrash explains that the covenant with the children of Noach lasts only “as long as heaven and earth endure,” until the day of which it is written, “the heavens will vanish like smoke.” This is the proof that the world’s existence is limited.
Bereshit Rabbah 34:11בראשית רבה ל״ד:י״א
34“They were the potters … there they dwelt with the king in his work.” The Midrash reads it as speaking of the souls of the righteous.
I Chronicles 4:23דברי הימים א ד׳:כ״ג
הֵמָּה הַיּוֹצְרִים וְיֹשְׁבֵי נְטָעִים וּגְדֵרָה עִם־הַמֶּלֶךְ בִּמְלַאכְתּוֹ יָשְׁבוּ שָׁם:
These were the potters, and those that dwelt among plantations and hedges; there they dwelt occupied in the king’s work.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35Expounding the verse in Chronicles, the Midrash says G-d took counsel with the souls of the righteous and created the world. The souls therefore existed before Creation.
Bereshit Rabbah 8:7בראשית רבה ח׳:ז׳
רבי יהושע דסכנין בשם רבי שמואל אמר: בנפשותן של צדיקים נמלך, הדא הוא דכתיב (ד״ה א ד): המה היוצרים ויושבי נטעים וגדרה עם המלך במלאכתו ישבו שמה. המה היוצרים, על שם וייצר ה׳ אלקים את האדם עפר מן האדמה. יושבי נטעים, על שם ויטע ה׳ אלקים גן בעדן מקדם. וגדרה, על שם (ירמיה ה) אשר שמתי חול גבול לים. עם המלך במלאכתו ישבו, עם המלך מלך מלכי המלכים הקדוש ברוך הוא ישבו נפשות של צדיקים, שבהן נמלך הקדוש ב״ה וברא את העולם:
Rabbi Yehoshua of Sikhnin said in the name of Rabbi Shmuel: He consulted with the souls of the righteous. That is what is written: “They are the potters and the inhabitants of Neta’im and Gedera; they dwelled there with the king for his works” (I Chronicles 4:23). “They are the potters [hayotzerim]” – alluding to: “the L-rd G-d formed [vayitzer] man of dust from the ground” (Genesis 2:7). “Inhabitants of Neta’im” – alluding to: “the L-rd G-d planted [vayita] a garden eastward in Eden” (Genesis 2:8). “And Gedera” – after …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
36כהדין קמצא דלבושא מיני׳ וביה
The Midrash compares the angel “clothed in linen” to the kamtza, “whose garment is of itself and within it.” The Alter Rebbe uses the image for thought, the soul’s inseparable inner garment.
Bereshit Rabbah 21:5בראשית רבה כ״א:ה׳
… שמע ישראל ה׳ אלקינו ה׳ אחד. רבנן אמרי: כגבריאל, שנאמר (דניאל י): והנה איש אחד לבוש הבדים, כהדין קמצא, דלבושיה מיניה וביה. ריש לקיש אמר: כיונה. מה זה בורח משליחותו של מקום, שנאמר (יונה ב): ויקם יונה לברוח תרשישה מלפני ה׳, אף זה בורח מלקיים צווי המקום. מה זה לא לן בכבודו, אף זה לא לן כבודו עמו. רבי ברכיה בשם רבי חנינא אמר: כאליהו. מה זה לא טעם טעם מות, אף זה לא היה ראוי לטעום טעם מות. היא דעתיה דרבי ברכיהבשם רבי חנין דאמר: כל זמן שהיה …
Rabbi Papus expounded: “Behold, the man has become as one of us” – like one of the ministering angels. Rabbi Akiva said to him: Enough, Papus. He said to him: How then do you explain: “Behold, the man has become as one of us”? He said to him: That the Holy One blessed be He gave him two paths, the path of life and the path of death, and he selected for himself another path. is interpreted as “from him.” He chose “one” path, by himself. Rabbi Yehuda bar Simon …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
37Kehot’s note points to Nehemiah 9:19 for these words.
Nehemiah 9:19נחמיה ט׳:י״ט
וְאַתָּה בְּרַחֲמֶיךָ הָרַבִּים לֹא עֲזַבְתָּם בַּמִּדְבָּר אֶת־עַמּוּד הֶעָנָן לֹא־סָר מֵעֲלֵיהֶם בְּיוֹמָם לְהַנְחֹתָם בְּהַדֶּרֶךְ וְאֶת־עַמּוּד הָאֵשׁ בְּלַיְלָה לְהָאִיר לָהֶם וְאֶת־הַדֶּרֶךְ אֲשֶׁר יֵלְכוּ־בָהּ:
yet Thou in Thy manifold mercies forsookest them not in the wilderness; the pillar of cloud departed not from over them by day, to lead them in the way; neither the pillar of fire by night, to show them light, and the way wherein they should go.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
38Daniel’s vision of an angel: “His body was like beryl, and his face like the appearance of lightning.” Angels have a kind of body.
Daniel 10:6דניאל י׳:ו׳
וּגְוִיָּתוֹ כְתַרְשִׁישׁ וּפָנָיו כְּמַרְאֵה בָרָק וְעֵינָיו כְּלַפִּידֵי אֵשׁ וּזְרֹעֹתָיו וּמַרְגְּלֹתָיו כְּעֵין נְחֹשֶׁת קָלָל וְקוֹל דְּבָרָיו כְּקוֹל הָמוֹן:
his body also was like the beryl, and his face as the appearance of lightning, and his eyes as torches of fire, and his arms and his feet like in colour to burnished brass, and the voice of his words like the voice of a multitude.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39עושה מלאכיו רוחות משרתיו אש לוהט
“He makes His angels winds, His ministers a flaming fire.” The angels are made of subtle elements, but elements nonetheless.
Psalms 104:4תהילים ק״ד:ד׳
עֹשֶׂה מַלְאָכָיו רוּחוֹת מְשָׁרְתָיו אֵשׁ לֹהֵט:
Who makest winds Thy messengers, the flaming fire Thy ministers.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40סלה בלי הפסק
The Talmud teaches that wherever Scripture says netzach, selah or va’ed, it means without any interruption ever. So the souls’ praise, “selah,” never pauses.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
41“They go from strength to strength; each appears before G-d in Zion.” The souls ascend without end.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
42מוטב דלידייניה וליתי׳ לעלמא דאתי
Rabbi Meir said of his teacher Elisha ben Avuyah (Acher): “Better that he be judged and come to the World to Come.” The Alter Rebbe infers that the delight of Gan Eden is worth all the sufferings of Gehinnom.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
43“A psalm, a song of the dedication of the House, of David.” The text refers to its discourse on this verse, where the souls’ song is explained.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44“For one higher than the high watches, and there are higher ones above them.” There are endless levels of holy ones, one above another.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
45סלה בלי הפסק
The words here quote Eruvin 54a:12–13; the passage is shown below.
Eruvin 54a:12–13עירובין נ״ד א:י״ב-י״ג
רָבָא אָמַר מֵהָכָא: ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״, אֵימָתַי תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ — בִּזְמַן שֶׁאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה. רָבָא רָמֵי: כְּתִיב ״תַּאֲוַת לִבּוֹ נָתַתָּה לּוֹ״. וּכְתִיב ״וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה״. זָכָה — תַּאֲוַת לִבּוֹ נָתַתָּה לוֹ. לֹא זָכָה — וַאֲרֶשֶׁת שְׂפָתָיו בַּל מָנַעְתָּ סֶּלָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
46אינן מקבלים ומשיגים אלא מבחי׳ שמו ית׳
The note points to a maamar of the Rebbe Rashab as a parallel discussion of the souls receiving and apprehending only from the level of G-d’s Name.
Kehot’s noteראה סה״מ תרנ״ה ע׳ יג.
47ילכו מחיל אל חיל
The words here quote Psalms 84:8; the passage is shown below.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
48בד״ה מזמור שיר חנוכת הבית
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת ברכה צח, א ”ובאמת גם הנשמות אומרים שירה תמיד שהרי יש להם עליות וירידות תמיד מחיל אל חיל וידוע דכל הילוך ועלי׳ היינו ע״י שיר דוקא”.
49גבוה מעל גבוה
The words here quote Ecclesiastes 5:7; the passage is shown below.
Ecclesiastes 5:7קהלת ה׳:ז׳
אִם־עֹשֶׁק רָשׁ וְגֵזֶל מִשְׁפָּט וָצֶדֶק תִּרְאֶה בַמְּדִינָה אַל־תִּתְמַהּ עַל־הַחֵפֶץ כִּי גָבֹהַּ מֵעַל גָּבֹהַּ שֹׁמֵר וּגְבֹהִים עֲלֵיהֶם:
If thou seest the oppression of the poor, and the violent perverting of justice and righteousness in the state, marvel not at the matter; for one higher than the high watcheth, and there are higher than they.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ז.
50מוטב דלידייני׳
The words here quote Chagigah 15b:3; the passage is shown below.
Chagigah 15b:3חגיגה ט״ו ב:ג׳
כִּי נָח נַפְשֵׁיהּ דְּאַחֵר, אָמְרִי: לָא מֵידָן לִידַיְּינֵיהּ, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי. לָא מֵידָן לִידַיְּינֵיהּ — מִשּׁוּם דַּעֲסַק בְּאוֹרָיְיתָא, וְלָא לְעָלְמָא דְּאָתֵי לֵיתֵי — מִשּׁוּם דַּחֲטָא. אֲמַר רַבִּי מֵאִיר: מוּטָב דְּלִידַיְּינֵיהּ וְלֵיתֵי לְעָלְמָא דְּאָתֵי. מָתַי אָמוּת, וְאַעֲלֶה עָשָׁן מִקִּבְרוֹ. כִּי נָח נַפְשֵׁיהּ דְּרַבִּי מֵאִיר סְלֵיק קוּטְרָא מִקִּבְרֵיהּ דְּאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, ב.
51הגם שבספרים לא נזכר רק ב׳ מדרגות
Kehot’s note points to Numbers 18:1 for these words.
Numbers 18:1במדבר י״ח:א׳
וַיֹּאמֶר ה׳ אֶל־אַהֲרֹן אַתָּה וּבָנֶיךָ וּבֵית־אָבִיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן הַמִּקְדָּשׁ וְאַתָּה וּבָנֶיךָ אִתָּךְ תִּשְׂאוּ אֶת־עֲוֺן כְּהֻנַּתְכֶם:
And the L-RD said unto Aaron: ‘Thou and thy sons and thy fathers’ house with thee shall bear the iniquity of the sanctuary; and thou and thy sons with thee shall bear the iniquity of your priesthood.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקמן במדבר יח, א ובהנסמן לשם.
52נהנים מזיו השכינה
In the World to Come “the righteous sit with their crowns on their heads and delight in the radiance of the Shechinah.” Even this highest reward is a radiance, the level of G-d’s Name.
Berakhot 17a:12ברכות י״ז א:י״ב
מַרְגְּלָא בְּפוּמֵּיהּ דְּרַב: לֹא כָּעוֹלָם הַזֶּה הָעוֹלָם הַבָּא. הָעוֹלָם הַבָּא אֵין בּוֹ לֹא אֲכִילָה וְלֹא שְׁתִיָּהּ וְלֹא פְּרִיָּה וּרְבִיָּה וְלֹא מַשָּׂא וּמַתָּן וְלֹא קִנְאָה וְלֹא שִׂנְאָה וְלֹא תַּחֲרוּת, אֶלָּא צַדִּיקִים יוֹשְׁבִין וְעַטְרוֹתֵיהֶם בְּרָאשֵׁיהֶם וְנֶהֱנִים מִזִּיו הַשְּׁכִינָה, שֶׁנֶּאֱמַר: ״וַיֶּחֱזוּ אֶת הָאֱלֹקִים וַיֹּאכְלוּ וַיִּשְׁתּוּ״.
It was a favourite saying of Rab : Not like this world is the world to come. In the world to come there is neither eating nor drinking; no procreation of children or business transactions; no envy or hatred or rivalry ; but the righteous sit enthroned, their crowns on their heads, and enjoy the lustre of the Shekinah; as it is said, "And they beheld G-d, and did eat and drink" (Exod. xxiv. ll).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יז, א.
Paragraph 8
53ובזהר נק׳ בלשון אור
A parallel discussion of why this level is called “light.”
Kehot’s noteראה אוה״ת יתרו ע׳ תתלד. סה״מ תש״ב ע׳ 75.
54פי׳ עד״מ אור השמש
There, the note says, the Tzemach Tzedek brings at length an analogy from the life-force of the soul in the body, which is also called “light.”
Kehot’s noteראה אוה״ת-ענינים ע׳ קסא מביא בארוכה משל מחיות הנפש בגוף שנק׳ ג״כ בשם אור, ע״ש.
Paragraph 9
55נק׳ ג״כ שם
Parallel discussions of why this level is called G-d’s “Name,” at length on p. 333.
Kehot’s noteראה אוה״ת-ענינים ע׳ קסב. קעח. ובארוכה שם ע׳ שלג. ד״ה הקל קול יעקב תר״ס ע׳ מד.
56בפרקי דר״א פ״ג
The note points to Torah Ohr for the wording of this saying of Pirkei deRabbi Eliezer.
Kehot’s noteראה הלשון בתו״א יד, א. עט, ד. ובסה״מ תרנ״ד ע׳ רחצ. וראה מצות שביעית בדרך מצותיך לה, ב. ראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקעב. ראה לקמן מג, ב.
57“Before the world was created, there were the Holy One, blessed be He, and His great Name alone.” The “Name” is the level from which the worlds and souls come.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
58The phrase “all go to one place” is borrowed from Koheles to say that the Zohar’s “light” and the Midrash’s “Name” express a single idea.
Ecclesiastes 3:20קהלת ג׳:כ׳
הַכֹּל הוֹלֵךְ אֶל־מָקוֹם אֶחָד הַכֹּל הָיָה מִן־הֶעָפָר וְהַכֹּל שָׁב אֶל־הֶעָפָר:
All go unto one place; all are of the dust, and all return to dust.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59וידבר שלשת אלפים משל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמ״א ה, יב.
60וידבר שלשת אלפים משל
Of King Shlomo: “And he spoke three thousand parables.” One truth can be conveyed through many analogies.
I Kings 5:12מלכים א ה׳:י״ב
וַיְדַבֵּר שְׁלֹשֶׁת אֲלָפִים מָשָׁל וַיְהִי שִׁירוֹ חֲמִשָּׁה וָאָלֶף:
And he spoke three thousand proverbs; and his songs were a thousand and five.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61בלשון מקרא הוא נק׳ ג״כ בל׳ שם
The note quotes it: “In the language of the verse this level is called ‘His Name,’ as it is written, ‘to fear the glorious and awesome Name,’ ‘for the sake of His great Name,’ ‘call upon His Name.’” The note also points to Moshe’s question about G-d’s Name (Exodus 3:13–15).
Exodus 3:13שמות ג׳:י״ג
וַיֹּאמֶר מֹשֶׁה אֶל־הָאֱלֹקִים הִנֵּה אָנֹכִי בָא אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתִּי לָהֶם אֱלֹקֵי אֲבוֹתֵיכֶם שְׁלָחַנִי אֲלֵיכֶם וְאָמְרוּ־לִי מַה־שְּׁמוֹ מָה אֹמַר אֲלֵהֶם:
And Moses said unto G-d: ‘Behold, when I come unto the children of Israel, and shall say unto them: The G-d of your fathers hath sent me unto you; and they shall say to me: What is His name? what shall I say unto them?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות ג, יג-טו. ובכ״מ. ד״ה ואהבת תר״ן ע׳ שפב ”ובלשון הפסוק נקרא בחי׳ זו שמו וכמ״ש ליראה את השם הנכבד והנורא למען שמו הגדול קראו בשמו” ע״ש בארוכה.
62דכמו השם אשר יקראו לו
This passage of the maamar is quoted there.
Kehot’s noteמובא בביאה״ז לצ״צ-א ע׳ תקמד. ראה גם סה״מ תרל״ח ע׳ סב, ובמ״מ לשם.
63וכמ״ש גבי אדה״ר
Another maamar of the Alter Rebbe on Adam’s naming of the creatures.
Kehot’s noteראה מאמרי אדה״ז-פרשיות ע׳ של ובהנסמן לשם.
64G-d brought the creatures to Adam to see what he would name them. The Alter Rebbe reads “a living soul, that is its name”: the creature’s life-force is in its name.
Genesis 2:19בראשית ב׳:י״ט
וַיִּצֶר ה׳ אֱלֹקִים מִן־הָאֲדָמָה כׇּל־חַיַּת הַשָּׂדֶה וְאֵת כׇּל־עוֹף הַשָּׁמַיִם וַיָּבֵא אֶל־הָאָדָם לִרְאוֹת מַה־יִּקְרָא־לוֹ וְכֹל אֲשֶׁר יִקְרָא־לוֹ הָאָדָם נֶפֶשׁ חַיָּה הוּא שְׁמוֹ:
And out of the ground the L-RD G-d formed every beast of the field, and every fowl of the air; and brought them unto the man to see what he would call them; and whatsoever the man would call every living creature, that was to be the name thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65אני ה׳ הוא שמי
“I am Havayah, that is My Name, and My glory I will not give to another.” The Midrash reads it as the name Adam gave G-d.
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
66ברבות בראשית פרשה י״ז
The note quotes the Midrash on Adam’s wisdom in naming and points to this discourse of the Rebbe Maharash, which takes up the same Midrash.
Kehot’s note”שאמר הקב״ה למלאכים על האדם שחכמתו גדולה משלכם שהעביר הקב״ה כל מין ומין לפני המלאכים שיקראו להם שמות ולא ידעו . . העבירן לפני אדם א״ל זה מה שמו אמר זה שור . . לך נאה להקראות אדני . . אני ה׳ הוא שמי”. וראה המשך מים רבים תרל״ו פרק כב.
67אני ה׳ הוא שמי שקרא לי אדה״ר
The Midrash relates that the angels could not name the creatures, while Adam named each one, named himself, and named G-d “Ado-nai,” Master of all. Hence “I am Havayah, that is My Name”: the name Adam called Me.
Bereshit Rabbah 17:4בראשית רבה י״ז:ד׳
… לך נאה להקראות אדני, שאתה אדון לכל בריותיך. אמר רבי אחא: (ישעיה מב:ח): אני ה׳, הוא שמי. הוא שמי, שקרא לי אדם הראשון. חזר והעבירן לפניו זוגות אמר: לכל יש בן זוג ולי אין בן זוג! ולאדם לא מצא עזר כנגדו אתמהא?! ולמה לא בראה לו תחלה? אלא צפה הקדוש ברוך הוא, שהוא עתיד לקרות עליה תגר, לפיכך לא בראה לו עד שתבעה בפיו. כיון שתבעה, מיד ויפל ה׳ אלקים תרדמה על האדם ויישן:
“The L-rd G-d formed from the ground every beast of the field and every bird of the heavens, and brought them to the man to see what he would call it; and whatever the man would call every living creature, that was its name” (Genesis 2:19). “The L-rd G-d formed from the ground [every beast of the field]” – they raised a question before Rabbi Yoḥanan ben Zakai: It is written: “G-d said: Let the earth produce living creatures after their kinds” (Genesis 1:24). Why then does the verse state …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
68וזה שמו . . באותיות שם זה
The note says the teaching that a creature’s name is a vessel for its life-force is the Baal Shem Tov’s explanation, recorded in Toldos Yaakov Yosef.
Kehot’s noteפי׳ הבעש״ט בתולדות יעקב יוסף פ׳ שמות. או״ת פ׳ בראשית. ונתבאר בתו״ח ד״ה וייצר הא׳ פ״י ואילך.
69וזה שמו אשר יקראו לו בלה״ק הוא כלי לחיות המצומצם באותיות שם זה שנשתלשל מעשרה מאמרות
The Alter Rebbe’s own words in Tanya: a creature’s name in the Holy Tongue is a vessel for the life-force contracted into its letters, descending from the Ten Utterances.
Tanya, Sha’ar HaYichud 1:9תניא, חלק שני; שער היחוד והאמונה א׳:ט׳
וְזֶה שְׁמוֹ אֲשֶׁר יִקְרְאוּ לוֹ בִּלְשׁוֹן הַקֹּדֶשׁ, הוּא כְּלִי לַחַיּוּת הַמְצוּמְצָם בְּאוֹתִיּוֹת שֵׁם זֶה, שֶׁנִּשְׁתַּלְשֵׁל מֵעֲשָׂרָה מַאֲמָרוֹת שֶׁבַּתּוֹרָה, שֶׁיֵּשׁ בָּהֶם כֹּחַ וְחַיּוּת לִבְרוֹא יֵשׁ מֵאַיִן, וּלְהַחֲיוֹתוֹ לְעוֹלָם, דְּ״אוֹרַיְיתָא וְקוּדְשָׁא בְּרִיךְ הוּא כּוּלָּא חַד״:
Kehot Publication Society (CC-BY-NC)
70הנשמה עצמה קודם בואה בגוף אינה נקראת בשם כלל
The note quotes the Rebbe’s explanation that the nameless soul is the soul as it is above the stages of “You created it, You formed it, You breathed it into me,” and above even the stage of “it is pure”; for even at the stage of “it is pure” the soul already belongs to this particular body.
Kehot’s note”דהיינו בהנשמה כמו שהיא למעלה מהבחינה דבראת יצרת ונפחתה ולמעלה גם מהבחינה דטהורה היא . . ואפילו כמו שהיא בהבחינה דטהורה היא, מכיון שגם היא שייכת לגוף זה” — ד״ה באתי לגני (י״א שבט) תש״כ — הנחה.
71בפ׳ בלק ע״פ מי מנה
That discourse explains that “the breath of His mouth” is one inclusive utterance, which speech divides into many combinations of letters; these combinations are the names of all created beings, each called by its name, as in “and the man called names.”
Kehot’s noteלקו״ת בלק סז, ג. ראה לקו״ש חכ״א ע׳ 174 הערה 12.
72מי מנה
Bilam’s words, “Who has counted the dust of Yaakov.” The text refers to its discourse on this verse, where the souls’ names are discussed.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73וכמ״ש ברבות פ׳ שמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteא, ה.
74ראובן שנאמר ראה ראיתי
The Midrash says the names of the tribes allude to the redemption: Reuven, as it says, “I have surely seen the affliction of My people.”
Shemot Rabbah 1:5שמות רבה א׳:ה׳
ואלה שמות בני ישראל, על שם גאולת ישראל נזכרו כאן. ראובן, שנאמר (שמות ג, ז): ראה ראיתי את עני עמי. שמעון, על שם (שם ב, כד): וישמע אלקים את נאקתם. לוי, על שם שנתחבר הקדוש ברוך הוא לצרתם (שם ג, ב) מתוך הסנה, לקים מה שנאמר (תהלים צא, טו): עמו אנכי בצרה. יהודה, על שם שהודו להקדוש ברוך הוא. יששכר, שנתם להם הקדוש ברוך הוא שכר שעבודם, ביזת מצרים וביזת הים, לקים מה שנאמר (בראשית טו, יד): ואחרי כן יצאו ברכוש גדול. זבולון, על שם שהשכין הקדוש ברוך הוא שכינתו …
“These are the names of the children of Israel,” they are all mentioned here in the sense of the redemption of Israel. Reuben, as it is stated: “I have seen the affliction of his people” (Exodus 3:7).). This is true in a similar vain for all of the names listed below. Simeon, in the sense of: “G-d heard their groan” (Exodus 2:24). Levi, in the sense that the Holy One blessed be He joined [them] in their troubles “from inside the bush” (Exodus 3:2), to fulfill what is stated: “I …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
75ראה ראיתי
“I have surely seen the affliction of My people who are in Egypt.” Reuven’s name contains the root of seeing.
Exodus 3:7שמות ג׳:ז׳
וַיֹּאמֶר ה׳ רָאֹה רָאִיתִי אֶת־עֳנִי עַמִּי אֲשֶׁר בְּמִצְרָיִם וְאֶת־צַעֲקָתָם שָׁמַעְתִּי מִפְּנֵי נֹגְשָׂיו כִּי יָדַעְתִּי אֶת־מַכְאֹבָיו:
And the L-RD said: ‘I have surely seen the affliction of My people that are in Egypt, and have heard their cry by reason of their taskmasters; for I know their pains;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76בד״ה יהודה אתה
That discourse, at the opening of Torah Ohr, Vayechi (45a), explains the tribes’ names as levels of divine service: Yehudah from “this time I will thank” (hoda’ah, acknowledgment), and Reuven from “see, a son,” the quality of sight that draws forth love.
Kehot’s noteתו״א מה, א ”נת׳ טעם השמות בעבודה” בוך 1999.
77ראו מה בין בני
Leah named her firstborn Reuven, saying, “See the difference between my son and my father-in-law’s son”: Esav sold his birthright and still hated Yaakov, while Reuven lost his birthright to Yosef and did not envy him.
Berakhot 7b:6ברכות ז׳ ב:ו׳
רְאוּבֵן. אָמַר רַבִּי אֶלְעָזָר: אָמְרָה לֵאָה: רְאוּ מָה בֵּין בְּנִי לְבֶן חָמִי. דְּאִילּוּ בֶּן חָמִי, אַף עַל גַּב דְּמִדַּעְתֵּיהּ זַבְּנַיהּ לִבְכֵירוּתֵיהּ, דִּכְתִיב: ״וַיִּמְכֹּר אֶת בְּכֹרָתוֹ לְיַעֲקֹב״, חֲזוֹ מָה כְּתִיב בֵּקהּ: ״וַיִּשְׂטֹם עֵשָׂו אֶת יַעֲקֹב״.
"Reuben" — [what means "Reuben"]? R. Eleazar answered : Leah said, "See the difference between my son and the son of my father-in-law ; for the son of my father-in-law, although he voluntarily sold his birthright — as it is written, 'And he sold his birthright unto Jacob' (ibid. xxv. 33) — see what is written of him, 'And Esau hated Jacob' (ibid, xxvii. 41)
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ז, ב.
78ידעה ששרש נשמתו באותיות שמו ראובן
A talk of the Rebbe on the root of the soul in the letters of one’s name.
Kehot’s noteראה לקו״ש ח״י ע׳ 97. ושם ע׳ 98 הערה *51.
79“And the man gave names to all the cattle … but for Adam there was not found a helper.” The text refers to its explanation of this verse, following the Ramban.
Genesis 2:20בראשית ב׳:כ׳
וַיִּקְרָא הָאָדָם שֵׁמוֹת לְכׇל־הַבְּהֵמָה וּלְעוֹף הַשָּׁמַיִם וּלְכֹל חַיַּת הַשָּׂדֶה וּלְאָדָם לֹא־מָצָא עֵזֶר כְּנֶגְדּוֹ:
And the man gave names to all cattle, and to the fowl of the air, and to every beast of the field; but for Adam there was not found a help meet for him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
80החיות המתפשט בכל רמ״ח איברי הגוף אין זה מהות ועצמות הנשמה ממש אלא רק בחי׳ גילוי והארה ממנו
Tanya explains that the life-force spreading into the limbs is only a glimmer of the soul, while the soul itself is clothed in the brain. The Alter Rebbe uses this to show that a name belongs to the glimmer, not to the soul’s essence.
Tanya, Likkutei Amarim 51:3–4תניא, חלק ראשון; ליקוטי אמרים נ״א:ג׳-ד׳
… וְכָל הַכֹּחוֹת מִתְפַּשְּׁטִים מֵהַמּוֹחַ כַּנּוֹדָע, כִּי שָׁם הוּא עִיקַּר מִשְׁכַּן הַנְּשָׁמָה כוּלָּהּ בִּבְחִינַת גִּילּוּי, שֶׁנִּגְלֵית שָׁם כְּלָלוּת הַחַיּוּת הַמִּתְפַּשֵּׁט מִמֶּנָּה. רַק כֹּחוֹתֶיהָ שֶׁל כְּלָלוּת הַחַיּוּת מְאִירִים וּמִתְפַּשְּׁטִים מִשָּׁם לְכָל אֵבְרֵי הַגּוּף, כְּדִמְיוֹן הָאוֹר הַמִּתְפַּשֵּׁט וּמֵאִיר מֵהַשֶּׁמֶשׁ לְחַדְרֵי חֲדָרִים. [וַאֲפִילוּ הַלֵּב – מְקַבֵּל מֵהַמּוֹחַ, וְלָכֵן הַמּוֹחַ שַׁלִּיט עָלָיו בְּתוֹלַדְתּוֹ, כַּנִּזְכָּר לְעֵיל].
Kehot Publication Society (CC-BY-NC)
Paragraph 11
81כי נשגב שמו לבדו
“Let them praise the Name of Havayah, for His Name alone is exalted; His glory is over earth and heaven.” The Alter Rebbe reads “alone” as saying that even G-d’s Name stands apart from the worlds, and only its radiance, “His glory,” reaches them.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 12
82כי הודו על ארץ ושמים
“For His Name alone is exalted; His splendor is over earth and heavens.” Only a radiance of the Name reaches the worlds.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83בבחי׳ ממכ״ע כמו שהנשמה
An earlier discourse that explains the light that fills all worlds through the analogy of the soul filling the body.
Kehot’s noteראה לעיל ד״ה ונקדשתי פ״ב.
84לכו חזו מפעלות ה׳ אשר שם שמות בארץ
“Come, behold the works of Havayah, Who has wrought desolations in the earth.” The Alter Rebbe reads shamos both as “desolations” and as “names.”
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
85אשר שם שמות בארץ
At the beginning of Parshas Noach the Zohar reads this verse as “names, certainly, for the name brings about everything.”
Zohar, Noach 1:12–4:23ספר הזהר, נח א׳:י״ב-ד׳:כ״ג
The two cases are analogous in every way. Hence it says: “These are the generations”; assuredly “these”, as it was he who was the foundation of the world that brought forth generations to abide on the earth.’ R. Abba then approached and kissed him, saying: ‘The lion in his might has pierced through the rock and broken it asunder. Your exposition is certainly the right one, as can also be deduced from the measurements of the ark.’ THESE ARE THE GENERATIONS OF NOAH. R. Judah discoursed on the text: The …
The Zohar; London, Soncino Press, 1933 (Public Domain)
86Rabbi Yochanan learns from this verse that a name has an effect: “Do not read shamos (desolations) but shemos (names).”
Berakhot 7b:10ברכות ז׳ ב:י׳
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names."
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
87יש כמה שמות לו ית׳
A parallel discussion of why G-d has many Names.
Kehot’s noteראה אוה״ת יתרו ע׳ תתמא.
88ביה הוי׳ צור עולמים ביו״ד נברא
The Jerusalem Talmud, cited in the Kehot note, also expounds that the worlds were created with the letters yud and hei.
Jerusalem Talmud Chagigah 2:1תלמוד ירושלמי חגיגה ב׳:א׳
89ביו״ד נברא העוה״ב
The Talmud expounds the verse: this world was created with the letter hei and the World to Come with the letter yud. The Kehot note says the text quotes it with a change of wording.
Menachot 29b:13–14מנחות כ״ט ב:י״ג-י״ד
מפני מה נברא העולם הבא ביו״ד מפני שצדיקים שבו מועטים ומפני מה כפוף ראשו מפני שצדיקים שבו כפוף ראשיהם מפני מעשיהן שאינן דומין זה לזה אמר רב יוסף הני תרתי מילי אמר רב בספרים ותניא תיובתיה חדא הא דאמר רב ס״ת שיש בו שתי טעיות בכל דף ודף יתקן שלש יגנז
Wikisource Talmud Bavli (CC-BY-SA)
Chagigah 2a:2חגיגה ב׳ א:ב׳
אֵיזֶהוּ קָטָן — כֹּל שֶׁאֵינוֹ יָכוֹל לִרְכּוֹב עַל כְּתֵפָיו שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, דִּבְרֵי בֵּית שַׁמַּאי. וּבֵית הִלֵּל אוֹמְרִים: כֹּל שֶׁאֵינוֹ יָכוֹל לֶאֱחוֹז בְּיָדוֹ שֶׁל אָבִיו וְלַעֲלוֹת מִירוּשָׁלַיִם לְהַר הַבַּיִת, שֶׁנֶּאֱמַר: ״שָׁלֹשׁ רְגָלִים״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteמנחות כט, ב (בשינוי לשון). ירושלמי חגיגה ב, א.
90ע״פ ובבואה לפני המלך
That discourse explains that the six thousand years are a time of descents and ascents for souls and bodies, while the seventh millennium, “one desolate,” is rest; the ascent divides into two for the souls, the lower and higher Gan Eden, and two for the bodies, the days of Mashiach and the Resurrection.
Kehot’s noteתו״א צו, א ”דתי׳ שמות הו״ע חד חרוב סוף ותכלית כל העליות ואעפ״כ כ״ז הוא רק בחי׳ שמות שאין זה אלא מבחי׳ שמו מדת מלכותו ית׳ כמאמר יחיד חי העולמים מלך” — הערה מחסיד בבוך 1999.
91ובבואה לפני המלך
“And when she came before the king.” The text refers to its discourse on this verse in Torah Ohr.
Esther 9:25אסתר ט׳:כ״ה
וּבְבֹאָהּ לִפְנֵי הַמֶּלֶךְ אָמַר עִם־הַסֵּפֶר יָשׁוּב מַחֲשַׁבְתּוֹ הָרָעָה אֲשֶׁר־חָשַׁב עַל־הַיְּהוּדִים עַל־רֹאשׁוֹ וְתָלוּ אֹתוֹ וְאֶת־בָּנָיו עַל־הָעֵץ:
but when ashe came before the king, he commanded by letters that his wicked device, which he had devised against the Jews, should return upon his own head; and that he and his sons should be hanged on the gallows.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92וע׳ זח״א . . ד״ס ע״א
The manuscript gives the Zohar’s words: “Who has wrought shamos: shemos (names), certainly, for the name brings about everything.”
Kehot’s note”אשר שם שמות, שמות ודאי דהא שמא גרים לכלא” — בוך 1999.
93וזהו בורא קדושים . . הנה הם בחי׳ בריאה יש מאין
The note says this passage, from “Creator of holy ones” to “creation, something from nothing,” is found in this maamar.
Kehot’s noteנמצא בד״ה בראשית ברא תר״ל, וסה״מ תרל״ד בתחלתו, ובסה״מ תר״ן ע׳ שכז, ובסה״מ תרנ״ה ע׳ י. ועוד.
94והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chassidus reads it as “Chochmah comes from ayin,” from nothing.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב. ראה אוה״ת-ענינים ע׳ קסד.
95כי בי-ה ה׳ צור עולמים
“Trust in Havayah forever, for with Yah, Havayah is the Rock of worlds.” The Sages read tzur olamim as “He formed worlds” with the letters of the Name.
Isaiah 26:4ישעיהו כ״ו:ד׳
בִּטְחוּ בַה׳ עֲדֵי־עַד כִּי בְּקָהּ ה׳ צוּר עוֹלָמִים:
Trust ye in the L-RD for ever, For the L-RD is GOD, an everlasting Rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, ד.
Paragraph 13
96כי העילה עצמה נתפסת ומתלבשת בהעלול
Iggeres HaKodesh 20 discusses the difference between the unfolding of cause and effect and true creation from nothing, which comes from G-d’s essence alone.
Kehot’s noteראה אגה״ק סי׳ כ (קכט, ב).
97כמ״ש בזהר בראשית
The Zohar explains that “Bereishis” is Chochmah, that “Bereishis is called an utterance,” and that the six days come forth from it and are included in it.
Zohar I, 31bזח״א לא, ב
Kehot’s noteראה זח״א לא, ב. בסה״מ תר״ל תרל״ד ועוד נוסף: ”וע׳ מזה בד״ה אשר ברא אלקים לעשות כו׳. שז״ת של העילה מתלבש בהעלול”.
98כולם בחכמה עשית
“How many are Your works, Havayah! You made them all with wisdom.” Everything unfolds out of Chochmah.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, כד.
99המאמר האחד שבו יכול להבראות
The Bechukosai discourse identifies the “one utterance” with the thought that is clothed in all of speech and gives it life, and distinguishes it from the supernal thought that is bound to the essence of the intellect.
Kehot’s noteאבות ה, א. וראה לקו״ת בחוקותי מה, ב. נשא כו, ב. ועוד. וראה פרדס שער טעם האצילות פ״י. ובד״ה וידבר אלקים אנכי תשכ״ח (סה״מ מלוקט-ג) ע׳ קסד הערה 12.
100המאמר האחד שבו יכול להבראות
“With ten utterances the world was created; … could it not have been created with one utterance?” The one utterance is Chochmah, which includes the nine.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
101שהוא הכולל לכל ט׳ מאמרות
A parallel discussion of the one utterance that includes the nine.
Kehot’s noteראה סה״מ תרנ״ט ע׳ קמג ואילך. סה״מ תש״ד ע׳ 67 ואילך. סה״מ מלוקט ח״ג ע׳ קסד. ובשיחת ש״פ עקב תש״נ בסעיף ט׳ מבאר ”שעם היותו מאמר כללי שלמעלה מהתשעה מאמרות הרי גם הוא מאמר שבו נברא העולם” ע״ש.
Paragraph 14
102בראשית ברא
“In the beginning G-d created the heavens and the earth.” The first utterance contains all of creation in general.
Genesis 1:1בראשית א׳:א׳
בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ:
In the beginning G-d created the heaven and the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103התהוות החכמה מא״ס ב״ה הוא יש מאין ממש
The note quotes Or HaTorah: “In this way our master, of blessed memory, went in several discourses, explaining ‘Chochmah is found from ayin’ as creation something from nothing, in the discourse ‘Es Shabsosai Tishmoru’ and in the discourse ‘VeAtah Harem es Matcha.’”
Kehot’s note”בדרך זה הלך אדמ״ו ז״ל בכמה דרושים בפי׳ והחכמה מאין תמצא ואמר דהיינו בריאה יש מאין בד״ה את שבתותי תשמרו ובד״ה ואתה הרם את מטך”. — אוה״ת ענינים ע׳ רנט. ראה ד״ה ואתה הרם בתו״ח שמות קעח, א (והוא הנחה משנת תקס״ג). וראה סה״מ תקס״ג ע׳ שט ואילך. אוה״ת בשלח ע׳ תטז. ביאה״ז לצ״צ ע׳ שצו. סה״מ תקס״ב-ב ע׳ תתפה. וראה באוה״ת ויקרא-ג ע׳ א׳קסב.
104בד״ה ואתחנן
As quoted in the note: “It is impossible for the creation of the worlds to be at all by way of a chain from cause to cause … for He is high and exalted … rather, the creation of the worlds is through ‘and in His goodness He renews’ … as it is written, ‘and Chochmah is found from ayin.’”
Kehot’s noteלקו״ת ואתחנן ב ב ”וא״א להיות בריאות העולמות כלל בדרך ההשתלשלות מעילה לעילה . . כי הוא רם ונשא . . אלא בריאת העולמות הוא ע״י בחי׳ כי ובטובו מחדש . . וכמ״ש והחכמה מאין תמצא” — בוך 1999.
105בד״ה פתח אליהו
The note quotes it: “for the coming into being of Chochmah from Keser is truly from nothing.” The passage there explains that each level of Chochmah, though beyond comparison with the one below, is still its source, whereas Keser to Chochmah is ayin.
Kehot’s noteתו״א יד, א ”כי התהוות חכמה מהכתר היא מאין ממש”.
106פתח אליהו
“Eliyahu opened and said”: the passage of the Tikkunei Zohar on G-d’s transcendence of the Sefiros, on which the Torah Ohr discourse is based.
Tikkunei Zohar 17aתקוני הזהר י״ז א
107ועתה שמע
The Ramban, explaining the verse in its plain sense, writes that G-d created everything from absolute nothing, first bringing forth a single fine substance from which all things were then formed.
Ramban on Genesis 1:3רמב"ן על בראשית א׳:ג׳
וַיֹּאמֶר אֱלֹקִים יְהִי אוֹר מִילַת אֲמִירָה בְּכָאן לְהוֹרוֹת עַל הַחֵפֶץ, כְּדֶרֶךְ ”מַה תֹּאמַר נַפְשְׁךָ וְאֶעֱשֶׂה לָּךְ" (שמואל א כ ד), מָה תִּרְצֶה וְתַחְפֹּץ, וְכֵן ”וּתְהִי אִשָּׁה לְבֶן אֲדֹנֶיךָ כַּאֲשֶׁר דִּבֶּר ה׳” (בראשית כ״ד:נ״א), כַּאֲשֶׁר רָצָה; כִּי כֵן הוּא הָרָצוֹן לְפָנָיו. אוֹ הוּא כְּגוֹן מַחְשָׁבָה, כְּמוֹ ”הָאֹמְרָה בִּלְבָבָהּ" (ישעיהו מז ח); ”וְאָמְרוּ אַלֻּפֵי יְהוּדָה בְּלִבָּם” (זכריה יב ה). וְהָעִנְיָן, לוֹמַר שֶׁלֹּא הָיָה בְּעָמָל. וְכָךְ קָרְאוּ רַבּוֹתֵינוּ לָזֶה ”מַחְשָׁבָה”; אָמְרוּ: מַחְשָׁבָה – בַּיּוֹם; הַמַּעֲשֶׂה – עִם דִּמְדּוּמֵי חַמָּה. וְהוּא לְהוֹרוֹת עַל דָּבָר …
AND G-D SAID, ‘LET THERE BE LIGHT.’ The word “saying” here indicates Will, as in the verse, What dost thy soul say, that I should do it for thee? which means, “What do you want and desire?” Similarly, And let her be thy master’s son’s wife, as the Eternal hath spoken means, “…as He hath willed, for such is the Will before Him.” Or, it may be [that the word “saying” here means] “thinking,” as in the verses, Thou sayest in thy heart; And the chiefs of Judah shall say …
Vocalized Edition (CC-BY) · Commentary on the Torah by Ramban (Nachmanides). Translated and annotated by Charles B. Chavel. New York, Shilo Pub. House, 1971-1976 (CC-BY)
108הקל קול יעקב
“The voice is the voice of Yaakov.” The text refers to its discourse on these words in the Siddur.
Genesis 27:22בראשית כ״ז:כ״ב
וַיִּגַּשׁ יַעֲקֹב אֶל־יִצְחָק אָבִיו וַיְמֻשֵּׁהוּ וַיֹּאמֶר הַקֹּל קוֹל יַעֲקֹב וְהַיָּדַיִם יְדֵי עֵשָׂו:
And Jacob went near unto Isaac his father; and he felt him, and said: ‘The voice is the voice of Jacob, but the hands are the hands of Esau.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109בד״ה בשעה שהקדימו
As quoted in the note: “‘Bereishis is also an utterance’: the beginning of revelation, the level of Chochmah, is also only the level of utterance and deed, for utterance and deed are all one, as in ‘Blessed is He Who says and does.’” The passage there adds that G-d’s greatness applies only as power is drawn into what it makes through the Ten Utterances.
Kehot’s noteלקו״ת במדבר יב, ד ”בראשית נמי מאמר הוא שראשית הגילוי הוא בחי׳ חכמה ג״כ אינה אלא בחי׳ מאמר ועשי׳ כי מאמר ועשי׳ הכל אחד כמאמר ברוך אומר ועושה” — בוך 1999.
110בשעה שהקדימו ישראל
“When Israel put ‘we will do’ before ‘we will hear,’ a heavenly voice came forth.” The text refers to its discourse that opens with this saying.
Shabbat 88a:7–8שבת פ״ח א:ז׳-ח׳
דָּרַשׁ רַבִּי סִימַאי: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ בָּאוּ שִׁשִּׁים רִיבּוֹא שֶׁל מַלְאֲכֵי הַשָּׁרֵת, לְכׇל אֶחָד וְאֶחָד מִיִּשְׂרָאֵל קָשְׁרוּ לוֹ שְׁנֵי כְתָרִים, אֶחָד כְּנֶגֶד ״נַעֲשֶׂה״ וְאֶחָד כְּנֶגֶד ״נִשְׁמָע״. וְכֵיוָן שֶׁחָטְאוּ יִשְׂרָאֵל, יָרְדוּ מֵאָה וְעֶשְׂרִים רִיבּוֹא מַלְאֲכֵי חַבָּלָה וּפֵירְקוּם, שֶׁנֶּאֱמַר: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל אֶת עֶדְיָם מֵהַר חוֹרֵב״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: בְּחוֹרֵב טָעֲנוּ, בְּחוֹרֵב פֵּרְקוּ. בְּחוֹרֵב טָעֲנוּ — כְּדַאֲמַרַן, בְּחוֹרֵב פֵּרְקוּ — דִּכְתִיב: ״וַיִּתְנַצְּלוּ בְנֵי יִשְׂרָאֵל וְגוֹ׳״. אָמַר …
William Davidson, Vocalized Aramaic (CC-BY-NC)
111החכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Even in Atzilus, Chochmah comes from ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112שכללותן ומקורן הוא מבחי׳ חכמה
The Rebbe Maharash’s discussion of the souls’ source in Chochmah.
Kehot’s noteראה וככה תרל״ז סעי׳ לה.
Paragraph 15
113אשר שם שמות בארץ
“Who has wrought desolations (shamos) in the earth,” read also as “names” (shemos).
Psalms 46:9תהילים מ״ו:ט׳
לְכוּ־חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר־שָׂם שַׁמּוֹת בָּאָרֶץ:
Come, behold the works of the L-RD, Who hath made desolations in the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
114אל תקרי שמות אלא שמות
“Do not read shamos but shemos”: the Talmud’s reading of the verse in Psalms.
Berakhot 7b:10–11ברכות ז׳ ב:י׳-י״א
מְנָא לַן דִּשְׁמָא גָּרֵים? אָמַר רַבִּי אֱלִיעֶזֶר, דְּאָמַר קְרָא: ״לְכוּ חֲזוּ מִפְעֲלוֹת ה׳ אֲשֶׁר שָׂם שַׁמּוֹת בָּאָרֶץ״, אַל תִּקְרֵי ״שַׁמּוֹת״ אֶלָּא ״שֵׁמוֹת״. וְאָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי שִׁמְעוֹן בֶּן יוֹחַי: קָשָׁה תַּרְבּוּת רָעָה בְּתוֹךְ בֵּיתוֹ שֶׁל אָדָם יוֹתֵר מִמִּלְחֶמֶת גּוֹג וּמָגוֹג. שֶׁנֶּאֱמַר: ״מִזְמוֹר לְדָוִד בְּבָרְחוֹ מִפְּנֵי אַבְשָׁלוֹם בְּנוֹ״, וּכְתִיב בָּתְרֵיהּ: ״ה׳ מָה רַבּוּ צָרָי רַבִּים קָמִים עָלָי״, וְאִילּוּ גַּבֵּי מִלְחֶמֶת גּוֹג וּמָגוֹג, כְּתִיב: ״לָמָּה רָגְשׁוּ גוֹיִם וּלְאֻמִּים יֶהְגּוּ רִיק״. וְאִילּוּ ״מָה רַבּוּ צָרָי״ לָא כְּתִיב.
Whence do we learn that the name of a person affects his life? R. Eleazar said : Because the Scriptures declare, "Come, behold the works of the L-rd, Who hath made shammot ['desolations'] in the earth" (Ps. xlvi. 9). Read not shammot but shemot "names." R. Johanan also said in the name of R. Simeon b. Johai : More painful is filial impiety in a man's house than the wars of Gog and Magog; as it is said, "A Psalm of David, when he fled from Absalom his son" (ibid. …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
115החכמה מקור בחי׳ הנשמות מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” read as “Chochmah comes from ayin.”
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
116אך ענין העלי׳
Or HaTorah prints a gloss (hagahah) on this passage.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכו שהג״ה לכאן.
117ודע מתן שכרן של צדיקים לע״ל
Rabbi Tarfon: “Faithful is your Employer to pay you the reward of your labor, and know that the giving of the reward of the righteous is in the Time to Come.” The Alter Rebbe infers that the main reward is the Resurrection.
Pirkei Avot 2:16משנה אבות ב׳:ט״ז
הוּא הָיָה אוֹמֵר, לֹא עָלֶיךָ הַמְּלָאכָה לִגְמֹר, וְלֹא אַתָּה בֶן חוֹרִין לִבָּטֵל מִמֶּנָּה. אִם לָמַדְתָּ תוֹרָה הַרְבֵּה, נוֹתְנִים לְךָ שָׂכָר הַרְבֵּה. וְנֶאֱמָן הוּא בַעַל מְלַאכְתְּךָ שֶׁיְּשַׁלֵּם לְךָ שְׂכַר פְּעֻלָּתֶךָ. וְדַע מַתַּן שְׂכָרָן שֶׁל צַדִּיקִים לֶעָתִיד לָבֹא:
He [Rabbi Tarfon] used to say: It is not your duty to finish the work, but neither are you at liberty to neglect it; If you have studied much Torah, you shall be given much reward. Faithful is your employer to pay you the reward of your labor; And know that the grant of reward unto the righteous is in the age to come.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
118ודע שמתן שכרן של צדיקים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ספ״ב.
119בזהר דא״ס ב״ה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteח״ג פנחס רכה, א. [כ].
120ע״פ אתם נצבים
That discourse explains that all the creatures’ grasp of G-d, even the angels’ yearning to be nullified in the Infinite Light, is only of His radiance (ziv), while the Holy One in His own glory is exalted above it; “for His Name alone is exalted” teaches that even His Name is “alone,” and no thought can grasp Him.
Kehot’s noteלקו״ת נצבים מד, ג.
121ע״פ אתם נצבים
“You are standing today, all of you, before Havayah your G-d.” The text refers to its discourse on this verse.
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
122נשמת רוח חיים
“All in whose nostrils was the breath of the spirit of life.” The soul is itself a living spirit, and so gives life to the body.
Genesis 7:22בראשית ז׳:כ״ב
כֹּל אֲשֶׁר נִשְׁמַת־רוּחַ חַיִּים בְּאַפָּיו מִכֹּל אֲשֶׁר בֶּחָרָבָה מֵתוּ:
all in whose nostrils was the breath of the spirit of life, whatsoever was in the dry land, died.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ואתה הוא עד שלא נברא
The Emor discourse explains that kadosh means separate: there is no change in G-d before and after creation, “It was You before the world was created,” because He does not give life to the worlds as the soul gives life to the body, where its very essence is clothed in the body and its life-force divides among the head, the body and the legs.
Kehot’s noteראה תפלת השחר. של״ה ג, ב. ראה לעיל לא, א.
124אני ה׳ לא שניתי
“For I, Havayah, have not changed.” G-d is unaffected by creation, unlike the soul in the body.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
125בד״ה ונקדשתי בתוך בנ״י
That discourse opens with the question this passage answers: why does the verse say “For with You is the source of life,” and not “You are”?
Kehot’s noteלקו״ת אמור לא, א.
126בד״ה ונקדשתי בתוך בנ״י
“And I shall be sanctified among the children of Israel.” The text refers to its discourse on this verse.
Leviticus 22:32ויקרא כ״ב:ל״ב
וְלֹא תְחַלְּלוּ אֶת־שֵׁם קׇדְשִׁי וְנִקְדַּשְׁתִּי בְּתוֹךְ בְּנֵי יִשְׂרָאֵל אֲנִי ה׳ מְקַדִּשְׁכֶם:
And ye shall not profane My holy name; but I will be hallowed among the children of Israel: I am the L-RD who hallow you,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127ובד״ה אחרי ה׳ אלקיכם תלכו
The discourse on “After Havayah your G-d you shall walk” counts six elements of divine service in the verse and begins from the soul, which before its descent stood in the higher world with G-dliness revealed to it, and then descended into this lowly world.
Kehot’s noteלקו״ת ראה יט, ג.
128ובד״ה אחרי ה׳ אלקיכם תלכו
“After Havayah your G-d you shall walk, and Him you shall fear.” The text refers to its discourse on this verse.
Deuteronomy 13:5דברים י״ג:ה׳
אַחֲרֵי ה׳ אֱלֹקֵיכֶם תֵּלֵכוּ וְאֹתוֹ תִירָאוּ וְאֶת־מִצְוֺתָיו תִּשְׁמֹרוּ וּבְקֹלוֹ תִשְׁמָעוּ וְאֹתוֹ תַעֲבֹדוּ וּבוֹ תִדְבָּקוּן:
After the L-RD your G-d shall ye walk, and Him shall ye fear, and His commandments shall ye keep, and unto His voice shall ye hearken, and Him shall ye serve, and unto Him shall ye cleave.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129כי עמך מקור חיים
“For with You is the source of life; in Your light we see light.” Even the source of life is only “with” G-d, secondary to Him.
Psalms 36:10תהילים ל״ו:י׳
כִּי־עִמְּךָ מְקוֹר חַיִּים בְּאוֹרְךָ נִרְאֶה־אוֹר:
For with Thee is the fountain of life; In Thy light do we see light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ס״פ שלח בד״ה אני ה׳
That discourse begins from the same point as this maamar: the souls existed before the six days of Creation, having arisen in thought, above speech, and descended into a body and an animal soul for the sake of an ascent; it then asks what that ascent is.
Kehot’s noteלקו״ת שלח מח, ב.
131אני הוי׳ כו׳ להיות
“I am Havayah your G-d, Who brought you out of the land of Egypt to be G-d to you.” The text refers to its discourse on this verse at the end of Parshas Shelach.
Numbers 15:41במדבר ט״ו:מ״א
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם לִהְיוֹת לָכֶם לֵאלֹקִים אֲנִי ה׳ אֱלֹקֵיכֶם:
I am the L-RD your G-d, who brought you out of the land of Egypt, to be your G-d: I am the L-RD your G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132בביאור ע״פ יביאו לבוש מל׳
The further explanation on “Let them bring royal apparel” distinguishes Torah study, the inner dimension of memalei, from practical mitzvos, which draw from sovev, beyond the chain of descent; it adds that even Chochmah, the beginning of revelation, “is found from ayin,” from sovev.
Kehot’s noteתו״א צב, א ואילך.
133ע״פ יביאו לבוש מלכות
“Let them bring royal apparel which the king has worn.” The text refers to its Biur on this verse in Torah Ohr.
Esther 6:8אסתר ו׳:ח׳
יָבִיאוּ לְבוּשׁ מַלְכוּת אֲשֶׁר לָבַשׁ־בּוֹ הַמֶּלֶךְ וְסוּס אֲשֶׁר רָכַב עָלָיו הַמֶּלֶךְ וַאֲשֶׁר נִתַּן כֶּתֶר מַלְכוּת בְּרֹאשׁוֹ:
let royal apparel be brought which the king useth to wear, and the horse that the king rideth upon, and on whose head a crown royal is set;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
134בחי׳ ממלא
The Zohar (Raaya Mehemna, Pinchas) says of G-d: “He encompasses all worlds … He fills all worlds … He gives them life.” The maamar builds its answer on these two modes of the Divine light.
Zohar, Pinchas 40:222–230ספר הזהר, פנחס מ׳:רכ״ב-ר״ל
135ואין פי׳ סובב שמקיף מלמעלה
Tanya, chapter 48, explains that if the worlds unfolded from the Infinite Light without contractions, as cause and effect, no finite world could exist, and that even Gan Eden and the souls are finite in their grasp.
Tanya, Likkutei Amarim 48:5–6תניא, חלק ראשון; ליקוטי אמרים מ״ח:ה׳-ו׳
וְאֵין הַפֵּירוּשׁ סוֹבֵב וּמַקִּיף מִלְמַעְלָה בִּבְחִינַת מָקוֹם חַס וְשָׁלוֹם, כִּי לֹא שַׁיָּיךְ כְּלָל בְּחִינַת מָקוֹם בְּרוּחָנִיּוּת. אֶלָּא רוֹצֶה לוֹמַר, סוֹבֵב וּמַקִּיף מִלְמַעְלָה לְעִנְיַן בְּחִינַת גִּילּוּי הַשְׁפָּעָה, כִּי הַהַשְׁפָּעָה שֶׁהוּא בִּבְחִינַת גִּילּוּי בָּעוֹלָמוֹת – נִקְרֵאת בְּשֵׁם ״הַלְבָּשָׁה״, שֶׁמִּתְלַבֶּשֶׁת בָּעוֹלָמוֹת, כִּי הֵם מַלְבִּישִׁים וּמַשִּׂיגִים הַהַשְׁפָּעָה שֶׁמְּקַבְּלִים, מַה שֶּׁאֵין כֵּן הַהַשְׁפָּעָה שֶׁאֵינָהּ בִּבְחִינַת גִּילּוּי אֶלָּא בְּהֶסְתֵּר וְהֶעְלֵם, וְאֵין הָעוֹלָמוֹת מַשִּׂיגִים אוֹתָהּ – אֵינָהּ נִקְרֵאת ״מִתְלַבֶּשֶׁת״ אֶלָּא מַקֶּפֶת …
Kehot Publication Society (CC-BY-NC)
Kehot’s noteהשוה תניא פמ״ח ובליקוט פירושים שם.
136לית אתר פנוי מיני׳
The note points to a further discussion in the additions printed with the Vayikra volume of Likkutei Torah.
Kehot’s noteת״ז תנ״ז (צא, ב). ת״ע (קכב, ב). וראה להלן (הוספות — ויקרא) נב, ג.
137כי לית אתר פנוי מיניה
Tikkunei Zohar (Tikkun 57): “there is no place empty of Him, neither among the higher beings nor among the lower.” So sovev cannot mean surrounding from outside.
Tikkunei Zohar 91b:6תקוני הזהר צ״א ב:ו׳
… בְּכָל סְפִירָן, וּבְכָל כָּרְסַיָּין, וּבְכָל מַלְאָכִין, וּבְכָל אֵבֶר וְאֵבֶר דְּבַר נַשׁ, דְּלֵית אֲתַר פָּנוּי מִנֵּיהּ לָא בְּעִלָּאִין וְלָא בְתַתָּאִין, יהו״ה לָא אִתְקְרֵי בְּיִחוּדָא דְאַרְבַּע אַתְוָון אֶלָּא בְּעִלַּת הָעִלּוֹת דִּמְיַחֵד לוֹן, וּבְגִין דְּאִיהוּ מְיַחֵד
Tikkunei Zohar - Vocalized (Public Domain)
Paragraph 17
138כאשר יהי׳ האופן בתוך האופן
In Ezekiel’s vision of the Chariot, “their appearance and their work was as it were a wheel within a wheel.” The outer wheel surrounds the inner one equally on all sides, an image of sovev.
Ezekiel 1:16יחזקאל א׳:ט״ז
מַרְאֵה הָאוֹפַנִּים וּמַעֲשֵׂיהֶם כְּעֵין תַּרְשִׁישׁ וּדְמוּת אֶחָד לְאַרְבַּעְתָּן וּמַרְאֵיהֶם וּמַעֲשֵׂיהֶם כַּאֲשֶׁר יִהְיֶה הָאוֹפַן בְּתוֹךְ הָאוֹפָן:
The appearance of the wheels and their work was like unto the colour of a beryl; and they four had one likeness; and their appearance and their work was as it were a wheel within a wheel.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, טז. ראה תו״א סב, ב.
139שוה ומשוה קטן וגדול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט וכל מאמינים (במוסף דימים נוראים).
140הוא מקומו של עולם
The Midrash explains why G-d is called Makom: “He is the place of the world, and His world is not His place,” bringing the verses “Behold, there is a place with Me” and “The ancient G-d is a dwelling.”
Bereshit Rabbah 68:9בראשית רבה ס״ח:ט׳
… שהוא מקומו של עולם, ואין עולמו מקומו, מן מה דכתיב (שמות לג): הנה מקום אתי, הוי, הקדוש ברוך הוא מקומו של עולם, ואין עולמו מקומו. אמר רבי יצחק: כתיב (דברים לג): מעונה אלקי קדם, אין אנו יודעים אם הקב״ה מעונו של עולמו ואם עולמו מעונו, מן מה דכתיב (תהלים צ): ה׳ מעון אתה, הוי. הקדוש ברוך הוא מעונו של עולמו, ואין עולמו מעונו. אמר רבי אבא בר יודן: לגבור, שהוא רוכב על הסוס וכליו משופעים אילך ואילך, הסוס טפילה לרוכב ואין הרוכב טפילה לסוס, שנאמר (חבקוק ג): כי תרכב …
“He encountered the place and spent the night there because the sun had set; he took from the stones of the place, which he placed beneath his head, and lay down in that place” (Genesis 28:11). “He encountered [vayifga] the place” – Rav Huna said in the name of Rabbi Ami: Why do they change the name of the Holy One blessed be He and call Him the Omnipresent [hamakom]? It is because He is the place [mekomo] of the world, and His world is not His place. From what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
141ויפגע במקום
“And he encountered the place and lodged there.” The Midrash reads “the place” as G-d, the place of the world.
Genesis 28:11בראשית כ״ח:י״א
וַיִּפְגַּע בַּמָּקוֹם וַיָּלֶן שָׁם כִּי־בָא הַשֶּׁמֶשׁ וַיִּקַּח מֵאַבְנֵי הַמָּקוֹם וַיָּשֶׂם מְרַאֲשֹׁתָיו וַיִּשְׁכַּב בַּמָּקוֹם הַהוּא:
And he lighted upon the place, and tarried there all night, because the sun was set; and he took one of the stones of the place, and put it under his head, and lay down in that place to sleep.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
142הנה מקום אתי
“Behold, there is a place with Me, and you shall stand on the rock.” The place is with G-d, not G-d in a place.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
143שבעה שמות שאינן נמחקים
A further discussion of the seven Names that may not be erased.
Kehot’s noteרמב״ם הל׳ יסודי התורה ו, ב. ועל״ק ד״ה תקעו הב׳ פ״ג נה, ד. [כ].
144ושבעה שמות שאינן נמחקין
The Rambam lists the seven Divine Names that may not be erased. The Alter Rebbe says that even these belong to memalei, the level of G-d’s Name.
Mishneh Torah, Foundations of the Torah 6:2משנה תורה, הלכות יסודי התורה ו׳:ב׳
וְשִׁבְעָה שֵׁמוֹת הֵם. הַשֵּׁם הַנִּכְתָּב יוּ"ד הֵ"א וָא״ו הֵ"א וְהוּא הַשֵּׁם הַמְפֹרָשׁ. אוֹ הַנִּכְתָּב אֲדֹ־נָי. וְאֵל. אֱלוֹהַּ. וֵאלֹקִים. וֵאלֹקֵי. וְשַׁ־דַּי. וּצְבָאוֹת. כָּל הַמּוֹחֵק אֲפִלּוּ אוֹת אַחַת מִשִּׁבְעָה אֵלּוּ לוֹקֶה:
There are seven such names: Tetragrammaton, but written to be pronounced L-rd, All Powerful; G-d; G-d of the universe; G-d of our Fathers; Almighty; and Hosts. Whosoever erases even one letter of these seven Names is flogged.
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
145בד״ה מראיהם ומעשיהם
The discourse referred to distinguishes two levels of chesed: “He preserves kindness,” above the chain of descent, and “He does kindness,” within it.
Kehot’s noteתו״א סט, ג.
146היום לעשותם
“You shall keep the commandment … which I command you this day, to do them.” This world is the place for doing the mitzvos.
Deuteronomy 7:11דברים ז׳:י״א
וְשָׁמַרְתָּ אֶת־הַמִּצְוָה וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹתָם:
Thou shalt therefore keep the commandment, and the statutes, and the ordinances, which I command thee this day, to do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ז, יא.
147ולכן הנשמה באה בגלגול
There the Alter Rebbe writes that the main purpose of the Torah is the actual fulfillment of the mitzvos, “this day, to do them,” and that every person must be reincarnated until he fulfills all 613 mitzvos in actual deed, as is known from the Arizal.
Kehot’s noteאגה״ק סי׳ יט בשם האריז״ל. תו״א נג, ג. וראה לקו״ת שה״ש לה, ד.
148מעונה אלקי קדם
“The ancient G-d is a dwelling, and underneath are the everlasting arms.” G-d is below just as He is above.
Deuteronomy 33:27דברים ל״ג:כ״ז
מְעֹנָהֿ אֱלֹקֵי קֶדֶם וּמִתַּחַת זְרֹעֹת עוֹלָם וַיְגָרֶשׁ מִפָּנֶיךָ אוֹיֵב וַיֹּאמֶר הַשְׁמֵד:
The eternal G-d is a dwelling-place, And underneath are the everlasting arms; And He thrust out the enemy from before thee, And said: ‘Destroy.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לג, כז.
Paragraph 18
149שכר מצוה מצוה
The Matos discourse (83a) explains “the reward of a mitzvah is the mitzvah”: the reward is drawn from the mitzvah itself, and it is given in the higher Gan Eden, where the souls “delight in the radiance.” The Re’eh discourse (22d) in turn refers to Tanya, chapter 39.
Kehot’s noteאבות ד, ב. ראה גם לקמן פ׳ מטות פג, א. פ׳ ראה כב, ד (ושם מציין לתניא פל״ט (נב, ב)). אוה״ת פ׳ ראה ע׳ תרמב ואילך.
150שכר מצוה מצוה
Ben Azzai: “For the reward of a mitzvah is a mitzvah, and the reward of a transgression is a transgression.” The Alter Rebbe reads it as saying that the mitzvah itself is the reward.
Pirkei Avot 4:2משנה אבות ד׳:ב׳
בֶּן עַזַּאי אוֹמֵר, הֱוֵי רָץ לְמִצְוָה קַלָּה כְבַחֲמוּרָה, וּבוֹרֵחַ מִן הָעֲבֵרָה. שֶׁמִּצְוָה גּוֹרֶרֶת מִצְוָה, וַעֲבֵרָה גוֹרֶרֶת עֲבֵרָה. שֶׁשְּׂכַר מִצְוָה, מִצְוָה. וּשְׂכַר עֲבֵרָה, עֲבֵרָה:
Ben Azzai said: Be quick in performing a minor commandment as in the case of a major one, and flee from transgression; For one commandment leads to another commandment, and transgression leads to another transgression; For the reward for performing a commandment is another commandment and the reward for committing a transgression is a transgression.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
151הוקשה כל התורה לתפלין
The Talmud learns from the juxtaposition of verses that the whole Torah is compared to tefillin. The Alter Rebbe sees in tefillin the pattern of every mitzvah: a physical thing made into a vessel for G-dliness.
Kiddushin 35a:5קידושין ל״ה א:ה׳
וּמַנּוּ – רַב אַחָא בַּר יַעֲקֹב: אָמַר קְרָא: ״וְהָיָה לְךָ לְאוֹת עַל יָדְךָ וּלְזִכָּרוֹן בֵּין עֵינֶיךָ לְמַעַן תִּהְיֶה תּוֹרַת ה׳ בְּפִיךָ״ – הוּקְּשָׁה כָּל הַתּוֹרָה כּוּלָּהּ לִתְפִילִּין, מָה תְּפִילִּין מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ, וְנָשִׁים פְּטוּרוֹת – אַף כׇּל מִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת. וּמִדְּמִצְוַת עֲשֵׂה שֶׁהַזְּמַן גְּרָמָהּ – נָשִׁים פְּטוּרוֹת, מִכְּלָל דְּמִצְוַת עֲשֵׂה שֶׁלֹּא הַזְּמַן גְּרָמָהּ – נָשִׁים חַיָּיבוֹת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לה, א. ועל״ק ואתחנן יב, סע״ג. [כ].
Paragraph 19
152חסד לאברהם
“Grant truth to Yaakov, kindness to Avraham.” Chesed is Avraham’s attribute, and it flows from his bittul.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
153ואנכי עפר ואפר
Avraham pleading for Sedom: “I have ventured to speak to my L-rd, and I am dust and ashes.” His self-nullification is the root of his kindness.
Genesis 18:27בראשית י״ח:כ״ז
וַיַּעַן אַבְרָהָם וַיֹּאמַר הִנֵּה־נָא הוֹאַלְתִּי לְדַבֵּר אֶל־אֲדֹ־נָי וְאָנֹכִי עָפָר וָאֵפֶר:
And Abraham answered and said: ‘Behold now, I have taken upon me to speak unto the L-rd, who am but dust and ashes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יח, כז.
154בד״ה ארץ הרים ובקעות
As the note quotes it, that discourse says of Avraham, “I am dust and ashes,” that the essence of chesed is to give from one’s own life and not from one’s surplus; on his return he paid his debts without saying “your life comes first,” because he regarded himself as mere leftovers.
Kehot’s noteלקו״ת עקב יז, ג. ”באברהם אבינו ע״ה ואנכי עפר ואפר דהנה עיקר החסד להשפיע מחייו ולא ממותרות שלו . . שבחזרתו פרע הקפותיו שלא לומר שחייך קודמין מפני שמשים עצמו כשיריים” — בוך 1999.
155בד״ה ארץ הרים ובקעות
“A land of hills and valleys, that drinks water by the rain of heaven.” The text refers to its discourse on this verse.
Deuteronomy 11:11דברים י״א:י״א
וְהָאָרֶץ אֲשֶׁר אַתֶּם עֹבְרִים שָׁמָּה לְרִשְׁתָּהּ אֶרֶץ הָרִים וּבְקָעֹת לִמְטַר הַשָּׁמַיִם תִּשְׁתֶּה־מָּיִם:
but the land, whither ye go over to possess it, is a land of hills and valleys, and drinketh water as the rain of heaven cometh down;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
156ודברת בם
“And you shall speak of them when you sit in your house.” Torah study follows directly on the love of G-d “with all your soul.”
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
157ובכל נפשך
“And you shall love Havayah your G-d with all your heart, and with all your soul, and with all your might.” The Alter Rebbe reads “with all your soul” as applying also to Torah study.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
158אפי׳ נוטל את נפשך
The Mishnah explains “with all your soul”: “even if He takes your soul.”
Berakhot 54a:6ברכות נ״ד א:ו׳
חַיָּיב אָדָם לְבָרֵךְ עַל הָרָעָה כְּשֵׁם שֶׁמְּבָרֵךְ עַל הַטּוֹבָה, שֶׁנֶּאֱמַר: ״וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל לְבָבְךָ וְגוֹ׳״. ״בְּכָל לְבָבְךָ״ — בִּשְׁנֵי יְצָרֶיךָ, בְּיֵצֶר טוֹב וּבְיֵצֶר הָרָע. ״וּבְכׇל נַפְשְׁךָ״ — אֲפִילּוּ הוּא נוֹטֵל אֶת נַפְשְׁךָ. ״וּבְכׇל מְאֹדֶךָ״ — בְּכָל מָמוֹנְךָ. דָּבָר אַחֵר: ״בְּכָל מְאֹדֶךָ״ — בְּכָל מִדָּה וּמִדָּה שֶׁהוּא מוֹדֵד לְךָ הֱוֵי מוֹדֶה לוֹ.
A man is in duty bound to utter a benediction for the bad even as he utters one for the good ; as it is said, "And thou shalt love the L-rd thy G-d with all thy heart, and with all thy soul, and with all thy might" (Deut. vi. 5) — "with all thy heart," i.e. with thy two impulses, with the good and the evil impulse ; "with all thy soul," i.e. even if He take thy soul; "with all thy might," i.e. with all thy wealth. Another …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות נד, א.
159ובכל נפשך שהוא אפילו נוטל את נפשך
The Tikkunei Zohar explains “even if He takes your soul”: if his soul is dearer to him than his body, therefore it says “with all your soul.” The text prints 10a; the Kehot note suggests 10b, where the passage appears.
Tikkunei Zohar 10b:1תקוני הזהר י׳ ב:א׳
… מָאן דְּמָסַר נַפְשֵׁיהּ בְּאֶחָד, בִּרְחִימוֹי דְּמָארֵיהּ, וּבְגִין דָּא וְאָהַבְתָּ אֵת יהו״ה אֱלֹקֶי״ךָ (דברים ו ה), אֲפִילוּ נוֹטֵל אֶת נַפְשֶׁךָ, דְּאִם חָבִיב עֲלֵיהּ נַפְשֵׁיהּ מִגּוּפָא לְכַךְ נֶאֱמַר וּבְכָל נַפְשְׁךָ, וְאִם חָבִיב עֲלֵיהּ גּוּפֵיהּ מִמָּמוֹנֵיהּ לְכַךְ נֶאֱמַר בְּכָל לְבָבְךָ, וְאִם חָבִיב עֲלֵיהּ מָמוֹנָא מִגּוּפָא לְכַךְ נֶאֱמַר בְּכָל מְאֹדֶךָ, בַּמֶּה דְחָבִיב עֲלָךְ מְסוֹר לֵקהּ בִּרְחִימוּ דְמָארָךְ בְּעִת צָרָה.
Tikkunei Zohar - Vocalized (Public Domain)
160בת״ז ד״י ע״א
The manuscript quotes the Tikkunei Zohar on “even if He takes your soul” and comments that the Alter Rebbe distinguishes “with all your soul” from the soul’s giving life to the body, which would be “with all your body”; here “with all your soul” means the nullification of the soul.
Kehot’s noteאולי צ״ל: ע״ב. ”ובג״ד ואהבת את ה׳ אלקיך אפילו נוטל את נפשך דאם חביב עלי׳ נפשי׳ מגופא לכך נאמר ובכל נפשך (הרי דמחלק מבין בכל נפשך מה שהנפש מחי׳ הגוף דא״כ ה״ז בכל גופך דמבאר כאן דמנין בכל נפשך הוא ביטול הנפש ודו״ק” — בוך 1999.
161ודברי אשר שמתי בפיך
“My spirit that is upon you, and My words which I have put in your mouth, shall not depart from your mouth.” In Torah study it is G-d’s word that speaks.
Isaiah 59:21ישעיהו נ״ט:כ״א
וַאֲנִי זֹאת בְּרִיתִי אוֹתָם אָמַר ה׳ רוּחִי אֲשֶׁר עָלֶיךָ וּדְבָרַי אֲשֶׁר־שַׂמְתִּי בְּפִיךָ לֹא־יָמוּשׁוּ מִפִּיךָ וּמִפִּי זַרְעֲךָ וּמִפִּי זֶרַע זַרְעֲךָ אָמַר ה׳ מֵעַתָּה וְעַד־עוֹלָם:
And as for Me, this is My covenant with them, saith the L-RD; My spirit that is upon thee, and My words which I have put in thy mouth, shall not depart out of thy mouth, nor out of the mouth of thy seed, nor out of the mouth of thy seed’s seed, saith the L-RD, from henceforth and for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, כא.
162אני המשנה המדברת בפיך
The words “I am the Mishnah that speaks in your mouth” come from the Maggid Meisharim, where the heavenly teacher who spoke to Rabbi Yosef Karo identifies himself with the Mishnah he studied.
Kehot’s noteמגיד מישרים ר״פ ויקרא.
163ב״ש וב״ה אלו ואלו דא״ח
A heavenly voice declared of the disputes of Beis Shammai and Beis Hillel: “These and these are the words of the living G-d.” The words of Torah are G-d’s, not the learner’s.
Eruvin 13b:10עירובין י״ג ב:י׳
אָמַר רַבִּי אַבָּא אָמַר שְׁמוּאֵל: שָׁלֹשׁ שָׁנִים נֶחְלְקוּ בֵּית שַׁמַּאי וּבֵית הִלֵּל, הַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ, וְהַלָּלוּ אוֹמְרִים: הֲלָכָה כְּמוֹתֵנוּ. יָצְאָה בַּת קוֹל וְאָמְרָה: אֵלּוּ וָאֵלּוּ דִּבְרֵי אֱלֹקִים חַיִּים הֵן, וַהֲלָכָה כְּבֵית הִלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין יג, ב.
164על שלשה דברים העולם עומד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
165על שלשה דברים העולם עומד על התורה ועל העבודה
Shimon HaTzaddik: “The world stands on three things: on Torah, on the service, and on acts of kindness.” These three are the general expression of all the mitzvos.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
166ויצונו ה׳ . . את כל החוקים . . ליראה את ה׳
“And Havayah commanded us to do all these statutes, to fear Havayah our G-d.” The purpose of the mitzvos is awe, a form of bittul.
Deuteronomy 6:24דברים ו׳:כ״ד
וַיְצַוֵּנוּ ה׳ לַעֲשׂוֹת אֶת־כׇּל־הַחֻקִּים הָאֵלֶּה לְיִרְאָה אֶת־ה׳ אֱלֹקֵינוּ לְטוֹב לָנוּ כׇּל־הַיָּמִים לְחַיֹּתֵנוּ כְּהַיּוֹם הַזֶּה:
And the L-RD commanded us to do all these statutes, to fear the L-RD our G-d, for our good always, that He might preserve us alive, as it is at this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, כד.
167דאיהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
168חסד דרועא ימינא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם (פתח אלי׳ ואמר).
169חסד דרועא ימינא
In Patach Eliyahu the Sefiros are described as a body: “Chesed is the right arm, Gevurah the left arm, Tiferes the body.” In the future the physical right arm will be a vessel like Chesed above.
Tikkunei Zohar 17a:16–17תקוני הזהר י״ז א:ט״ז-י״ז
ואתקריאו בתקונא דא. חסד דרועא ימינא. גבורה דרועא שמאלא. תפארת גופא. נצח והוד תרין שוקין. ויסוד סיומא דגופא אות ברית קדש. מלכות פה. תורה שבע״פ קרינן ליה. מוחא חכמה איהו מחשבה מלגו. בינה לבא ובה הלב מבין. ועל אלין תרין כתיב *הנסתרות ליי׳ אלקינו.
Constantinople, 1740 (CC-BY-NC)
170עתידים צדיקים שיקראו בשמו של הקב״ה
Rabbi Shmuel bar Nachmani in the name of Rabbi Yochanan: “The righteous are destined to be called by the Name of the Holy One, blessed be He.” The body itself will become a vessel for G-dliness.
Bava Batra 75b:3בבא בתרא ע״ה ב:ג׳
וְאָמַר רַבָּה אָמַר רַבִּי יוֹחָנָן: עֲתִידִין צַדִּיקִים שֶׁנִּקְרָאִין עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, שֶׁנֶּאֱמַר: ״כֹּל הַנִּקְרָא בִשְׁמִי וְלִכְבוֹדִי בְּרָאתִיו, יְצַרְתִּיו אַף עֲשִׂיתִיו״. וְאָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹחָנָן: שְׁלֹשָׁה נִקְרְאוּ עַל שְׁמוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאֵלּוּ הֵן: צַדִּיקִים, וּמָשִׁיחַ, וִירוּשָׁלִַים.
R’ Shmuel bar Nachmani said in the name of R’ Yochanan: three are called by the name of the Holy One, and they are: the righteous, the Messiah and Jerusalem.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
171דקמיה באמת כולא כלא חשיבי׳
The Zohar’s phrase, “all is reckoned as nothing before Him.” Before sovev there is no difference between Atzilus and Asiyah.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
172Kehot’s note points to Bava Batra 75 for these words.
Bava Batra 75בבא בתרא ע״ה
Paragraph 21
173וישבת ביום השביעי
“And G-d finished on the seventh day His work which He had made, and He rested on the seventh day.” The analogy explains what “rest” means for G-d.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 22
174ששת ימים עשה ה׳
“For in six days Havayah made the heavens and the earth … and He rested on the seventh day.” The six days are the descent of the Divine light through contractions into the Ten Utterances.
Exodus 20:11שמות כ׳:י״א
כִּי שֵׁשֶׁת־יָמִים עָשָׂה ה׳ אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֶת־הַיָּם וְאֶת־כׇּל־אֲשֶׁר־בָּם וַיָּנַח בַּיּוֹם הַשְּׁבִיעִי עַל־כֵּן בֵּרַךְ ה׳ אֶת־יוֹם הַשַּׁבָּת וַיְקַדְּשֵׁהוּ:
for in six days the L-RD made heaven and earth, the sea, and all that in them is, and rested on the seventh day; wherefore the L-RD blessed the sabbath day, and hallowed it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, יא.
175ויכל אלקים
“And Elokim finished on the seventh day His work.” Vayechal is read as the ending of the contractions of the Name Elokim.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
176שבת להוי׳
“The land shall rest a Shabbos to Havayah.” Shabbos is an ascent into the Name Havayah.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ב.
177המשפילי לראות
“Who lowers Himself to look upon the heavens and upon the earth.” To Him heaven and earth are equal.
Psalms 113:6תהילים קי״ג:ו׳
הַמַּשְׁפִּילִי לִרְאוֹת בַּשָּׁמַיִם וּבָאָרֶץ:
That looketh down low Upon heaven and upon the earth?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיג, ו.
178אני ה׳ חוקר לב
“I, Havayah, search the heart and test the kidneys.” Because Havayah is equal below and above, nothing is hidden from Him.
Jeremiah 17:10ירמיהו י״ז:י׳
אֲנִי Havayah חֹקֵר לֵב בֹּחֵן כְּלָיוֹת וְלָתֵת לְאִישׁ כִּדְרָכָו כִּפְרִי מַעֲלָלָיו:
I the L-RD search the heart, I try the reins, Even to give every man according to his ways, According to the fruit of his doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ יז, י.
179כחשיכה כאורה
“Even darkness is not dark for You … darkness is as light.” Nothing conceals before sovev.
Psalms 139:12תהילים קל״ט:י״ב
גַּם־חֹשֶׁךְ לֹא־יַחְשִׁיךְ מִמֶּךָּ וְלַיְלָה כַּיּוֹם יָאִיר כַּחֲשֵׁיכָה כָּאוֹרָה:
Even the darkness is not too dark for Thee, But the night shineth as the day; The darkness is even as the light.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קלט, יב.
180סד״ה — להבין ענין לחם משנה
There the Alter Rebbe explains that the G-dly light drawn “from ayin to yesh,” as memalei, to create the worlds is the giving from above, while the deeds of the righteous, who through Torah and mitzvos turn the physical yesh into the ayin above, are greater than the making of heaven and earth.
Kehot’s noteתו״א סו, ג.
181לחם משנה
On the sixth day “they gathered a double portion of bread (lechem mishneh).” The text refers to its discourse on this.
Exodus 16:22שמות ט״ז:כ״ב
וַיְהִי בַּיּוֹם הַשִּׁשִּׁי לָקְטוּ לֶחֶם מִשְׁנֶה שְׁנֵי הָעֹמֶר לָאֶחָד וַיָּבֹאוּ כׇּל־נְשִׂיאֵי הָעֵדָה וַיַּגִּידוּ לְמֹשֶׁה:
And it came to pass that on the sixth day they gathered twice as much bread, two omers for each one; and all the rulers of the congregation came and told Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
182ויכולו השמים והארץ
“And the heavens and the earth were finished, and all their host.” Vayechulu is read as kelos hanefesh, the worlds’ yearning and bittul on Shabbos.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
183כורע בברוך וזוקף בשם
The Talmud rules that in the Shemoneh Esreh one bows at “Blessed” and straightens up at the Name. The Alter Rebbe reads these as drawing down and raising up.
Berakhot 12a:24–26ברכות י״ב א:כ״ד-כ״ו
וְאָמַר רַבָּה בַּר חִינָּנָא [סָבָא] מִשְּׁמֵיהּ דְּרַב: הַמִּתְפַּלֵּל, כְּשֶׁהוּא כּוֹרֵעַ כּוֹרֵעַ בְּבָרוּךְ, וּכְשֶׁהוּא זוֹקֵף — זוֹקֵף בַּשֵּׁם אָמַר שְׁמוּאֵל: מַאי טַעְמָא דְרַב — דִּכְתִיב: ״ה׳ זוֹקֵף כְּפוּפִים״. מֵתִיבִי: ״מִפְּנֵי שְׁמִי נִחַת הוּא״.
Rabbah b. Hinnana [the Elder] also said in the name of Rab : When one prays [the Tefillah] and has to bow, he should bow at the word "Blessed" ; and when returning to the erect position, he should do so on mentioning the Divine Name. Samuel asked : What is Rab's reason ? Because it is written, "The L-rd raiseth up them that are bowed down" (ibid, cxlvi. 8). Against this is quoted, "And from before My name he is afraid" (Mal. ii. 5)!
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteראה ברכות יב, א.
184וירד ה׳
“And Havayah descended upon Mount Sinai.” Revelation drawn down into the world as it is.
Exodus 19:20שמות י״ט:כ׳
וַיֵּרֶד ה׳ עַל־הַר סִינַי אֶל־רֹאשׁ הָהָר וַיִּקְרָא ה׳ לְמֹשֶׁה אֶל־רֹאשׁ הָהָר וַיַּעַל מֹשֶׁה:
And the L-RD came down upon mount Sinai, to the top of the mount; and the L-RD called Moses to the top of the mount; and Moses went up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, כ.
185עין בעין יראו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteישעי׳ נב, כ.
186עין בעין יראו
“For eye to eye they shall see, when Havayah returns to Zion.” In the future the world itself will rise to see G-dliness.
Isaiah 52:8ישעיהו נ״ב:ח׳
קוֹל צֹפַיִךְ נָשְׂאוּ קוֹל יַחְדָּו יְרַנֵּנוּ כִּי עַיִן בְּעַיִן יִרְאוּ בְּשׁוּב ה׳ צִיּוֹן:
Hark, thy watchmen! they lift up the voice, Together do they sing; For they shall see, eye to eye, The L-RD returning to Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
187ומלאה הארץ דעה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יא, ט.
188ומלאה הארץ דעה
“For the earth shall be full of the knowledge of Havayah, as the waters cover the sea.” The earth itself will be refined.
Isaiah 11:9ישעיהו י״א:ט׳
לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי כִּי־מָלְאָה הָאָרֶץ דֵּעָה אֶת־Havayah כַּמַּיִם לַיָּם מְכַסִּים:
They shall not hurt nor destroy In all My holy mountain; For the earth shall be full of the knowledge of the L-RD, As the waters cover the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
189כמשל ב׳ בנ״א
The analogy of two people, one standing high and one low, is developed at the beginning of the Va’eschanan discourses.
Kehot’s noteועל״ק ר״פ ואתחנן. וש״נ. [כ].
190ובג״כ ע״ק אקרי אין
The Idra Zuta, cited by the text, calls Atika Kadisha ayin, “nothing,” because it is beyond all apprehension.
Zohar, Idra Zuta 1:29–4:37ספר הזהר, האדרא זוטא א׳:כ״ט-ד׳:ל״ז
191וע׳ בזהר שלח דקנ״ח ב׳ . . וברמ״ז שם
Both places in the Shelach discourses (40c and 42d) bring this Zohar on “Is there a tree in it or not (ayin)?” and the Ramaz’s comment on it; at 40c the Ramaz is cited as saying that there are two kinds of flow (shefa).
Kehot’s noteראה גם לקמן פ׳ שלח מ, ג. מב, ד. אוה״ת ויקרא-א ע׳ קצו. ”רמז להם על מה דשאילו בקדמיתא דכתיב היש ה׳ בקרבנו אם אין, אמר תמן תחמון אי היא אתחזיא להאי או להאי, אמר לון אי דאיבא דארעא כשאר ארעי דעלמא יש בה עץ אילנא דחיי ולא מאתר עילאה יתיר. ואי תחמון דאיבא דארעא יתיר ומשנייא מכל אתר דעלמא תנדעון דהא מעתיקא קדישא קא נגיד ואתמשך ההוא שנוייא עלאה מכל אתרי דעלמא ובדא תנדעון היש בה עץ אם אין. והרמ״ז שם כ׳ שעיקר השפע הוא מושרש מהדעת וב׳ דעות הם העיקריים של זעיר שבו ב׳ יסודי או״א ושל אריך הנעלם דהיינו רישא תניינא דג׳ רישין והוא הנק׳ אין” — בוך 1999.
192היש בה עץ אם אין
Moshe’s instruction to the spies: “Is there a tree in it or not?” The word ayin (“not”) is read as the supernal ayin.
Numbers 13:20במדבר י״ג:כ׳
וּמָה הָאָרֶץ הַשְּׁמֵנָה הִוא אִם־רָזָה הֲיֵשׁ־בָּהּ עֵץ אִם־אַיִן וְהִתְחַזַּקְתֶּם וּלְקַחְתֶּם מִפְּרִי הָאָרֶץ וְהַיָּמִים יְמֵי בִּכּוּרֵי עֲנָבִים:
and what the land is, whether it is fat or lean, whether there is wood therein, or not. And be ye of good courage, and bring of the fruit of the land.’—Now the time was the time of the first-ripe grapes.—
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193ענין מצות שביעית
The Tzemach Tzedek’s explanation of the mitzvah of the Sabbatical year, a parallel to this section.
Kehot’s noteראה גם בדרך מצותיך מצות קדושת שנת השביעית דף לה, א ואילך.
194בנדרים דמ״ב ע״ב
The manuscript explains the reference: the Mishnah rules that one who vowed not to benefit from his fellow may not, before the seventh year, enter his field or eat the overhanging fruit, while in the seventh year he may eat the overhanging fruit, and the Talmud explains that the fruits are ownerless and the land too was made ownerless.
Kehot’s note”על המשנה דהנודר הנאה מחבירו לפני שביעית אינו יורד לתוך שדהו ואינו אוכל מן הנוטות ובשביעית אינו יורד לתוך שדהו אבל אוכל הוא מן הנוטות ופריך בגמרא מאי שנא דאוכל מן הנוטות דפרי דהפקירא אינון ארעא נמי אפקרה כו׳” בוך 1999.
195ולבהמתך ולחי׳
“And for your cattle and for the beast that is in your land, all its produce shall be for food.” Man’s eating is tied to the beasts’.
Leviticus 25:7ויקרא כ״ה:ז׳
וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כה, ז.
196שכל זמן שחי׳ אוכלת
The Talmud expounds: as long as the beast eats from the field, one may feed one’s cattle from the house; once it is finished for the beast, it must be removed from the house.
Pesachim 52b:3פסחים נ״ב ב:ג׳
מְנָא הָנֵי מִילֵּי? אָמַר רַב חָמָא בַּר עוּקְבָא אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אָמַר קְרָא ״וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ״. כׇּל זְמַן שֶׁחַיָּה אוֹכֶלֶת מִן הַשָּׂדֶה — הַאֲכֵל לַבְּהֵמָה שֶׁבַּבַּיִת, כָּלָה לְחַיָּה אֲשֶׁר בַּשָּׂדֶה — כַּלֵּה לִבְהֶמְתְּךָ מִן הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteפסחים נב, ב.
197On one who vowed not to benefit from his fellow, the Talmud explains that in the seventh year he may eat the overhanging fruit, for the Torah made the land ownerless for the purpose of eating its fruit.
Nedarim 42bנדרים מ״ב ב
198The Zohar expounds Moshe’s question to the spies, reading “or not (ayin)” as an allusion to the level of Atika Kadisha, called ayin.
Zohar, Sh'lach 6:31–39ספר הזהר, שלח לך ו׳:ל״א-ל״ט
WHETHER THERE ARE TREES (lit. tree) IN IT OR NOT (ayin). Said R. Hiya: ‘Did not Moses know that there were trees in it, seeing that G-d had told him that it was a land flowing with milk and honey?’
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 23
199אדם ובהמה תושיע ה׳
“Your righteousness is like the mighty mountains … man and beast You save, Havayah.” Before sovev, man and beast are equal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
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Kehot’s noteתהלים לו, ז.
200בהמה רבה
G-d’s closing words to Yonah about Nineveh, “and much cattle (behemah rabbah).” Chassidus reads behemah rabbah as a level above man.
Jonah 4:11יונה ד׳:י״א
וַאֲנִי לֹא אָחוּס עַל־נִינְוֵה הָעִיר הַגְּדוֹלָה אֲשֶׁר יֶשׁ־בָּהּ הַרְבֵּה מִשְׁתֵּים־עֶשְׂרֵה רִבּוֹ אָדָם אֲשֶׁר לֹא־יָדַע בֵּין־יְמִינוֹ לִשְׂמֹאלוֹ וּבְהֵמָה רַבָּה:
and should not I have pity on Nineveh, that great city, wherein are more than sixscore thousand persons that cannot discern between their right hand and their left hand, and also much cattle?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
201בד״ה והניף הכהן
That discourse explains that the purpose of all creation is for the yesh to be nullified into ayin, each world according to its level, and that the essential bittul is to be wholly included in the Infinite Light, as the limbs of the body are united with the soul that gives them life.
Kehot’s noteלעיל לז, א מענין ביטול.
202בד״ה והניף הכהן
“And the Kohen shall wave them with the bread of the first fruits as a wave-offering before Havayah, with the two lambs.” The text refers to its discourse on this verse.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
203ובפ׳ עקב בד״ה ויאכילך
That discourse, on the manna, reads the plural in “I was as beasts (behemos) before You” as showing that there is a level of “beast” above the level of man, called “the great beast” (behemah rabbah): the great love above understanding, from sovev, before which all is as nothing.
Kehot’s noteלקמן פ׳ עקב יג, ג שיש עוד בחינה בהמה שלמעלה מבחי׳ אדם והיא הנק׳ בשם בהמה רבה.
204בד״ה ויאכילך
“And He afflicted you and let you hunger and fed you the manna.” The text refers to its discourse on this verse.
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
205וישבות ביום השביעי . . אשר עשה
“And He rested on the seventh day from all His work which He had made.” The first expression: rest from Asiyah.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ב.
206כי בו שבת . . אשר ברא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ב, ג.
207כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which G-d created to make.” The second expression: rest even from Beriah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
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208והן הן בחי׳ שבת תתאה ושבת עילאה
The note quotes Or HaTorah: “According to his explanation here, the lower Shabbos and the higher Shabbos are both ascents; but the discourse ‘See that Havayah has given you the Shabbos’ implies that the two Shabbosos are, first, the going from below upward, and second, the drawing down from above downward.” The Bereishis volume raises the same question.
Kehot’s noteבאוה״ת ויקרא-ב ע׳ תרכט כ׳ ”דלפירושו כאן שבת תתאה ושבת עילאה הכל הם עליות, אמנם בד״ה ראו כי ה׳ נתן לכם את השבת [לקו״ת בשלח ב, ג] משמע דב׳ השבתות כהלכתן היינו הא׳ ההילוך מלמטה למעלה והב׳ ההמשכה מלמעלה למטה” ע״ש. וכן הקשה באוה״ת בראשית-א דף סא, א.
209והנה טוב מאד
“And G-d saw all that He had made, and behold, it was very good.” The chain of worlds is good because it can rise back to its source.
Genesis 1:31בראשית א׳:ל״א
וַיַּרְא אֱלֹקִים אֶת־כׇּל־אֲשֶׁר עָשָׂה וְהִנֵּה־טוֹב מְאֹד וַיְהִי־עֶרֶב וַיְהִי־בֹקֶר יוֹם הַשִּׁשִּׁי:
And G-d saw every thing that He had made, and, behold, it was very good. And there was evening and there was morning, the sixth day.
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210והנה טוב מאד ויכלו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם א, לא. ב. א.
211ויכולו השמים
“And the heavens and the earth were finished.” Vayechulu is read as kelos hanefesh, the worlds’ yearning upward.
Genesis 2:1בראשית ב׳:א׳
וַיְכֻלּוּ הַשָּׁמַיִם וְהָאָרֶץ וְכׇל־צְבָאָם:
And the heaven and the earth were finished, and all the host of them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
212רצוא ושוב
“And the Chayos ran and returned, like the appearance of lightning.” The worlds’ ascent has the same rhythm of running toward G-d and returning.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
213אבא מקנן באצי׳
There, the note says, Abba is called the root of Atzilus.
Kehot’s noteועל״ק ש׳ שובה סו, סע״א אבא שרש האצי׳ [כ].
214אבא מקנן באצי׳
A note there discusses the phrase “Abba nests in Atzilus.”
Kehot’s noteהל׳ ”מקנן” ל״מ. וע׳ בע״ח ש׳ דרושי אבי״ע רפ״ה ושם פי״ג מ״ת ולבסוף שער ק״ש. ושוב מצאתי זח״ג ר״פ במדבר קיז, א בניצוצי אורות אוק״ב [= אות קטן ב] כמ״ש כאן [כ]. וראה הערה בסה״מ תש״ג ע׳ 133.
215חכמה היא כח מ״ה
The Zohar reads the letters of chochmah as koach mah, “the power of ‘what?’,” the self-nullification of Chochmah.
Zohar III, 34aזח״ג לד, א
Kehot’s noteזח״ג לד, א.
216אימא מקננא בכורסיא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז ת״ו.
217אימא מקננא בכורסייא
In Tikkun 6 the Tikkunei Zohar says that the supernal Imma “nests in the Throne,” the World of Beriah, with three upper Sefiros.
Tikkunei Zohar 23a:10–11תקוני הזהר כ״ג א:י׳-י״א
ובההוא זמנא לא תקח האם על הבנים. *ביצים אינון מסטרא דאופנים אפרוחים מסטרא דנער מטטרו״ן. בנים מסטרא דכרסיא דאיהי סכת שלום דאיהי קנא דשכינתא. דאימא עלאה מקננא בכרסיא בתלת ספירן עלאין. עמודא דאמצעיתא כליל שית ספירן מקננן במטטרו״ן. אימא תתאה מקננא באופן דאתמר ביה והנה אופן אחד בארץ.
Constantinople, 1740 (CC-BY-NC)
Paragraph 25
218וישבת מכל אשר עשה
“He rested … from all His work which He had made.” This is the lower Shabbos.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
219והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Chochmah comes from ayin, and so it too is a creation.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 26
220כי בו שבת מכל מלאכתו אשר ברא
“For on it He rested from all His work which He created.” This is the higher Shabbos, rest even from Chochmah.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 27
221ושמו בגימ׳ רצון
The note cites this work for the equation of “His Name” with ratzon.
Kehot’s noteפע״ח ש׳ הק״ש סופכ״ח [כ]. פלח הרמון — לרמ״ע מפאנו — שער ד פ״ג. מאו״א מ, נה. לעיל (פקודי) ז, ד ”ובס׳ קבלה הראשונים”. מאמרי אדה״ז-הקצרים ע׳ תקמג. אוה״ת פינחס א׳ פד.
222כתר לי זעיר
Elihu: “Wait for me a little, and I will show you.” Kater, “wait,” shares its root with Keser.
Job 36:2איוב ל״ו:ב׳
כַּתַּר־לִי זְעֵיר וַאֲחַוֶּךָּ כִּי עוֹד לֶאֱלוֹהַּ מִלִּים:
Suffer me a little, and I will tell thee; For there are yet words on G-d’s behalf.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
223סייג לחכמה שתיקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ג, יג.
224סייג לחכמה שתיקה
Rabbi Akiva: “A fence for wisdom is silence.” What surrounds Chochmah from above is silence and bittul.
Pirkei Avot 3:13משנה אבות ג׳:י״ג
רַבִּי עֲקִיבָא אוֹמֵר, שְׂחוֹק וְקַלּוּת רֹאשׁ, מַרְגִּילִין לְעֶרְוָה. מָסֹרֶת, סְיָג לַתּוֹרָה. מַעַשְׂרוֹת, סְיָג לָעשֶׁר. נְדָרִים, סְיָג לַפְּרִישׁוּת. סְיָג לַחָכְמָה, שְׁתִיקָה:
Rabbi Akiva said: Merriment and frivolity accustom one to sexual licentiousness; Tradition is a fence to the Torah; Tithes a fence to wealth, Vows a fence to abstinence; A fence to wisdom is silence.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
225משתאה לה מחריש
Eliezer at the well: “And the man, wondering at her, kept silent.” Wonder beyond understanding leads to silence.
Genesis 24:21בראשית כ״ד:כ״א
וְהָאִישׁ מִשְׁתָּאֵה לָהּ מַחֲרִישׁ לָדַעַת הַהִצְלִיחַ ה׳ דַּרְכּוֹ אִם־לֹא:
And the man looked stedfastly on her; holding his peace, to know whether the L-RD had made his journey prosperous or not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כד, כא.
226כבד פה וכבד לשון
Moshe: “For I am heavy of mouth and heavy of tongue.” The text refers to its explanation of this elsewhere.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
227וכמ״ש במ״א בענין כבד פה וכבד לשון דמשה
The note says the point about Moshe being “heavy of mouth” is also mentioned there.
Kehot’s noteכן נזכר גם באוה״ת וישב כרך-ו דף תתרפג, ב. וראה תו״א כג, א.
228שבות כה׳ מה הוא שבת ממאמר אף אתה שבות ממאמר
Rabbi Abahu: “‘A Shabbos to Havayah’: rest as Havayah; as the Holy One, blessed be He, rested from speech, so you rest from speech.” Rabbi Chanina adds that greeting on Shabbos was permitted only with difficulty.
Jerusalem Talmud Shabbat 15:3תלמוד ירושלמי שבת ט״ו:ג׳
229וזשארז״ל בירושלמי . . בדוחק התירו שאילת שלום בשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת פט״ו ה״ג.
Paragraph 28
230בבחי׳ חכמה כח מה
The Zohar’s reading of chochmah as koach mah, “the power of ‘what?’”
Zohar, Tzav 21:154–24:166ספר הזהר, צו כ״א:קנ״ד-כ״ד:קס״ו
Another was that they thrust themselves forward in the place of their father. A third was that they were not married; for such are not meet to bring blessings into the world. And a fourth was that they were intoxicated with wine. THIS (Zoth) IS THE ANOINTING PORTION OF AARON AND OF HIS SONS. R. Jose said: ‘Zoth (Shekinah) indeed is the anointing portion of Aaron, for he brought of the oil of the supernal anointing and caused it to flow below; and by the hand of Aaron Zoth was …
The Zohar; London, Soncino Press, 1933 (Public Domain)
Paragraph 29
231את שבתותי תשמרו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” The maamar closes by reading the whole verse.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
232שבתותי תשמרו
The Zohar reads “My Shabbosos” as the higher Shabbos and the lower Shabbos, two included together.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
R. Eleazar was journeying to visit his father-in-law, R. Jose, son of R. Simeon son of Lakunya. He was accompanied by R. Abba, and another man was leading their baggage-ass behind them. Said R. Abba, ‘Let us open a discourse on the Torah, the time and place being propitious.’ R. Eleazar then began thus: ‘It is written: Ye shall keep my Sabbaths (Lev. 19, 30). Consider this: the Holy One, blessed be He, created the world in six days and each day revealed a part of His work, and functioned …
The Zohar; London, Soncino Press, 1933 (Public Domain)
233שבתותי תשמרו
The Zohar on Kedoshim: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos.”
Zohar, Kedoshim 4:30–33ספר הזהר, קדושים ד׳:ל׳-ל״ג
The verse continues: AND YE SHALL KEEP MY SABBATHS, to show that one precept is of equal weight with the other.1The first 3 lines of the Hebrew text do not appear in our translation. R. Simeon said: ‘When a man sanctifies himself below, as, for instance, the Companions who sanctify themselves from Sabbath to Sabbath, at the hour of the supernal wedlock, when grace abounds and blessings are at hand, then all cleave together, the soul of Sabbath and the body that has been prepared for Sabbath. Therefore it is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
234ח״ג פ״ב א׳
The manuscript quotes the Zohar: “‘And My Shabbosos you shall keep’: this is the higher Shabbos and the lower Shabbos … two, and all is joined one to the other,” and suggests the reference may rather be to the Zohar’s further explanation there, which reads the verse as a caution to those who keep their marital union for Shabbos, from one Shabbos to the next.
Kehot’s note”ואת שבתותי תשמרו דא שבת עילאה ושבת תתאה . . וע״ד ואת שבתותי תשמרו תרי וכלא אתדבק דא בדא ע״ש, ואולי הכוונה למ״ש אח״כ ד״א ואת שבתותי תשמורו לאזהרה לאינון דמחכאן לזווגיהו משבת לשבת” — בוך 1999.
235ת״ז ריש תיקון כ״ד
The manuscript explains that the Tikkunei Zohar there juxtaposes Shabbos with guarding the covenant.
Kehot’s note”דמסמיך ענין השבת לשמירת הברית” — בוך 1999.
236דברים שאדם דש בעקביו
The Talmud speaks of sins “that a person tramples with his heels,” faults treated as trivial.
Avodah Zarah 18a:4עבודה זרה י״ח א:ד׳
וְעַל בִּתּוֹ לֵישֵׁב בְּקוּבָּה שֶׁל זוֹנוֹת, דְּאָמַר רַבִּי יוֹחָנָן: פַּעַם אַחַת הָיְתָה בִּתּוֹ מְהַלֶּכֶת לִפְנֵי גְּדוֹלֵי רוֹמִי, אָמְרוּ: כַּמָּה נָאוֹת פְּסִיעוֹתֶיהָ שֶׁל רִיבָה זוֹ, מִיָּד דִּקְדְּקָה בִּפְסִיעוֹתֶיהָ. וְהַיְינוּ דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב ״עֲוֹן עֲקֵבַי יְסוּבֵּנִי״? עֲוֹנוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו בָּעוֹלָם הַזֶּה מְסוּבִּין לוֹ לְיוֹם הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז יח, א. רש״י דברים ז, יב.
237דברים שאדם דש בעקביו
Rashi on “And it shall be because (ekev) you hearken”: even the light mitzvos “that a person tramples with his heels.”
Rashi on Deuteronomy 7:12רש"י על דברים ז׳:י״ב
והיה עקב תשמעון. אִם הַמִּצְווֹת קַלּוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו תשמעון. ושמר ה׳ וגו׳. יִשְׁמֹר לְךָ הַבְטָחָתוֹ (עי׳ תנחומא):
והיה עקב תשמעון AND THE CONSEQUENCE WILL BE, IF YE HEARKEN (The Hebrew text may be taken to signify if you will hear the heel, עקב) — If, even the lighter commands which a person usually treads on with his heels (i.e. which a person is inclined to treat lightly), ye will hearken to, ושמר ה׳ וגו׳ THEN THE L-RD [THY GOD] WILL KEEP FOR THEE His promise (Midrash Tanchuma, Eikev 1).
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
238דובר שקרים לא יכון
“He who speaks falsehoods shall not stand before My eyes.” Falsehood blocks the revelation of Shabbos.
Psalms 101:7תהילים ק״א:ז׳
לֹא־יֵשֵׁב בְּקֶרֶב בֵּיתִי עֹשֵׂה רְמִיָּה דֹּבֵר שְׁקָרִים לֹא־יִכּוֹן לְנֶגֶד עֵינָי:
He that worketh deceit shall not dwell within my house; he that speaketh falsehood shall not be established before mine eyes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קא, ז.
239אין אני והוא יכולים
Of anyone who is arrogant, the Holy One, blessed be He, says, “I and he cannot dwell in the world.”
Sotah 5a:14סוטה ה׳ א:י״ד
אָמַר רַב חִסְדָּא, וְאִיתֵּימָא מָר עוּקְבָא: כׇּל אָדָם שֶׁיֵּשׁ בּוֹ גַּסּוּת הָרוּחַ, אָמַר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וָהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״. אַל תִּקְרֵי ״אֹתוֹ״, אֶלָּא ״אִתּוֹ לֹא אוּכָל״. אִיכָּא דְּמַתְנֵי לַהּ אַמְּסַפְּרֵי לָשׁוֹן הָרָע, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Arakhin 15b:13–14ערכין ט״ו ב:י״ג-י״ד
וְאָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא: אֵין אֲנִי וְהוּא יְכוֹלִין לָדוּר בָּעוֹלָם, שֶׁנֶּאֱמַר: ״מְלׇשְׁנִי בַסֵּתֶר רֵעֵהוּ אוֹתוֹ אַצְמִית גְּבַהּ עֵינַיִם וּרְחַב לֵבָב אֹתוֹ לֹא אוּכָל״, אַל תִּיקְרֵי ״אוֹתוֹ לֹא אוּכָל״ אֶלָּא ״אִתּוֹ לֹא אוּכָל״, וְאִיכָּא דְּמַתְנֵי לַהּ עַל גַּסֵּי הָרוּחַ. אָמַר רַב חִסְדָּא אָמַר מָר עוּקְבָא: כׇּל הַמְסַפֵּר לָשׁוֹן הָרָע, אוֹמֵר הַקָּדוֹשׁ בָּרוּךְ הוּא לְגֵיהִנָּם: אֲנִי עָלָיו מִלְּמַעְלָה וְאַתָּה עָלָיו מִלְּמַטָּה נְדוּנֶנּוּ, שֶׁנֶּאֱמַר: ״חִצֵּי גִבּוֹר שְׁנוּנִים עִם גַּחֲלֵי רְתָמִים״, אֵין …
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteסוטה ה, א. ערכין טו, ב.
240ופלגשו ושמה ראו מ״ה
“And his concubine, whose name was Re’umah,” of Nachor. The name is read as re’u mah, “see the ‘what’”: bittul turned into a display.
Genesis 22:24בראשית כ״ב:כ״ד
וּפִילַגְשׁוֹ וּשְׁמָהּ רְאוּמָה וַתֵּלֶד גַּם־הִוא אֶת־טֶבַח וְאֶת־גַּחַם וְאֶת־תַּחַשׁ וְאֶת־מַעֲכָה:
And his concubine, whose name was Reumah, she also bore Tebah, and Gaham, and Tahash, and Maacah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כב, כד. ועד״ה קמיפלגי במתיב׳ דרקיע סופ״ג כג, ד. [כ]. ראה כש״ט (קה״ת תשל״ג) סל״א. סשט״ו. ביאוה״ז פקודי נז, ד. אתהלך ע׳ ח (וסה״מ תקס״ב) ע׳ רמט (עח). סה״מ תקס״ה ע׳ תקא. תרד. מאמרי אדה״ז — פרשיות ע׳ קסב. תו״ח נח פ״כ. ח״ש פ״ט. בא קנה, ב. שער היחוד פמ״ו. ד״ה אל תצר במאמרי אדהאמ״צ דברים-א. סה״מ עטר״ת ע׳ תקנט.
241אלמלא עוזרו אין יכול לו
“A person’s inclination overpowers him every day … and were it not that the Holy One, blessed be He, helps him, he could not prevail over it.”
Kiddushin 30b:7קידושין ל׳ ב:ז׳
וְאָמַר רַבִּי שִׁמְעוֹן בֶּן לֵוִי: יִצְרוֹ שֶׁל אָדָם מִתְגַּבֵּר עָלָיו בְּכׇל יוֹם וּמְבַקֵּשׁ הֲמִיתוֹ, שֶׁנֶּאֱמַר: ״צוֹפֶה רָשָׁע לַצַּדִּיק וּמְבַקֵּשׁ לַהֲמִיתוֹ״, וְאִלְמָלֵא הַקָּדוֹשׁ בָּרוּךְ הוּא עוֹזְרוֹ אֵין יָכוֹל לוֹ, שֶׁנֶּאֱמַר: ״אֱלֹקִים לֹא יַעַזְבֶנּוּ בְיָדוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין ל, ב.
242הי׳ בעיניך כרשע
The oath administered to the soul before birth: “Even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
243אין לו להקב״ה בעולמו אלא ד״א של הלכה
“Since the day the Temple was destroyed, the Holy One, blessed be He, has in His world only the four cubits of halachah.” The Torah is G-d’s Sanctuary.
Berakhot 8a:18–19ברכות ח׳ א:י״ח-י״ט
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא: מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד. וְאָמַר אַבָּיֵי: מֵרֵישׁ הֲוָה גָּרֵיסְנָא בְּגוֹ בֵּיתָא וּמְצַלֵּינָא בְּבֵי כְנִישְׁתָּא. כֵּיוָן דִּשְׁמַעְנָא לְהָא דְּאָמַר רַבִּי חִיָּיא בַּר אַמֵּי מִשְּׁמֵיהּ דְּעוּלָּא — מִיּוֹם שֶׁחָרַב בֵּית הַמִּקְדָּשׁ אֵין לוֹ לְהַקָּדוֹשׁ בָּרוּךְ הוּא בְּעוֹלָמוֹ אֶלָּא אַרְבַּע אַמּוֹת שֶׁל הֲלָכָה בִּלְבַד — לָא הֲוָה מְצַלֵּינָא אֶלָּא הֵיכָא דְּגָרֵיסְנָא.
That agrees with what R. Hiyya b. Ammi said in the name of 'Ulla : Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, in His Universe the four cubits of Halakah alone. And Abbai said ; At first I used to study at home and pray in Synagogue, but after hearing the statement of R. Hiyya b. Ammi in the name of 'Ulla — "Since the day the Temple was destroyed, there is left to the Holy One, blessed be He, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ח, א.
244שהתלמוד והמשנה נמשכים מהיכל קה״ק דבריאה
The text cites Tanya for the source of the Mishnah and the Talmud in the chamber of the Holy of Holies of the higher worlds.
Tanya, Likkutei Amarim 52:8תניא, חלק ראשון; ליקוטי אמרים נ״ב:ח׳
וְגַם מִשָּׁם נִמְשָׁךְ הַתַּלְמוּד שֶׁלְּפָנֵינוּ, וּכְמוֹ שֶׁנִּתְבָּאֵר לְעֵיל בְּשֵׁם הַתִּיקּוּנִים, שֶׁבְּעוֹלַם הַבְּרִיאָה, מְאִירוֹת וּמַשְׁפִּיעוֹת שָׁם חָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ שֶׁל אֵין־סוֹף בָּרוּךְ־הוּא בִּבְחִינַת צִמְצוּם עָצוּם, בִּכְדֵי שֶׁיּוּכְלוּ הַנְּשָׁמוֹת וְהַמַּלְאָכִים, שֶׁהֵם בַּעֲלֵי גְבוּל וְתַכְלִית, לְקַבֵּל הַשְׁפָּעָה מִבְּחִינַת חָכְמָה־בִּינָה־דַּעַת אֵלּוּ, וְלָכֵן נִמְשָׁךְ מִשָּׁם הַתַּלְמוּד, שֶׁהוּא גַם כֵּן בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, שֶׁהַתַּלְמוּד הוּא טַעֲמֵי הַהֲלָכוֹת עַל בּוּרְיָין, וְהַטְּעָמִים – הֵם בְּחִינַת חָכְמָה־בִּינָה־דַּעַת, וְהַהֲלָכוֹת …
Kehot Publication Society (CC-BY-NC)
245בביאור ע״פ שבת שבתון
The Biur on “a Shabbos of complete rest” referred to here is among the discourses for Yom Kippur.
Kehot’s noteלקמן דרושים ליוה״כ עא, ב.
246בזח״א ה׳ ב׳
The wording of this Zohar is quoted in the Biur there, which explains the lower Shabbos as the daily glimmer of Shabbos in the Shemoneh Esreh, whose bowings are bittul, and the ascent of the day’s Torah and mitzvos through prayer, the “continual burnt-offering”; it adds that adding weekday time to the holy day as Shabbos arrives also belongs to the lower Shabbos.
Kehot’s noteהלשון נעתק לקמן מד, א.
247פי׳ אני הוא עצמותו . . וכולא חד
This passage is quoted there, with a note on it.
Kehot’s noteמובא באוה״ת נ״ך-א ע׳ תרפא ויש שם הערה ע״ז.
Paragraph 30
248אורייתא מחכמה נפקת
The same saying appears in the Zohar on Yisro, to which the Kehot note also points.
Zohar, Yitro 21:378–22:389ספר הזהר, יתרו כ״א:שע״ח-כ״ב:שפ״ט
According to R. Judah, “father” represents Wisdom (Hokhmah) and “mother” Understanding (Binah). Said R. Judah: ‘Both interpretations mean one and the same thing, for we have been taught that the Torah emanated from the Supernal Wisdom.’ R. Jose said that the Torah emanated from Understanding, for it says: “to perceive the words of understanding” and “forsake not the Torah of thy mother”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
249תרי״ג מצות
“Six hundred and thirteen mitzvos were said to Moshe.” With the seven Rabbinic mitzvos they total 620, the value of keser.
Makkot 23bמכות כ״ג ב
Kehot’s noteמכות כג, ב.
250ז׳ מצות דרבנן
A talk of the Rebbe cited on the seven Rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
251תרי״ג . . ז׳ מצות . . גימ׳ תר״ך
The note refers to the list of sources compiled there for the count of 620, the value of keser.
Kehot’s noteראה הנסמן במאמרי אדה״ז — פרשיות לע׳ שלח.
252גבי מקדשי נאמר תיראו
“And My Sanctuary you shall revere.” The Sanctuary, G-d’s revealed presence, calls for awe.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ל.
253כמגדל דוד
“Your neck is like the tower of David.” The Midrash on this verse is cited for the awe of the Sanctuary.
Song of Songs 4:4שיר השירים ד׳:ד׳
כְּמִגְדַּל דָּוִיד צַוָּארֵךְ בָּנוּי לְתַלְפִּיּוֹת אֶלֶף הַמָּגֵן תָּלוּי עָלָיו כֹּל שִׁלְטֵי הַגִּבֹּרִים:
Thy neck is like the tower of David Builded with turrets, Whereon there hang a thousand shields, All the armour of the mighty men.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
254The Talmud expounds the verse: “Do not read ‘from Your sanctuaries’ but ‘from those sanctified to You.’”
Zevachim 115b:15זבחים קט״ו ב:ט״ו
וְהַיְינוּ דְּאָמַר רַבִּי חִיָּיא בַּר אַבָּא אָמַר רַבִּי יוֹחָנָן, מַאי דִּכְתִיב: ״נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁךָ״? אַל תִּיקְרֵי ״מִמִּקְדָּשֶׁךָ״ אֶלָּא ״מִמְּקוּדָּשֶׁיךָ״ – בְּשָׁעָה שֶׁעוֹשֶׂה הַקָּדוֹשׁ בָּרוּךְ הוּא דִּין בִּקְדוֹשָׁיו, מִתְיָירֵא וּמִתְעַלֶּה וּמִתְהַלֵּל.
William Davidson, Vocalized Aramaic (CC-BY-NC)
255נורא אלקים ממקדשך
“Awesome is G-d from Your sanctuaries.” Awe is bound up with G-d’s sanctuary.
Psalms 68:36תהילים ס״ח:ל״ו
נוֹרָא אֱלֹקִים מִמִּקְדָּשֶׁיךָ אֵל יִשְׂרָאֵל הוּא נֹתֵן עֹז וְתַעֲצֻמוֹת לָעָם בָּרוּךְ אֱלֹקִים:
Awful is G-d out of thy holy places; The G-d of Israel, He giveth strength and power unto the people; Blessed be G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
256מה נורא המקום הזה
Yaakov at the place of the future Temple: “How awesome is this place! This is none other than the house of G-d.”
Genesis 28:17בראשית כ״ח:י״ז
וַיִּירָא וַיֹּאמַר מַה־נּוֹרָא הַמָּקוֹם הַזֶּה אֵין זֶה כִּי אִם־בֵּית אֱלֹקִים וְזֶה שַׁעַר הַשָּׁמָיִם:
And he was afraid, and said: ‘How full of awe is this place! this is none other than the house of G-d, and this is the gate of heaven.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
257בד״ה וירא ישראל כו׳ וייראו העם
“And Israel saw the great hand … and the people feared Havayah.” Revelation brings awe.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
258אורייתא מחכ׳ נפקת
The Zohar’s saying, “The Torah comes forth from Chochmah.” The Alter Rebbe reads “comes forth” as revelation, while the Torah’s source is higher still.
Zohar II, 121aזח״ב קכא, א
Kehot’s noteזח״ב קכא, א. וראה שם פה, א.
259Kehot’s note points to Genesis 18:1–22:24 for these words.
Genesis 18:1–22:24בראשית י״ח:א׳-כ״ב:כ״ד
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ביאור הדברים ע״פ את שבתותי כו׳
An explanation of the words on “My Shabbosos you shall keep”
Shabbos is “kept” and the Sanctuary “revered” because Shabbos is an encompassing light and the Torah an inner light, both from the one Infinite Light. In the tzimtzum that light was hidden in the letters, the reshimu, from which every level up to Adam Kadmon came; Shabbos raises each world back into the light it came from, the lower Shabbos lifting the lower worlds into Atzilus and the higher Shabbos lifting Adam Kadmon into the Infinite Light, the ascent for which the souls came down.
The maamar in brief
This Biur explains the preceding maamar on “My Shabbosos you shall keep, and My Sanctuary you shall revere.” It begins with the divine Names: like a person’s name, which exists only for others, a Name joins the light to the vessels, as letters clothe an idea without sharing its essence. The tzimtzum is then explained: the Infinite Light did not leave; it stopped being revealed through the letters, and the letters left without revealed light are the reshimu. Everything up to Adam Kadmon, and the Chochmah above it, comes from this reshimu, G-d’s “Name,” and so is “created” relative to Him. Shabbos is the ascent of the worlds into their source. The lower Shabbos, like the Sabbatical year, raises Beriah, Yetzirah and Asiyah into Atzilus through bittul; the higher Shabbos raises the levels within Atzilus, and Adam Kadmon, into the Infinite Light. Both are encompassing lights, a gift to be guarded: “keep.” The Torah is an inner light, revealed close at hand, and so it is “revered.” The souls descended to gain the higher Shabbos, fully revealed in the Time to Come.

Outline
	1Names, letters and the reshimuA divine Name joins the light to the vessels, as letters clothe an idea without sharing its essence. In the tzimtzum the Infinite Light stopped being revealed through the letters, and the letters left without revealed light are the reshimu, the “Names.”¶1–3
	2“Creator of holy ones”All the levels of Chochmah, up to Adam Kadmon and beyond, come from the reshimu, “Your Name,” and so are a creation from nothing relative to the Emanator: Atzilus is Adam of Asiyah, Akudim Adam of Yetzirah, and Adam Kadmon Adam of Beriah.¶4–7
	3The souls’ descent and the two ShabbososSouls rooted in “thought” descend in order to rise higher. The key is Shabbos, the ascent of the worlds: the lower Shabbos raises Beriah, Yetzirah and Asiyah into Atzilus through bittul, and the higher Shabbos raises the levels within Atzilus, and Adam Kadmon, into the Infinite Light.¶8–10
	4The Sabbatical year and “you shall keep”The Sabbatical year shows the lower Shabbos, in which man and animal are equal before Atzilus. Shabbos is G-d’s gift, to be guarded, and an encompassing light that, like G-d’s knowledge, surrounds a person without compelling him.¶11–13
	5Two kinds of makif; the Time to ComeA near makif stirs a person and a distant one does not; the lower Shabbos is the near makif and the higher Shabbos the makif beyond it. Its open revelation in the Time to Come is the goal of the souls’ descent.¶14–15
	6Levels within ShabbosAdam Kadmon is above the rest “from all His work that He had done,” but within the rest “from all His work that He created,” just as Binah is both above “Shabbos” and is itself “a Shabbos of solemn rest.”¶16–17
	7“And My Sanctuary you shall revere”The Sanctuary is the Torah, an inner light revealed close at hand, which brings awe, while Shabbos is an encompassing light. “I am Havayah” shows that both come from the one Infinite Light.¶18–19
	8The tav and the Musaf of ShabbosThe reversed alphabet of the Shabbos Musaf prayer is the light of the letters rising from below, through the tav that “marked a mark” for Atik, until Shabbos itself “rises on its Shabbos.”¶20–23
	9Letters in the Infinite LightAn illumination takes nothing from its source, as thoughts take nothing from the soul, and so the illumination from the Infinite Light is called “letters”; yet, unlike a person’s thought, it does not clothe or surround G-d.¶24


Key concepts
	Name (shem)שם
	What joins a divine light to its vessels. Like a person’s name, it exists for being called and revealed to others, and is not the essence itself.

	Letters (osiyos)אותיות
	The garments of an idea: they carry it to the emotions and to others but bear no comparison to its essence. Above, the Names are letters.

	Reshimu (impression)רשימו
	What remained after the tzimtzum: the letters, left without the light revealed in them. Every level up to Adam Kadmon comes into being from it.

	Tzimtzum (contraction)צמצום
	Not a removal of the Infinite Light, which fills everything, but its concealment, so that it is no longer revealed through the letters.

	Adam Kadmonאדם קדמון
	The primordial level above Atzilus, the source of the Ten Sefiros, called “Adam of Beriah” because even it is a creation from nothing relative to the Emanator.

	Lower and higher Shabbosשבת תתאה ושבת עילאה
	The lower Shabbos raises Beriah, Yetzirah and Asiyah (and the Malchus of Atzilus) into Atzilus; the higher Shabbos raises the levels within Atzilus and finally Adam Kadmon into the Infinite Light.

	Encompassing and inner light (makif and pnimi)אור מקיף ואור פנימי
	Light that surrounds a person without entering him, as Shabbos does, is “kept”; light that is revealed within, as the Torah is, is “revered.”

	Self-nullification (bittul)ביטול
	The level above love and awe, Moshe’s “and what are we,” through which the lower worlds rise and are included in Atzilus.


Section 1 · ¶1–3
Names, letters and the reshimu
1ביאור הדברים1 ע״פ את שבתותי2 כו׳. ענין תשמרו ותיראו יובן בהקדים ענין בחי׳ שם שארז״ל [שאמרו רבותינו זכרונם לברכה] עד שלא נברא העולם3 היה הוא ושמו לבד.4
An explanation of the words on the verse “My Shabbosos,” etc. The meaning of “you shall keep” and “you shall revere” will be understood by first introducing the concept of the level of a Name, as our Sages, of blessed memory, said: “Before the world was created, there were He and His Name alone.”
This maamar is an explanation (Biur) of the preceding discourse on the verse “My Shabbosos you shall keep, and My Sanctuary you shall revere.” To explain why Shabbos is to be “kept” and the Sanctuary “revered,” it first explains what a divine “Name” is, starting from the saying that before creation there were only G-d and His Name.


כי הנה השמות הם המחברים האורות עם הכלים, פי׳ עד״מ שם האדם שבו ועל ידו הוא פונה לקוראי בשמו אבל כשהוא בפני עצמו אינו צריך לשמו כלל,
For the Names are what join the lights with the vessels. That is, by way of analogy, a person’s name: by it and through it he turns to those who call him by his name; but when he is by himself he has no need of his name at all.
A Name is what joins a divine light to the vessel through which it acts. The analogy is a person’s name: he needs it only in relation to others, who call him by it and to whom he then turns; alone, he has no use for it.


נמצא ענין בחי׳ השם הוא שבו ועל ידו ממשיכים אותו שיהיה נמשך ומתגלה. כמו כן יובן למעלה ענין השמות הוא שהם המחברים האורות עם הכלים.
It follows that the level of the name is that by it and through it one draws him forth, so that he is drawn out and revealed. So too it will be understood above: the Names are what join the lights with the vessels.
A name, then, is the means by which a person is drawn out toward others and revealed to them. In the same way, G-d’s Names are how His light is drawn into the vessels and revealed through them.


(וע׳ מ״ש בד״ה בעצם היום הזה5 יצאו6 כל צבאות בפ׳ בא דשם נת׳ [נתבאר] דשאר השמות מלבד שם הוי׳ הם בהכלים דע״ס [דעשר ספירות].
(And see what is written in the discourse beginning “On that very day all the hosts went out,” in Parshas Bo, where it was explained that the other Names, besides the Name Havayah, are in the vessels of the Ten Sefiros.
The parenthesis refers to the Torah Ohr discourse on the verse of the Exodus, “On that very day all the hosts of Havayah went out.” There it was explained that every Name except Havayah is “in the vessels” of the Ten Sefiros, that is, bound up with a particular divine attribute.


אך מבואר במ״א בשם הבעש״ט [הבעל שם טוב]7 נ״ע [נשמתו עדן] דאין ר״ל [רוצה לומר] שהשמות הן הכלים עצמן דהא הכלים הם המדות והשם קאי להבורא עצמו שהוא עצמו כביכול נק׳ אל
But it is explained elsewhere in the name of the Baal Shem Tov, whose soul is in Eden, that this does not mean that the Names are the vessels themselves, for the vessels are the attributes (middos), whereas the Name refers to the Creator Himself, for He Himself, as it were, is called E-l,
A qualification, given in the name of the Baal Shem Tov: a Name is never simply the vessel. The vessels are G-d’s attributes, while a Name designates the Creator Himself; when He is called E-l, it is He who is called so, not the attribute.


וכמאמר אליו ולא למדותיו89 אלא מ״ש שהשמות הן בהכלים פי׳ שהם החיות וההארה מאור א״ס המלובש בהכלי ומחיה את הכלי כי הכלים יש בהן חיות מאור א״ס מלבד האור המלובש בהם.10
as the saying goes, “To Him, and not to His attributes.” Rather, what is written, that the Names are in the vessels, means that they are the life-force (chayus) and the illumination from the Infinite Light (Or Ein Sof) that is enclothed in the vessel and gives life to the vessel; for the vessels have in them life-force from the Infinite Light apart from the light that is enclothed in them.
“To Him, and not to His attributes” is the rule that one turns in prayer to G-d Himself, not to the Sefiros. So “the Names are in the vessels” means that each Name is the life-force from the Infinite Light that gives the vessel itself life, as distinct from the light enclothed in the vessel that acts through it.


וזהו ענין שאר השמות שאינן נמחקין אמנם שם הוי׳ הוא המשכת האור בהכלי שמחבר וממשיך האור בהכלי).
And this is the meaning of the other Names, which may not be erased. The Name Havayah, however, is the drawing down of the light into the vessel: it joins the light with the vessel and draws it into the vessel.)
This is why those Names belong to the Names that, by law, may not be erased: each is divine life-force, not a mere vessel. Havayah is different again: it is the very drawing of the light into the vessel, the Name that unites the two.


והנה ענין השמות למעלה הם בחי׳ האותיות ע״ב [שם ע״ב] ס״ג [שם ס״ג] מילוי יודי״ן מילוי ההי״ן כו׳ והנה עד״מ למטה אף שהתהוות האותיות הוא מן השכל עכ״ז [עם כל זה]
Now, the Names above are the level of the letters: the Name Av (72), the Name Sag (63), the spelling-out (milui) with yuds, the spelling-out with heis, etc. Now, by way of analogy below: although the letters come into being from the intellect, nevertheless
The Names above are made of letters: Havayah spelled out in its various fillings (milui), such as Av (72), spelled with yuds, Sag (63), and the filling with heis (Ban, 52). To show what letters are, the Alter Rebbe turns to the analogy below: the letters of a person’s thought and speech come from his intellect.


אין מהות האותיות מערך מהות השכל כלל שהשכל עצמו הוא מהות השכלה וההשכלה מעורר את המדות להיות מתאוה עד״מ למה שהשכל מורה שהוא טוב
the essence of the letters bears no comparison at all to the essence of the intellect. For the intellect itself is the very essence of insight, and the insight arouses the attributes, so that one desires, for example, what the intellect shows to be good.
Even so, the letters are of a different order from the intellect. The intellect is insight itself, and insight is what stirs the emotions: a person comes to desire what his mind shows him to be good.


ונמצא שהמדות יש להם שייכות ממש להשכל ומתאחדים זע״ז [זה עם זה / זה על זה] אבל אין כן האותיות שהם רק לבושים להשכל.
It follows that the attributes have a real connection to the intellect, and they unite with each other; but not so the letters, which are only garments for the intellect.
The emotions are therefore truly bound up with the intellect and become one with it. The letters are only garments: they clothe the intellect without being of its substance.


(וכמו הלבוש שאינו מתאחד כ״כ [כל כך] עם המלובש בו וכלבוש תחליפם ויחלופו11 אבל התאחדות המדות עם השכל הוא כמו התאחדות הגוף עם הנפש שהיו לאחדים ממש
(Like a garment, which is not so united with the one who wears it, and [as it is written,] “Like a garment You change them, and they pass away.” But the union of the attributes with the intellect is like the union of the body with the soul, which have become truly one.
A garment does not become one with its wearer and can be changed, as the psalm says of the heavens, “like a garment You change them.” Emotion and intellect, by contrast, unite as body and soul unite into one living being.


והיינו לפי שהאותיות הם בחי׳ דומם משא״כ המדות ועמ״ש בפ׳ בראשית ע״פ וייצר12 כו׳ ובד״ה בכ״ה בכסלו13 בפ׳ וישב גבי חומת בת ציון, ועמ״ש מענין לבוש וגוף בד״ה זכור ושמור14 בדבור אחד נאמרו).
That is because the letters are the level of the inanimate, which is not so with the attributes. And see what is written in Parshas Bereishis on the verse “And He formed,” etc., and in the discourse beginning “On the twenty-fifth of Kislev,” in Parshas Vayeshev, regarding “the wall of the daughter of Zion”; and see what is written on the matter of garment and body in the discourse beginning “‘Remember’ and ‘Keep’ were said in a single utterance.”)
Letters are “inanimate” (domem): fixed forms with no life of their own, whereas the emotions are alive with the intellect that moves them. The parenthesis points to three discourses in Torah Ohr that discuss the letters and the difference between a garment and a body.


דהיינו שמ״מ אי אפשר לתפוס את השכל רק ע״י אותיות והם בחי׳ לבושים הפנימים שגם המדות שבאדם אין מקבלים שפע השכל להיות נמשך במדה אלא ע״י האותיות שהרי מחשבה שחושב השכל הוא בחי׳ אותיות.
That is: nevertheless, it is impossible to grasp the idea except through letters, and they are the level of the inner garments. For even a person’s attributes do not receive the flow of the intellect, so that it is drawn into an attribute, except through the letters, since the thought in which one thinks the idea is the level of letters.
Yet the letters are indispensable. An idea can be grasped only in letters, since thought itself is made of letters; these are the soul’s “inner garments,” and even the emotions receive what the intellect gives them only through the letters of thought.


(ועד״ז יובן ענין השמות למעלה כמו שם ע״ב [שם ע״ב] דיודי״ן הוא המביא אור דחכמה שיתלבש בכלי החכמה כמו שהאותיות מחברים השכל והמדות עד״מ).
(And in the same way the Names above will be understood: for instance, the Name Av of yuds is what brings the light of Chochmah (wisdom) to be enclothed in the vessel of Chochmah, just as, by way of analogy, the letters join the intellect and the attributes.)
The same holds above: the Name Av, Havayah spelled out with yuds, is what brings the light of Chochmah into the vessel of Chochmah. It does above what letters do in a person, carrying intellect into emotion.


והנה עפ״ז [על פי זה] יובן מעט מ״ש בע״ח [בעץ חיים] בענין הצמצום15 שהיה באור א״ס ונשאר מקום פנוי16 (כמ״ש בשער עגולים ויושר ענף ב׳)
Now, according to this we can understand a little of what is written in Etz Chaim on the tzimtzum (contraction) that took place in the Infinite Light, and a vacant space remained (as is written in Sha’ar Iggulim VeYosher, Branch 2).
The Alter Rebbe now applies this to the tzimtzum. Etz Chaim teaches that before the worlds the Infinite Light filled everything, and that it contracted itself, leaving a “vacant space” in which finite worlds could exist.


ואיתא באוצ״ח [באוצרות חיים] בתחלתו בהג״ה [בהגהה] דמ״ש מקום פנוי וחלל הוא לאו דוקא כי נשאר שם רשימו מהאור,
And it is stated in Otzros Chaim, at its beginning, in a gloss, that what is written, “a vacant space and a void,” is not meant literally, for a reshimu (impression) of the light remained there;
A gloss at the beginning of Otzros Chaim qualifies this: the “void” is not really empty. A reshimu, an impression or trace of the light, remained in it.


אבל לגבי הא״ס נק׳ חלל ובע״ח [ובעץ חיים] אינו מבואר ענין הרשימו רק בס פר עמק המלך ביאר זה שהוא בחינת אותיות רל״א שערים פנים ואחור כו׳
but relative to the Infinite One it is called a void. And in Etz Chaim the nature of the reshimu is not explained; only in the book Emek HaMelech did he explain it: that it is the level of letters, the 231 gates, forward and backward, etc.
It is called a void only in relation to the Infinite Light itself. Etz Chaim does not say what the reshimu is; Emek HaMelech does: it is letters, the 231 “gates,” the pairings of the twenty-two letters, each pair taken in both orders, “forward and backward.”


(וע׳ מזה ג״כ בזהר הרקיע בפ׳ בראשית על דט״ו ובמק״מ [ובמקדש מלך] שם. ועמש״ל [ועיין מה שכתוב לעיל] ע״פ אני ישנה ולבי ער17. בענין האותיות שאלוני כו׳)18
(And see on this also in Zohar HaRakia, on Parshas Bereishis, on folio 15, and in the Mikdash Melech there. And see what is written above on the verse “I am asleep, but my heart is awake,” on the subject of “Ask Me of the osiyos [the letters],” etc.)
Further references: Zohar HaRakia and the Mikdash Melech, two commentaries on the Zohar, on folio 15 of Bereishis, and the earlier discourse on “I am asleep, but my heart is awake.” That discourse reads the word ha’osiyos (“the things to come”) in “Ask Me of the things to come” as “the letters,” which bring the Infinite Light from concealment into revelation.


והיינו שהצמצום היה שלא יהיה גילוי האור א״ס ע״י האותיות, וז״ש [וזהו שכתוב] בע״ח [בעץ חיים] שהאור נסתלק ופי׳ דאיך שייך נסתלק כי אינו בגדר מקום,
That is, the tzimtzum was that there should be no revelation of the Infinite Light through the letters. And this is [the meaning of] what is written in Etz Chaim, that the light withdrew. And the explanation: for how can “withdrew” apply, since it is not within the bounds of place?
So the tzimtzum means that the Infinite Light is no longer revealed through the letters. When Etz Chaim says the light “withdrew,” this cannot be meant in space, for the Infinite Light is not in any place from which it could move away.


ועוד דהלא את השמים ואת הארץ אני מלא19 כתיב אלא דר״ל [דרוצה לומר] שהוא בבחי׳ העלם ואינו מתגלה ע״י האותיות ולא
And furthermore, it is written, “Do I not fill the heavens and the earth?” Rather, it means that it is in a state of concealment and is not revealed through the letters, and not
Moreover, G-d says, “Do I not fill the heavens and the earth?”: there is no place without Him. “Withdrew” must therefore mean that the light became hidden and is not revealed through the letters.


כמו קודם הצמצום שהיה נמשך ומתגלה האור ע״י האותיות רק האותיות לבד נשארים בלי גילוי האור וזהו ענין הרשימו כו׳.
as before the tzimtzum, when the light was drawn forth and revealed through the letters; only the letters alone remain, without the revelation of the light. And this is the meaning of the reshimu, etc.
Before the tzimtzum the light shone openly through the letters; after it, the letters remain, but the light is not revealed in them. Letters without revealed light: that is the reshimu.


דהנה עד״מ למטה הרי האותיות מהותן ועצמותן אינן ערוך למהות השכל. רק שהם כמו לבוש לבד ויכולים להבין על ידם השכל.2021
For, by way of analogy below, the letters, in their nature and their essence, bear no comparison to the essence of the idea; they are only like a garment, and through them one can understand the idea.
Back to the analogy: in their essence letters are nothing like the idea they carry. They are only a garment, through which one can come to understand the idea.




2והיינו מי שהוא חכם. אבל מי שאינו חכם ואין לו לב להבין השכל רק מ״מ תופס ומשיג האותיות לבד הרי השכל הוא בבחי׳ הסתלקות ממנו לגמרי היינו בבחי׳ העלם.
That is, for one who is wise. But one who is not wise, and has no heart to understand the idea, but nevertheless grasps and apprehends the letters alone: the idea is in a state of complete withdrawal from him, that is, in a state of concealment.
The analogy is refined: letters convey an idea only to someone who is wise. For one who lacks understanding, though he can read and grasp the letters, the idea itself is entirely withdrawn and hidden from him.


ואע״פ [ואף על פי] שתופס האותיות הרי הם מצד עצמן אינן שייכים למהות השכל כלל א״כ השכל הוא בבחי׳ העלם והסתלקות ממנו ומה שתופס האותיות זהו כמו רשימו בלבד.
And although he grasps the letters, they in themselves have no connection at all to the essence of the idea. If so, the idea is in a state of concealment and withdrawal from him, and his grasp of the letters is like a mere reshimu (impression).
Since the letters in themselves have nothing of the idea’s essence, what such a person holds is only a trace of the idea, like a reshimu. This is the picture of the reshimu after the tzimtzum: letters that remain while the light they carried is hidden.




3ויובן זה יותר כמו עד״מ בדיבור תוספת שהשכלת ר״י [רבינו יצחק] בעל התוספת22 נכתבה בדיו ונייר הרי אין הדיו ונייר מערך מהות השכלת ר״י [רבינו יצחק] המונחת ומיוחדת עמובגנזי מרומים רק שהחכם והלומד יוכל
This will be understood better through an analogy from a comment of Tosafos: the insight of the Ri, the Tosafist, was written in ink on paper, and the ink and paper bear no comparison to the essence of the Ri’s insight, which is stored and united with him in the treasuries on high; only, one who is wise and learned can
The analogy is sharpened with an example: a comment of Tosafos by the Ri. His insight lives on with him “in the treasuries on high,” while the ink and paper that record it are of a wholly different order; only someone wise and learned can reach the insight through them.


להבין ולעמוד על ההשכלה ע״י אמצעות האותיות (והיינו לפי שהוא חכם ויש לו לב להבין מצד עצמו) עם היותן גשמיים בדיו ונייר.
understand and grasp the insight by means of the letters (that is, because he is wise and has a heart to understand on his own), even though they are physical, in ink and paper.
Such a reader reaches the insight through the letters only because he is wise and has “a heart to understand” of his own. The physical letters do not supply the understanding.


אכן מי שאינו חכם לא יבין כלום מההשכלה ואף שתופס האותיות היטב מ״מ ההשכלה היא בהעלם והסתלקות ממנו כיון שאין ההשכלה מערך מהות האותיות מצד עצמן.
But one who is not wise will understand nothing of the insight; and although he grasps the letters well, the insight is nevertheless in concealment and withdrawn from him, since the insight bears no comparison to the essence of the letters in themselves.
One who is not wise can read every letter correctly and still understand nothing. For him the insight stays hidden and withdrawn, since it shares nothing with the letters in themselves.


וכך עד״ז יובן הנמשל למעלה בענין הצמצום שנסתלק האור להיות בבחי׳ העלם היינו שלא ניתן להיות גילוי האור ע״י האותיות,
And in the same way the analogue above will be understood, regarding the tzimtzum (contraction): the light withdrew so as to be in a state of concealment, that is, it was not granted that there be a revelation of the light through the letters
This is the analogue above: in the tzimtzum the light “withdrew” in the sense that it went into concealment. The letters no longer reveal it.


(כמו עד״מ למטה שהרי ע״י האותיות לא יובן השכל כלל רק למי שהוא חכם ומבין מצד רוח חכמתו ובינתו,
(as, by way of analogy below, the idea will not be understood at all through the letters except by one who is wise and understands from the spirit of his own wisdom and understanding;
The parenthesis restates the point of the analogy. Below, the letters convey an idea only to someone wise, who understands it by the spirit of his own wisdom and understanding.


אבל הרי יש מי שתופס האותיות לבד ואינו מבין השכל כלל. וכך עד״מ למעלה הצמצום הוא שלא יהיה גילוי האור רק האותיות עצמן).
but there is one who grasps the letters alone and does not understand the idea at all. So too, by way of analogy, above: the tzimtzum is that there should be no revelation of the light, only the letters themselves).
Others hold the letters without the idea. So too above: after the tzimtzum the letters themselves remain, but the light is not revealed through them.


וזהו צמצום עצום שהאור א״ס נסתלק שהרי הוא בבחי׳ העלם ממש רק רשימו נשאר והוא ענין האותיות ואותן האותיות הן הנק׳ שמות.
And this is a mighty tzimtzum, in which the Infinite Light (Or Ein Sof) withdrew, for it is in a state of actual concealment; only a reshimu (impression) remained, and that is the letters, and those letters are what are called Names.
This is why the tzimtzum is called mighty: the Infinite Light is truly hidden, and only the reshimu, the letters, remains. These letters are what are called G-d’s “Names.”


וכמש״ש [וכמה שכתוב שם] בע״ה [בעליו השלום]23 שם ס״ג [שם ס״ג] וכו׳ ומיו״ד אחרונה שבשם ס״ג [שם ס״ג] נתהווה עולם התהו. וז״ש [וזהו שכתוב] בזהר בראשית דט״ו בקע ולא בקע24 כו׳.
And as he writes there, in Emek HaMelech: the Name Sag (63), etc., and from the final yud of the Name Sag the World of Tohu came into being. And this is [the meaning of] what is written in the Zohar, Bereishis, folio 15: “It broke through and did not break through,” etc.
Emek HaMelech (abbreviated here, as the Kehot note explains) traces the World of Tohu to the final yud of the Name Sag, Havayah spelled out to total 63. The Zohar’s account of the first stage of creation, in which the hidden light “broke through and did not break through” its air, is read the same way: a light that emerges and yet stays hidden.


(ובביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] עמש״ש [עיין מה שכתוב שם] דקכ״ח סע״ב [סוף עמוד ב] תי״ו רשים רשימו לעתיק יומין25 כו׳ וז״ל [וזה לשונו] מ״כ מהרב זלה״ה [זכרונו לחיי העולם הבא] הנה כבר ידעת כי תוך בחינה אחרונה שבמאציל26 נעשה מציאות כל העולמות וכאלו נאמר דרך משל מל׳ שבמל׳
(And in the commentary on the Idra by the Arizal, of blessed memory, see what is written there on folio 128, end of side b, “The tav marked a mark for Atik Yomin,” etc. These are his words: “I found written from the Rav, may his memory be for the life of the World to Come: Now, you already know that within the last level of the Emanator the existence of all the worlds came about; and it is as if we were to say, by way of analogy, the Malchus of the Malchus
A further parenthesis quotes a teaching found written in the name of the Rav, the Arizal, in his commentary on the Idra’s words “The tav marked a mark for Atik Yomin.” All the worlds came into being within “the last level of the Emanator,” which may be called, as an analogy only, “the Malchus of the Malchus” of the Infinite One.


שבא״ס עם היות שאין צודק ח״ו [חס ושלום] שום תואר וספירה בא״ס, נמצא שהתי״ו אחרונה שבכל האותיות היא האצילה הכל ומכאן השורש שגם בעולם האצילות מל׳ דא״ק [דאדם קדמון] יורדת ונעשה עתיק בראש א״א והוא ת׳ שבסוף אותיות א״ק [אדם קדמון]
of the Infinite One, although no description or Sefirah at all applies, G-d forbid, to the Infinite One. It follows that the tav, the last of all the letters, is what emanated everything. And from here is the root [of the fact] that in the World of Atzilus too, the Malchus of Adam Kadmon descends and becomes Atik in the head of Arich Anpin; and this is the tav at the end of the letters of Adam Kadmon.
It is only an analogy, since no attribute or Sefirah can be ascribed to the Infinite One. The tav, last of the letters, stands for this last level, which “emanated everything”; the pattern repeats in Atzilus, where the Malchus, the last level, of Adam Kadmon descends to become Atik at the head of Arich Anpin.


וזהו תי״ו רשים רשימו לע״י ולכן האותיות מתחילים בתשר״ק שהם בסוד חותם המתהפך והבן זה מאד עד כאן מצאתי כתוב בשם הרב זלה״ה [זכרונו לחיי העולם הבא] עכ״ל [עד כאן לשונו] שם.
And this is ‘The tav marked a mark for Atik Yomin.’ And therefore the letters begin with tav-shin-reish-kuf, which are in the mystery of the reversed seal; and understand this well. Thus far is what I found written in the name of the Rav, may his memory be for the life of the World to Come.” End of quotation there.
So the Idra says the tav “marked a mark” for Atik: the last level of the higher realm becomes the first of the lower. That is why the letters can begin from tav-shin-reish-kuf, the alphabet in reverse, like a seal whose impression comes out reversed, its end appearing first.


ולפמש״כ [ולפי מה שכתוב] מובן כי גם כללות האותיות כולם הם רק בחי׳ היותר אחרונה אלא שהתי״ו היא ג״כ בחי׳ האחרונה שבהאותיות והיא האצילה הכל וז״ש [וזהו שכתוב] ד״מ [דרך משל] מל׳ שבמל׳ כו׳ וזהו תי״ו רשים רשימו כו׳):27
And according to what is written, it is understood that the letters as a whole, all of them, are only the very last level, except that the tav is also the last level within the letters, and it is what emanated everything. And this is [the meaning of] what is written, “by way of analogy, the Malchus of the Malchus,” etc.; and this is “The tav marked a mark,” etc.)
The Alter Rebbe draws his own conclusion: all the letters together are the very last level of the Emanator, and within the letters the tav is the last of all. This is why the quoted analogy says “the Malchus of the Malchus”: the last level within the last level.




Section 2 · ¶4–7
“Creator of holy ones”
4ב ומעתה יובן ענין בורא קדושים ישתבח שמך ומבואר למעלה הפי׳ שכל בחי׳ הקדושים שברום המעלות בעולמות עליונים התהוותן הוא
2. And now we can understand the meaning of “Creator of holy ones, may Your Name be praised.” The meaning was explained above: all the levels of the holy ones, in the loftiest heights in the upper worlds, come into being
Section 2 applies all this to the words of the blessing before the morning Shema, “Creator of holy ones, may Your Name be praised.” As the preceding maamar explained, even the “holy ones” in the loftiest upper worlds come into being only from G-d’s “Name.”


רק מבחי׳ שמך שהם אינן ערוך למהותו ועצמותו והם בריאה יש מאין וקאי ג״כ על נש״י [נשמות ישראל] שעלו במחשבה שהוא בחי׳ אותיות שנק׳ שמך כו׳.
only from the level of “Your Name,” for they bear no comparison to His essence and being, and they are a creation, something from nothing. And it also refers to the souls of Israel, which arose in thought, which is the level of letters, called “Your Name,” etc.
The Name, the letters, bears no comparison to His essence, so whatever comes from it is “created,” something from nothing. The words also refer to the souls of Israel, which “arose in thought”: thought too is letters, and so it too is “Your Name.”




5והענין כי קדש היינו בחי׳ חכמה שהיא הנק׳ קדש.28 ופי׳ קדושים לשון רבים וכמאמר וקדושים בכל יום יהללוך סלה היינו כי יש בחי׳ חכמה עד רום המעלות היינו חכמה דאצילות חכמה דעקודים חכמה דא״ק [דאדם קדמון]
The explanation is that “holy” (kodesh) is the level of Chochmah (wisdom), which is what is called kodesh. And the meaning of “holy ones,” in the plural, as in the saying “and holy ones praise You every day, selah,” is that there is a level of Chochmah up to the loftiest heights: the Chochmah of Atzilus, the Chochmah of Akudim, the Chochmah of Adam Kadmon,
“Holy” (kodesh) is a name for Chochmah. The plural “holy ones,” as in “and holy ones praise You every day,” shows that there are many levels of Chochmah, rising through the worlds: the Chochmah of Atzilus, of Akudim (a world in which all ten Sefiros are bound in one vessel), and of Adam Kadmon, the primordial level above them.


ועוד למעלה מבחי׳29 א״ק [אדם קדמון]. נמצא יש מדריגות הרבה מאד בחי׳ חכמה זה למעלה מזה וזהו קדושים לשון רבים.
and still higher than the level of Adam Kadmon. It follows that there are very many gradations of the level of Chochmah, one above the other; and this is “holy ones,” in the plural.
There is Chochmah even above Adam Kadmon. These many gradations, one above another, are the “holy ones” in the plural.




6והתהוותן נק׳ בורא קדושים שהם בריאה יש מאין כי לגבי עצמות המאציל נקראים בשם בריאה ממש
And their coming into being is called “Creator of holy ones,” for they are a creation, something from nothing; for relative to the essence of the Emanator they are called by the name “creation” in the full sense,
All these levels, even the highest, are “created,” something from nothing. Relative to the essence of the Emanator they are creation in the full sense of the word.


שהרי הוא ית׳ הוא למעלה מעלה אין קץ מכל בחי׳ ומדרגות היותר עליונות שבבחינת חכמה30 כמ״ש בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ט.
since He, may He be blessed, is exalted endlessly above all the loftiest levels and gradations within the level of Chochmah, as is written in Sefer Shel Beinonim [Tanya], Part II, chapter 9.
As the Tanya explains (Part II, chapter 9), G-d is beyond all comparison with even the highest levels of Chochmah: relative to Him, Chochmah, the beginning of thought, counts as the end of the process, a level of mere “making.”


רק שנמשכו ונתהוו מבחי׳ הרשימו שהם האותיות שנשארו אחר שנסתלק מהן האור א״ס כנ״ל.
Only, they were drawn forth and came into being from the level of the reshimu, that is, the letters that remained after the Infinite Light withdrew from them, as mentioned above.
They came into being from the reshimu, the letters left after the Infinite Light withdrew from them. That is why their creation is “from Your Name”: from the letters, not from the light itself.




7וזהו שבריאת כל בחי׳ הקדושים הוא רק מבחי׳ שמך שהוא בחי׳ אותיות וכמ״ש בע״ח [בעץ חיים] שא״ק [שאדם קדמון]31 נקרא אדם דבריאה32 הגם שבריאה הוא למטה מאד
And this is how the creation of all the levels of the holy ones is only from the level of “Your Name,” which is the level of letters. And as is written in Etz Chaim, Adam Kadmon is called Adam of Beriah, although Beriah is very low,
This is why all the “holy ones” are created “from Your Name,” the letters. Etz Chaim calls even Adam Kadmon “Adam of Beriah,” giving it the name of the World of Creation, although Beriah is a far lower world.


שהם בחי׳ נפרדים שלמטה גם מבחי׳ עולם האצי׳ וע״ז נאמר ומשם יפרד3334 כו׳ אמנם לגבי עצמות המאציל גם א״ק [אדם קדמון] אדם דבריאה יחשב
for they are the level of separate beings, below even the level of the World of Atzilus, and of this it is said, “and from there it divided,” etc. Yet relative to the essence of the Emanator, even Adam Kadmon is considered Adam of Beriah.
Beriah is the first realm of separate beings, below Atzilus; of it the verse says “and from there it divided,” of the river that leaves Eden. Yet relative to the essence of the Emanator, even Adam Kadmon counts as “created.”


כי אצילות נק׳ אדם דעשייה כולם בחכמה עשית35 להיות שאצילות הוא בחי׳ כלים מדת החסד מדת הדין בחי׳ מדה וגבול כו׳ ויש בהם התחלקות חסד בפ״ע [בפני עצמו] וגבורה בפ״ע [בפני עצמו]36 והתכללות חו״ג [חסד וגבורה] כו׳ לכן נקרא עשייה.
For Atzilus is called Adam of Asiyah, “You have made them all with wisdom,” since Atzilus is the level of vessels: the attribute of kindness, the attribute of judgment, the level of measure and limit, etc.; and in them there is division, Chesed by itself and Gevurah by itself, and the inter-inclusion of Chesed and Gevurah, etc. Therefore it is called Asiyah (making).
By the same measure Atzilus is called “Adam of Asiyah,” the level of “making,” as in “You have made them all with wisdom.” That is because Atzilus consists of vessels, defined attributes with measure and limit, in which Chesed and Gevurah are each separate and are also combined.


ועולם העקודים שאינו בבחי׳ התחלקות עדיין אלא כל הע״ס [העשר ספירות] הם עקודים בכלי אחד נק׳ אדם דיצירה
And the World of Akudim, which is not yet in a state of division, but rather all the Ten Sefiros are bound (akudim) in a single vessel, is called Adam of Yetzirah
Akudim, where the ten Sefiros are not yet divided but are “bound” in a single vessel, is called “Adam of Yetzirah,” a step above Atzilus.


(וכ״ה בזהר בזהר הרקיע בפ׳ בראשית בדף ט״ו בפי׳ מהר״ר [מהרחמים רבים] מאיר פאפרוש על מאמר בריש הורמנתא37 כו׳ שכתב כן ע״ש הרב ז״ל [זכרונו לברכה / זכרונם לברכה]), וא״ק [ואדם קדמון] שהוא למעלה גם מעקודים
(and so it is in the Zohar, in Zohar HaRakia on Parshas Bereishis, on folio 15, in the commentary of our teacher, the Rav, Rabbi Meir Poppers, on the passage “At the outset of the authority,” etc., who wrote so in the name of the Rav, of blessed memory). And Adam Kadmon, which is above even Akudim,
The parenthesis gives the source: Zohar HaRakia on the Zohar’s opening passage of creation, where Rabbi Meir Poppers records this in the name of the Rav, the Arizal. The sentence then goes on to Adam Kadmon, which stands above even Akudim.


כי עקודים הם ע״ס [עשר ספירות] ממש אלא שעקודים בכלי א׳ אבל א״ק [אדם קדמון] הוא למעלה מזה אלא אעפ״כ [אף על פי כן] הרי הוא מקור לע״ס [לעשר ספירות] וסוף כל סוף יתהוה ממנו בחי׳ אצילות
for Akudim are actual Ten Sefiros, only bound in a single vessel, whereas Adam Kadmon is above this; but even so, it is a source for the Ten Sefiros, and in the very end the level of Atzilus will come into being from it:
Akudim are already ten distinct Sefiros, only held in one vessel, while Adam Kadmon is above the Sefiros altogether. Still, it is their source, and in the end Atzilus comes from it.


לכן נקרא אדם דבריאה שלגבי המאציל גם הוא נק׳ בריאה יש מאין (ועמ״ש בד״ה תקעו גבי עלה במחשבה לברא את העולם במדה״ד [במדת הדין] כו׳ שמש ומגן38 כו׳ ע״ש):39
therefore it is called Adam of Beriah, for relative to the Emanator it too is called a creation, something from nothing. (And see what is written in the discourse beginning “Blow,” regarding “It arose in thought to create the world with the attribute of judgment,” etc., “a sun and a shield,” etc.; see there.)
Because it is the source of the ordered levels, Adam Kadmon too is “creation” relative to the Emanator, and so it is called Adam of Beriah. The parenthesis refers to the discourse “Blow,” on the teaching that it first “arose in thought” to create the world with the attribute of judgment, and on the verse “a sun and a shield.”




Section 3 · ¶8–10
The souls’ descent and the two Shabbosos
8ועפ״ז [ועל פי זה] יובן ג״כ ענין ירידת הנשמות בגופים שהוא צורך עלייה הגם כי גם מקודם ירידתן גבהו מאד דרכיהן שעלו במחשבה
And according to this we will also understand the descent of the souls into bodies, which is for the sake of an ascent, even though before their descent too their ways were exceedingly lofty, for they arose in thought.
The same principle explains why the souls descend into bodies “for the sake of an ascent.” Before descending the souls were already very high, for they “arose in thought,” the level of letters; so what ascent could the descent bring them?


רק מי שנשמתו מבריאה היינו מבחי׳ מחשבה דבריאה ומי שנשמתו מיצירה היינו ממחשבה דיצירה כו׳
Only, one whose soul is from Beriah is from the level of the thought of Beriah, and one whose soul is from Yetzirah is from the thought of Yetzirah, etc.,
Each soul is rooted in the “thought” of a particular world: a soul from Beriah in the thought of Beriah, a soul from Yetzirah in the thought of Yetzirah, and so on.


ושנשמתו מאצילות היינו ג״כ ממחשבה דאצילות וס״ר נשמות הן ס״ר אותיות40 שבתורה הגם שבכתב אין נמצא ס״ר אותיות בתורה.
and one whose soul is from Atzilus is likewise from the thought of Atzilus. And the six hundred thousand souls are the six hundred thousand letters in the Torah, even though in writing six hundred thousand letters are not found in the Torah.
Even a soul of Atzilus is rooted only in the thought of Atzilus. The six hundred thousand souls correspond to the six hundred thousand letters of the Torah, although a count of the written letters does not reach that number.


היינו מפני אותיות המשך שהם אותיות אהו״י שבכלל הנקודות שאינן בכתב אבל ישנן במחשבה אך איזו מהנקודות הם אינו ידוע כו׳
That is because of the letters that lengthen [a vowel], which are the letters alef, hei, vav and yud, included within the vowel-points, which are not in writing but are present in thought; but which of the vowel-points they are is not known, etc.
The difference is made up by the letters that lengthen a vowel (alef, hei, vav and yud), which are often not written, a vowel-point standing in their place. They exist “in thought” though not in writing, and exactly which vowel-points stand for them is not known.


(פי׳ שהוא ע״ד דאיתא בגמ׳ [בגמרא] בכתובות דס״ט ע״ב ינחם כתיב41 ופרש״י [ופירש רש״י / ופירוש רש״י] אין לך לומר פת״ח בשום אות אא״כ [אלא אם כן] אל״ף42 או ה״א סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאלו כתוב ינאחם עכ״ל [עד כאן לשונו],
(The meaning is that it is along the lines of what is stated in the Gemara, in Kesubos, folio 69b: “It is written yenachem,” and Rashi explains: “You cannot pronounce a patach under any letter unless an alef or a hei is next to it, or by virtue of the vowel-point beneath it, and it comes in place of a letter, as though ינאחם were written.” End of quote.
The parenthesis gives an example from the Talmud, which comments on how the word yenachem is written. Rashi explains there that a vowel-point under a letter can stand in place of a letter, as though an alef had been written.


הרי שהנקודה שתחתיה באה במקום אות כאלו כתוב אל״ף או ה״א וכן בוי״ו ויו״ד ולכן עם חשבון אותיות אלו שהיו צ״ל רק שנקודות באו במקומן יש ששים רבוא אותיות בתורה ואיזו מהנקודות הוא אינו ידוע לנו).
So the vowel-point beneath it comes in place of a letter, as though an alef or a hei were written; and likewise with vav and yud. Therefore, counting these letters, which should have been [written] but vowel-points came in their place, there are six hundred thousand letters in the Torah; and which of the vowel-points it is, is not known to us.)
The Alter Rebbe infers that when these unwritten letters, represented only by vowel-points, are counted, the Torah has six hundred thousand letters. Which vowel-points stand for letters, however, is not known to us.


והנה להבין ענין הירידה צורך עלייה למעלה מבחי׳ שעלו במחשבה, יובן בהקדים ענין השבת שיש שבת עילאה ושבת תתאה
Now, to understand the descent for the sake of an ascent above the level of “they arose in thought,” it will be understood by first introducing the subject of Shabbos: that there is a higher Shabbos (Shabbos ila’ah) and a lower Shabbos (Shabbos tata’ah).
The real question is how the descent can raise the soul higher than its origin, where it “arose in thought.” The answer starts from Shabbos, which has two levels: a higher Shabbos and a lower Shabbos.


והיינו מ״ש וישבות ביום השביעי מכל מלאכתו אשר עשה43 שהיא השביתה מבחינת עשייה זהו שבת תתאה ומ״ש עוד אח״כ כי בו שבת מכל מלאכתו אשר ברא44 זהו שבת עילאה.
That is, what is written, “And He rested on the seventh day from all His work that He had done”: this is resting from the level of “doing” (Asiyah), and this is the lower Shabbos. And what is written further on, “for on it He rested from all His work that He had created”: this is the higher Shabbos.
The two verses about the first Shabbos match the two levels. “He rested from all His work that He had done” is rest from “doing,” the lower Shabbos; “He rested from all His work that He had created” is the higher Shabbos.




9והענין כי שבת הוא בחי׳ עליות העולמות עשייה ביצי׳ [ביצירה] ויצי׳ [ויצירה] בבריאה ובריאה באצילות כו׳ עד רום המעלות שגם א״ק [אדם קדמון] עולה במאציל העליון.
The explanation is that Shabbos is the level of the ascents of the worlds: Asiyah into Yetzirah, Yetzirah into Beriah, and Beriah into Atzilus, etc., up to the loftiest heights, so that even Adam Kadmon rises into the Supernal Emanator.
Shabbos is an ascent of the worlds, each rising into the one above it: Asiyah into Yetzirah, Yetzirah into Beriah, Beriah into Atzilus, and so on up, until even Adam Kadmon rises into the Supernal Emanator.


כי השבת הוא עד״מ אדם ששובת ונח מאיזו מלאכת עבודה שבשעת המלאכה נתלבש השכל ונשפל בעשיית המלאכה וכשפוסק ממנה חוזר שכלו לאיתנו ועולה למעלה להשכיל ענינים רוחניים שלמעלה מעלה מהשכל שבהמלאכה שנק׳ מילין דהדיוטא כו׳.
For Shabbos is, by way of analogy, like a person who ceases and rests from some labor: while he works, his intellect is enclothed in the doing of the work and lowered into it, and when he stops, his intellect returns to its full strength and rises upward to contemplate spiritual matters, far above the intellect involved in the work, which is called “ordinary matters” (milin dehedyota), etc.
The analogy: while a person works, his mind is invested in the task and lowered into it; when he rests, his mind returns to its full strength and rises to spiritual matters far above the “ordinary matters” of his work. So too on Shabbos the worlds, released from their work, rise.




10וכך עד״ז יובן למעלה ענין העלייה בשבת עד רום המעלות. אך הנה עליי׳ [עלייה] שעד אצילות היינו עליי׳ [עלייה] בי״ע באצי׳ נק׳ שבת תתאה וענין עלייה זו הוא כי
And in the same way the ascent on Shabbos up to the loftiest heights will be understood above. However, the ascent that reaches up to Atzilus, that is, the ascent of Beriah, Yetzirah and Asiyah into Atzilus, is called the lower Shabbos. And the nature of this ascent is that,
The ascent of Shabbos reaches “the loftiest heights,” but it has stages. The first, in which Beriah, Yetzirah and Asiyah rise into Atzilus, is the lower Shabbos.


הנה עם היות שהאצי׳ אינו בערך עצמות אור א״ס ממש מ״מ הרי הוא אלהות ממש.
although Atzilus bears no comparison to the very essence of the Infinite Light (Or Ein Sof), it is nevertheless actual G-dliness.
Atzilus, though infinitely below the essence of the Infinite Light, is itself “actual G-dliness”: the world that is still one with G-d.


משא״כ בי״ע הם נפרדים ממש ובעלי גבול עד שיש להם בחירה45 לעשות ח״ו [חס ושלום] הפך רצונו ית׳ וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] במט״ט [במטטרון] דמחו לי׳46 שתין פולסי דנורא כו׳. ואינן בערך האצילות.
Whereas Beriah, Yetzirah and Asiyah are truly separate and limited, to the point that they have the choice to do, G-d forbid, the opposite of His will, may He be blessed, as our Sages, of blessed memory, said of Metatron, that they struck him with sixty lashes of fire, etc. And they bear no comparison to Atzilus.
The three lower worlds are truly separate and limited; their beings can even choose, G-d forbid, to act against His will. The Talmud tells of the angel Metatron that he was punished with “sixty lashes of fire.”


ולכן עלייתם באצילות היא עלייה עצומה ונפלאה שהנברא עולה ונכלל בבורא שיהיה מתלבש בו אור א״ס ב״ה
Therefore their ascent into Atzilus is a mighty and wondrous ascent, in which the created being rises and is included in the Creator, so that the Infinite Light, blessed be He, becomes enclothed in it
So their rising into Atzilus is a wondrous ascent. A created being is included in its Creator, and the Infinite Light itself comes to be enclothed in it.


(שבאצילות מלובש אור א״ס ב״ה בכלים דאצילות שהקו מסתיים באצילות, כך עד״ז כשע״ס [כשעשר ספירות] דבי״ע מתעלים באצילות הרי מלובש בהן אור א״ס ב״ה ממש)
(for in Atzilus the Infinite Light, blessed be He, is enclothed in the vessels of Atzilus, since the kav (line of light) ends in Atzilus; so, in the same way, when the Ten Sefiros of Beriah, Yetzirah and Asiyah are elevated into Atzilus, the Infinite Light, blessed be He, is actually enclothed in them).
The reason: the kav, the line of Infinite Light drawn into the void after the tzimtzum, ends in Atzilus and is enclothed there in its vessels. When the Sefiros of the lower worlds rise into Atzilus, the Infinite Light is enclothed in them too.


והיינו ע״י הביטול כי בבי״ע הם בחי׳ יש מי שאוהב מיכאל באהבה גבריאל ביראה זעות מחיל כסא47 כו׳.
And this is through self-nullification (bittul). For in Beriah, Yetzirah and Asiyah they are the level of a “something” (yesh), one who loves: Michael with love, Gavriel with awe, “they tremble from the terror of the Throne,” etc.
This ascent comes through bittul. In the lower worlds even the holiest beings are a yesh, a self that loves or fears: the angel Michael serves with love, Gavriel with awe, and the Chayos “tremble from the terror of the Throne,” in the words of a piyut said in the Rosh Hashanah Musaf.


אבל יש בחינה שלמעלה מאהוי ״ר והיינו בחי׳ הביטול כי אברהם הוא בחי׳ אהבה48 אבל משה ונחנו מה49 היינו בחי׳ ביטול כבד פה50 ולכן משה מלגאו51 ויעקב מלבר.52
But there is a level higher than love and awe, namely the level of bittul. For Avraham is the level of love, but Moshe, “and what are we,” is the level of bittul, “heavy of mouth”; and therefore Moshe is within and Yaakov is without.
Bittul is higher than love and awe. Avraham embodies love, but Moshe said “and what are we” and was “heavy of mouth,” utterly self-effacing; so Moshe is the inner side of the “middle pillar” and Yaakov its outer side.


ומזה יובן למה ג״כ הבחינה מה שבכל יום יש הארת שבת הוא בחי׳ שמונה עשרה משום כי תפלת שמונה עשרה כריעות והשתחוואות זהו בחי׳ ביטול קול דממה דקה53 כו׳,
And from this we will also understand why the aspect by which there is a glimmer of Shabbos every day is the level of the Shemoneh Esreh: because the Shemoneh Esreh prayer, with bowings and prostrations, is the level of bittul, “a still, small voice,” etc.
This is why the daily glimmer of Shabbos is the Shemoneh Esreh. It is a prayer of bowing and prostration, said in “a still, small voice”: a prayer of bittul.


(ולכן שמ״ע [שמונה עשרה] באצילות דהיינו ע״ד בחי׳ שבת) ועליות התומ״צ [התורה ומצות] של כל היום הוא ע״י התפלה, הגם שהתורה היא למעלה מתפלה מ״מ להיותה נשפלה בקול גשמי
(and therefore the Shemoneh Esreh is in Atzilus, that is, along the lines of the level of Shabbos). And the ascent of the Torah and mitzvos of the whole day is through prayer: although the Torah is higher than prayer, nevertheless, since it is lowered into a physical voice,
So the Shemoneh Esreh stands in Atzilus, like Shabbos. Prayer also lifts the Torah and mitzvos of the day: the Torah is higher than prayer, but because it has come down into a physical voice, it needs prayer to raise it.


לכן צריכה להתעלות על ידי התפלה עולת תמיד כו׳, וכ״ז [וכל זה] נק׳ שבת תתאה וזהו בקבלת שבת שמוסיפים מחול על הקדש.
it therefore needs to be elevated through prayer, “the continual burnt-offering,” etc. And all this is called the lower Shabbos; and this is [the meaning of] Kabbalas Shabbos (welcoming the Shabbos), when we add from the weekday onto the holy day.
Prayer is called “the continual burnt-offering,” an offering that goes up. All this, the ascent of the lower worlds into Atzilus, is the lower Shabbos, and it begins with Kabbalas Shabbos, when time is added from the weekday onto Shabbos.


ולכן ג״פ [ג׳ פעמים] הבו כנגד ג׳ עולמות בי״ע עד השתחוו לה׳54 בהדרת קדש55 הוא בחי׳ אצילות ולכן ר״ת [ראשי תיבות] קבלה.56
And therefore “Give” (havu) is said three times, corresponding to the three worlds of Beriah, Yetzirah and Asiyah, up to “Bow down to Havayah in the beauty of holiness,” which is the level of Atzilus; and therefore its initials spell kabbalah (receiving),
In Kabbalas Shabbos the psalm says “Give (havu) to Havayah” three times, for the three lower worlds, and then “Bow down to Havayah in the beauty of holiness,” for Atzilus. The initials of these last four words, read in reverse, spell kabbalah, “receiving.”


היינו קבלת שבת שהוא עליי׳ [עלייה] בי״ע באצילות (וגם קבלה היא באצי׳, ועיין במבוא שערים שער שלישי חלק שני ספט״ו בענין עלייה זו דבריאה כו׳ ע״ש).
that is, Kabbalas Shabbos, which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus (and also, kabbalah is in Atzilus; and see Mavo She’arim, Gate Three, Part Two, end of chapter 15, on this ascent of Beriah, etc.; see there).
Kabbalas Shabbos is thus the ascent of the lower worlds into Atzilus, and “kabbalah” itself is in Atzilus. Mavo She’arim discusses this ascent of Beriah.


ויש בו מחלוקת הפוסקים אם הוא אסור במלאכה מדאורייתא.57 ואח״כ בכניסת ליל שבת ממש מתחיל עליות האצילות ערבית הוא עליית המל׳ חקל תפוחין כו׳.
And there is a dispute among the halachic authorities about it, whether it is forbidden for work by Torah law. And afterwards, at the actual onset of Shabbos night, the ascents of Atzilus begin: the evening prayer is the ascent of Malchus, “the Field of Apples” (chakal tapuchin), etc.
Whether the time added before Shabbos is forbidden for work by Torah law is disputed by the halachic authorities. With nightfall the ascents within Atzilus itself begin: in the evening prayer Malchus, called “the Field of Apples,” rises.


ואח״כ ביום הוא עליות הז״א ואו״א [ואבא ואימא] עד שגם א״ק [אדם קדמון] עולה עליי׳ [עלייה] עצומה במאציל העליון. שהרי גם א״ק [אדם קדמון] הוא בריאה יש מאין
And afterwards, in the day, are the ascents of Z’eir Anpin and of Abba and Imma, until even Adam Kadmon rises in a mighty ascent into the Supernal Emanator; for Adam Kadmon too is a creation, something from nothing
By day Z’eir Anpin and Abba and Imma rise, and finally Adam Kadmon makes a mighty ascent into the Supernal Emanator. Adam Kadmon can “rise” because, as explained, it too is a creation from nothing relative to Him.


(וכמו שבת תתאה הוא עליות בי״ע באצילות כך ג״כ שבת עילאה היינו עליות בי״ע דאצילות שהרי החכמה נק׳ אשר ברא בריאה יש מאין והחכמה מאין תמצא58 ועלייתה בבחי׳ כתר שהוא אצילות שבאצי׳.
(and just as the lower Shabbos is the ascent of Beriah, Yetzirah and Asiyah into Atzilus, so too the higher Shabbos is the ascent of the Beriah, Yetzirah and Asiyah of Atzilus; for Chochmah is called “that He created,” a creation, something from nothing, “and Chochmah is found from ayin (nothing),” and its ascent is into the level of Keser, which is the Atzilus within Atzilus.
The parenthesis sets out the parallel: the lower Shabbos raises the three lower worlds into Atzilus, and the higher Shabbos raises the “Beriah, Yetzirah and Asiyah” within Atzilus. Chochmah is the “Beriah” of Atzilus, “that He created,” since “Chochmah is found from ayin,” and it rises into Keser, the “Atzilus of Atzilus.”


וכך העליות עד רום המעלות עד שגם א״ק [אדם קדמון] שנק׳ אדם דבריאה ועלייתו הוא באצילות היינו באור א״ס ב״ה כי בכללות העולמות שא״ק [שאדם קדמון] נק׳ בריאה יש מאין כו׳
And so the ascents go up to the loftiest heights, until even Adam Kadmon, which is called Adam of Beriah, and its ascent is into Atzilus, that is, into the Infinite Light, blessed be He; for in the worlds as a whole, in which Adam Kadmon is called a creation, something from nothing, etc.,
The same pattern continues up to Adam Kadmon, the “Adam of Beriah” of the whole scheme. Its ascent is into the “Atzilus” of that scheme, which is the Infinite Light itself.


הנה אצילות אינו אלא בחי׳ אור א״ס פי׳ הגילוי מא״ס ב״ה כי אצילות מלשון ויאצל שהוא הפרשת הארה כו׳ ועמ״ש מזה בביאור ע״פ אלה מסעי59 נמצא דרך כלל שבת הוא בחי׳ אצילות) וזהו
Atzilus is nothing but the level of the Infinite Light, that is, the revelation from the Infinite One, blessed be He; for Atzilus is from the word vaya’tzel (“and He set aside”), which is the separating out of an illumination, etc.; and see what is written on this in the explanation on the verse “These are the journeys.” It follows that, in general, Shabbos is the level of Atzilus.) And this is [the meaning of]
In the worlds as a whole, where even Adam Kadmon counts as creation, “Atzilus” can only mean the Infinite Light revealed. The word comes from vaya’tzel, “He set aside,” said of the spirit set aside from Moshe for the elders: not a new creation but light drawn from its source; so at every level Shabbos is an ascent into “Atzilus.”


כי בו שבת מכל מלאכתו אשר ברא אלקים לעשות,60 פי׳ אשר ברא היינו א״ק [אדם קדמון] שנק׳ אדם דבריאה לעשות היינו אדם דאצילות שנק׳ אדם דעשייה שא״ק [שאדם קדמון] הוא מקור ושרש לאצילות כמש״ל [כמה שכתוב לעיל]61
“for on it He rested from all His work that G-d created to do.” The meaning: “that He created” is Adam Kadmon, which is called Adam of Beriah; “to do” is Adam of Atzilus, which is called Adam of Asiyah; for Adam Kadmon is the source and root of Atzilus, as explained above.
This is how the verse “for on it He rested from all His work that G-d created to do” is read. “Created” is Adam Kadmon, Adam of Beriah, and “to do” is Atzilus, Adam of Asiyah, which comes from Adam Kadmon as its source.


וזהו בחינת שבת עילאה. ושבת תתאה הוא מ״ש וישבות ביום השביעי מכל מלאכתו אשר עשה.62
And this is the level of the higher Shabbos. And the lower Shabbos is what is written, “And He rested on the seventh day from all His work that He had done.”
Rest from what He “created,” the ascent of Adam Kadmon, is the higher Shabbos. Rest from what He “had done” is the lower Shabbos.


(והגם שאצילות נק׳ עשייה ושבת תתאה הוא רק עליות בי״ע. אך באמת גם ליל שבת שאז עליות המל׳ דאצילות הוא ג״כ שבת תתאה ולכן וישבות ביום השביעי מכל מלאכתו אשר עשה זהו שבת תתאה כי המל׳ היא עשייה שבאצילות.63
(And although Atzilus is called Asiyah, while the lower Shabbos is only the ascent of Beriah, Yetzirah and Asiyah: in truth, Shabbos night too, when the Malchus of Atzilus ascends, is also the lower Shabbos. Therefore “And He rested on the seventh day from all His work that He had done” is the lower Shabbos, for Malchus is the Asiyah within Atzilus.
A refinement: Atzilus too is called Asiyah, so the lower Shabbos includes not only the rise of the three lower worlds but also Shabbos night, when the Malchus of Atzilus rises. Malchus is the “Asiyah” within Atzilus.


ושבתא דיומא עליי׳ [עלייה] ז״א וחכמה כו׳ זהו התחלת שבת עילאה מכל מלאכתו אשר ברא שהוא בריאה דאצילות כנ״ל. ובזהר בראשית דף64 ה׳ ע״ב שבתותי דא שבת עילאה ושבת תתאה כו׳
And the Shabbos of the day (Shabbasa deYoma), the ascent of Z’eir Anpin and Chochmah, etc., is the beginning of the higher Shabbos, “from all His work that He created,” which is the Beriah of Atzilus, as mentioned above. And in the Zohar, Bereishis, folio 5b: “‘My Shabbosos’: this is the higher Shabbos and the lower Shabbos,” etc.;
The ascent of Shabbos day, of Z’eir Anpin and Chochmah, begins the higher Shabbos, the “Beriah” of Atzilus. The Zohar reads “My Shabbosos,” in the plural, as the higher Shabbos and the lower Shabbos.


את לאסגאה תחום שבת65 כו׳ י״ל [יש לומר] שבת עילאה ותתא ה יום שבת וליל שבת ואת לאסגאה היינו מה שמוסיפים מחול על הקדש שהוא עליית בי״ע באצילות ובמק״מ [ובמקדש מלך] שם פי׳ שבת עילאה ותתאה עתיק וז״א כו׳):66
“‘es’ comes to include the Shabbos boundary,” etc. It may be explained: the higher and the lower Shabbos are Shabbos day and Shabbos night, and “es comes to include” is what we add from the weekday onto the holy day, which is the ascent of Beriah, Yetzirah and Asiyah into Atzilus. And the Mikdash Melech there explains the higher and the lower Shabbos as Atik and Z’eir Anpin, etc.)
The Zohar adds that the word es includes the Shabbos boundary. The Alter Rebbe suggests that the two Shabbosos are Shabbos day and Shabbos night, and that es includes the time added from the weekday, the rise of the lower worlds into Atzilus; the Mikdash Melech reads the two as Atik and Z’eir Anpin.




Section 4 · ¶11–13
The Sabbatical year and “you shall keep”
11ג והנה ביאור ענין שבת תתאה יובן ממצות שביעית שנק׳ שבת שבתון67 שיש בו ג״כ בחי׳ עליות
3. Now, the explanation of the lower Shabbos will be understood from the mitzvah of the Sabbatical year (Shevi’is), which is called “a Shabbos of solemn rest” (Shabbas Shabbaton), in which there is also the level of ascents,
Section 3 explains the lower Shabbos through the Sabbatical year, Shevi’is, which the Torah calls “a Shabbos of solemn rest.” It too brings an ascent of the worlds.


אלא שאין העליות רק מבי״ע לאצילות ולכן נאמר ושבתה הארץ68 שאין שביתה בשביעית אלא למל׳ דאצילות שהוא מקור דבי״ע לבד
except that the ascents are only from Beriah, Yetzirah and Asiyah to Atzilus. And therefore it is said, “the land shall rest,” for the resting in the Sabbatical year is only for the Malchus of Atzilus, the source of Beriah, Yetzirah and Asiyah, alone.
But its ascent is only from the three lower worlds into Atzilus. So the Torah says “the land shall rest”: the “land” is the Malchus of Atzilus, the source of the lower worlds, and only it rests.


ולכן לא נאסר רק עבודת הארץ. אבל מאצילות ולמעלה אין שום עליי׳ [עלייה] וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] בטעמי מצות פ׳ בהר.
And therefore only the working of the land was forbidden. But from Atzilus upward there is no ascent at all, as is written in the Likkutei Torah [of the Arizal], in Ta’amei HaMitzvos, Parshas Behar.
That is why in the Sabbatical year only the working of the land is forbidden. Above Atzilus it brings no ascent at all, as the Likkutei Torah of the Arizal writes in its explanation of the mitzvos of Parshas Behar.




12ומ״מ יש בו בחינה שאדם ובהמה שוין דהיינו לענין מצות ביעור בשביעית שהוא מצוה לבער פירות שביעית מן הבית כשכלה לחיה מן השדה
Nevertheless, there is in it an aspect in which man and animal are equal, namely regarding the mitzvah of removal (bi’ur) in the Sabbatical year: it is a mitzvah to remove the produce of the Sabbatical year from the house when it is gone for the wild animal from the field,
Even so, the Sabbatical year has a feature in which man and animal are equal: the mitzvah of bi’ur, removing the year’s produce from one’s house once that kind of produce is no longer available to animals in the field.


שנאמר לך ולבהמתך ולחיה אשר בארצך תהיה כל תבואתה לאכול69 כל זמן שחיה אוכלת מן השדה70 אתה אוכל ממה שבבית כלה לחיה מן השדה חייב לבער אותו המין מן הבית כו׳.
as it is said, “For you, and for your cattle and for the wild beasts that are in your land, shall all its produce be, to eat”: as long as the wild animal eats from the field, you eat from what is in the house; once it is gone for the wild animal from the field, you are obligated to remove that species from the house, etc.
The verse gives the produce to “you, and your cattle and the wild beasts” alike. Hence the law: while the wild animal still finds that species in the field, a person may eat it at home; once it is gone from the field, he must remove it from his house.


והענין כי אדם ובהמה יש גם בבי״ע פני שור ופני אריה חיה בכלל בהמה71 (ויש ג״כ בחי׳ פני אדם)72
The explanation is that man and animal exist also in Beriah, Yetzirah and Asiyah: the face of an ox and the face of a lion, the wild beast being included under “animal” (and there is also the level of the face of a man);
Man and animal have counterparts in the higher worlds: the faces of an ox and of a lion among the Chayos of Ezekiel’s vision (a lion being a wild beast, which the law includes under “animal”), and also the face of a man.


והחיות נושאות את הכסא73 כמשל המרכבה שמגבהת הרוכב למקום שאינו יכול להגיע בעצמו כו׳ כי שרשן מעולם התהו
and the Chayos bear the Throne, like the analogy of a chariot, which raises the rider to a place he cannot reach by himself, etc. For their root is from the World of Tohu,
The Chayos carry the Throne, as a chariot carries its rider to a place he could not reach alone. Their root is in the World of Tohu, the world whose lights broke and fell before the ordered world of Tikkun.


אלא שנפלו. אבל לאחר שמתברר הטוב מהרע (וחיות המרכבה הם לאחר הבירור) הם מעלים לשרשן לתהו.
only they fell. But after the good is sifted out from the evil (and the Chayos of the Chariot are after the sifting), they lift up to their root, to Tohu.
What fell from Tohu must be sifted, good from evil. The Chayos of the Chariot are already sifted, and so they lift up to their root in Tohu, as a chariot lifts its rider.


ולכן ע״י עלייתן מבי״ע לאצי׳ בשנת השביעית (שאז הוא עליי׳ [עלייה] בריאה לאצילות) אזי אדם ובהמה שוין,
Therefore, through their ascent from Beriah, Yetzirah and Asiyah to Atzilus in the Sabbatical year (for then is the ascent of Beriah to Atzilus), man and animal are equal,
In the Sabbatical year, when the lower worlds and Beriah in particular rise into Atzilus, man and animal become equal. The law of bi’ur, which ties a person’s eating to the animal’s, reflects this.


כי אצי׳ הוא בחי׳ מקיף לגבי בריאה ובחי׳ סכ״ע [סובב כל עלמין] דבי״ע וכמ״ש במ״א בפי׳ אדון עוזנו צור משגבנו כו׳
for Atzilus is the level of an encompassing light (makif) relative to Beriah, and the level of the light that encompasses all worlds (sovev kol almin) for Beriah, Yetzirah and Asiyah, as is explained elsewhere on the meaning of “Master of our strength, Rock of our stronghold,” etc.
Atzilus is a makif for Beriah, a light that surrounds rather than enters, and it is the sovev kol almin, the encompassing light, of all three lower worlds. This was explained elsewhere on the words of the morning prayers, “Master of our strength, Rock of our stronghold.”


אדון עוזנוהוא בחי׳ מל׳ דאצי׳ שנעשי׳ [שנעשית / שנעשים] עתיק לבריאה וזהו צור משגבנו היינו בחי׳ מקיף לבריאה מגן משגב היינו מקיף ליצי׳ [ליצירה] ולעשייה כו׳.
“Master of our strength” is the level of the Malchus of Atzilus, which becomes Atik for Beriah; and this is “Rock of our stronghold,” that is, the level of an encompassing light for Beriah; “Shield,” “Stronghold” is the encompassing light for Yetzirah and for Asiyah, etc.
“Master of our strength” is the Malchus of Atzilus, which becomes the Atik, the innermost head, of Beriah. “Rock of our stronghold” is its encompassing light for Beriah, and “Shield” and “Stronghold” are the encompassing light for Yetzirah and Asiyah.


ולכן אדם ובהמה דבריאה עם היות שאין ערוך בחי׳ בהמה לגבי בחי׳ אדם מ״מ לגבי אצי׳ שניהן שוין ממש
Therefore man and animal of Beriah, although the level of animal bears no comparison to the level of man, are nevertheless entirely equal relative to Atzilus
Within Beriah, “man” and “animal” are worlds apart. Before Atzilus, which surrounds them all alike, the difference disappears and they are entirely equal.


(וע״ד שנתבאר בענין משה שממשיך הדעת לבי״ע לפי שאדם ובהמה דבריאה שוין לגבי דעת דמשה כו׳
(along the lines of what was explained regarding Moshe, who draws down Daas (knowledge) to Beriah, Yetzirah and Asiyah, because man and animal of Beriah are equal relative to the Daas of Moshe, etc.;
So too Moshe draws Daas, the knowledge of G-d, down to the lower worlds: before the Daas of Moshe, man and animal of Beriah are equal, so both can receive it.


עמ״ש מזה ע״פ ואלה המשפטים,74 ואפשר עד״ז בקידוש דליל שבת שממשיכים הדעת לנוק׳ [לנוקבא] שהוא מקור דבי״ע בכלל זה שיומשך הדעת אפילו לנשמות שלנו בחי׳ בהמה דבי״ע מטעם הנ״ל דאדם ובהמה שוין לגבי המקיף סוכ״ע כו׳).
see what is written on this on the verse “And these are the ordinances.” And it may be that in the same way, in the Kiddush of Shabbos night, in which Daas is drawn down to Nukva, the source of Beriah, Yetzirah and Asiyah, it is included that Daas be drawn down even to our souls, the level of “animal” of Beriah, Yetzirah and Asiyah, for the reason mentioned above, that man and animal are equal relative to the encompassing light, sovev kol almin, etc.).
This is explained in Torah Ohr on “And these are the ordinances.” The Alter Rebbe suggests that the Kiddush of Shabbos night, which draws Daas down to Nukva, the source of the lower worlds, likewise brings Daas even to our souls, the “animal” of those worlds, since before the encompassing sovev all are equal.


ועד״ז יובן ענין שבת תתאה שהוא עליי׳ [עלייה] בי״ע לאצילות שהוא עליי׳ [עלייה] עצומה כו׳ כמובן. והנה לע״ל [לעתיד לבוא] יהיה גילוי הסובב שהוא בחי׳ עצמות האור מקור כל המקיפים והוא אור א״ס שלמעלה מהקו כו׳
And in the same way the lower Shabbos will be understood: it is the ascent of Beriah, Yetzirah and Asiyah to Atzilus, which is a mighty ascent, etc., as is understood. Now, in the Time to Come there will be a revelation of sovev, which is the level of the essence of the light, the source of all the encompassing lights, and it is the Infinite Light (Or Ein Sof) that is above the kav, etc.
The lower Shabbos, then, is a mighty ascent of the three lower worlds into Atzilus. In the Time to Come sovev itself will be revealed: the essence of the light, the source of every encompassing light, the Infinite Light that is above the kav.


ועתה הוא בהעלם ולא שסובב מלמעלה אלא כמ״ש הלא את השמים ואת הארץ אני מלא75 רק שהוא נעלם מכל כו׳.
And now it is in concealment; not that it encompasses from above, but, as it is written, “Do I not fill the heavens and the earth?”; only it is hidden from all, etc.
Now it is hidden. “Encompassing” does not mean that it is far away above the world, for G-d fills heaven and earth; it is simply hidden from everything.


וזהו את שבתותי76 פי׳ ב׳ השבתות שלי הם כי גם שבת תתאה שהוא ביטול והתכללות באצילות נק׳ שבת שלי
And this is [the meaning of] “My Shabbosos,” meaning: the two Shabbosos are Mine. For even the lower Shabbos, which is self-nullification (bittul) and inclusion in Atzilus, is called My Shabbos,
This is “My Shabbosos”: both Shabbosos are G-d’s own. Even the lower Shabbos, the bittul and inclusion of the lower worlds in Atzilus, is called “My” Shabbos.


כי בי״ע לגבי אצילות אין ערוך כנ״ל (מענין אדם ובהמה כו׳ ולכן אנו מצווין בשבת על שביתת בהמה מדאורייתא).77
for Beriah, Yetzirah and Asiyah bear no comparison to Atzilus, as mentioned above (from the matter of man and animal, etc.; and therefore we are commanded on Shabbos, by Torah law, regarding the resting of an animal).
For the lower worlds bear no comparison to Atzilus, as the case of man and animal showed. That is why the Torah commands rest on Shabbos even for one’s animal.


וע״ז נאמר תשמרו שאתם מוטל עליכם רק לשמור מה שנותנים לכם כענין מתנה טובה יש לי78 בבית גנזי79 כו׳
And of this it is said, “you shall keep”: it is incumbent upon you only to guard what is given to you, as in “I have a good gift in My treasure-house,” etc.
“You shall keep”: our task is only to guard what is given to us. Shabbos is G-d’s gift, as He told Moshe, “I have a good gift in My treasure-house, and its name is Shabbos.”


והיינו ע״י השמירה מכל דברים המונעים הגילוי ואפילו עוונות שאדם דש בעקביו80 כגון שקר וגסות וכמ״ש במ״א.
That is, by guarding against all things that prevent the revelation, even the sins that a person tramples with his heels, such as falsehood and arrogance, as is explained elsewhere.
Keeping it means guarding against whatever blocks its revelation, even the sins a person “tramples with his heels” and treats as trivial, such as falsehood and arrogance.


וגם פי׳ תשמרו היינו עד״מ כמשל השמירה שהיא מבחוץ כך הנה התגלות זו הוא רק בבחי׳ אור מקיף ושרש כל המקיפים מהאור שלמעלה מהקו ושבת בחי׳ מקיף ואפילו שבת תתאה
Also, the meaning of “you shall keep” is, by way of analogy, like guarding, which is from the outside: so too this revelation is only in the manner of an encompassing light (or makif); and the root of all the encompassing lights is from the light that is above the kav; and Shabbos is the level of makif, even the lower Shabbos
“Keep” also suggests a guard, who stands outside what he guards. So the revelation of Shabbos is an encompassing light, rooted in the light above the kav; even the lower Shabbos is a makif.


(הוא מאיר בבחי׳ מקיף ולא בגילוי ממש בנפש והיינו מטעם הנ״ל דשרש כל המקיפים הוא מהמקיף עליון סכ״ע [סובב כל עלמין] כו׳) ותורה בחי׳ א״פ [אור פנימי] כדלקמן.
(it shines in the manner of makif and not as an actual revelation within the soul; and this is for the reason mentioned above, that the root of all the encompassing lights is from the supernal makif, sovev kol almin, etc.), while Torah is the level of inner light (or pnimi), as below.
It shines around the soul, not openly within it, because all encompassing lights come from the supreme makif, sovev. The Torah, by contrast, is an inner light, as will be explained.


ויובן ענין מקיף עד״מ כשאדם חושב איזה דבר במחשבתו הרי אותו דבר מוקף במחשבתו ומחשבתו מקפת הדבר ההוא כולו ואעפ״כ [ואף על פי כן] אין אותו דבר משתנה ומתפעל עי״ז.
And the concept of makif will be understood by way of analogy: when a person thinks of some thing in his thought, that thing is encompassed in his thought, and his thought encompasses that whole thing; and nevertheless that thing is not changed or affected by this.
An analogy for makif: when a person thinks about something, his thought encompasses the whole of it, and yet the thing itself is not changed or affected at all.




13והנה למעלה ג״כ כתיב אני ה׳ חוקר לב בוחן כליות81 ותעלומות האדם נגלו לפניו והנה מחשבתו ודעתו של הקב״ה שיודע את כל הנבראים מקפת אותן בפועל ממש והרי הקב״ה יודע העתיד
Now, above too, it is written, “I, Havayah, search the heart and test the kidneys,” and a person’s hidden things are revealed before Him. And the thought and knowledge of the Holy One, blessed be He, with which He knows all created beings, actually encompasses them; and the Holy One, blessed be He, knows the future
The analogy of a thought that encompasses its object is now applied above. G-d “searches the heart and tests the kidneys,” nothing hidden escapes Him, His knowledge of every creature actually encompasses it, and He knows the future as He knows the past.


כמו העבר ואעפ״כ [ואף על פי כן] אין ידיעה זו מכרחת האדם ויש לו בחירה לטוב או להפך ח״ו [חס ושלום] להרהר רע כו׳ והיינו לפי שידיעה זו אין נמשך ממנה השפעה וגילוי בהאדם רק מקיף אותו.
just as the past, and nevertheless this knowledge does not compel a person, and he has the choice for good, or for the opposite, G-d forbid, to think evil, etc. That is because no influence or revelation is drawn from this knowledge into the person; it only encompasses him.
Yet this knowledge does not force anyone’s choice: a person remains free to choose good or, G-d forbid, evil. The reason is that the knowledge only surrounds the person as a makif; nothing of it flows into him.


(ועד״מ כמו שמחשבת האדם אין גורם התפעלות ושינוי בדבר שמקיף במחשבתו כנ״ל הגם כי לא מחשבותי מחשבותיכם82 כתיב שמה שמחשבת האדם מוקף בה איזה דבר אין הדבר ההוא מוקף בה בפועל ממש רק בדמיון מחשבת האדם ודעתו
(It is by way of analogy like a person’s thought, which causes no effect or change in the thing that it encompasses in his thought, as mentioned above; although it is written, “For My thoughts are not your thoughts”: for when some thing is encompassed in a person’s thought, that thing is not actually encompassed by it, only in the imagination of the person’s thought and mind,
A person’s thought changes nothing in the thing he thinks of. But G-d’s thoughts are “not your thoughts”: a person’s thought encompasses something only in his imagination, not in actual fact.


ולכן אין הדבר ההוא מתפעל ומשתנה ע״י מקיף זה שהרי אין יכולת במחשבתו לנגוע בהדבר כו׳. אבל הקב״ה דכתיב ביה כי לא מחשבותי מחשבותיכם הרי מחשבתו ודעתו שיודע את הנברא מקפת כל נברא בפועל ממש.83
and therefore that thing is not affected or changed by this encompassing, since his thought has no ability to touch the thing, etc. But the Holy One, blessed be He, of whom it is written, “For My thoughts are not your thoughts”: His thought and knowledge, with which He knows the created being, actually encompasses every created being,
That is why human thought cannot affect its object: it cannot touch it. G-d’s knowledge, by contrast, actually encompasses every created being, so one might expect it to affect them.


וכמ״ש בסש״ב [בספר של בינונים] פמ״ח מ״מ כתיב כי אל דעות שיש ב׳ בחי׳ דעת הא׳ בחי׳ דעת עליון שאינו מאיר רק בבחי׳ מקיף ולכן אף שמקיף בפו״מ [בפועל ממש] מ״מ אין ידיעה ומקיף זה מכריח הבחירה,
as is written in Sefer Shel Beinonim [Tanya], chapter 48. Nevertheless, it is written, “For a G-d of knowledges (de’os)”: there are two levels of Daas (knowledge). The first is the level of supernal Daas, which shines only in the manner of a makif (encompassing light); and therefore, even though it actually encompasses, nevertheless this knowledge and makif does not compel the choice.
This follows the Tanya, chapter 48. Still, He is called “a G-d of knowledges,” in the plural, for there are two levels of Daas; the higher, supernal Daas shines only as a makif, so although it truly encompasses, it does not compel the choice.


וזהו יכולת הקב״ה להיות ידיעתו זו שבבחי׳ דעת עליון רק בבחי׳ מקיף מרחוק עד שלא יתפעל ממנה האדם ולא תגרום לו שום הכרח כלל ממש ע״ד שאין מחשבת האדם גורם התפעלות באבן שמצייר במחשבתו
And this is the power of the Holy One, blessed be He: that this knowledge of His, at the level of supernal Daas, be only in the manner of a makif from afar, so that the person is not affected by it and it causes him no compulsion at all, in the same way that a person’s thought causes no effect on a stone that he pictures in his thought.
This is G-d’s power: He can hold His supernal knowledge only as a makif “from afar,” so that a person feels no compulsion from it at all. So too a stone that a person pictures in his mind is not affected by his thought.


ואף שמחשבת האדם אינה מקיף באמת כלל רק בדמיון לבד, אבל ידיעת הקב״ה הוא מקיף בפועל ממש מ״מ יכול הוא שגם מקיף זה שבפועל לא יגרום התפעלות. וזהו שמ״מ אינו רק בחי׳ מקיף דייקא).
And although a person’s thought is not truly a makif at all, only in imagination, whereas the knowledge of the Holy One, blessed be He, is an actual makif, nevertheless He is able [to bring it about] that even this actual makif causes no effect. And this is why it is nevertheless only the level of makif, precisely.)
The difference remains: human thought encompasses only in imagination, while G-d’s knowledge encompasses in actual fact. Yet He can make even this real makif leave the person untouched, and this is precisely why it is called a makif.


ויש בחינה למטה מזו שמשם נמשך ההשפעה בפנימי׳ [בפנימיות / בפנימית] להאדם כמו ששואל המלאך טפה זו מה תהא עלי׳ [עליה] חכם84 וכו׳ נמצא הקב״ה נותן בו חכמה הרי נמשך בחי׳ זו בפנימית להיות חכם.
And there is a level below this, from which the influence is drawn inwardly into the person, as the angel asks, “This drop, what will become of it: wise,” etc. So the Holy One, blessed be He, places wisdom in it, and this level is drawn inwardly, so that he is wise.
Below supernal Daas is a level that does flow into the person. The angel asks of each embryo whether it will be wise or foolish, and when G-d decrees “wise,” that wisdom is drawn into him inwardly.


אבל בחי׳ דעת עליון הוא בבחי׳ מקיף ולכן אינו מכריח הבחירה כו׳. ועד״ז יובן ענין שבת שמאיר על האדם בחי׳ עליונה מאד והיינו בבחי׳ מקיף כו׳:85
But the level of supernal Daas is in the manner of makif, and therefore it does not compel the choice, etc. And in the same way the matter of Shabbos will be understood: a very lofty level shines upon the person, that is, in the manner of makif, etc.
Supernal Daas remains a makif, which is why it does not compel the choice. Shabbos is similar: a very lofty level shines upon a person, but as a makif that surrounds him.




Section 5 · ¶14–15
Two kinds of makif; the Time to Come
14ד ומכל מקום צ״ע [צריך עיון] אם המשל דמקיף דידיעה מכוון לענין המשכת המקיף בשבת כי הנה ענין הידיעה שאינו גורם שום התפעלות והכרח בהבחירה צ״ל דהיינו משום שהוא בחי׳ המקיף שמרחוק כי יש ב׳ בחי׳ מקיפים.
4. Nevertheless, this needs examination: whether the analogy of the makif of knowledge fits the drawing down of the makif on Shabbos. For as to the knowledge, which causes no effect and no compulsion upon the choice, we must say that this is because it is the level of the makif that is from afar; for there are two levels of encompassing lights (makifim).
Section 4 questions the analogy: does the makif of G-d’s knowledge really match the makif drawn down on Shabbos? The knowledge leaves choice untouched only because it is a distant makif, and there are two kinds of makif.


הא׳ שאע״פ [שאף על פי] שהוא מקיף ואינו מאיר בפנימי׳ [בפנימיות / בפנימית] עכ״ז [עם כל זה] נמשך התפעלות ממנו כמו שהאדם מתפעל כשמתפלל בצבור משום המקיף דאכל בי עשרה שכינתא שריא86 וזה נק׳ מקיף הקרוב שמאיר בהא״פ [בהאור פנימי].
The first: although it is a makif and does not shine inwardly, nevertheless an effect is drawn from it, as a person is stirred when he prays with a congregation, because of the makif of “Wherever ten are [gathered], the Shechinah rests”; and this is called the near makif, which shines into the inner light.
The first is the “near makif”: it does not enter the person, yet he is stirred by it, as one is moved when praying with a congregation, because “wherever ten are gathered the Shechinah rests.” Such a makif shines into the inner light.


הב׳ מקיף הכללי שמקיף בהשוואה א׳ ואינו מאיר בפנימי כלל ולא נמשך ממנו התפעלות וכמ״ש כ״ז [כל זה] ס״פ שמות בביאור ע״פ הבאים ישרש87 כו׳,
The second is the general makif, which encompasses evenly and does not shine inwardly at all, and no effect is drawn from it; as all this is explained at the end of Parshas Shemos, in the explanation on the verse “Those who come, he will cause to take root,” etc.
The second is the “general makif”: it surrounds everything equally, does not shine inward at all, and stirs nothing. This is explained in Torah Ohr at the end of Parshas Shemos, on the verse “Those who come, he will cause to take root.”


וא״כ הידיעה שאינה מכרחת הבחירה כלל היינו משום שהוא בבחי׳ מקיף המובדל, ובשבת הרי יש נשמה יתירה שהוא התגלות מבחי׳ הרצון עליון (כמ״ש במ״א ע״פ ויקהל משה88 כו׳).
If so, the knowledge, which does not compel the choice at all, is so because it is the level of the separate makif; whereas on Shabbos there is an additional soul (neshamah yeseirah), which is a revelation from the level of the supernal will (as is explained elsewhere on the verse “And Moshe assembled,” etc.).
G-d’s knowledge leaves choice free because it is the distant, separate makif. Shabbos, however, brings an “additional soul,” a revelation from the supernal will, as explained in Torah Ohr on “And Moshe assembled,” and so Shabbos does affect a person.


ולכן אפשר כי שבת תתאה ושבת עילאה עם היות שניהם בחי׳ מקיף כנ״ל בפי׳ שבתותי תשמרו.
Therefore it may be that the lower Shabbos and the higher Shabbos, although both are the level of makif, as mentioned above in explaining “My Shabbosos you shall keep,”
This leads to a suggestion about the two Shabbosos. Both are a makif, as was said in explaining “My Shabbosos you shall keep,” but they may be different kinds of makif.


מ״מ י״ל [יש לומר] שבת תתאה הוא מקיף הקרוב וממנו נמשך הארה והתפעלות כו׳ ושבת עילאה הוא מקיף העליון מקיף למקיף כו׳.
nevertheless, it may be said that the lower Shabbos is the near makif, from which an illumination and an effect are drawn, etc., and the higher Shabbos is the supernal makif, a makif for the makif, etc.
The lower Shabbos may be the “near makif,” from which light and feeling do reach a person. The higher Shabbos is the supreme makif, a makif for the makif.


וגם במ״א נתבאר שבשבת נכנסים המקיפים דחול בבחינת פנימים ונמשכים מקיפים עליונים יותר, וגם נתבאר במ״א בפי׳ ושמרו בנ״י [בני ישראל] את השבת לעשות את השבת89 שע״י ושמרו
And it is also explained elsewhere that on Shabbos the encompassing lights of the weekday enter as inner lights, and higher encompassing lights are drawn down. And it is also explained elsewhere, on the meaning of “And the children of Israel shall keep the Shabbos, to make the Shabbos,” that through “they shall keep
Elsewhere it is explained that on Shabbos the encompassing lights of the weekday enter within as inner lights, while higher encompassing lights are drawn down. Another discourse reads “And the children of Israel shall keep the Shabbos, to make the Shabbos” as cause and effect.


את השבת נמשך כח ועוז שיוכלו לעשות את השבת הבא אח״כ, ועמ״ש סד״ה לסוסתי90 בענין טלא דנטיף מעתיקא בג׳ סעודות דשבת שמזה נמשך הכח לאתעדל״ת [לאתערותא דלתתא] כו׳.
the Shabbos,” power and strength are drawn down so that they will be able to “make” the Shabbos that comes afterwards. And see what is written at the end of the discourse beginning “To My mare,” regarding the dew that drips from Atika in the three meals of Shabbos, from which the power for the arousal from below (isarusa dilesata) is drawn, etc.
Keeping this Shabbos draws down power and strength to “make” the next one. The discourse “To My mare” adds that the “dew that drips from Atika” in the three Shabbos meals gives the power for the arousal from below, a person’s own initiative.




15והנה מכ״ז [מכל זה] יובן ענין ירידת הנשמות צורך עליי׳ [עלייה] ועיקר העליי׳ [העלייה] לע״ל [לעתיד לבוא] ליום שכולו שבת.91 והענין
Now, from all this the descent of the souls for the sake of an ascent will be understood; and the main ascent is in the Time to Come, “for the day that is entirely Shabbos.” The explanation is
All this explains the souls’ descent “for the sake of an ascent.” Their main ascent will come in the Time to Come, “the day that is entirely Shabbos.”


כי הנשמות שרשן מבחי׳ מחשבה שהוא בחי׳ בריאה והעלייה בבחי׳ אצילות וכנ״ל דשבת הוא עליית בריאה באצילות ועיקר העלייה בחי׳ שבת עילאה וזהו ענין הגילוי שלע״ל [שלעתיד לבוא].
that the root of the souls is from the level of thought, which is the level of Beriah, and the ascent is into the level of Atzilus, as mentioned above, that Shabbos is the ascent of Beriah into Atzilus; and the main ascent is the level of the higher Shabbos, and this is the revelation of the Time to Come.
The souls are rooted in “thought,” the level of Beriah, and Shabbos raises Beriah into Atzilus. But the main ascent is that of the higher Shabbos, which will be revealed in the Time to Come.


כי הנה שרש הנשמות הוא מבחי׳ א״ק [אדם קדמון] כי עלה במחשבה היינו בחי׳ א״ק [אדם קדמון] כמ״ש במ״א וירידתן משם ירידה צורך עלייה
For the root of the souls is from the level of Adam Kadmon, for “arose in thought” is the level of Adam Kadmon, as is explained elsewhere; and their descent from there is a descent for the sake of an ascent,
At its root, “arose in thought” refers to Adam Kadmon, so the souls are rooted in Adam Kadmon. Their descent from there is for the sake of an ascent higher still.


היינו בחי׳ שבת עילאה שהוא עליות עד שא״ק [שאדם קדמון] שנק׳ אדם דבריאה עולה באצילות שהיא גילוי אור א״ס ממש
that is, the level of the higher Shabbos, which is ascents until Adam Kadmon, which is called Adam of Beriah, rises into Atzilus, which is the revelation of the very Infinite Light (Or Ein Sof).
That ascent is the higher Shabbos, in which Adam Kadmon, “Adam of Beriah,” rises into “Atzilus,” the revealed Infinite Light itself.


אך עכשיו הגילוי רק בבחי׳ מקיף והוא בחי׳ סובב אבל לע״ל [לעתיד לבוא] יהי׳ [יהיה] התגלות המקיף בבחי׳ גילוי ממש כו׳
But now the revelation is only in the manner of makif, and it is the level of sovev; but in the Time to Come the makif will be revealed as an actual revelation, etc.
Now this light reaches us only as a makif, sovev; in the Time to Come the makif itself will be openly revealed. That is the ascent for which the souls came down.


ועיין מ״ש ע״פ ואכלתם אכול92 מענין הנשמות החדשות שיומשכו לע״ל [לעתיד לבוא] מבחי׳ סכ״ע [סובב כל עלמין] ממש שלמעלה מהקו ויתעטרו בהן נשמות הצדיקים לע״ל [לעתיד לבוא] וכמ״ש בספר הגלגולים פ״ז [פרק ז׳] שזה יהיה באלף השביעי שהוא שבת עילאה ממש.
And see what is written on the verse “And you shall eat, eating,” on the new souls that will be drawn down in the Time to Come from the very level of the light that encompasses all worlds (sovev kol almin), which is above the kav, with which the souls of the tzaddikim will be crowned in the Time to Come; as is written in Sefer HaGilgulim, chapter 7, that this will be in the seventh millennium, which is the higher Shabbos itself.
The discourse on “And you shall eat, eating” speaks of new souls that will come in the Time to Come from sovev itself, above the kav, and will be a crown to the souls of the tzaddikim. Sefer HaGilgulim places this in the seventh millennium, the true higher Shabbos.




Section 6 · ¶16–17
Levels within Shabbos
16והנה לכאורה צ״ע [צריך עיון] לקשר דרוש זה דעליית שבת הוא אפילו בא״ק [באדם קדמון] שגם א״ק [אדם קדמון] עולה כו׳ עם מ״ש סד״ה למנצח על השמינית9394 דא״ק [דאדם קדמון] הוא למעלה מהעליות דשבת95 כו׳ ע״ש.
Now, at first glance it needs examination how to reconcile this discourse, that the ascent of Shabbos is even in Adam Kadmon, that Adam Kadmon too rises, etc., with what is written at the end of the discourse beginning “For the conductor, on the Sheminis,” that Adam Kadmon is above the ascents of Shabbos, etc.; see there.
A difficulty: this maamar says that the ascent of Shabbos reaches even Adam Kadmon, while the discourse “For the conductor, on the Sheminis” says that Adam Kadmon is above the ascents of Shabbos. How do the two fit together?


אך באמת לק״מ [לא קשה מידי] שהרי גדולה מזו מבואר במ״א96 דאפילו הבינה נק׳ ממחרת השבת97 פי׳ שהוא למעלה מבחי׳ שבת
But in truth there is no difficulty at all, for something greater than this is explained elsewhere: that even Binah (understanding) is called “the morrow of the Shabbos,” meaning that it is above the level of Shabbos;
There is no real contradiction. Elsewhere it is said that even Binah, which is below Adam Kadmon, is called “the morrow of the Shabbos,” that is, above Shabbos altogether.


כי שבתא דליליא ושבתא דיומא הם זו״נ [זעיר אנפין ונוקבא] ובינה היא למעלה מזה כו׳ ובמ״א מצינו בזהר דשבת הוא בינה98 כמ״ש בזהר (ח״ב [חלק ב׳] דס״ג ב׳ ודפ״ח99 א׳)
for the Shabbos of the night and the Shabbos of the day are Z’eir Anpin and Nukva, and Binah is above this, etc. And elsewhere we find in the Zohar that Shabbos is Binah, as is written in the Zohar (Part II, folio 63b, and folio 88a).
For the Shabbos of the night and the Shabbos of the day are Z’eir Anpin and Nukva, and Binah is above them. Yet the Zohar in other places identifies Shabbos with Binah.


א״ו [אלא ודאי] היינו משום דכמה בחי׳ יש בשבת שיש בחי׳ בשבת שבינה נק׳ לגבי בחי׳ זו ממחרת השבת והיינו שבת סתם.
Rather, it must be that this is because there are several levels in Shabbos: there is a level in Shabbos relative to which Binah is called “the morrow of the Shabbos,” and that is Shabbos plain and simple.
So Shabbos must have several levels. There is “Shabbos” plain and simple, relative to which Binah is “the morrow of the Shabbos,” above it.


אבל יש בחי׳ בשבת שנק׳ שבת שבתון וזהו בחי׳ בינה וזהו דרך פרט באצי׳ עצמו.100101102
But there is a level in Shabbos that is called “a Shabbos of solemn rest” (Shabbas Shabbaton), and this is the level of Binah. And this is in the particular way, within Atzilus itself.
And there is a higher level, called “a Shabbos of solemn rest” (Shabbas Shabbaton), which is Binah itself. This is the distinction in detail, within Atzilus.




17וכמ״כ [וכמו כן] יובן בכללות העולמות שיש בחי׳ בשבת שלגבי זה נק׳ א״ק [אדם קדמון] למעלה מעליות דשבת ויש עוד בחי׳ שבת ששייך גם בא״ק [באדם קדמון] וכמשנ״ת [וכמו שנתבאר] שבשבת נאמר ב׳ בחי׳ מכל מלאכתו אשר ברא ומכל מלאכתו אשר עשה.103
And likewise it will be understood in the worlds as a whole: there is a level in Shabbos relative to which Adam Kadmon is called above the ascents of Shabbos, and there is yet another level of Shabbos that applies also to Adam Kadmon; as was explained, that regarding Shabbos two levels are stated, “from all His work that He created” and “from all His work that He had done.”
The same holds for the worlds as a whole: one level of Shabbos is below Adam Kadmon, and another reaches even it. They correspond to the two phrases of the verse, rest “from all His work that He created” and rest “from all His work that He had done.”


אשר בחי׳ השבת מכל מלאכתו אשר עשה אדם דאצי׳ שנק׳ עשייה וא״ק [ואדם קדמון] שכולל אבי״ע [אצילות בריאה יצירה עשיה] בהשוואה א׳ הוא למעלה מעליות זו דשבת,
For the level of Shabbos “from all His work that He had done” is Adam of Atzilus, which is called Asiyah; and Adam Kadmon, which includes Atzilus, Beriah, Yetzirah and Asiyah equally, is above this ascent of Shabbos;
Rest from what He “had done” concerns Atzilus, “Adam of Asiyah.” Adam Kadmon, which holds all four worlds equally within it, is above that ascent, as the discourse “For the conductor” says.


אבל בחי׳ שבת מכל מלאכתו אשר ברא לעשות104 זהו שייך גם בא״ק [באדם קדמון] וכנ״ל (וע׳ בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ קדושים ע״פ את שבתותי ב׳ שבתות הדר העליון כו׳ והוא יסוד דא״ק [דאדם קדמון] שהוא פנימי׳ [פנימיות / פנימית] א״ק [אדם קדמון] כמ״ש סד״ה למנצח על השמינית.
but the level of Shabbos “from all His work that He created to do” applies also to Adam Kadmon, as mentioned above. (And see in the Likkutei Torah [of the Arizal], Parshas Kedoshim, on the verse “My Shabbosos”: two Shabbosos, the supernal Hadar, etc.; and that is the Yesod of Adam Kadmon, which is the inner dimension (pnimiyus) of Adam Kadmon, as is written at the end of the discourse beginning “For the conductor, on the Sheminis.”
But rest from what He “created” reaches Adam Kadmon too. The Likkutei Torah of the Arizal on Kedoshim speaks of two Shabbosos and of “the supernal Hadar,” the Yesod of Adam Kadmon, which is its inner dimension.


אלמא דשבת עילאה זה שייך בפנימי׳ [בפנימיות / בפנימית] א״ק [אדם קדמון] כו׳. ועיין פע״ח [פרי עץ חיים] בהקדמה לשער השבת פ״ד וכן עולין כולן עד א״ק [אדם קדמון].
So we see that this higher Shabbos applies to the inner dimension of Adam Kadmon, etc. And see Pri Etz Chaim, in the introduction to Sha’ar HaShabbos, chapter 4: “and so they all rise up to Adam Kadmon.”
So the higher Shabbos touches the inner dimension of Adam Kadmon. Pri Etz Chaim, too, says that on Shabbos “they all rise up to Adam Kadmon.”


וע׳ בטעמי מצות פ׳ בהר בתחלתו עד המאציל העליון פי׳ אפילו אריך כו׳ כל הנאצלים כולן כו׳ וצ״ע [וצריך עיון] בספר הגלגולים ספי״ז ועיין במב״ש [במבוא שערים] ש״ג ח״ב [חלק ב׳] ס״פ ט״ו):
And see in Ta’amei HaMitzvos, Parshas Behar, at its beginning: “up to the Supernal Emanator,” meaning even Arich, etc., “all the emanated beings, all of them,” etc. And one must examine Sefer HaGilgulim, end of chapter 17; and see Mavo She’arim, Gate Three, Part Two, end of chapter 15.)
Ta’amei HaMitzvos on Behar speaks of an ascent “up to the Supernal Emanator,” of all the emanated levels, even Arich Anpin. The Alter Rebbe notes that a passage in Sefer HaGilgulim needs examination on this point, and refers to Mavo She’arim.




Section 7 · ¶18–19
“And My Sanctuary you shall revere”
18ה ומקדשי תיראו.105 פי׳ מקדשי קאי על התורה כמארז״ל [כמאמר רבותינו זכרונם לברכה]106 משחרב בהמ״ק [בית המקדש] אין להקב״ה בעולמו אלא ד״א [ד׳ אמות] של הלכה.
5. “And My Sanctuary you shall revere.” The meaning: “My Sanctuary” refers to the Torah, as our Sages, of blessed memory, said: “Since the Holy Temple was destroyed, the Holy One, blessed be He, has nothing in His world but the four cubits of halachah.”
Section 5 turns to “And My Sanctuary you shall revere.” “My Sanctuary” is the Torah: since the Temple was destroyed, G-d’s dwelling in the world is “the four cubits of halachah.”


והתורה היא בחינת א״פ [אור פנימי] ולכן נאמר ע״ז תיראו כי היראה נמשכת ע״י הגילוי מקרוב (וכמו וירא העם וינועו107 ויעמדו מרחוק דהיינו כדי לנוח מעט מהיראה הגדולה שמקרוב, ובקי״ס [ובקריעת ים סוף] ע״י הגילוי וירא ישראל כו׳ וייראו העם108 כו׳).
And the Torah is the level of inner light (or pnimi); therefore of it is said “you shall revere,” for awe is drawn through revelation from close by (as in “And the people saw and trembled, and stood far off,” that is, in order to rest a little from the great awe that is close by; and at the Splitting of the Sea, through the revelation, “And Israel saw,” etc., “and the people feared,” etc.).
The Torah is an inner light, a revelation close at hand, and nearness of revelation brings awe; hence “revere.” At Sinai the people stood far off to rest a little from the great awe of nearness, and at the Sea, seeing brought fear.


ובשבת שהוא אור מקיף נאמר תשמרו. ואומר הטעם אני הוי׳ פי׳ אני אותיות אין109 עצמות אור א״ס דלית מחשבה תפיסא בי׳ [ביה]110111 הוא הוי׳.
And regarding Shabbos, which is an encompassing light (or makif), it is said “you shall keep.” And it gives the reason, “I am Havayah.” The meaning: ani (“I”) has the letters of ayin (“nothing”): the essence of the Infinite Light (Or Ein Sof), which “no thought can grasp,” is Havayah.
Shabbos, an encompassing light, is “kept,” guarded from outside. The verse ends “I am Havayah”: ani (“I”) has the letters of ayin (“nothing”), the essence of the Infinite Light that no thought can grasp, and the verse says that this essence “is Havayah,” the light drawn down as inner light.


והוי׳ הוא האור הנמשך בא״פ [באור פנימי] כי יו״ד צמצום והוא בחי׳ חכמה שלהיות התהוות החכמה מא״ס ב״ה הוא ע״י צמצום שנשאר רשימו וכמש״ל [וכמה שכתוב לעיל].
And Havayah is the light that is drawn down as an inner light: for the yud is tzimtzum (contraction), and it is the level of Chochmah (wisdom), since the coming into being of Chochmah from the Infinite One, blessed be He, is through a tzimtzum in which a reshimu (impression) remained, as explained above.
Havayah is the light that enters as inner light. Its yud is a tzimtzum, the point of Chochmah, which, as explained, came into being through the tzimtzum that left a reshimu.


ואח״כ ה׳ בינה הרחבת השכל כו׳ והרי גם אור זה המאיר בבחי׳ א״פ [אור פנימי] הוא מאור א״ס (הוא בחי׳ הקו שהאור מעין המאור112 כמ״ש באג״ה [באגרת הקודש] ד״ה איהו וחיוהי) וכולא חד
And afterwards the hei is Binah (understanding), the expansion of the intellect, etc. And this light too, which shines as an inner light, is from the Infinite Light (it is the level of the kav, for the light is of the same kind as its source, as is written in Iggeres HaKodesh, in the section beginning “He and His life-forces”), and all is one.
Its hei is Binah, the expansion of the idea. This inner light is the kav, and since “the light is of the same kind as its source,” it too is the Infinite Light: all is one.


ולכן ומקדשי תיראו כו׳, (וע׳ בת״ז [בתיקוני זהר] ריש תיקון כ״ד ועמ״ש מענין הצמצום דיו״ד ע״פ המאמר זח״ג [זהר חלק ג]113 אחרי דע״ט ע״ב הביאו עלי כפרה).114
And therefore, “And My Sanctuary you shall revere,” etc. (And see the Tikkunei Zohar, beginning of Tikkun 24; and see what is written on the tzimtzum of the yud on the passage in the Zohar, Part III, Acharei, folio 79b, “Bring atonement for Me.”)
Therefore the Torah must be “revered”: through it the Infinite Light is present close at hand. The parenthesis refers to the Tikkunei Zohar and to a discourse on the Zohar’s “Bring atonement for Me,” which discusses the tzimtzum of the yud.


ואפשר לומר שזהו ג״כ הסמיכות כבד את אביך ואת אמך115 לזכור את יום השבת116 וכן בפ׳ קדושים איש אמו ואביו תיראו ואת שבתותי תשמרו,117
And it may be said that this is also [the reason for] the juxtaposition of “Honor your father and your mother” with “Remember the Shabbos day,” and likewise in Parshas Kedoshim, “Each man shall revere his mother and his father, and My Shabbosos you shall keep,”
The same pairing may explain why “Honor your father and your mother” is placed next to “Remember the Shabbos day” in the Ten Commandments. Kedoshim likewise joins “Each man shall revere his mother and his father” with “and My Shabbosos you shall keep.”


והוא ע״ד ברע״מ [ברעיא מהימנא] פ׳ קדושים דפ״ב [דפרק ב׳] ע״א ודא איהו תורת118 ה׳ כו׳ ודא איהו כבוד דאבא ואימא כו׳
and it is along the lines of the Raaya Mehemna, Parshas Kedoshim, folio 82a: “And this is the Torah of Havayah,” etc., “and this is the honor of Abba and Imma,” etc.;
The Raaya Mehemna connects “the Torah of Havayah” with “the honor of Abba and Imma,” father and mother.


שתשב״כ [שתורה שבכתב] נק׳ מוסר אביך ותשבע״פ [ותורה שבעל פה] נקרא תורת אמך119 והתורה היא א״פ [אור פנימי] ושבת א״מ [אור מקיף] וכולא חד וכנ״ל.
for the Written Torah is called “the instruction of your father,” and the Oral Torah is called “the teaching of your mother”; and the Torah is inner light and Shabbos encompassing light, and all is one, as mentioned above.
The Written Torah is “your father’s instruction” and the Oral Torah “your mother’s teaching.” So revering father and mother stands for the Torah, an inner light, and keeping Shabbos for the encompassing light; and all is one.




19ובפי׳ וענין שהתורה נק׳ מקדשי היינו כמ״ש בסש״ב [בספר של בינונים] פנ״ב שהתלמוד נמשך מהיכל קדשי קדשים דבריאה שבו מתלבש מל׳ דאצילות120 ולכן נק׳ א״פ [אור פנימי] בחי׳ אצי׳ הנמשך ומתלבש בבריאה אבל שבת בריאה עולה באצילות ממש
And the explanation of the matter, that the Torah is called “My Sanctuary,” is as is written in Sefer Shel Beinonim [Tanya], chapter 52: that the Talmud is drawn from the Heichal of the Holy of Holies of Beriah, in which the Malchus of Atzilus is enclothed; and therefore it is called inner light, the level of Atzilus that is drawn down and enclothed in Beriah. But on Shabbos, Beriah rises into Atzilus itself,
Why the Torah is “My Sanctuary”: the Tanya (chapter 52) says the Talmud is drawn from the Heichal of the Holy of Holies of Beriah, where the Malchus of Atzilus is enclothed. It is Atzilus come down into Beriah, an inner light, whereas on Shabbos Beriah itself rises into Atzilus.


ולכן נקרא א״מ [אור מקיף] ועד״ז ג״כ שבת עילאה ומ״מ כולא חד וכמ״ש בע״ח [בעץ חיים] שער כסה״כ [כסא הכבוד] דהיכל ק״ק [קדש הקדשים] הוא כחב״ד [כחכמה בינה ודעת] דבריאה ונשמת היכל ק״ק [קדש הקדשים] הוא אורות המתנוצצים מכח״ב [מכתר חכמה בינה] דאצילות כו׳ וכמ״ש במ״א.
and therefore it is called encompassing light; and the higher Shabbos too in the same way. And nevertheless all is one, as is written in Etz Chaim, Sha’ar Kisei HaKavod, that the Heichal of the Holy of Holies is the Keser, Chochmah, Binah and Daas of Beriah, and the soul of the Heichal of the Holy of Holies is lights that sparkle from the Keser, Chochmah and Binah of Atzilus, etc., as is explained elsewhere.
To rise into a higher level is to be surrounded by it, so Shabbos is an encompassing light, and so is the higher Shabbos. Yet the two are one: Etz Chaim says the Holy of Holies of Beriah is its Keser, Chochmah, Binah and Daas, and its “soul” is lights sparkling from Atzilus.




Section 8 · ¶20–23
The tav and the Musaf of Shabbos
20והנה עפ״ז [על פי זה] י״ל [יש לומר] בענין תקנת שבת שבמוסף שבת דאיתא בפע״ח [בפרי עץ חיים] שער השבת פ״כ שהוא מיוסד על סדר תשר״ק
Now, according to this one may explain Tikanta Shabbos (“You instituted the Shabbos”) in the Musaf of Shabbos, of which it is stated in Pri Etz Chaim, Sha’ar HaShabbos, chapter 20, that it is arranged in the order tav-shin-reish-kuf,
This explains the Shabbos Musaf prayer Tikanta Shabbos, which, as Pri Etz Chaim says, runs through the alphabet in reverse, from tav back to alef.


והוא הארת כ״ב אתוון המאירין במוחא עילאה מתתא לעילא בסוד מ״ש בזהר תי״ו רשים רשימו121 לעתיק יומין דלית דכוותי׳ [דכוותיה]122 ועמ״ש מזה בביאור האדרא מהאריז״ל [מהאר״י זכרונו לברכה] בדף קכ״ח סע״ב [סוף עמוד ב] גבי תי״ו רשים רשימו כו׳.
and it is the illumination of the twenty-two letters that shine in the supernal brain (mocha ila’ah) from below upward, in the mystery of what is written in the Zohar, “The tav marked a mark for Atik Yomin, Whom none resembles.” And see what is written on this in the commentary on the Idra by the Arizal, of blessed memory, on folio 128, end of side b, regarding “The tav marked a mark,” etc.
It is the light of the twenty-two letters shining upward, from below to above, in the supernal mind. This matches the Zohar’s “The tav marked a mark for Atik Yomin,” explained in the Arizal’s commentary on the Idra quoted above.




21וע׳ עוד בענין האותיות בהרמ״ז [בהרב משה זכות] ר״פ ויקרא בענין ופרחין גו אוירא שהוא ענין תוספת אור אל האותיות מאוירא דא״א כו׳.
And see further, on the letters, the Ramaz at the beginning of Parshas Vayikra, on “and they fly in the air,” which is the addition of light to the letters from the “air” of Arich Anpin, etc.
The Ramaz, at the beginning of Parshas Vayikra, explains “and they fly in the air” as an added light that the letters receive from the “air” of Arich Anpin.


ועד״ז י״ל [יש לומר] גם כאן שזהו ענין תשר״ק שבמוסף בחי׳ תוספת אור אל האותיות שהם בזו״ן [בזעיר אנפין ונוקבא]
And in the same way one may say here too: this is the tav-shin-reish-kuf of Musaf, the level of an addition of light to the letters, which are in Z’eir Anpin and Nukva;
The Alter Rebbe applies this to the reversed alphabet of Musaf: it is an added light given to the letters, which are in Z’eir Anpin and Nukva.


כי אתוון בינונין בז״א ואתוון זעירין במל׳, ועתה במוסף שבת נמשך להם תוספת אור מהכתר
for the middle-sized letters are in Z’eir Anpin and the small letters in Malchus, and now, in the Musaf of Shabbos, an addition of light is drawn to them from Keser.
The middle-sized letters are in Z’eir Anpin and the small letters in Malchus. In the Musaf of Shabbos they receive an added light from Keser.


ולכן נמשך זה ע״י בחי׳ מל׳ דא״ק [דאדם קדמון] שנעשה ע״י וזהו תי״ו רשים רשימו כו׳. ועמ״ש בביאור ע״פ והניף הכהן123 אותם על לחם הבכורים124 כו׳.
Therefore this is drawn through the level of the Malchus of Adam Kadmon, which becomes Atik Yomin; and this is “The tav marked a mark,” etc. And see what is written in the explanation on the verse “And the kohen shall wave them with the bread of the first fruits,” etc.
That light comes through the Malchus of Adam Kadmon, which becomes Atik Yomin, the innermost level of Keser: “The tav marked a mark for Atik Yomin.” That is why the letters here begin from tav.




22והנה לפמ״ש [לפי מה שכתוב] שבשבת יש עליי׳ [עלייה] עוד עד רום המעלות שגם א״ק [אדם קדמון] עולה באור א״ס ב״ה א״כ ממילא מובן שגם בזה יתפרש ג״כ
Now, according to what is written, that on Shabbos there is a further ascent up to the loftiest heights, so that even Adam Kadmon rises into the Infinite Light, blessed be He, then it is self-evident that in this too will be interpreted
Since Shabbos reaches even the ascent of Adam Kadmon into the Infinite Light, the tav can also be read at that highest level.


ענין הנ״ל ע״ד מ״ש האריז״ל [האר״י זכרונו לברכה] שהתי״ו הוא בחי׳ אחרונה שבמאציל אשר היא האצילה הכל כו׳ ובספר ע״ה [עליו השלום] שער השני פ״ז [פרק ז׳] כ׳ [כתב] ג״כ בענין התי״ו כו׳.
the matter mentioned above, along the lines of what the Arizal said, that the tav is the last level of the Emanator, which is what emanated everything, etc. And in the book Emek HaMelech, Gate Two, chapter 7, he also writes on the tav, etc.
There it is the Arizal’s tav, “the last level of the Emanator,” which emanated everything. Emek HaMelech also discusses the tav.




23והנה מבואר למעלה בענין בורא קדושים ישתבח שמך שהתהוות א״ק [אדם קדמון] ואפילו בחי׳ חכמה שלמעלה מא״ק [מאדם קדמון] הוא מן הרשימו שנשאר אחר הצמצום והסתלקות האור כו׳
Now, it was explained above, on “Creator of holy ones, may Your Name be praised,” that the coming into being of Adam Kadmon, and even of the level of Chochmah (wisdom) that is above Adam Kadmon, is from the reshimu (impression) that remained after the tzimtzum (contraction) and the withdrawal of the light, etc.
The earlier point is recalled: Adam Kadmon, and even the Chochmah above it, came into being from the reshimu, the letters left after the light withdrew in the tzimtzum.


ובשבת הוא עליי׳ [עלייה] א״ק [אדם קדמון] באור א״ס שהוא מה שנסתלק בבחינת העלם מאיר בו בגילוי כנ״ל
And on Shabbos is the ascent of Adam Kadmon into the Infinite Light (Or Ein Sof), that is, what had withdrawn into a state of concealment shines in it openly, as mentioned above.
On Shabbos Adam Kadmon rises into the Infinite Light. The very light that withdrew into concealment now shines in it openly.


וזהו שעלייה זו הוא ע״י תי״ו כי תי״ו רשים רשימו כו׳ וע״ד הנ״ל בשם האריז״ל [האר״י זכרונו לברכה].
And this is why this ascent is through the tav, for “the tav marked a mark,” etc., along the lines of what was mentioned above in the name of the Arizal, of blessed memory.
That is why this ascent is through the tav. The Idra’s words “the tav marked a mark (reshimu)” use the very term reshimu: the trace from which Adam Kadmon came is the mark of the tav, the last level of the Emanator, as the Arizal taught, and so it is through the tav that Adam Kadmon rises back into the light.


וזהו שאומרים תשר״ק דתקנת שבת במוסף שמוסף שבת הוא תוספת הקדושה כמ״ש בפרדס בעה״כ [בערכי הכינויים] בערך מוסף
And this is why we say tav-shin-reish-kuf in Tikanta Shabbos in Musaf, for the Musaf of Shabbos is an addition of holiness, as is written in the Pardes, in Erchei HaKinuyim, under the entry Musaf.
This is why the Musaf of Shabbos says Tikanta Shabbos in reverse alphabetical order, from tav. Musaf means “addition,” and the Pardes explains the Musaf of Shabbos as an addition of holiness.


וזהו ענין עולת שבת בשבתו.125 שהשבת עצמו עולה בשבתו והוא בחי׳ שבת עילאה שהעלייה עד א״ס כו׳.
And this is the meaning of “the burnt-offering of Shabbos on its Shabbos”: Shabbos itself rises on its Shabbos, and this is the level of the higher Shabbos, in which the ascent is up to the Infinite One, etc.
It also explains “the burnt-offering (olas) of Shabbos on its Shabbos”: olah also means “rising,” so Shabbos itself rises on its Shabbos. This is the higher Shabbos, whose ascent reaches the Infinite One.




Section 9 · ¶24
Letters in the Infinite Light
24והנה להבין עוד ענין שייכות בחי׳ אותיות באור א״ס הנה מבואר במ״א בד״ה תחת אשר לא עבדת126 כו׳
Now, to understand further the connection of the level of letters with the Infinite Light, it is explained elsewhere, in the discourse beginning “Because you did not serve,” etc.,
A further question: how can “letters” exist in the Infinite Light at all? The answer draws on the discourse on “Because you did not serve,” which distinguishes light from abundance.


החילוק בין אור לשפע שההארה היא שלא נחסר כל עי״ז בהמקור שממנו נמשך ההארה וכך עד״מ אותיות מו״ד [מחשבה ודבור] שבאדם הם רק הארה שנמשכת מנפשו ונשמתו.
the difference between light (or) and abundance (shefa): an illumination is such that nothing at all is lacking through it in the source from which the illumination is drawn. And so, by way of analogy, the letters of a person’s thought and speech are only an illumination drawn from his nefesh and his neshamah,
An illumination (or) takes nothing from its source, unlike shefa, abundance, which is given away. A person’s thought and speech are this kind of illumination from his soul.


שאין תופסים מקום כלל ואין שינוי וגירעון כלל בנפשו מחמת המחשבות ויכולה היא לחשוב מחשבות אין קץ כך ההארה הנמשכת מא״ס ב״ה בכל העולמות הוא
for they occupy no place at all, and there is no change or diminution at all in his soul because of the thoughts, and it can think thoughts without end. So too the illumination that is drawn from the Infinite One, blessed be He, into all the worlds is
Thoughts take up no room in the soul and do not diminish it; it can think without end. In the same way, what G-d draws into all the worlds is only an illumination.


רק הארה והתפשטות ממנו ית׳וכולא קמיה כלא חשיב127 ואין תופס מקום כלל נגדו ואין בו שום שינוי ח״ו [חס ושלום] כמ״ש אני הוי׳ לא שניתי128 ואתה הוא קודם שנברא העולם כו׳
only an illumination and expansion from Him, may He be blessed, and “all before Him is considered as nothing”; it occupies no place at all relative to Him, and there is no change in Him whatsoever, G-d forbid, as it is written, “I, Havayah, have not changed,” and “It was You before the world was created,” etc.
It is a mere radiance from Him: “all before Him is considered as nothing,” it takes up no place beside Him, and He is unchanged by it. As it says, “I, Havayah, have not changed”: He is the same before and after creation.


ולכן נק׳ ההארה הנמשכת מהאור א״ס בשם אותיות, וז״ש [וזהו שכתוב] ג״כ תוך בחי׳ אחרונה שבמאציל כו׳ ר״ל [רוצה לומר] שגם בהארה זו יש כמה בחי׳,
Therefore the illumination that is drawn from the Infinite Light is called by the name “letters.” And this is also [the meaning of] what is written, “within the last level of the Emanator,” etc., meaning that in this illumination too there are several levels,
That is why the illumination from the Infinite Light is called “letters,” like the letters of thought. And “the last level of the Emanator” means that within this illumination too there are levels.


וכמו עד״מ שיש במחשבה ג״כ כמה בחי׳ יש מחשבה בעלמא שהוא בחינת חיצונית לגבי מחשבה עמוקה שהיא פנימית כו׳
just as, by way of analogy, there are also several levels in thought: there is mere thought, which is the outer level relative to deep thought, which is inner, etc.;
Thought has levels, a passing thought that is outward and a deep thought that is inward. So too does the illumination.


והעולמות נמשכו מבחינ׳ [מבחינת / מבחינה] האחרונה שבהארה ומחשבה כו׳ (ועיין מ״ש מזה בביאור ע״פ ראיתי והנה מנורת זהב129 כולה).130
and the worlds were drawn from the last level of the illumination and thought, etc. (And see what is written on this in the explanation on the verse “I have seen, and behold, a menorah all of gold.”)
The worlds come from its very last level. The Likkutei Torah discourse on “I have seen, and behold, a menorah all of gold” discusses this further.


אך על כל בחי׳ מחשבה שלמעלה כתיב כי לא מחשבותי מחשבותיכם.131 שמחשבתו של האדם מלבשת את הנשמה ומקיפה מכל צד כו׳
However, regarding every level of thought above, it is written, “For My thoughts are not your thoughts”: for a person’s thought enclothes the soul and encompasses it from every side, etc.,
The analogy has a limit: of G-d’s “thought” it says, “My thoughts are not your thoughts.” A person’s thought clothes his soul and surrounds it on every side.


משא״כ אצלו ית׳ שאין המחשבה מלבישתו ומקיפתו ח״ו [חס ושלום] שהוא ית׳ רם ונשא מזה והוא קדוש ומובדל כו׳ (וכמ״ש מזה במ״א בד״ה רני ושמחי בת ציון132 כו׳ ובד״ה צאינה וראינה):133
whereas with Him, may He be blessed, thought does not enclothe Him or encompass Him, G-d forbid, for He, may He be blessed, is exalted and lifted above this, and He is holy and separate, etc. (as is written on this elsewhere, in the discourse beginning “Sing and rejoice, O daughter of Zion,” etc., and in the discourse beginning “Go out and see”).
G-d is not clothed or surrounded by His “thought,” G-d forbid: He is exalted above it, holy and separate. This is discussed further in the discourses on “Sing and rejoice, O daughter of Zion” and “Go out and see.”



In one’s avodah
Shabbos is a gift given from above, and our part is to “keep” it: to guard against whatever blocks its revelation, even the sins a person “tramples with his heels,” such as falsehood and arrogance. Keeping one Shabbos draws down the strength to “make” the next. The Torah, in which G-d’s light is close at hand, calls for awe; and prayer, the daily glimmer of Shabbos, is bittul, bowing in “a still, small voice.”
Questions for discussion
	Why does a person need his name only in relation to others, and what does this teach about G-d’s Names?
	How can the light “withdraw” in the tzimtzum if G-d fills heaven and earth? What does the analogy of letters read without understanding add?
	In what way are man and animal equal in the Sabbatical year, and what does this show about the ascent of the lower Shabbos?
	How can G-d’s knowledge encompass a person in actual fact and still leave his choice free?
	Why is Shabbos “kept” but the Sanctuary, the Torah, “revered”?

Sources and references
Notes
Paragraph 1
1ביאור הדברים
The note records that Or HaTorah prints glosses on this Biur and variant readings of it, with further material in its volume on Behar.
Kehot’s noteהגהות ושינוים באוה״ת כרך-ג ע׳ תתקח. באוה״ת בהר כרך-ד ע׳ א׳קסג. ראה להלן בהוספות להערות וציונים השוואות לד״ה זה. ביאור בסה״מ מאדמו״ר האמצעי ויקרא-ב ע׳ תשכב. ראה דרך מצותיך. קטע מכאן בד״ה כי תשא תרל״ח ע׳ סג. לעניני הסעי׳ א ראה ד״ה וירד ה׳ תרמ״ג ע׳ עה ואילך.
2את שבתותי
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” This Biur explains the verse’s two commands: “keep” for Shabbos and “revere” for the Sanctuary.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
3עד שלא נברא העולם
The preceding maamar, which this Biur explains, quotes this saying: as a person’s name bears no comparison to his essence and yet his life-force is enclothed in its letters, so it is with G-d’s Name.
Song of Songs 1:2שיר השירים א׳:ב׳
יִשָּׁקֵנִי מִנְּשִׁיקוֹת פִּיהוּ כִּי־טוֹבִים דֹּדֶיךָ מִיָּיִן:
Let him kiss me with the kisses of his mouth— For thy love is better than wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 29aזח״א כט, א
Kehot’s noteפרקי דר״א פ״ג. ראה לעיל מא, ג. לקמן נא, ד. שה״ש א, ב. ראה זח״א כט, א. של״ה בהקדמה ג, ב. וראה בהנסמן באוה״ת ויקרא-ד ע׳ תתקצ. ראה ביאור מארז״ל זה באוה״ת פ׳ יתרו ע׳ תתלד ואילך בארוכה. וראה בהנסמן במאמרי אדה״ז — פרשיות לע׳ תקעב.
4עד שלא נברא העולם היה הוא ושמו לבד
Pirkei deRabbi Eliezer, chapter 3: before the world was created there were only the Holy One, blessed be He, and His great Name. The Alter Rebbe uses it to introduce the concept of a divine Name, which exists for the sake of revelation.
Pirkei DeRabbi Eliezer 3:2פרקי דרבי אליעזר ג׳:ב׳
עַד שֶׁלֹּא נִבְרָא הָעוֹלָם, הָיָה הַקָּדוֹשׁ בָּרוּךְ הוּא וּשְׁמוֹ הַגָּדוֹל בִּלְבַד, וְעָלָה בְּמַחֲשָׁבָה לִבְרֹא אֶת הָעוֹלָם, וְהָיָה מַחֲרִיט אֶת הָעוֹלָם לְפָנָיו וְלֹא הָיָה עוֹמֵד. מָשְׁלוּ מָשָׁל, לְמָה הַדָּבָר דּוֹמֶה? לְמֶלֶךְ שֶׁהוּא רוֹצֶה לִבְנוֹת פַּלְטֵרִים שֶׁלּוֹ, אִם אֵינוֹ מַחֲרִיט בָּאָרֶץ יְסוֹדוֹתָיו וּמוֹבָאָיו וּמוֹצָאָיו, אֵינוֹ מַתְחִיל לִבְנוֹת, כָּךְ הַקָּדוֹשׁ בָּרוּךְ הוּא הֶחֱרִיט לְפָנָיו אֶת הָעוֹלָם וְלֹא הָיָה עוֹמֵד עַד שֶׁבָּרָא אֶת הַתְּשׁוּבָה.
Before the world was created, the Holy One, blessed be He, with His Name alone existed, and the thought arose in Him to create the world. He began to trace (the foundations of) the world before Himself, but it would not stand. They told a parable, To what is the matter like? To a king who wishes to build a palace for himself. If he had not traced in the earth its foundations, its exits and its entrances, he does not begin to build. Likewise the Holy One, blessed be …
Pirke DeRabbi Eliezer, Sefaria Vocalized Edition (Public Domain) · Pirke de Rabbi Eliezer, trans. Rabbi Gerald Friedlander, London, 1916 (Public Domain)
5בד״ה בעצם היום הזה
That discourse opens with the Name Tzevaos, which Chanah was the first to use and which is among the Names that may not be erased.
Kehot’s noteתו״א פ׳ בא ס, א.
6“On that very day all the hosts of Havayah went out of the land of Egypt.” The Torah Ohr discourse on this verse, which the parenthesis cites, explains the divine Names and the superiority of Havayah over the other Names.
Exodus 12:41שמות י״ב:מ״א
וַיְהִי מִקֵּץ שְׁלֹשִׁים שָׁנָה וְאַרְבַּע מֵאוֹת שָׁנָה וַיְהִי בְּעֶצֶם הַיּוֹם הַזֶּה יָצְאוּ כׇּל־צִבְאוֹת ה׳ מֵאֶרֶץ מִצְרָיִם:
And it came to pass at the end of four hundred and thirty years, even the selfsame day it came to pass, that all the host of the L-RD went out from the land of Egypt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7בשם הבעש״ט
The note says this teaching of the Baal Shem Tov is quoted there too.
Kehot’s noteמובא גם לקמן נא, ג. מאמרי אדה״ז ענינים ע׳ שיח. אוה״ת ענינים ע׳ רלח ועוד. ובד״ה וארא תרמ״ט.
8אליו ולא למדותיו
The note says the principle “to Him, and not to His attributes” is explained there at length.
Kehot’s noteפרדס של״ב, פ״ב בשם הספרי. נתבאר בארוכה בשרש מצות התפלה פרק ז ואילך. וראה בהנסמן לשם.
9אליו ולא למדותיו
The Pardes cites the Sifrei on “as Havayah our G-d is whenever we call to Him”: “to Him, and not to His attributes.” Here it shows that a Name refers to the Creator Himself, not to the vessel.
Pardes Rimmonim 32:2פרדס רמונים ל״ב:ב׳
10כי הכלים יש בהן חיות מאור א״ס מלבד האור המלובש בהם
That maamar brings proof that the vessels have life of their own: the Tikkunei Zohar says that when G-d withdraws from the Sefiros “all the Names remain like a body without a soul,” and since they remain and are not utterly nullified, the vessels must have a root of their own apart from the inner light in them.
Kehot’s note”וראי׳ לזה ממ״ש בת״ז במאמר פתח אליהו וכד אנת תסתלק מיני׳ אשתארו כולהו שמהן כגופא בלא נשמתא כו׳. וידוע הקושיא ע״ז איך אשתארו כגופא כו׳ ולא מתבטלים לגמרי, אלא צ״ל שהכלי׳ יש להם שורש בפ״ע לבד האו״פ שבהם” — ד״ה וארא תרמ״ט ע׳ ערה.
11וכלבוש תחליפם ויחלופו
“They will perish, but You will endure; all of them will wear out like a cloth; like a garment You change them, and they pass away.” A garment can be exchanged because it never becomes one with its wearer, and so the letters are to the intellect.
Psalms 102:27תהילים ק״ב:כ״ז
הֵמָּה יֹאבֵדוּ וְאַתָּה תַעֲמֹד וְכֻלָּם כַּבֶּגֶד יִבְלוּ כַּלְּבוּשׁ תַּחֲלִיפֵם וְיַחֲלֹפוּ:
They shall perish, but Thou shalt endure; Yea, all of them shall wax old like a garment; As a vesture shalt Thou change them, and they shall pass away;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קב, כז.
12בפ׳ בראשית ע״פ וייצר
That discourse, on “And Havayah Elokim formed man of dust,” asks why man’s body was first formed as inanimate dust, unlike the plants and animals.
Kehot’s noteתו״א ג, ד.
13ובד״ה בכ״ה בכסלו
There the physical letters of thought, speech and action that fell under the rule of the kelipos cannot be raised by drawing down the light of Chochmah, which enters only the spiritual attributes of love and awe.
Kehot’s noteתו״א כט, ב.
14בד״ה זכור ושמור
The angels, created from the level of speech, an intermediate garment that does not unite with the soul and goes out to another, were not given the Torah; Israel arose in thought, the inner garment that is always united with the soul.
Kehot’s noteתו״א עא, א. ”ירידה זו צורך עלייה היא דהיינו להעלותה מבחי׳ איהו וגרמוהי לבחי׳ איהו וחיוהי ונק׳ בזוה״ק לאשתאבא בגופא דמלכא דהיינו להיות כמו התאחדות הגוף עם הנפש (וקורא כאן התאחדות הגוף עם הנפש בחי׳ היחוד דאיהו וחיוהי, ודוק)” בוך 1999.
15מ״ש בע״ח בענין הצמצום
That discourse begins from the same passage at the beginning of Otzros Chaim, on the tzimtzum and the void that remained, and quotes the gloss that the void is not literal because a reshimu of the light remained.
Kehot’s noteראה לקמן נא, ב ואילך.
16הצמצום שהיה באור א״ס ונשאר מקום פנוי
Etz Chaim, Sha’ar Iggulim VeYosher, Branch 2: a simple supernal light filled all existence, and when He willed to create the worlds He contracted Himself, and a vacant space, a void, remained. The Alter Rebbe reads the withdrawal as concealment of the light, not its removal.
Sefer Etz Chaim 1:3–4עץ חיים א׳:ג׳-ד׳
… אמנם שעור התפשטותו אינו רק עד התחלת קרקעית העיגולים דע״י שהוא בחי׳ פרצוף כתר דעולם האצילות כמ״ש במקומו אשר העיגולים הנ״ל דע״י מתעגלים תחת רגלי היושר א״ק עצמו בלבד כמ״ש. והנה נתבאר איך א״ק הזה ממלא בעיגול ויושר שלו את כל מקום החלל והאויר הפנוי שבתוך הא״ס כנ״ל. אמנם נשאר מקום פנוי בין או״מ של אור יושר שבו אל הכלים ואו״פ דיושר שבו ושם נתהוו ונאצלו כל העולמות אשר כולם נתלים ונאחזים בזה הא״ק וממנו יצאו כנ״ל: והנה אבאר לך עתה דרך קיצור מופלג כללות כל העולמות אשר במקום …
Sefer Etz Chaim (Public Domain)
17“I am asleep, but my heart is awake.” The Likkutei Torah discourse on this verse, cited here, explains the letters as what brings the Infinite Light into revelation.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18ע״פ — אני ישנה . . בענין האותיות שאלוני כו׳
That discourse reads “our signs (ososeinu) we have not seen” as “our letters,” the letters of Torah and prayer, citing “ha’osiyos, ask Me concerning My children.” Letters (osiyos) come from asa, “come,” as in “morning comes,” for they bring and draw the Infinite Light from concealment into revelation in the soul.
Kehot’s noteלקו״ת שה״ש לג, ג ואילך. באוה״ת ויקרא-ד ע׳ א׳קסג הגה״ה. ”אותיות הוא מלשון אתא בוקר שהן המביאות והממשיכות אור א״ס ב״ה מההעלם אל הגילוי . . אוא״ס הסוכ״ע . . ולית מחשבה תפיסא בי׳ . . כ״א ע״י שנתפס ומתלבש באותיות התורה . . וזהו האותיות שאלוני על בני (נראה דמבאר איך שייך לומר שם אותיות, ומתרץ זה דאותיות לשון אתא שהן המשכות וזה יתכן לומר גם באוא״ס ודו״ק. וע׳ מזה בד״ה ואל מי תדמיוני תרס״ה” — בוך 1999 [וראה בסה״מ תרס״ה ע׳ רנב ואילך].
19את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” Since G-d fills all, the withdrawal of the light in the tzimtzum cannot be meant literally; it means concealment.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ כג, כד.
20רק בספר עמק המלך
There too Emek HaMelech is cited for the reshimu being the level of letters, together with the Mikdash Melech on folio 15, which calls it “the supernal brightness” (tehiru ila’ah).
Kehot’s noteשער א׳ שעשועי המלך ספ״ב. ראה לקמן נא, ב. שרש מצות התפלה פרק לג. אוה״ת ענינים ע׳ שלג.
21“Ask Me of the things to come (ha’osiyos) concerning My children.” The discourse cited reads ha’osiyos as “the letters.”
Isaiah 45:11ישעיהו מ״ה:י״א
כֹּה־אָמַר ה׳ קְדוֹשׁ יִשְׂרָאֵל וְיֹצְרוֹ הָאֹתִיּוֹת שְׁאָלוּנִי עַל־בָּנַי וְעַל־פֹּעַל יָדַי תְּצַוֻּנִי:
Thus saith the L-RD, The Holy One of Israel, and his Maker: Ask Me of the things that are to come; Concerning My sons, and concerning the work of My hands, command ye Me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 3
22שהשכלת ר״י בעל התוספת
The note points there for this analogy of the Ri’s insight written in ink on paper.
Kehot’s noteראה סה״מ תרמ״ג ע׳ פ.
23האותיות — בע״ה
the passage shares nothing with the note
Kehot’s noteבעמק המלך. ראה לקו״ת בשה״ש ט, ב שכן כתב במק״מ בשם עמק המלך. וראה בכ״ז באוה״ת ויקרא-ד ע׳ א׳סז.
24בקע ולא בקע
At the opening of the Zohar’s account of creation, within the hidden mystery of Ein Sof, the light “broke through and did not break through its air”; only afterwards did a single hidden point shine. The Alter Rebbe reads it as the light concealed in the tzimtzum, with only a trace emerging.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
25תי״ו רשים רשימו לעתיק יומין
The Idra Rabba: “The tav marked a mark for Atik Yomin, Whom none resembles.” The Arizal’s commentary, quoted here, explains the tav as the last level of the Emanator, from which all the worlds were emanated.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
26בחינה אחרונה שבמאציל
The note points to that maamar for a discussion of “the last level of the Emanator.”
Kehot’s noteראה ד״ה וילך תרס״ו ע׳ קמו.
27Kehot’s note points to Zohar, Bereshit 1:2 for these words.
Zohar, Bereshit 1:2ספר הזהר, בראשית א׳:ב׳
Paragraph 5
28חכ׳ שהיא הנק׳ קדש
The note points to the lexicon’s entry on the term for Chochmah being called kodesh, “holy.”
Kehot’s noteמא״א בערכו.
29מבחי׳ — מהן האור א״ס כנ״ל
Or HaTorah prints a gloss on the passage “from the level of the reshimu … after the Infinite Light withdrew from them, as mentioned above,” and in its text the words “Ein Sof” are missing, so that it reads “after the light withdrew from them.”
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסד יש הגה״ה. ותי׳ ”א״ס” ליתא שם.
Paragraph 6
30שהרי הוא ית׳ הוא למעלה מעלה אין קץ מכל בחי׳ ומדרגות היותר עליונות שבבחינת חכמה
The Tanya explains that the level of Chochmah, the beginning of thought, is the end of action relative to the Holy One, blessed be He, counted as the level of “making,” as it says, “You have made them all with wisdom.” The Alter Rebbe cites it to show that even the highest Chochmah is a creation relative to Him.
Tanya, Sha’ar HaYichud 9:7תניא, חלק שני; שער היחוד והאמונה ט׳:ז׳
… וּרְצוֹנוֹ וְחָכְמָתוֹ וּבִינָתוֹ וְדַעְתּוֹ עִם מַהוּתוֹ וְעַצְמוּתוֹ, הַמְרוֹמָם לְבַדּוֹ רוֹמְמוּת אֵין קֵץ מִבְּחִינַת חָכְמָה וְשֵׂכֶל וְהַשָּׂגָה. וְלָכֵן, גַּם יִחוּדוֹ שֶׁמִּתְיַיחֵד עִם מִדּוֹתָיו שֶׁהֶאֱצִיל מֵאִתּוֹ יִתְבָּרֵךְ, גַּם כֵּן אֵינוֹ בִּבְחִינַת הַשָּׂגָה לְהַשִּׂיג אֵיךְ מִתְיַיחֵד בָּהֶן. וְלָכֵן נִקְרְאוּ מִדּוֹתָיו שֶׁל הַקָּדוֹשׁ־בָּרוּךְ־הוּא – שֶׁהֵן הַסְּפִירוֹת – בַּזֹּהַר הַקָּדוֹשׁ: ״רָזָא דִמְהֵימְנוּתָא״, שֶׁהִיא הָאֱמוּנָה שֶׁלְּמַעְלָה מִן הַשֵּׂכֶל:
Kehot Publication Society (CC-BY-NC)
Paragraph 7
31וכמ״ש בע״ח שא״ק נק׳ אדם דבריאה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשער ב׳ ענף ב׳ וריש ש׳ ג׳ [כ].
32שא״ק נקרא אדם דבריאה
Etz Chaim, Sha’ar 2, Branch 2, quotes the words “Adam of Beriah, which is Adam Kadmon to all the primordial ones,” and warns not to think that the Ten Sefiros of Atzilus are the first and highest of all that was emanated. The Alter Rebbe uses the name to show that even Adam Kadmon is “created” relative to the Emanator.
Sefer Etz Chaim 2:2עץ חיים ב׳:ב׳
… הלא אחד מהם הוא בספר התיקונים תי׳ י״ט דמ״ה וז״ל אי הכי אשתמודע דאית א״ק לכל הקדומים ובתיקון ע׳ דקל״ב אשכחנא במתני׳ בסתרא. דסתרין טמירא דטמירין דאדם דבריאה דאיהו א״ק לכל הקדומים דאית אדם וכו׳ ובתיקון ע׳ דקי״ט וז״ל אמון מופלא רקם וצייר ציורא בהיכלא דא״ק לכל הקדומים דאית אדם ואית אדם וכו׳ ואל יעלה בדעתך שי״ס הנק׳ אצלינו י״ס דאצילות הם יותר גבוהים וראשונים במעלה מכל מה שנאצל כי כמה וכמה עולמות לאין קץ קדמו אליהם ולרוב העלמם לא הוזכרו בס״ה אלא ברמז נפלא כאשר עיניך תחזנה משרים …
Sefer Etz Chaim (Public Domain)
33ומשם יפרד
Kehot’s note points to Genesis 20:10 for these words.
Genesis 20:10בראשית כ׳:י׳
Kehot’s noteבראשית כ, י.
34ומשם יפרד
“A river goes out from Eden to water the garden, and from there it divides and becomes four heads.” It is applied here to Beriah, the first realm of separation.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35כולם בחכמה עשית
“How many are Your works, Havayah; You have made them all with wisdom.” Atzilus, made from Chochmah, is therefore called Adam of Asiyah, “making.”
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36חסד בפ״ע וגבורה בפ״ע
In the World of Nekudim each Sefirah stood by itself, Chesed alone and Gevurah alone, while the World of Tikkun has inter-inclusion and joining, like separate letters combined into words; yet this is not like Akudim, where all were one thing in a single vessel.
Kehot’s noteראה תו״א י, ג.
37בריש הורמנתא
“At the head of the King’s authority He engraved engravings in the supernal brightness”: the opening of the Zohar’s account of creation, on which Zohar HaRakia gives the names Adam of Yetzirah and Adam of Beriah in the name of the Arizal.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
38שמש ומגן
“For Havayah Elokim is a sun and a shield.” The discourse “Blow,” referred to here, discusses this verse together with the teaching that the world was first to be created with the attribute of judgment.
Psalms 84:12תהילים פ״ד:י״ב
כִּי שֶׁמֶשׁ וּמָגֵן ה׳ אֱלֹקִים חֵן וְכָבוֹד יִתֵּן ה׳ לֹא יִמְנַע־טוֹב לַהֹלְכִים בְּתָמִים:
For the L-RD G-d is a sun and a shield; the L-RD giveth grace and glory; No good thing will He withhold from them that walk uprightly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39לכן נק׳ עשי׳
The note points to a gloss in Or HaTorah on why Atzilus is called Asiyah.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסד הגה״ה.
Paragraph 8
40וס״ר נשמות . . אותיות
The preceding maamar (41b) teaches that there are six hundred thousand root souls, each dividing into branches and sparks without end, corresponding to the six hundred thousand letters of the Torah; the count is made up by the vowel-letters alef, hei, vav and yud, which are included in the vowel-points and are not written.
Kehot’s noteנסמן לע׳ מא, ב.
41On the verse “as one who comforts mourners,” the Gemara says, “It is written yenachem,” so that the word can also be read of the mourner himself being comforted. The Alter Rebbe cites it for a vowel-point that stands in place of an unwritten letter.
Ketubot 69b:2כתובות ס״ט ב:ב׳
אָמַר רַבִּי אֲבָהוּ: מִנַּיִן לָאָבֵל שֶׁמֵּיסֵב בָּרֹאשׁ — שֶׁנֶּאֱמַר: ״אֶבְחַר דַּרְכָּם וְאֵשֵׁב רֹאשׁ וְאֶשְׁכּוֹן כְּמֶלֶךְ בַּגְּדוּד כַּאֲשֶׁר אֲבֵלִים יְנַחֵם״. יְנַחֵם אֲחֵרִים מַשְׁמַע! אָמַר רַב נַחְמָן בַּר יִצְחָק: ״יִנָּחֵם״ כְּתִיב.
William Davidson, Vocalized Aramaic (CC-BY-NC)
42אין לך לומר פת״ח בשום אות אא״כ אל״ף או ה״א סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאלו כתוב ינאחם
Rashi explains that a patach cannot be pronounced under a letter unless an alef or hei is next to it, or the vowel-point beneath it comes in place of a letter. From this the Alter Rebbe infers that unwritten letters, marked only by vowel-points, count toward the Torah’s six hundred thousand letters.
Rashi on Ketubot 69b:2:1רש"י על כתובות ס״ט ב:ב׳:א׳
ינחם כתיב - אין לך לומר פתח בשום אות אא״כ אל״ף או ה׳ סמוכין לו או ע״פ הנקודה שתחתיה והיא באה במקום אות כאילו כתוב ינאחם וכיון שלא כתיב כאן אל״ף על כרחך ע״פ מסורת הכתב אתה קורא ינחם וזהו המנוחם עצמו כלומר כאבל המתנחם:
Vilna Edition (Public Domain)
43וישבות ביום השביעי מכל מלאכתו אשר עשה
“And on the seventh day G-d finished His work that He had done, and He rested on the seventh day from all His work that He had done.” Rest from what He “did” is the lower Shabbos.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44כי בו שבת מכל מלאכתו אשר ברא
“And G-d blessed the seventh day and sanctified it, for on it He rested from all His work that G-d created to do.” Rest from what He “created” is the higher Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
45עד שיש להם בחירה
The Tanya says the angels are called “Chayos” and “beasts” because they have no free choice, their love and awe being natural to them; the camp of Gavriel serves with awe and the camp of Michael with love.
Kehot’s noteראה תניא פרק לט. אבל בכמה מקומות מבואר שלמלאכים אין בחירה. וראה ד״ה מי כמוך תרכ״ט ע׳ קנא (הוצאת תשי״ט) וז״ל ”אבל המלאכים אינם בעלי בחירה כלל רק כגרזן ביד החוצב בו (ומה שארז״ל אפקוהו למט״ט וכן ארז״ל בב״מ דפ״ה על אליהו ומחינה שיתין פולסין דנורא, והיינו מפני כי שינה וגילה בעוה״ז מהרזין עילאין, י״ל שהמלאכים אלו היו תחלה נשמות, שמט״ט הוא חנוך, וא״כ י״ל שגם עתה הם בעלי בחירה, אבל שארי המלאכים הם בלתי בעלי בחירה רק כגרזן ביד החוצב בו)”.
46במט״ט דמחו לי׳
The Gemara relates that Metatron was taken out and struck with sixty lashes of fire. The Alter Rebbe cites it to show that the beings of the lower worlds are separate enough to be held to account.
Chagigah 15a:6חגיגה ט״ו א:ו׳
אַפְּקוּהּ לְמֶיטַטְרוֹן ומַחְיוּהּ שִׁיתִּין פּוּלְסֵי דְנוּרָא. אֲמַרוּ לֵקהּ: מַאי טַעְמָא כִּי חֲזִיתֵיהּ לָא קַמְתְּ מִקַּמֵּיהּ? אִיתְיְהִיבָא לֵקהּ רְשׁוּתָא לְמִימְחַק זַכְווֹתָא דְאַחֵר. יָצְתָה בַּת קוֹל וְאָמְרָה: ״שׁוּבוּ בָּנִים שׁוֹבָבִים״ — חוּץ מֵאַחֵר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה טו, א.
47זעות מחיל כסא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפיוט והחיות (במוסף לר״ה אחר קדוש).
48אברהם . . אהבה
There Avraham is the attribute of Chesed and love, “Avraham who loved Me,” though he took on the attribute of Gevurah at the binding of Yitzchak; in Yitzchak awe is revealed and love hidden, and in Avraham the reverse.
Zohar I, 85aזח״א פה, א
Zohar III, 263bזח״ג רסג, ב
Kehot’s noteראה אגה״ק סי״ג. זח״א פה, א. זח״ג רסג, ב. רסז, א.
49משה ונחנו מה
Moshe and Aharon say to Israel, “And what are we, that you complain against us?” The Alter Rebbe brings it as Moshe’s bittul, which is higher than love and awe.
Exodus 16:8שמות ט״ז:ח׳
וַיֹּאמֶר מֹשֶׁה בְּתֵת ה׳ לָכֶם בָּעֶרֶב בָּשָׂר לֶאֱכֹל וְלֶחֶם בַּבֹּקֶר לִשְׂבֹּעַ בִּשְׁמֹעַ ה׳ אֶת־תְּלֻנֹּתֵיכֶם אֲשֶׁר־אַתֶּם מַלִּינִם עָלָיו וְנַחְנוּ מָה לֹא־עָלֵינוּ תְלֻנֹּתֵיכֶם כִּי עַל־ה׳
And Moses said: ‘This shall be, when the L-RD shall give you in the evening flesh to eat, and in the morning bread to the full; for that the L-RD heareth your murmurings which ye murmur against Him; and what are we? your murmurings are not against us, but against the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
50כבד פה
Moshe says, “I am heavy of mouth and heavy of tongue.” It is read here as another expression of his bittul.
Exodus 4:10שמות ד׳:י׳
וַיֹּאמֶר מֹשֶׁה אֶל־ה׳ בִּי אֲדֹ־נָי לֹא אִישׁ דְּבָרִים אָנֹכִי גַּם מִתְּמוֹל גַּם מִשִּׁלְשֹׁם גַּם מֵאָז דַּבֶּרְךָ אֶל־עַבְדֶּךָ כִּי כְבַד־פֶּה וּכְבַד לָשׁוֹן אָנֹכִי:
And Moses said unto the L-RD: ‘Oh L-rd, I am not a man of words, neither heretofore, nor since Thou hast spoken unto Thy servant; for I am slow of speech, and of a slow tongue.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות ד, י.
51משה מלגאו
A short summary there explains “Moshe within and Yaakov without”: Moshe is Daas, which is the inner dimension of the level of Yaakov.
Kehot’s noteת״ז תי״ג כט, א ד׳ זיטאמיר. ועל״ק ואתחנן ה סע״ג [ב]. [כ].
52משה מלגאו ויעקב מלבר
The Tikkunei Zohar (Tikkun 13) says that Yaakov is the image of the middle pillar from the outside, and that Moshe was there too, but from the inside. Here it shows that Moshe’s bittul is the inner dimension of that pillar.
Tikkunei Zohar 29a:7–8תקוני הזהר כ״ט א:ז׳-ח׳
כד אשתלימ׳ סוכה בירך דילה אתמר ביעקב ויבא יעקב שלם ויעקב ודאי איהו דיוקנא דעמודא דאמצעיתא מסטרא דלבר. והא משה תמן הוה אלא מסטרא דלגאו הוה. דא מגופא ודא מנשמתא. ובגין דא תרין ירכין דעמודא דאמצעיתא שלים אינון נצח והוד. ומתי יהיה עמודא דאמצעיתא שלים כד אתחבר בשכינתא. הה״ד ויעקב נסע סכתה ויבן לו בית הה״ד ויבן יי׳ אלקים את הצלע.
Constantinople, 1740 (CC-BY-NC)
53קול דממה דקה
After the wind, the earthquake and the fire came “a still, small voice.” The Shemoneh Esreh, said silently and with bowing, is the bittul of that still voice.
I Kings 19:12מלכים א י״ט:י״ב
וְאַחַר הָרַעַשׁ אֵשׁ לֹא בָאֵשׁ ה׳ וְאַחַר הָאֵשׁ קוֹל דְּמָמָה דַקָּה:
and after the earthquake a fire; but the L-RD was not in the fire; and after the fire a still small voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א יט, יב.
54הבו . . השתחוו לה׳
“Give to Havayah, you sons of the mighty, give to Havayah glory and strength.” With the next verse, “Give” is said three times, for the three worlds of Beriah, Yetzirah and Asiyah.
Psalms 29:1תהילים כ״ט:א׳
מִזְמוֹר לְדָוִד הָבוּ לַה׳ בְּנֵי אֵלִים הָבוּ לַה׳ כָּבוֹד וָעֹז:
A Psalm of David. Ascribe unto the L-RD, O ye sons of might, Ascribe unto the L-RD glory and strength.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, א-ב.
55השתחוו לה׳ בהדרת קדש
“Give to Havayah the glory of His Name; bow down to Havayah in the beauty of holiness.” The bowing stands for Atzilus, and the initials of these words, reversed, spell kabbalah.
Psalms 29:2תהילים כ״ט:ב׳
הָבוּ לַה׳ כְּבוֹד שְׁמוֹ הִשְׁתַּחֲווּ לַה׳ בְּהַדְרַת־קֹדֶשׁ:
Ascribe unto the L-RD the glory due unto His name; Worship the L-RD in the beauty of holiness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
56ר״ת קבלה
Kehot’s note points to Psalms 100:1 for these words.
Psalms 100:1תהילים ק׳:א׳
מִזְמוֹר לְתוֹדָה הָרִיעוּ לַה׳ כׇּל־הָאָרֶץ:
A Psalm of thanksgiving. Shout unto the L-RD, all the earth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשער הפסוקים להאריז״ל תהלים ק, א. ועוד.
57ע״ש) — מדאורייתא
The gloss says that the meaning here is not that all of Beriah, Yetzirah and Asiyah rise into Atzilus at Kabbalas Shabbos, but that Asiyah rises into Yetzirah, Yetzirah into Beriah, and Beriah into Atzilus.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסו יש הגהה וז״ל ”אין הפי׳ כאן דכל בי״ע עולים באצי׳ בעת קבלת שבת כ״א עשי׳ עולה ביצי׳ ויצירה בבריאה ובריאה באצי׳” ע״ש עוד.
58והחכמה מאין תמצא
“And wisdom, where (me’ayin) shall it be found?” Read as “Chochmah is found from ayin,” it makes Chochmah a creation from nothing, the “Beriah” of Atzilus.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
59בביאור ע״פ אלה מסעי
There Adam Kadmon is called Adam of Beriah, Akudim, Nekudim, or Atik and Arich, Adam of Yetzirah, and Atzilus as a whole Adam of Asiyah; and since in the worlds as a whole even Adam Kadmon is called Beriah, what is called Atzilus in that scheme is the Infinite Light.
Kehot’s noteלקו״ת מסעי צה, א.
60כי בו שבת מכל מלאכתו אשר ברא אלקים לעשות
“For on it He rested from all His work that G-d created to do.” “Created” is read as Adam Kadmon and “to do” as Atzilus: rest from them is the higher Shabbos.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61לאצילות — כמש״ל
The note points to a gloss there on Adam Kadmon as the source and root of Atzilus.
Kehot’s noteבאוה״ת ויקרא-ד ע׳ א׳קסו יש הגה״ה.
62וישבות ביום השביעי מכל מלאכתו אשר עשה
“And He rested on the seventh day from all His work that He had done.” Rest from what He “did” is the lower Shabbos, including Shabbos night, when Malchus, the Asiyah within Atzilus, rises.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63גם בליל שבת שאז עליות המל׳
The note says the Siddur explains that there are two ascents: the first on Shabbos night and the second on Shabbos day.
Kehot’s noteראה סידור קעג, ב שיש ב׳ עליות עלי׳ הראשונה הוא בליל שבת ועלי׳ השני׳ ביומא דשבתא. וראה ביאוה״ז להצ״צ כרך-ב ע׳ תשצא.
64ובזהר בראשית דף ה׳ ע״ב
The note says the wording of this passage is copied there.
Kehot’s noteהלשון נעתק באוה״ת נ״ך-א ע׳ רעח.
65שבתותי דא שבת עילאה ושבת תתאה כו׳ את לאסגאה תחום שבת
On “My Shabbosos you shall keep,” the Zohar says that es comes to include the Shabbos boundary, and that “My Shabbosos” are the higher Shabbos and the lower Shabbos, included and hidden together. The Alter Rebbe reads them as Shabbos day and Shabbos night, and es as the time added from the weekday.
Zohar, Introduction 12:74–84ספר הזהר, הקדמה י״ב:ע״ד-פ״ד
He commenced thus: ‘It is written: ‘eth Shabthothai (“My sabbaths”) (Lev. 19, 30). The particle eth indicates that in the precept of the Sabbath is to be included the limit of the Sabbath walk, which is two thousand cubits in all directions.”My Sabbaths” is a reference to the higher Sabbath and the lower Sabbath, which are two joined together as one.
The Zohar; London, Soncino Press, 1933 (Public Domain)
66מל׳ ויאצל
G-d “set aside (vaya’tzel) some of the spirit that was upon him” and gave it to the seventy elders. Atzilus takes its name from this word: a drawing out from a source, not a new creation.
Numbers 11:25במדבר י״א:כ״ה
Kehot’s noteבמדבר יא, כה.
Paragraph 11
67שבת שבתון
“And in the seventh year there shall be a Shabbos of solemn rest for the land.” The Sabbatical year is a “Shabbos,” and so it too is an ascent.
Leviticus 25:4ויקרא כ״ה:ד׳
וּבַשָּׁנָה הַשְּׁבִיעִת שַׁבַּת שַׁבָּתוֹן יִהְיֶה לָאָרֶץ שַׁבָּת לַה׳ שָׂדְךָ לֹא תִזְרָע וְכַרְמְךָ לֹא תִזְמֹר:
But in the seventh year shall be a sabbath of solemn rest for the land, a sabbath unto the L-RD; thou shalt neither sow thy field, nor prune thy vineyard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to Havayah.” The “land” that rests is the Malchus of Atzilus, the source of the lower worlds.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
69לך ולבהמתך ולחיה אשר בארצך תהיה כל תבואתה לאכול
“And for your cattle and for the wild beasts that are in your land shall all its produce be, to eat.” The produce of the Sabbatical year belongs to man and animal alike.
Leviticus 25:7ויקרא כ״ה:ז׳
וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ תִּהְיֶה כׇל־תְּבוּאָתָהּ לֶאֱכֹל:
and for thy cattle, and for the beasts that are in thy land, shall all the increase thereof be for food.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70כל זמן שחיה אוכלת מן השדה
The Gemara derives from this verse: as long as the wild animal eats from the field, one may feed one’s animal from what is in the house; once it is gone for the wild animal in the field, it is gone for one’s animal in the house. This is the law of bi’ur, in which man and animal are equal.
Pesachim 52b:3פסחים נ״ב ב:ג׳
מְנָא הָנֵי מִילֵּי? אָמַר רַב חָמָא בַּר עוּקְבָא אָמַר רַבִּי יוֹסֵי בַּר חֲנִינָא: אָמַר קְרָא ״וְלִבְהֶמְתְּךָ וְלַחַיָּה אֲשֶׁר בְּאַרְצֶךָ״. כׇּל זְמַן שֶׁחַיָּה אוֹכֶלֶת מִן הַשָּׂדֶה — הַאֲכֵל לַבְּהֵמָה שֶׁבַּבַּיִת, כָּלָה לְחַיָּה אֲשֶׁר בַּשָּׂדֶה — כַּלֵּה לִבְהֶמְתְּךָ מִן הַבַּיִת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71חי׳ בכלל בהמה
The Gemara concludes that a wild beast (chayah) is included in the term “animal” (behemah). So the face of a lion counts as “animal” here.
Bava Kamma 17b:3–4בבא קמא י״ז ב:ג׳-ד׳
וְטַעְמָא מַאי? אָמַר רַב אָשֵׁי: תַּנָּא שֵׁן דְּחַיָּה, וְקָתָנֵי שֵׁן דִּבְהֵמָה. סָלְקָא דַּעְתָּךְ אָמֵינָא: ״וְשִׁלַּח אֶת בְּעִירֹה״ כְּתִיב, בְּהֵמָה – אִין, חַיָּה – לָא; קָא מַשְׁמַע לַן דְּחַיָּה בִּכְלַל בְּהֵמָה. אִי הָכִי, הָא מִבְּעֵי לֵקהּ לְמִיתְנֵי בְּרֵישָׁא! הַאי דְּאָתְיָא לֵקהּ מִדְּרָשָׁא – חֲבִיבָא לֵקהּ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ק יז, ב.
72פני שור ופני ארי׳ . . ופני אדם
In Ezekiel’s vision of the Chariot each of the Chayos has the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. These are the “man” and “animal” of the higher worlds.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
73והחיות נושאות את הכסא
There the offerings of cattle and sheep raise the level of the animal into the “face of the ox,” and this is “the Chayos bear the Throne”: the supernal heart, the Throne of Glory, is lifted up to receive life from the supernal brain.
Kehot’s noteעל״ק שלח מא, סע״ד וש״נ [כ].
74ע״פ ואלה המשפטים
There “And these are the ordinances (mishpatim)” is read as “going,” the ascent of the worlds level after level, which comes through Daas, the recognition and feeling of G-dliness, drawn down by Moshe’s raising of his staff.
Kehot’s noteתו״א עה, ב.
75הלא את השמים ואת הארץ אני מלא
“Do I not fill the heavens and the earth? says Havayah.” The encompassing light is not far off above the world; it fills everything but is hidden.
Jeremiah 23:24ירמיהו כ״ג:כ״ד
אִם־יִסָּתֵר אִישׁ בַּמִּסְתָּרִים וַאֲנִי לֹא־אֶרְאֶנּוּ נְאֻם־ה׳ הֲלוֹא אֶת־הַשָּׁמַיִם וְאֶת־הָאָרֶץ אֲנִי מָלֵא נְאֻם־ה׳
Can any hide himself in secret places That I shall not see him? saith the L-RD. Do not I fill heaven and earth? Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76את שבתותי
“My Shabbosos you shall keep.” Both the higher and the lower Shabbos are called “Mine.”
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
77מצווין בשבת על שביתת בהמה מדאורייתא
The Gemara states that a person is commanded about the resting of his animal on Shabbos. The Alter Rebbe ties this command to the equality of man and animal before Atzilus.
Avodah Zarah 15b:2–3עבודה זרה ט״ו ב:ב׳-ג׳
אָמַר רַבָּה: מִי דָּמֵי? הָתָם אֵין אָדָם מְצוֶּּוה עַל שְׁבִיתַת בְּהֶמְתּוֹ בַּשְּׁבִיעִית, הָכָא אָדָם מְצוֶּּוה עַל שְׁבִיתַת בְּהֶמְתּוֹ בַּשַּׁבָּת. אֲמַר לֵקהּ אַבָּיֵי: וְכֹל הֵיכָא דְּאָדָם מְצוֶּּוה אָסוּר? וַהֲרֵי שָׂדֶה, דְּאָדָם מְצוֶּּוה עַל שְׁבִיתַת שָׂדֵהוּ בַּשְּׁבִיעִית, וּתְנַן: בֵּית שַׁמַּאי אוֹמְרִים: לֹא יִמְכּוֹר אָדָם שְׂדֵה נִיר בַּשְּׁבִיעִית, וּבֵית הִלֵּל מַתִּירִין, מִפְּנֵי שֶׁיָּכוֹל לְהוֹבִירָהּ!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז טו, ב.
78מתנה טובה יש לי
Kehot’s note points to Shabbat 10a for these words.
Shabbat 10aשבת י׳ א
Kehot’s noteשבת י, א.
79מתנה טובה יש לי בבית גנזי
The Holy One, blessed be He, said to Moshe, “I have a good gift in My treasure-house, and its name is Shabbos; I wish to give it to Israel.” Since Shabbos is given, our part is only to “keep” it.
Shabbat 10b:4–5שבת י׳ ב:ד׳-ה׳
… תַּנְיָא נָמֵי הָכִי: ״לָדַעַת כִּי אֲנִי ה׳ מְקַדִּשְׁכֶם״, אָמַר לוֹ הַקָּדוֹשׁ בָּרוּךְ הוּא לְמֹשֶׁה: מַתָּנָה טוֹבָה יֵשׁ לִי בְּבֵית גְּנָזַי וְשַׁבָּת שְׁמָהּ, וַאֲנִי מְבַקֵּשׁ לִיתְּנָהּ לְיִשְׂרָאֵל, לֵךְ וְהוֹדִיעָם. מִכָּאן אָמַר רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל: הַנּוֹתֵן פַּת לְתִינוֹק, צָרִיךְ לְהוֹדִיעַ לְאִמּוֹ. מַאי עָבֵיד לֵקהּ? אָמַר אַבָּיֵי: שָׁאֵיף לֵקהּ מִשְׁחָא, וּמָלֵי לֵקהּ כּוּחְלָא. וְהָאִידָּנָא דְּחָיְישִׁינַן לִכְשָׁפִים מַאי? אָמַר רַב פָּפָּא: שָׁאֵיף לֵקהּ מֵאוֹתוֹ הַמִּין. אִינִי וְהָאָמַר רַב חָמָא (בַּר) [בְּרַבִּי] חֲנִינָא: הַנּוֹתֵן מַתָּנָה לַחֲבֵירוֹ אֵין צָרִיךְ …
William Davidson, Vocalized Aramaic (CC-BY-NC)
80עוונות שאדם דש בעקביו
The Gemara explains “the iniquity of my heels surrounds me” as the sins a person tramples with his heels in this world, which surround him on the day of judgment. Even such “light” sins block the revelation of Shabbos.
Avodah Zarah 18a:4עבודה זרה י״ח א:ד׳
וְעַל בִּתּוֹ לֵישֵׁב בְּקוּבָּה שֶׁל זוֹנוֹת, דְּאָמַר רַבִּי יוֹחָנָן: פַּעַם אַחַת הָיְתָה בִּתּוֹ מְהַלֶּכֶת לִפְנֵי גְּדוֹלֵי רוֹמִי, אָמְרוּ: כַּמָּה נָאוֹת פְּסִיעוֹתֶיהָ שֶׁל רִיבָה זוֹ, מִיָּד דִּקְדְּקָה בִּפְסִיעוֹתֶיהָ. וְהַיְינוּ דְּאָמַר רַבִּי שִׁמְעוֹן בֶּן לָקִישׁ: מַאי דִּכְתִיב ״עֲוֹן עֲקֵבַי יְסוּבֵּנִי״? עֲוֹנוֹת שֶׁאָדָם דָּשׁ בַּעֲקֵבָיו בָּעוֹלָם הַזֶּה מְסוּבִּין לוֹ לְיוֹם הַדִּין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 13
81אני ה׳ חוקר לב בוחן כליות
“I, Havayah, search the heart and test the kidneys.” G-d’s knowledge reaches every hidden thing in a person.
Jeremiah 17:10ירמיהו י״ז:י׳
אֲנִי Havayah חֹקֵר לֵב בֹּחֵן כְּלָיוֹת וְלָתֵת לְאִישׁ כִּדְרָכָו כִּפְרִי מַעֲלָלָיו:
I the L-RD search the heart, I try the reins, Even to give every man according to his ways, According to the fruit of his doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Human thought encompasses only in imagination; G-d’s knowledge encompasses in actual fact.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
83מחשבתו ודעתו שיודע את הנברא מקפת כל נברא בפועל ממש
The Tanya compares a person who pictures something in his mind, whose thought encompasses it only in imagination, with G-d, whose thought and knowledge encompass every creature from top to bottom and through and through in actual fact. The Alter Rebbe cites it for the reality of G-d’s encompassing knowledge.
Tanya, Likkutei Amarim 48:9–10תניא, חלק ראשון; ליקוטי אמרים מ״ח:ט׳-י׳
אֲבָל הַקָּדוֹשׁ־בָּרוּךְ־הוּא דִּכְתִיב בֵּקהּ: ״כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם כוּ׳״, הֲרֵי מַחֲשַׁבְתּוֹ וְדַעְתּוֹ שֶׁיּוֹדֵעַ כָּל הַנִּבְרָאִים, מַקֶּפֶת כָּל נִבְרָא וְנִבְרָא מֵרֹאשׁוֹ וְעַד תַּחְתִּיתוֹ, וְתוֹכוֹ וְתוֹךְ תּוֹכוֹ, הַכֹּל בְּפוֹעַל מַמָּשׁ. לְמָשָׁל, כַּדּוּר הָאָרֶץ הַלֵּזוּ, הֲרֵי יְדִיעָתוֹ יִתְבָּרֵךְ מַקֶּפֶת כָּל עוֹבִי כַּדּוּר הָאָרֶץ וְכָל אֲשֶׁר בְּתוֹכוֹ וְתוֹךְ תּוֹכוֹ עַד תַּחְתִּיתוֹ, הַכֹּל בְּפוֹעַל מַמָּשׁ, שֶׁהֲרֵי, יְדִיעָה זוֹ, הִיא חַיּוּת כָּל עוֹבִי כַּדּוּר הָאָרֶץ כּוּלּוֹ, וְהִתְהַוּוּתוֹ מֵאַיִן לְיֵשׁ. רַק שֶׁלֹּא הָיָה מִתְהַוֶּה כְּמוֹת שֶׁהוּא …
Kehot Publication Society (CC-BY-NC)
84טפה זו מה תהא עלי׳ חכם
The angel appointed over conception takes the drop before the Holy One, blessed be He, and asks, “This drop, what will become of it? Mighty or weak? Wise or foolish?” What is decreed here is drawn into the person inwardly.
Niddah 16b:12נדה ט״ז ב:י״ב
וְרֵישׁ לָקִישׁ, הַאי קְרָא דְּרַבִּי יוֹחָנָן מַאי דָּרֵישׁ בֵּקהּ? מִבָּעֵי לֵקהּ לְכִדְדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא, דְּדָרֵישׁ רַבִּי חֲנִינָא בַּר פָּפָּא: אוֹתוֹ מַלְאָךְ הַמְמוּנֶּה עַל הַהֵרָיוֹן ״לַיְלָה״ שְׁמוֹ, וְנוֹטֵל טִפָּה וּמַעֲמִידָהּ לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא, וְאוֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, טִפָּה זוֹ מָה תְּהֵא עָלֶיהָ? גִּבּוֹר אוֹ חַלָּשׁ? חָכָם אוֹ טִיפֵּשׁ? עָשִׁיר אוֹ עָנִי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
85כי א-ל דעות
“For Havayah is a G-d of knowledges (de’os).” The plural is read as two levels of Daas: a supernal Daas that only encompasses, and a lower one that enters.
I Samuel 2:3שמואל א ב׳:ג׳
אַל־תַּרְבּוּ תְדַבְּרוּ גְּבֹהָה גְבֹהָה יֵצֵא עָתָק מִפִּיכֶם כִּי אֵל דֵּעוֹת Havayah וְלוֹ נִתְכְּנוּ עֲלִלוֹת:
Multiply not exceeding proud talk; Let not arrogancy come out of your mouth; For the L-RD is a G-d of knowledge, And by Him actions are weighed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ב, ג.
Paragraph 14
86דאכל בי עשרה שכינתא שריא
“Wherever there are ten, the Shechinah rests.” The presence that rests on a congregation of ten is the near makif, which stirs the one who prays among them.
Sanhedrin 39a:11סנהדרין ל״ט א:י״א
אֲמַר לֵקהּ קֵיסָר לְרַבָּן גַּמְלִיאֵל: אָמְרִיתוּ כֹּל בֵּי עַשְׂרָה שְׁכִינְתָּא שָׁרְיָא, כַּמָּה שְׁכִינְתָּא אִיכָּא? קַרְיֵיהּ לְשַׁמָּעֵיהּ, מְחָא בֵּקהּ בְּאַפָּתְקָא. אֲמַר לֵקהּ: אַמַּאי עָל שִׁמְשָׁא בְּבֵיתֵיהּ דְּקֵיסָר? אֲמַר לֵקהּ: שִׁמְשָׁא אַכּוּלֵּי עָלְמָא נָיְחָא. וּמָה שִׁמְשָׁא דְּחַד מִן אֶלֶף אַלְפֵי רִבּוֹא שַׁמָּשֵׁי דְּקַמֵּי קוּדְשָׁא בְּרִיךְ הוּא נָיְחָא אַכּוּלֵּי עָלְמָא, שְׁכִינְתָּא דְּקוּדְשָׁא בְּרִיךְ הוּא עַל אַחַת כַּמָּה וְכַמָּה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
87הבאים ישרש
“Those who come, Yaakov will cause to take root.” The Torah Ohr discourse on this verse, at the end of Parshas Shemos, sets out the two kinds of makif.
Isaiah 27:6ישעיהו כ״ז:ו׳
הַבָּאִים יַשְׁרֵשׁ יַעֲקֹב יָצִיץ וּפָרַח יִשְׂרָאֵל וּמָלְאוּ פְנֵי־תֵבֵל תְּנוּבָה:
In days to come shall Jacob take root, Israel shall blossom and bud; And the face of the world shall be filled with fruitage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88ויקהל משה
“And Moshe assembled the whole congregation of the children of Israel,” the opening of the commandment of Shabbos in Vayakhel. The Torah Ohr discourse on it explains the additional soul of Shabbos as a revelation of the supernal will.
Exodus 35:1שמות ל״ה:א׳
וַיַּקְהֵל מֹשֶׁה אֶת־כׇּל־עֲדַת בְּנֵי יִשְׂרָאֵל וַיֹּאמֶר אֲלֵהֶם אֵלֶּה הַדְּבָרִים אֲשֶׁר־צִוָּה ה׳ לַעֲשֹׂת אֹתָם:
And Moses assembled all the congregation of the children of Israel, and said unto them: ‘These are the words which the L-RD hath commanded, that ye should do them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ושמרו בנ״י את השבת לעשות את השבת
“And the children of Israel shall keep the Shabbos, to make the Shabbos.” Keeping one Shabbos gives the strength to “make” the next.
Exodus 31:16שמות ל״א:ט״ז
וְשָׁמְרוּ בְנֵי־יִשְׂרָאֵל אֶת־הַשַּׁבָּת לַעֲשׂוֹת אֶת־הַשַּׁבָּת לְדֹרֹתָם בְּרִית עוֹלָם:
Wherefore the children of Israel shall keep the sabbath, to observe the sabbath throughout their generations, for a perpetual covenant.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90לסוסתי
“To My mare among Pharaoh’s chariots.” The discourse on this verse, cited here, speaks of the dew from Atika in the three Shabbos meals.
Song of Songs 1:9שיר השירים א׳:ט׳
לְסֻסָתִי בְּרִכְבֵי פַרְעֹה דִּמִּיתִיךְ רַעְיָתִי:
I have compared thee, O my love, To a steed in Pharaoh’s chariots.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
91ליום שכולו שבת
The psalm of the Shabbos day is “a psalm, a song for the Time to Come, for the day that is entirely Shabbos and rest for life everlasting.” The souls’ true ascent belongs to that day.
Mishnah Tamid 7:4משנה תמיד ז׳:ד׳
… בַּשִּׁשִּׁי הָיוּ אוֹמְרִים (שם צג), ה׳ מָלָךְ גֵּאוּת לָבֵשׁ וְגוֹ'. בְּשַׁבָּת הָיוּ אוֹמְרִים (שם צב), מִזְמוֹר שִׁיר לְיוֹם הַשַּׁבָּת, מִזְמוֹר שִׁיר לֶעָתִיד לָבֹא, לְיוֹם שֶׁכֻּלּוֹ שַׁבָּת מְנוּחָה לְחַיֵּי הָעוֹלָמִים:
The following are the psalms that were chanted in the Temple. 1) On the first day they used to say, “The earth is the L-rd's and the fullness thereof, the world and they that dwell therein” (Psalms 24). 2) On the second day they used to say: “Great is the L-rd and highly to be praised, in the city of our G-d. His holy mountain” (Psalms 48). 3) On the third day they used to say: “G-d stands in the congregation of G-d, in the midst of the judges he …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
92ואכלתם אכול
“And you shall eat, eating and being satisfied, and praise the Name of Havayah your G-d, Who has dealt wondrously with you.” The Likkutei Torah discourse on this verse concerns the new souls of the Time to Come.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
93סד״ה למנצח על השמינית
The note quotes that discourse: “the level of Adam Kadmon, the ‘Will of all wills,’ is higher than Shabbos.” The passage explains “For the conductor (lamenatzei’ach), on the Sheminis” through Netzach, the last of three joints, Chochmah, Chesed and Netzach, and goes on to the level of “the Will of all wills.”
Kehot’s noteלעיל כב, א ”שבחינת א״ק רעוא דכל רעוין גבוה מהשבת”. ראה גם באוה״ת ויקרא-ב ע׳ תקיד.
94סד״ה למנצח על השמינית
There the harp of the days of Mashiach has eight strings, “For the conductor, on the Sheminis,” the eighth string, while all holy things go by seven, like Shabbos, the seventh.
Kehot’s noteלקו״ת שמיני כא, ג.
95דא״ק הוא למעלה מהעליות דשבת
The note says that this siddur also writes that Adam Kadmon does not rise on Shabbos.
Kehot’s noteוכ״כ בסידור מהרי״ק שא״ק אינו עולה בשבת. וע׳ במג״א [במגן אבות ברדיטשוב תרס״ב] ויושט המלך לאסתר ס״ד [נד, א]. אך שם אינו מבואר התי׳ כ״כ. ובכתב ע״ז קיח, ב שם מבואר התי׳ ע״ז בטוב. [כ].
96במ״א — ע״פ ויקהל משה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א פז, ד ”אית בחי׳ רצון שלמעלה מעלה מהחכמה . . בחי׳ האהבה שאינה נולדה מהתבוננות השכל כ״א היא אהבה פשוטה שלמעלה מן השכל . . כך עלה במחשבה ואין טעם לרצון . . ובחי׳ אהבה ורצון זה לה׳ מתגלה בנפש האדם ביום השבת דוקא”.
97ממחרת השבת
“And you shall count for yourselves from the morrow of the Shabbos.” Binah is called “the morrow of the Shabbos,” a level above Shabbos.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98בזהר דשבת הוא בינה
The Zohar on “Remember the Shabbos day to sanctify it,” which teaches that all the blessings above and below depend on the seventh day; the second place the Alter Rebbe cites for Shabbos being Binah.
Zohar, Yitro 27:453–464ספר הזהר, יתרו כ״ז:תנ״ג-תס״ד
99ודפ״ח א׳
The note says the Siddur gives an explanation of this passage of the Zohar.
Kehot’s noteראה בסידור דף קעג, א ביאור על מאמר הזהר ועם הגהות בביאה״ז להצ״צ כרך-ב ע׳ תשפט.
100לע״ל ליום שכולו שבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף תמיד.
101ע״פ ואכלתם אכול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת צו ז, ג.
102The passage on “See, Havayah has given you the Shabbos,” one of the two places in the Zohar that the Alter Rebbe cites for Shabbos being Binah.
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
Paragraph 17
103מכל מלאכתו אשר עשה
“And He rested on the seventh day from all His work that He had done.” Rest from what He “had done” concerns Atzilus, and Adam Kadmon is above it.
Genesis 2:2בראשית ב׳:ב׳
וַיְכַל אֱלֹקִים בַּיּוֹם הַשְּׁבִיעִי מְלַאכְתּוֹ אֲשֶׁר עָשָׂה וַיִּשְׁבֹּת בַּיּוֹם הַשְּׁבִיעִי מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר עָשָׂה:
And on the seventh day G-d finished His work which He had made; and He rested on the seventh day from all His work which He had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104מכל מלאכתו אשר ברא לעשות
“For on it He rested from all His work that G-d created to do.” Rest from what He “created” reaches even the inner dimension of Adam Kadmon.
Genesis 2:3בראשית ב׳:ג׳
וַיְבָרֶךְ אֱלֹקִים אֶת־יוֹם הַשְּׁבִיעִי וַיְקַדֵּשׁ אֹתוֹ כִּי בוֹ שָׁבַת מִכׇּל־מְלַאכְתּוֹ אֲשֶׁר־בָּרָא אֱלֹקִים לַעֲשׂוֹת:
And G-d blessed the seventh day, and hallowed it; because that in it He rested from all His work which G-d in creating had made.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 18
105ומקדשי תיראו
“My Shabbosos you shall keep, and My Sanctuary you shall revere; I am Havayah.” “My Sanctuary” is read as the Torah.
Leviticus 19:30ויקרא י״ט:ל׳
אֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ וּמִקְדָּשִׁי תִּירָאוּ אֲנִי ה׳
Ye shall keep My sabbaths, and reverence My sanctuary: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
106כמארז״ל
“From the day the Temple was destroyed, the Holy One, blessed be He, has nothing in His world but the four cubits of halachah.” The Torah is now G-d’s Sanctuary.
Berakhot 8aברכות ח׳ א
Kehot’s noteברכות ח, א (מיום).
107וירא העם וינועו
At Sinai “the people saw and trembled, and stood far off.” Nearness of revelation brings great awe.
Exodus 20:15שמות כ׳:ט״ו
וְכׇל־הָעָם רֹאִים אֶת־הַקּוֹלֹת וְאֶת־הַלַּפִּידִם וְאֵת קוֹל הַשֹּׁפָר וְאֶת־הָהָר עָשֵׁן וַיַּרְא הָעָם וַיָּנֻעוּ וַיַּעַמְדוּ מֵרָחֹק:
And all the people perceived the thunderings, and the lightnings, and the voice of the horn, and the mountain smoking; and when the people saw it, they trembled, and stood afar off.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כ, טו.
108וירא ישראל . . וייראו העם
At the Sea “Israel saw the great hand … and the people feared Havayah.” Revelation brought awe.
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
109אני אותיות אין
the passage shares nothing with the note
Kehot’s noteראה פרדס שער הטעמים פ״א. שער אם הא״ס הוא הכתר פ״א. שיעור קומה — להרמ״ק — ס״ז (ז, ג) בסופו. לקמן (במדבר) יח, ג.
110דלית מחשבה תפיסא בי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
111דלית מחשבה תפיסא בי׳
The introduction to the Tikkunei Zohar: “You are exalted above all the exalted, hidden from all the hidden; no thought can grasp You at all.” This is the essence called ani, ayin.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
112שהאור מעין המאור
The section beginning “He and His life-forces are one” explains that the light is like its source, the essence of the Emanator. So the inner light of the kav is itself the Infinite Light.
Tanya, Iggeres HaKodesh 20:5–6תניא, אגרת הקדש כ׳:ה׳-ו׳
וְ״יֵשׁ מֵאַיִן״ נִקְרָא ״בְּרִיאָה״ בִּלְשׁוֹן הַקֹּדֶשׁ. וַהֲגַם שֶׁהַיֵּשׁ הַנִּבְרָא הוּא גַּם כֵּן כְּלָא חֲשִׁיב קַמֵּיהּ, דְּהַיְינוּ, שֶׁבָּטֵל בִּמְצִיאוּת לְגַבֵּי הַכֹּחַ וְהָאוֹר הַשּׁוֹפֵעַ בּוֹ מֵהַכֵּלִים דְּי׳ סְפִירוֹת דַּאֲצִילוּת־בְּרִיאָה־יְצִירָה־עֲשִׂיָּה, שֶׁהַ״קַּו״ אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא מֵאִיר בָּהֶם, וּכְזִיו הַשֶּׁמֶשׁ בַּשֶּׁמֶשׁ, כְּמוֹ שֶׁנִּתְבָּאֵר בְּלִקּוּטֵי אֲמָרִים חֵלֶק ב׳ – הַיְינוּ ״קַמֵּיהּ״ דַּוְקָא, שֶׁהִיא יְדִיעָתוֹ יִתְבָּרֵךְ מִלְמַעְלָה לְמַטָּה. אֲבָל בִּידִיעָה שֶׁמִּמַּטָּה לְמַעְלָה – הַיֵּשׁ הַנִּבְרָא הוּא דָבָר נִפְרָד לְגַמְרֵי בִּידִיעָה וְהַשָּׂגָה …
Kehot Publication Society (CC-BY-NC)
113ועמ״ש — ע״פ המאמר זח״ג
The note identifies the discourse on the Zohar’s “Bring atonement for Me,” on the tzimtzum of the yud, as the one printed in Biurei HaZohar at 76c.
Kehot’s noteביאה״ז שם (עו, ג).
114הביאו עלי כפרה
“The Holy One, blessed be He, said: Bring atonement for Me on Rosh Chodesh.” The discourse on this passage, cited here, discusses the tzimtzum of the yud.
Zohar, Achrei Mot 72:405–75:413ספר הזהר, אחרי מות ע״ב:ת״ה-ע״ה:תי״ג
and a person stepping on them with his foot or his shoe may come to harm. If this is true of this remnant of a remnant of filth, how much more of the woman who was joined with the Serpent! Alas for the world which inherited that filth from her! Therefore it is written, “To a woman in the separation of her uncleanness thou shalt not draw near”. Happy the generation in which R. Simeon lived! To it the words apply, “Happy art thou O land, when thy king is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
115כבד את אביך ואת אמך
“Honor your father and your mother,” placed after “Remember the Shabbos day.” The juxtaposition pairs the Torah, father and mother, with Shabbos.
Exodus 20:12שמות כ׳:י״ב
כַּבֵּד אֶת־אָבִיךָ וְאֶת־אִמֶּךָ לְמַעַן יַאֲרִכוּן יָמֶיךָ עַל הָאֲדָמָה אֲשֶׁר־Havayah אֱלֹקֶיךָ נֹתֵן לָךְ:
Honour thy father and thy mother, that thy days may be long upon the land which the L-RD thy G-d giveth thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116לזכור את יום השבת
“Remember the Shabbos day to sanctify it,” which precedes the command to honor father and mother.
Exodus 20:8שמות כ׳:ח׳
זָכוֹר אֶת־יוֹם הַשַּׁבָּת לְקַדְּשׁוֹ:
Remember the sabbath day, to keep it holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
117איש אמו ואביו תיראו ואת שבתותי תשמרו
“Each man shall revere his mother and his father, and My Shabbosos you shall keep.” Revering parents (the Torah, an inner light) is joined to keeping Shabbos (an encompassing light).
Leviticus 19:3ויקרא י״ט:ג׳
אִישׁ אִמּוֹ וְאָבִיו תִּירָאוּ וְאֶת־שַׁבְּתֹתַי תִּשְׁמֹרוּ אֲנִי ה׳ אֱלֹקֵיכֶם:
Ye shall fear every man his mother, and his father, and ye shall keep My sabbaths: I am the L-RD your G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118ודא איהו תורת ה׳ כו׳ ודא איהו כבוד דאבא ואימא
The Raaya Mehemna on Kedoshim connects “the Torah of Havayah is perfect” with “the honor of his father.” Honoring father and mother is bound up with the Torah.
Zohar, Kedoshim 4:37–43ספר הזהר, קדושים ד׳:ל״ז-מ״ג
119שתשב״כ נק׳ מוסר אביך ותשבע״פ נקרא תורת אמך
“Hear, my son, the instruction of your father, and do not forsake the teaching of your mother.” The Written Torah is the father’s instruction, the Oral Torah the mother’s teaching.
Proverbs 1:8משלי א׳:ח׳
שְׁמַע בְּנִי מוּסַר אָבִיךָ וְאַל־תִּטֹּשׁ תּוֹרַת אִמֶּךָ:
Hear, my son, the instruction of thy father, And forsake not the teaching of thy mother;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 19
120שהתלמוד נמשך מהיכל קדשי קדשים דבריאה שבו מתלבש מל׳ דאצילות
The Tanya explains that the Malchus of Atzilus is enclothed in the Heichal of the Holy of Holies of Beriah, the Chochmah, Binah and Daas of Beriah, and that the Talmud before us is drawn from there. So the Torah is Atzilus drawn down into Beriah.
Tanya, Likkutei Amarim 52:7–8תניא, חלק ראשון; ליקוטי אמרים נ״ב:ז׳-ח׳
וּבִירִידָתָהּ בְּהִשְׁתַּלְשְׁלוּת מֵעוֹלָם לְעוֹלָם – גַּם הַשְּׁכִינָה יָרְדָה וְנִתְלַבְּשָׁה בָּהּ בְּכָל עוֹלָם וְעוֹלָם, וְזֶהוּ הֵיכַל קָדְשֵׁי קָדָשִׁים שֶׁבְּכָל עוֹלָם וְעוֹלָם, וּכְמוֹ שֶׁכָּתוּב בַּזֹּהַר וְעֵץ חַיִּים, שֶׁהַשְּׁכִינָה, שֶׁהִיא מַלְכוּת דַּאֲצִילוּת [שֶׁהִיא בְּחִינַת גִּילּוּי אוֹר־אֵין־סוֹף בָּרוּךְ־הוּא וְחַיּוּת שֶׁמֵּאִיר לָעוֹלָמוֹת, וְלָכֵן הִיא נִקְרֵאת ״דְּבַר ה׳״ וְ״רוּחַ פִּיו״, כִּבְיָכוֹל עַל דֶּרֶךְ מָשָׁל, כְּמוֹ שֶׁבָּאָדָם הַדִּבּוּר הוּא מְגַלֶּה מַחֲשַׁבְתּוֹ הַסְּתוּמָה וְנֶעְלָמָה לְהַשּׁוֹמְעִים] – הִיא מִתְלַבֶּשֶׁת בְּהֵיכַל קָדְשֵׁי קָדָשִׁים דִּבְרִיאָה, …
Kehot Publication Society (CC-BY-NC)
Paragraph 20
121מ״ש בזהר תי״ו רשים רשימו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג באדרא קכח, ב.
122תי״ו רשים רשימו לעתיק יומין דלית דכוותי׳
The Idra Rabba: “The tav marked a mark for Atik Yomin, Whom none resembles.” It is the root of the reversed order, from tav upward, of the Shabbos Musaf prayer.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
Paragraph 21
123בביאור ע״פ והניף הכהן
There Z’eir Anpin rises to its root and source in Arich, above Chochmah and Binah, read in the order of the letters of kesev, the shin before the beis: “and the kohen shall wave them … before Havayah,” above Chochmah.
Kehot’s noteראה לעיל לט, ב.
124והניף הכהן אותם על לחם הבכורים
“And the kohen shall wave them with the bread of the first fruits, a wave-offering before Havayah.” The discourse on this verse, cited here, discusses the letters and their source.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 23
125עולת שבת בשבתו
“The burnt-offering of Shabbos on its Shabbos, besides the continual burnt-offering.” Olah, “burnt-offering,” also means “rising”: on Shabbos, Shabbos itself rises, the higher Shabbos.
Numbers 28:10במדבר כ״ח:י׳
עֹלַת שַׁבַּת בְּשַׁבַּתּוֹ עַל־עֹלַת הַתָּמִיד וְנִסְכָּהּ:
This is the burnt-offering of every sabbath, beside the continual burnt-offering, and the drink-offering thereof.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
126תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart.” The discourse on this verse, cited here, distinguishes light from abundance.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127וכולא קמיה כלא חשיב
The Zohar speaks of the awe of G-d, Who is great and rules, the root of all worlds, “and all before Him is considered as nothing.” The illumination that gives life to the worlds is as nothing beside Him.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
128אני הוי׳ לא שניתי
“For I, Havayah, have not changed.” Drawing an illumination into the worlds brings no change in Him.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
129ע״פ ראיתי והנה מנורת זהב
There divine service is to draw a revelation of G-dliness from concealment, from above the chain of descending worlds, for as it is drawn down through that chain it is enclothed in so many levels that it becomes the physical heavens and earth, which hide it.
Kehot’s noteלקו״ת בהעלתך לו, א.
130ראיתי והנה מנורת זהב כולה
“I have seen, and behold, a menorah all of gold.” The discourse on this verse, cited here, discusses the levels of the illumination from which the worlds are drawn.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
131כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts.” Unlike a person’s thought, G-d’s “thought” does not clothe or surround Him.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
132רני ושמחי בת ציון
“Sing and rejoice, O daughter of Zion, for behold, I come and I will dwell in your midst.” The discourse on this verse is cited for G-d being holy and separate from His “thought.”
Zechariah 2:14זכריה ב׳:י״ד
רׇנִּי וְשִׂמְחִי בַּת־צִיּוֹן כִּי הִנְנִי־בָא וְשָׁכַנְתִּי בְתוֹכֵךְ נְאֻם־ה׳
’Sing and rejoice, O daughter of Zion; for, lo, I come, and I will dwell in the midst of thee, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
133צאינה וראינה
“Go out and see, O daughters of Zion, King Shlomo.” The discourse on this verse is cited on the same subject.
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)

Likkutei Torah · Parshas Bechukosai · Maamar 1
אם בחקותי תלכו
“If you will walk in My statutes”
Angels, created from Divine speech, “stand” at one fixed level, while the souls of Israel, rooted in the supernal thought, are “walkers” whose love and awe can grow without end. G-d’s “if” is a plea that a person walk this way in prayer, and the mitzvos are the vessels that keep the light so that the walking lasts.
The maamar in brief
The maamar asks three questions on the opening of Bechukosai: why the Sages read “if” as a plea, why the laws are called chukim, “engravings,” and why the verse says “walk.” Engraved letters, like those on the Tablets, are one with their stone; written letters, ink on parchment, exist in their own right. Both kinds exist in the soul. Angels come from Divine speech, whose letters are fixed, so they “stand” at one level; souls come from thought, a spring that keeps flowing like the river from Eden, so they are “walkers.” Thought has two levels: a lower thought, the “one utterance” that enlivens all speech, and a supernal thought whose letters are engraved, “beyond the river,” the root of the Patriarchs. A person walks in prayer, where verses of G-d’s greatness, might and compassion, the attributes of Avraham, Yitzchak and Yaakov, enlarge his love; compassion, the shepherd’s attribute, carries his attributes up to G-d. In a body this walking needs vessels: the mitzvos, “limbs of the King,” keep the “wine” of G-d’s light, which brings out the hidden love. The walker weeps over his distance, then comes to joy, and must never rest content with standing still.

Outline
	1Three questions and two kinds of writingWhy “if” is a plea, why “statutes” means engraving, and why “walk”; engraved letters are one with the stone, written letters are separate, and both are found in every soul, as in “walkers among these who stand.”¶1–2
	2Angels stand, souls walkThe angels come from Divine speech, whose letters are separate and fixed, so they stay at one level; the souls come from thought, an ever-flowing spring like the river from Eden.¶3–4
	3Two levels of thoughtThe lower thought gives life to speech and is the “one utterance” within the ten; the supernal thought, “beyond the river,” has engraved letters, and there too the soul keeps going on and growing brighter.¶5–6
	4Prayer as the place of walkingThe prayer of the Men of the Great Assembly, built on the Patriarchs’ greatness, might and compassion, enlarges a person’s love; compassion carries his attributes up like a shepherd, and G-d’s “if” is a plea that he walk there.¶7–9
	5Walking needs a vessel“In My statutes” is the Patriarchs’ engraved level, but in a body walking lasts only through the mitzvos, the “limbs of the King,” vessels for G-d’s endless light.¶10–11
	6The wine and the secretThe light kept in the mitzvos is wine that brings out the secret, the hidden love, in running and returning; without it a person stands, while the walker weeps and then comes to joy.¶12–13
	7Holy, and making yourselvesThe walker reaches the holy and separate level where all souls will be united, so no one may rest content with standing; by doing the mitzvos a person “makes himself,” and every blessing intends “I will command My blessing.”¶14


Key concepts
	Engraved and written lettersאותיות החקוקים ואותיות הכתובים
	Engraved letters are carved from the substance of the stone and have no existence apart from it; written letters are ink on parchment, a separate substance. The maamar finds both in the soul and in the levels of thought.

	Those who stand and walkersעומדים ומהלכים
	From Zechariah 3:7: the angels “stand” at one fixed level of love or awe, while the souls of Israel “walk,” growing from day to day without limit.

	The supernal thought and the lower thoughtמחשבה עילאה ומחשבה תתאה
	The lower thought gives life to speech, the “one utterance” within the ten of Creation; the supernal thought is bound to the essence of the intellect, its letters “engraved,” and it is the root of the souls and of the Patriarchs.

	Beyond the riverעבר הנהר
	The river from Eden is the ever-flowing stream of thought from Chochmah; “beyond the river,” where the fathers dwelt, is the level above it, the supernal thought.

	The limbs of the Kingאברין דמלכא
	The 248 positive commandments, which, like limbs of the body, are vessels that receive and draw down G-d’s light.

	Wine and the secretיין וסוד
	G-d’s light kept in the heart through Torah and mitzvos is “wine,” and as wine brings out a secret, it brings out the hidden love, so that a person becomes a walker.

	Running and returningרצוא ושוב
	The soul’s yearning to rise to its source and its return below; G-d’s light descends so as to raise every soul in this rhythm.


Section 1 · ¶1–2
Three questions and two kinds of writing
1אם בחקותי תלכו.12 וגו׳. הנה אמרו רז״ל [רבותינו זכרונם לברכה] (ע״ז [עבודה זרה] ה׳ א׳) אין אם אלא לשון תחנונים3 שנאמר לו עמי שומע לי4 ישראל בדרכי יהלכו וצריך להבין ענין תחנונים האלו מה הם.
“If you will walk in My statutes,” etc. Now, our Sages, of blessed memory, said (Avodah Zarah 5a): “‘If’ is nothing other than an expression of supplication, as it is said, ‘Would that My people listen to Me, that Israel walk in My ways.’” We need to understand the matter of these supplications: what are they?
The maamar opens with the first verse of Parshas Bechukosai, which promises blessing to those who walk in G-d’s statutes. The Talmud reads its first word, “if,” not as a condition but as G-d pleading, “would that,” as in the Psalm where He longs for His people to listen. The Alter Rebbe’s first question is what this divine pleading means.


וגם צריך להבין לשון בחקותי אשר פירשו חז״ל [חכמינו זכרונם לברכה] (בקדושין דל״ט) על פסוק את חקותי תשמרו חוקות שחקקתי לכם5 וכו׳.
We also need to understand the expression bechukosai, “in My statutes,” which our Sages, of blessed memory, explained (in Kiddushin, folio 39) on the verse “You shall keep My statutes”: “statutes (chukos) that I engraved (chakakti) for you,” etc.
The second question is about the word bechukosai itself. The Talmud explains chukim, “statutes,” as things G-d “engraved” (from chakak, to engrave), and the Alter Rebbe asks what this engraving is.


וגם להבין לשון תלכו הנאמר כאן. הנה ידוע כי בתורה שבכתב יש ב׳ מיני כתיבה
And [we need] also to understand the expression telechu, “you will walk,” that is said here. Now, it is known that in the Written Torah there are two kinds of writing,
The third question is why the verse speaks of “walking.” To begin the answer, the Alter Rebbe introduces two kinds of writing found in the Written Torah.


כי בלוחות נאמר והמכתב מכתב6 אלהים חרות על הלוחות שהכתב הוא מעצמן של הלוחות אשר נחקק מהם ובהם ולא היו האותיות ענין ומהות בפני עצמן.
for of the Tablets it is said, “And the writing was the writing of G-d, engraved upon the Tablets”: the writing is from the very substance of the Tablets, engraved out of them and in them, and the letters were not a thing and an entity in their own right.
The Ten Commandments were engraved into the stone Tablets, so their letters were made of the Tablets’ own substance, with nothing added. Such letters have no existence apart from the stone they are carved in.


אבל שאר תורה שבכתב דיו כתובה על הקלף אשר האותיות הם מהות בפני עצמן ולא מעצמיות הקלף הם ונק׳ תורה שבכתב כי התורה מלובשת בכתב וד״ל [ודי למבין].7
But the rest of the Written Torah is ink written upon the parchment, where the letters are an entity in their own right and are not from the essence of the parchment; and it is called the Written Torah because the Torah is clothed in writing. This suffices for one who understands.
A Torah scroll, by contrast, is ink on parchment: the ink is a second substance, so the letters exist in their own right and only rest on the parchment. The Torah there is “clothed” in writing, and the closing phrase hints that this contrast will be applied to deeper matters.




2והנה תלת קשרין8 אינון קוב״ה [קודשא בריך הוא] ואורייתא וישראל וישראל מתקשראן וכו׳. על כן בכל ניצוץ ונפש אלקית מישראל ישנן ג״כ ב׳ בחי׳ אלו אותיות החקוקים ואותיות הכתובים דהנה כתיב ונתתי לך מהלכים בין העומדים9 האלה.
Now, “there are three bonds: the Holy One, blessed be He, the Torah and Israel; and Israel are bound,” etc. Therefore in every spark and G-dly soul of Israel there are also these two levels, engraved letters and written letters. For it is written, “And I will give you walkers among these who stand.”
The Zohar teaches that the Holy One, blessed be He, the Torah and Israel are bound together. Because Israel is bound to the Torah, the Torah’s two kinds of letters, engraved and written, are found in every G-dly soul as well, and the verse from Zechariah, “walkers among these who stand,” will show what these two levels are.




Section 2 · ¶3–4
Angels stand, souls walk
3והנה העומדים הן המלאכים10 ומהלכים הם נשמות כללות ישראל. ולהבין זה למה נקראו המלאכים עומדים
Now, “those who stand” are the angels, and the “walkers” are the souls of Israel as a whole. And to understand this, why the angels are called “those who stand”:
Applying the verse, the Alter Rebbe identifies “those who stand” as the angels and the “walkers” as the souls of Israel. He then asks why the angels in particular are called “standing.”


הנה כתיב בדבר ה׳ וכו׳ וברוח פיו11 כל צבאם דהיינו שהמלאכים מקום מקור חוצבן ובריאתן הוא מדיבורו של הקב״ה כביכול הגם שאין לו דמות הגוף1213
it is written, “By the word of Havayah,” etc., “and by the breath of His mouth all their host.” That is, the place of the source from which the angels are hewn, and of their creation, is from the speech of the Holy One, blessed be He, as it were. Even though He has no bodily form,
Psalms 33:6 says the heavens were made by G-d’s word and “all their host,” the angels, by the breath of His mouth, so the angels are rooted in Divine speech. The words “as it were” and “He has no bodily form” guard against taking that speech literally.


ולא נערוך אליו קדושתו אעפ״כ [אף על פי כן] דברה תורה כלשון בנ״א [בני אדם] להקראות התגלות אורו לבחי׳ נבראים בשם דבור.14
and we cannot compare [anything] to Him in His holiness, nevertheless “the Torah speaks in the language of human beings,” so that the revelation of His light to the level of created beings is called by the name “speech.”
Since G-d has no body, “speech” is a borrowed term: as the Sages say, the Torah speaks in human language. G-d’s revelation of His light to created beings is called “speech,” the way a person reveals himself to others by speaking.




4והנה אותיות הדבור הם עד״מ גופים מחולקים ועומדים כל א׳ לבדו אשר מדבור זה לא יתהוה דבור אחר15 לעולם
Now, the letters of speech are, by way of analogy, divided bodies, each one standing by itself, so that from this utterance another utterance will never come into being.
Letters of speech are like separate bodies, each standing alone: a word once spoken does not grow or give rise to another word. Speech therefore remains at a fixed level, and this is what “standing” means.


ועל כן המלאכים אשר עבודתם בבחי׳ אהבה כמו מחנה מיכאל או אשר עבודתם בבחי׳ יראה
Therefore the angels whose service is at the level of love, like the camp of Michael, or whose service is at the level of awe,
Because the angels come from speech, they share its fixedness. Their service is either love, as with the camp of the angel Michael, or awe, as with the camp of Gabriel.


כמו מחנה גבריאל הם עומדים ברום עולם במדרגה אחת והאהבה והיראה אשר ניתנה בהם מששת ימי בראשית לא ישנו את תפקידם להיות הולך וגדל מיום ליום
like the camp of Gabriel, stand in the heights of the world at one level; and the love and awe that were placed in them from the six days of Creation do not alter their appointed role, so as to keep growing greater from day to day.
Each camp of angels stands at a single level: the love or awe it was given at Creation never grows from day to day. That unchanging station is the angels’ “standing.”


וכמאמר הכתוב שרפים עומדים16 במדרגה אחת, אבל נשמות ישראל עליהם אמרו ישראל עלו במחשבה1718 תחלה אשר מקור חוצבן מאותיות המחשבה הנקראת מחשבה עילאה אשר הם כמעין הנובע תמיד
And as the verse says, “Seraphim stand”: at one level. But the souls of Israel: of them it was said, “Israel arose in thought first”; the source from which they are hewn is from the letters of thought, which is called the supernal thought (machshavah ila’ah), and these are like a spring that flows constantly,
Isaiah saw “Seraphim standing,” which the Alter Rebbe reads as standing at one level. The souls of Israel, by contrast, “arose in thought” before Creation, so their source is the letters of thought, the supernal thought, which flow like a spring that never stops.


כמאמר רז״ל [רבותינו זכרונם לברכה] מבין דבר מתוך דבר19 ומיד בנפול דבר אחד במחשבה הקשורה במקור השכל אזי יתהלך ברחבה להיות מתרחב ומתפשט יותר ויותר אשר ע״ז נאמר
as our Sages, of blessed memory, said, “understanding one thing out of another.” As soon as one thing falls into the thought that is bound to the source of the intellect, it then walks about in a broad expanse, widening and spreading out more and more. Of this it is said,
The Sages describe understanding as “understanding one thing out of another”: an idea that enters a thought bound to its source in the intellect keeps unfolding. Unlike speech, thought “walks about” freely, widening and spreading further and further.


ונהר יוצא מעדן20 להשקות את הגן ונהר זה הוא הנמשך ויוצא תמיד מעדן הוא מקור החכמה והולך ומתרחב עד שבא להשקות ג״ן סדרים דאורייתא21 הנק׳ תורה שבכתב כנ״ל.
“And a river goes out of Eden to water the garden.” This river is what is drawn and goes out constantly from Eden, that is, the source of Chochmah (wisdom), and it goes on widening until it comes to water the fifty-three (gan) portions of the Torah, which are called the Written Torah, as mentioned above.
The river that goes out of Eden to water the garden is this ever-flowing stream of thought, issuing from Eden, the source of Chochmah. The word gan, “garden,” has the numerical value fifty-three, the number of the Torah’s portions, so the river comes to water the Written Torah.




Section 3 · ¶5–6
Two levels of thought
5ועל כן נאמר בעבר הנהר ישבו אבותיכם22 מעולם כו׳ למעלה מבחי׳ נהר ומחשבה זו יש בה ג״כ ב׳ בחי׳ כמאמר הכתוב כי לא מחשבותי מחשבותיכם23 לשון רבים.
Therefore it is said, “Beyond the river your fathers dwelt of old,” etc.: above the level of the river. And this thought also has two levels, as the verse says, “For My thoughts are not your thoughts,” in the plural.
Since the river stands for the flow of thought from Chochmah, the fathers who dwelt “beyond the river” are rooted higher, above the river. Thought itself has two levels, as the plural in “My thoughts are not your thoughts” implies.


כי מחשבה תתאה היא המחיה את הדבור כי בלתי מחשבה א״א לדבר כמאמר רז״ל [רבותינו זכרונם לברכה] השמע לאזנך24 מה שאתה מוציא מפיך ועל בחי׳ זו אמרו רז״ל [רבותינו זכרונם לברכה] בעשרה מאמרות25
For the lower thought (machshavah tata’ah) is what gives life to speech, since without thought it is impossible to speak, as our Sages, of blessed memory, said, “Let your ears hear what you bring forth from your mouth.” And of this level our Sages, of blessed memory, said, “With ten utterances
The first level is the lower thought, which gives life to speech, for no one can speak without thinking; the Sages’ instruction to let one’s ears hear what one says shows that speech is never apart from the mind behind it. The Mishnah’s “ten utterances” of Creation belong to this level.


נברא העולם והלא במאמר אחד יכול להבראות26 והמאמר אחד הוא בחי׳ מחשבה27 זו המלובשת ומחיה את כל כללות הדבור
the world was created; yet could it not have been created with one utterance?” The one utterance is the level of this thought, which is clothed in, and gives life to, all of speech as a whole,
The Mishnah asks why the world was created with ten utterances when it could have been created with one. The Alter Rebbe identifies that “one utterance” with the lower thought, which is clothed in all ten and gives life to speech as a whole.


וכמאמר הכתוב היוצר יחד לבם28 המבין אל כל מעשיהם אשר כולם נסקרים בסקירה אחת29 אבל בחי׳ השנית היא בחי׳ מחשבה עלאה הדבוקה בעצם השכל אשר אותיות ההם הם הנקראים חקוקים ואינם מהות בפני עצמם כנ״ל.
as the verse says, “He who fashions their hearts together, who understands all their deeds,” for they are all surveyed in a single glance. But the second level is the level of the supernal thought, which cleaves to the essence of the intellect; those letters are the ones called “engraved,” and they are not an entity in their own right, as mentioned above.
As the Sages read Psalms 33:15, G-d surveys all creatures in a single glance, just as the one lower thought embraces all speech at once. The second, higher level is the supernal thought, bound to the essence of the intellect; its letters are the “engraved” ones, which, like the letters of the Tablets, have no separate existence.




6וע״כ הנשמות נקראו מהלכים כי יכול להתהלך בהרחבה להרחיב אהבתו ויראתו לה׳ ית׳ מיום ליום יותר ויותר עד בואו למקור חוצבה תחלת המחשבה הנק׳ עבר הנהר אשר גם שם לא ישקוט ולא ינוח כי הולך ואור30
Therefore the souls are called “walkers,” for one can walk about in breadth, broadening his love and awe for G-d, may He be blessed, more and more from day to day, until he comes to the source from which [his soul] is hewn, the beginning of thought, which is called “beyond the river.” And even there he will not be still and will not rest, for [he is] “going on and growing brighter,”
Since the souls come from the ever-flowing supernal thought, they are “walkers”: a person can keep broadening his love and awe of G-d from day to day. Even on reaching his soul’s source, “beyond the river,” he does not rest but keeps rising, like the light of the righteous that goes on growing brighter.


כמאמר הכתוב ונהר יוצא31 (ועמ״ש ע״פ ונתתי לך מהלכים32 בפ׳ וישב33 ובפ׳ שלח ע״פ ועתה יגדל.3435 ועיין ע״פ יונתי בחגוי הסלע3637 בפי׳ קומי לך כו׳ ולכי לך. וע״פ אלה מסעי3839 בפי׳ ואלה מסעיהם למוצאיהם):40
as the verse says, “And a river goes out.” (And see what is written on the verse “And I will give you walkers” in Parshas Vayeshev; and in Parshas Shelach, on the verse “And now, let it be great.” And see on the verse “My dove, in the clefts of the rock,” on the explanation of “Arise for yourself,” etc., “and go for yourself.” And on the verse “These are the journeys,” on the explanation of “And these are their journeys according to their goings forth.”)
The verse “a river goes out” shows that the flow from the source never stops. The parenthesis sends the reader to other discourses on walking and journeys: Torah Ohr, Vayeshev, on “walkers among these who stand”; Likkutei Torah, Shelach, on “And now, let it be great”; Shir HaShirim, on “My dove, in the clefts of the rock”; and Masei, on “These are the journeys.”




Section 4 · ¶7–9
Prayer as the place of walking
7ב והנה מקום ההילוך ועת ההילוך לכל אדם להיות מרחיב ומגדיל אהבתו לה׳ הוא בעת התפלה וקודם התפלה פסוקי דזמרה.
2. Now, the place of walking and the time of walking for every person, to broaden and increase his love for G-d, is at the time of prayer, and before the prayer, Pesukei deZimra (the Verses of Song).
Turning to practice, the Alter Rebbe says that the place and the time for “walking,” for broadening one’s love of G-d, is prayer. Before the prayer itself come the Pesukei deZimra, the Verses of Song.


וברכות אשר תיקנו לנו אנשי כנה״ג [כנסת הגדולה]41 ע״י אבות העולם כמארז״ל [כמאמר רבותינו זכרונם לברכה] תפלות אבות תקנום42 אברהם יצחק ויעקב והם מדת גדולה גבורה ורחמים כאשר כללו לנו
And the blessings that the Men of the Great Assembly instituted for us [were] through the fathers of the world, as our Sages, of blessed memory, said, “The prayers—the Patriarchs instituted them”: Avraham, Yitzchak and Yaakov. And they are the attributes of greatness (Gedulah), might (Gevurah) and compassion (Rachamim), as there were included for us
The Men of the Great Assembly composed the fixed blessings of prayer, building on the Patriarchs, who first instituted the prayers. Avraham, Yitzchak and Yaakov embody greatness (Chesed), might (Gevurah) and compassion (Tiferes), and the prayers were arranged to arouse each of these.


חז״ל [חכמינו זכרונם לברכה] פסוקים המבארים גדולת הבורא ית׳ ולגדולתו אין חקר43 אשר אין לו תחלה ואין לו תכלה אשר ע״י התבוננות זו יגדיל אהבתו לה׳ ית׳.
by our Sages, of blessed memory, verses that explain the greatness of the Creator, may He be blessed, “and His greatness is unsearchable,” who has no beginning and no end; and through this contemplation one will increase his love for G-d, may He be blessed.
For Avraham’s attribute, the Sages placed in the prayers verses about the Creator’s greatness, such as “His greatness is unsearchable” in Ashrei. Contemplating that He has no beginning and no end makes a person’s love for G-d grow.




8וכן פסוקים המבארים גבורתו ויראתו יתברך היא מדת יצחק וכן יש פסוקים המבארים רחמנותו ית׳ אשר היא נקראת נחלת יעקב4445 נחלה בלי מצרים4647 בלי גבול
So too, verses that explain His might and the awe of Him, may He be blessed: this is the attribute of Yitzchak. And so too there are verses that explain His compassion, may He be blessed, which is called “the heritage of Yaakov,” “a heritage without boundaries,” without limit;
Likewise, verses describing G-d’s might and the awe of Him belong to Yitzchak’s attribute. Verses of His compassion belong to Yaakov, whose portion the Sages call “a heritage without boundaries.”


כי הרחמנות שורה ושייך על כל העולמות מבריח מן הקצה48 אל הקצה עד רום המעלות כי כולם אינם עצמיותו ית׳ כ״א בחי׳ הארה
for compassion rests upon, and applies to, all the worlds, “passing through from end to end,” up to the highest of levels, since none of them is His essence, may He be blessed, but only the level of a radiance,
Compassion is boundless because it applies to every world, like the middle bar of the Tabernacle that passed “from end to end,” which the Zohar connects with Yaakov. One feels compassion for what is far away, and every world, even the highest, is only a radiance of G-d, not His essence.


כמאמר הכתוב הודו על49 ארץ ושמים ארץ הוא בחי׳ ממלא ושמים הוא בחי׳ סובב אינם אלא הארה דהארה והוא בחי׳ שם
as the verse says, “His splendor is upon earth and heaven”: “earth” is the level of the light that fills all worlds (memalei kol almin), and “heaven” is the level of the light that encompasses all worlds (sovev kol almin); they are only a radiance of a radiance, and this is the level of a name,
Psalms 148:13 says G-d’s splendor is “upon earth and heaven”: “earth” is the light that fills all worlds and “heaven” the light that encompasses them. Both are only a radiance of a radiance, the level of a “name,” and the same verse speaks of His Name.


כמאמר ישתבח שמך לעד מלכנו על כן שייך עליהם רחמנות אשר רחוקים הם מעצמותו ית׳.
as it is said, “May Your Name be praised forever, our King.” Therefore compassion applies to them, for they are far from His essence, may He be blessed.
A name is only how one is called by others, not one’s own self; so too the worlds relate only to G-d’s Name, as in the prayer “May Your Name be praised forever, our King.” Because the worlds are so far from His essence, compassion applies to them all.




9והנה בהתבונן האדם בהתבוננות רחמנות זו יגדיל מדותיו הטובות לה׳ וישא אותם לה׳ כמאמר הכתוב אליך ה׳ נפשי אשא5051 כי האבות הם52 הנקראים רועים מהשבעה רועים המפרנסין ונותנים
Now, when a person engages in contemplating this compassion, he will increase his good attributes (middos) for G-d and lift them up to G-d, as the verse says, “To You, Havayah, I lift up my soul.” For the Patriarchs are the ones called “shepherds,” of the seven shepherds who sustain and give
Contemplating G-d’s compassion makes a person’s good attributes grow and lifts them up to G-d, as David says, “To You, Havayah, I lift up my soul.” The Patriarchs are called shepherds; the Talmud lists the “seven shepherds,” among them Avraham and Yaakov, and like shepherds they sustain the flock.


כח וחיות להצאן קדשים53 להיות יכולים להלוך ולהתגדל מיום ליום ועיקר צער גידול בנים היה לו ליעקב54 מדת רחמנות הוא המגדל את המדות לה׳ ית׳
strength and life-force to the “holy flock,” so that they are able to walk and to grow from day to day. And the main “pain of raising children” was Yaakov’s, the attribute of compassion: it is what raises the attributes for G-d, may He be blessed.
The shepherds give the “holy flock,” the souls of Israel, the strength to walk and grow each day. Yaakov above all knew “the pain of raising children,” and his attribute, compassion, is what raises a person’s attributes toward G-d.


ועל כן נאמר (ישעיה מ׳ י״א) כרועה עדרו ירעה בזרועו יקבץ טלאים ובחיקו ישא עלות ינהל55.
Therefore it is said (Isaiah 40:11), “Like a shepherd he tends his flock; with his arm he gathers the lambs, and in his bosom he carries [them]; he gently leads the nursing ewes.”
Isaiah pictures a shepherd who gathers the lambs in his arm, carries them in his bosom and gently leads the nursing ewes. The Alter Rebbe applies the image to the compassion that raises the soul’s attributes.


והנה בחיקו ישא כתיב. ישאום לה׳ כמאמר הכתוב אליך ה׳ נפשי אשא ועל כן אמרו חז״ל [חכמינו זכרונם לברכה] אם לשון תחנונים פי׳ הלואי
Now, it is written, “in his bosom he carries”: they carry them up to G-d, as the verse says, “To You, Havayah, I lift up my soul.” And therefore our Sages, of blessed memory, said that “if” is an expression of supplication, meaning: would that
The verb for “carries” (yisa) is the same as in “I lift up (esa) my soul”: the shepherd carries the flock up to G-d. This, says the Alter Rebbe, is why the Sages read “if” as a plea meaning “would that.”


שיהיה הליכת האדם בתפלה הניתקנה לנו מאנשי כנה״ג [כנסת הגדולה] ואין צריך לחפש הליכות אחרות כי היא טובה שבכולן והלוואי שיוספק להם.
a person’s walking be in the prayer that was instituted for us by the Men of the Great Assembly, and there is no need to search for other ways of walking, for it is the best of them all; and would that they be enabled [to do this].
G-d’s plea is that a person’s “walking” take place in the prayer composed by the Men of the Great Assembly; no other path is needed, for this is the best of all. “Would that” they be granted this, and so the first question of the maamar is answered.




Section 5 · ¶10–11
Walking needs a vessel
10והיינו בחקותי תלכו הם בחי׳ אבות אשר בעבר הנהר ישבו56 בחינת מחשבה עילאה אותיות חקוקים והיו לאחדים ממש במקורן ומקומן החקוקים שם
And this is [the meaning of] “in My statutes you will walk”: these are the level of the Patriarchs, who “dwelt beyond the river,” the level of the supernal thought, engraved letters; and they became truly one in their source and their place, engraved there.
Now the word bechukosai, from chakak, “engrave,” is explained: walking “in My engravings” means the level of the Patriarchs, who “dwelt beyond the river,” in the supernal thought. Their letters are engraved there, truly one with their source, like the letters of the Tablets.


ועל כן בהם יכול האדם לבא לבחי׳ הילוך כו׳, כי שם הוא מקום ההילוך למעלה מעלה.
Therefore through them a person can come to the level of walking, etc., for there is the place of walking, higher and higher.
Through the Patriarchs, aroused in prayer, a person can reach true “walking,” for the supernal thought is the place of endless ascent. This answers the question about the word “walk.”


אבל מחמת גשמיות הגוף לא תעמוד ולא תקום החקיקה וההילוך הזה בלתי שמירת כלי אשר ע״י כלי זו תכון לעד57 ע״כ נאמר אחר זה ואת מצותי תשמרו.58 דהנה המצות הן רמ״ח מ״ע [מצות עשה] ושס״ה ל״ת [לא תעשה].
But because of the physicality of the body, this engraving and this walking will not stand and will not endure without the safekeeping of a vessel, through which vessel it “will be established forever.” Therefore it is said after this, “and you will keep My commandments.” For the mitzvos are 248 positive commandments and 365 prohibitions.
Yet in a physical body such engraving and walking cannot last without a vessel to keep it, a vessel through which it is “established forever.” That is why the verse continues “and you will keep My commandments”: the 248 positive commandments and the 365 prohibitions.




11והנה השס״ה ל״ת [לא תעשה] הן להפריד את הרע אבל רמ״ח מ״ע [מצות עשה] הן הנק׳ אברין דמלכא כמו למשל אבר הוא כלי אשר בו נמשך חיות ממקור החיות אשר שורה במוח כן הוא כאן
Now, the 365 prohibitions are to separate the evil, but the 248 positive commandments are the ones called “the limbs of the King.” Just as, for example, a limb is a vessel into which life-force (chayus) is drawn from the source of the life-force, which rests in the brain, so it is here:
The 365 prohibitions separate a person from evil, while the 248 positive commandments are “the limbs of the King.” A limb is a vessel that receives life-force from its source in the brain, and so too here.


כי המצוה היא כלי לאורו ית׳ הנמשך מסתימא דכל סתימין59 למטה להשגת האדם השפל ואורו ית׳ המלובש בה הוא הנק׳ יין מלכות רב כיד המלך60 אין סוף לאורו ית׳
for the mitzvah is a vessel for His light, may He be blessed, which is drawn down from “the most hidden of all hidden” to the comprehension of lowly man; and His light, may He be blessed, that is clothed in it is what is called “royal wine in abundance, according to the hand of the King,” for there is no end to His light, may He be blessed.
Each mitzvah is a vessel for G-d’s light, drawn from “the most hidden of all hidden” down to where a lowly human being can grasp it. The light within the mitzvah is the “royal wine in abundance” of the Book of Esther, for His light has no end.


והוא כוונת המצוה שהוא להמשיך אורו ית׳ למטה ע״י כלי המצוה והתורה הלזו והוא לשון צוותא לשון חיבור.61
And this is the intent of the mitzvah: to draw His light, may He be blessed, down below through this vessel of the mitzvah and the Torah. And [the word mitzvah] is an expression of tzavta, an expression of joining.
The purpose of a mitzvah is to draw G-d’s light down through the vessel of the mitzvah and of the Torah. The word mitzvah is related to tzavta, “joining,” for it joins that light with the one who performs it.


אך הם נחלקים לכללים ופרטים רבים הן בתורה והן במצות כי המשכת המקרא אינו דומה להמשכת לימוד משנה או גמרא הלכות ואגדות וכן במצות.
However, they are divided into many general categories and particulars, both in the Torah and in the mitzvos: for the drawing down by Scripture is not like the drawing down by the study of Mishnah or Gemara, halachos and aggados; and so too with the mitzvos.
The Torah and the mitzvos divide into many general categories and details, and each draws down light in its own way. Studying Scripture draws down differently from studying Mishnah, Gemara, halachah or aggadah, and so it is with each mitzvah.




Section 6 · ¶12–13
The wine and the secret
12ועל כן נאמר וכלים מכלים שונים62 בהמשכותיהם וכלל הכל הוא אורו ית׳ הנק׳ יין אשר בהכנס היין יצא הסוד63 והיין הוא התלהבות אורו ית׳ הנשמר בלבו של אדם ע״י התורה והמצוה
Therefore it is said, “and vessels differing from vessels,” [differing] in what they draw down. And what encompasses them all is His light, may He be blessed, which is called “wine,” of which [it is said], “When the wine enters, the secret comes out.” The wine is the fervor of His light, may He be blessed, which is kept in a person’s heart through the Torah and the mitzvah;
Because each mitzvah draws differently, the verse speaks of “vessels differing from vessels.” What all of them hold is G-d’s light, called “wine,” and the Sages say (Eruvin 65a), “When wine enters, the secret comes out”; the wine is the fervor of G-d’s light kept in the heart through Torah and mitzvos.


יצא מעצמו סוד הוא אהבה מסותרת אשר תבוא לבחי׳ גילוי להיות בבחי׳ מהלך הנ״ל לשוב למקורו הגבוה מבחי׳ סובב וממלא ותכלית ירידת אורו ית׳ הוא בכדי להשיב נפש ונצוץ כל אדם למעלה בבחי׳ רצוא ושוב.64
of itself “the secret comes out”: this is the hidden love, which will come to the level of revelation, so as to be at the level of a “walker,” mentioned above, returning to its source, which is higher than the level of the light that encompasses all worlds (sovev) and the light that fills all worlds (memalei). And the purpose of the descent of His light, may He be blessed, is in order to bring the soul and spark of every person back up above, at the level of running and returning (ratzo vashov).
The “secret” that comes out is the hidden love for G-d concealed in the soul, which becomes revealed and makes the person a “walker,” rising to a source higher than both the encompassing and the filling light. G-d’s light descends precisely so that it can bring every soul back up, in the rhythm of “running and returning.”


והיינו והתהלכתי בתוככם65 שאני בעצמי אהיה המהלך בתוככם בבחי׳ רצוא ושוב ועי״ז והייתי לכם לאלהים.
And this is [the meaning of] “And I will walk among you”: that I Myself will be the one who walks among you, at the level of running and returning; and through this, “I will be your G-d.”
This is “And I will walk among you”: G-d Himself becomes the one who walks within the person, running and returning. Through this, “I will be your G-d.”




13והנה זהו מאמר הכתוב ואת מצותי תשמרו66 דהיינו ע״י המצות תשמרו את היין הטוב הנמשך למטה ללב
Now, this is [the meaning of] the verse’s words, “and you will keep My commandments”: that is, through the mitzvos you will keep the good wine that is drawn down below to the heart
The Alter Rebbe explains “you will keep My commandments” as keeping in the sense of preserving. Through the mitzvos one preserves the good wine, G-d’s light that is drawn down into the heart.


האדם להיות יוצא סוד אהבה מסותרת להיות בבחינת מהלך מיום ליום למעלה מעלה ובלעדי זה נק׳ עומד וטוב וישר הוא בעיניו ולא יבא לבחי׳ בכייה
of man, so that the secret, the hidden love, will come out, to be at the level of a “walker” from day to day, higher and higher. Without this he is called “one who stands,” and he is good and upright in his own eyes, and will not come to the level of weeping,
Preserved, that wine brings out the hidden love so that a person rises day by day. Without it he is called “one who stands,” content with himself, good and upright in his own eyes, and he will never come to tears.


כמאמר הכתוב הלוך ילך ובכה67 כי בבחי׳ הליכה יבא לבחי׳ רחמים רבים לבכות בחדרי לבו על ריחוקו
as the verse says, “He walks on and on, weeping”; for through the level of walking he will come to the level of great compassion, weeping in the chambers of his heart over his distance
The Psalm says that one who “walks on and on” goes “weeping”: a person who truly walks feels great compassion for his own soul and weeps within his heart over how far he is from G-d’s light.


מאורו ית׳ ואח״כ יבא לבחינת בוא יבוא ברנה כמאמר הכתוב תחת אשר לא עבדת68 את ה׳ אלהיך בשמחה ובטוב לבב מרב כל.
from His light, may He be blessed. And afterwards he will come to the level of “he will surely come with joyful song,” as the verse says, “Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.”
After the weeping comes joy, “he will surely come with joyful song.” The verse “because you did not serve Havayah your G-d with joy” shows that the service G-d asks for is joyful.




Section 7 · ¶14
Holy, and making yourselves
14ועי״ז נושא משך הזרע69 כמאמר הכתוב ובחיקו ישא70 ויבא לבחי׳ עבר הנהר מחשבה עילאה המיוחד במהותו ועצמותו ית׳ הנק׳ קדוש ומובדל.
And through this he is “carrying the bag of seed,” as the verse says, “and in his bosom he carries [them],” and he will come to the level of “beyond the river,” the supernal thought, which is united with His being and essence, may He be blessed, which is called “holy and separate.”
Through this weeping the person is like the sower “carrying the bag of seed,” and like the shepherd who carries the lambs “in his bosom.” He will come to “beyond the river,” the supernal thought, united with G-d’s essence and called “holy and separate.”


כן סוף דבר הנשמות יוכללו ויתאחדו שם כמאמר הכתוב קדושים תהיו71 סופכם להיות קדושים בודאי ואל יקל אדם לעצמו אם זך ואם ישר פעלו72 להיות מספיק א״ע [את עצמו] בעבודתו תמה בבחי׳ עמידה במדרגה א׳ ח״ו [חס ושלום]
So, in the end, the souls will be included and united there, as the verse says, “You shall be holy”: in the end you will certainly be holy. And let a person not be lenient with himself, [even] “if his deed is pure and if it is upright,” so as to content himself with his perfect service at the level of standing at one level, G-d forbid;
In the end all souls will be included and united there, for “You shall be holy” promises that in the end you will surely be holy. So no one should excuse himself, even if his deeds seem “pure and upright,” by settling into a service that stays at one level.


כי לא תקום ולא73 תהיה כזאת כמאמר הכתוב קדושים תהיו כי קדוש אני ואתם עם בני ישראל ממקום קדוש יהלכו74 וחוצבו ע״כ מוכרח כל א׳
for such a thing “shall not stand and shall not come to pass,” as the verse says, “You shall be holy, for I am holy.” And you, the people of the children of Israel: “from a holy place they walk,” and [from there] they were hewn; therefore each one must
Such standing still “shall not stand and shall not come to pass,” for G-d says, “You shall be holy, for I am holy.” The souls of Israel “walk from a holy place” and were hewn from it, so each one must return there.


לבוא לבחי׳ קדוש אשר שם הוא בבחי׳ הולך ואור בלי גבול למעלה מעלה וכ״ז [וכל זה] ע״י המצות שהם הכלים שומרי היין הטוב כנ״ל בכדי להוציא הסוד.
come to the level of “holy,” where one is at the level of “going on and growing brighter” without limit, higher and higher. And all this is through the mitzvos, which are the vessels that keep the good wine, as mentioned above, in order to bring out the secret.
Every soul must reach the level of “holy,” where it goes on growing brighter without end. All this comes through the mitzvos, the vessels that preserve the good wine and bring out the secret.


ואחר כ״ז [כל זה] נאמר ועשיתם אותם75767778 דהיינו ועשיתם אתם79 (עיין בזהר בחקותי דקי״ג סע״א [סוף עמוד א] ובמק״מ [ובמקדש מלך] שם. ובהרמ״ז [ובהרב משה זכות] שם בעמוד ב׳ ובזהר נשא קכ״ב א׳).
And after all this it is said, “and you will do them” (otam), that is, “and you will make yourselves” (atem). (See the Zohar, Bechukosai, folio 113, end of side a, and the Mikdash Melech there; and the Ramaz (Rabbi Moshe Zacuto) there, on side b; and the Zohar, Nasso, 122a.)
The verse ends “and you will do them” (otam), a word that can be read atem, “you”: by doing the mitzvos you make yourselves. The Zohar on Bechukosai reads the verse this way, and the Midrash says, “I consider it as though you had made yourselves.”


ונתנה הארץ יבולה80 ממטה למעלה ועץ השדה יתן פריו מלמעלה למטה וצויתי את ברכתי81 בשנה הששית82 היינו כוונת כל ברכה ברוך אתה ה׳ אלקינו
“And the land will yield its produce”: from below upward; “and the tree of the field will yield its fruit”: from above downward. “And I will command My blessing in the sixth year”: this is the intent of every blessing, “Blessed are You, Havayah our G-d.”
The Alter Rebbe reads “the land will yield its produce” as an ascent from below upward and “the tree of the field will yield its fruit” as a flow from above downward. “I will command My blessing” is what every blessing intends when it says, “Blessed are You, Havayah our G-d.”


(וע׳ בזהר תרומה קס״ב ב׳ ובמק״מ [ובמקדש מלך] שם מענין אם בחקתי.83 וברבות שמות פ׳ ב׳ ועמ״ש ע״פ זאת חקת התורה):84
(And see the Zohar, Terumah, 162b, and the Mikdash Melech there, on the matter of “If in My statutes.” And in [Midrash] Rabbah, Shemos, section 2. And see what is written on the verse “This is the statute of the Torah.”)
The closing parenthesis points to further sources: the Zohar on Terumah with its commentary Mikdash Melech, on the word “if” in “If you will walk in My statutes”; Midrash Rabbah on Shemos; and the Alter Rebbe’s discourse on “This is the statute of the Torah,” the first maamar of Likkutei Torah, Chukas, which reads chukah as engraving and contrasts the Torah’s engraved letters with its written ones.



In one’s avodah
A person must not rest content with his service, even when it seems pure and upright, for that is “standing.” His place of walking is prayer: in Pesukei deZimra and the blessings he should contemplate G-d’s greatness, might and compassion so that his love and awe grow day by day, and he should guard that growth with the mitzvos, which keep the light so the hidden love comes out. The walker weeps in his heart over his distance from G-d, and afterwards comes to joy.
Questions for discussion
	How does the difference between engraved and written letters explain why angels “stand” and souls “walk”?
	Why does the maamar locate the souls’ source in thought rather than speech, and what are the two levels of thought?
	Why is prayer, and not some other path, called the place and time of walking, and how do the attributes of the three Patriarchs enter into it?
	If walking comes from the supernal thought, why does it need the vessel of the mitzvos, and what does the image of wine and its secret add?
	What is wrong with being “good and upright in one’s own eyes,” and why must the walker first weep before coming to joy?

Sources and references
Notes
Paragraph 1
1אם בחוקותי תלכו
The note says that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed in Sefer HaMaamarim 5564, p. 107.
Kehot’s noteהנחת כ״ק אדמו״ר האמצעי בסה״מ תקס״ד ע׳ קז. וראה סה״מ תקס״ו ע׳ קסג וע׳ קצח. אוה״ת ויקרא-ג ע׳ תתקכא עם הגהות אחרות וקיצורים.
2אם בחוקותי תלכו
“If you will walk in My statutes and keep My commandments and do them”: the opening verse of Bechukosai, followed by the promises of rain and plenty. The whole maamar explains its three verbs, walk, keep and do.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ג.
3The Sages taught that in “If you will walk in My statutes,” the word “if” is only an expression of supplication, and they prove it from “Would that My people listen to Me.” The Alter Rebbe asks what this supplication is.
Avodah Zarah 5a:20עבודה זרה ה׳ א:כ׳
תָּנוּ רַבָּנַן: ״אִם בְּחֻקֹּתַי תֵּלֵכוּ״, אֵין ״אִם״ אֶלָּא לְשׁוֹן תַּחֲנוּנִים, וְכֵן הוּא אוֹמֵר: ״לוּ עַמִּי שׁוֹמֵעַ לִי [וְגוֹ׳] כִּמְעַט אוֹיְבֵיהֶם אַכְנִיעַ״, וְאוֹמֵר: ״לוּ הִקְשַׁבְתָּ לְמִצְוֹתָי וַיְהִי כַנָּהָר שְׁלוֹמֶךָ וְגוֹ׳ וַיְהִי כַחוֹל זַרְעֶךָ וְצֶאֱצָאֵי מֵעֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4לו עמי שומע לי
“Would that My people listen to Me, that Israel walk in My ways”: G-d’s longing, expressed with the word lu, “would that.” The Talmud brings it to show that the “if” of Bechukosai is likewise a plea.
Psalms 81:14תהילים פ״א:י״ד
לוּ עַמִּי שֹׁמֵעַ לִי יִשְׂרָאֵל בִּדְרָכַי יְהַלֵּכוּ:
Oh that My people would hearken unto Me, That Israel would walk in My ways!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פא, יד.
5לשון בחוקותי . . שחקקתי לכם
The note points to a talk of the Rebbe in Likkutei Sichos, vol. 17, p. 318, on the reading of chukim as things “engraved.”
Kehot’s noteראה לקו״ש חי״ז ע׳ 318. באוה״ת ויקרא-ג ע׳ תתקכא מוסיף וצ״ל מהו ענין חקיקה זו.
6והמכתב מכתב אלקים
“And the Tablets were the work of G-d, and the writing was the writing of G-d, engraved upon the Tablets.” The Alter Rebbe uses it for letters carved from the very substance of the stone.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לב, טז.
7Shmuel expounds “You shall keep My statutes” as “statutes that I have already engraved for you,” linking chok, statute, with chakikah, engraving. The Alter Rebbe asks what this engraving means.
Kiddushin 39a:8קידושין ל״ט א:ח׳
כְּדִשְׁמוּאֵל, דְּאָמַר שְׁמוּאֵל: ״אֶת חֻקֹּתַי תִּשְׁמֹרוּ״ – חוּקִּים שֶׁחָקַקְתִּי לְךָ כְּבָר, ״בְּהֶמְתְּךָ לֹא תַרְבִּיעַ כִּלְאַיִם שָׂדְךָ לֹא תִזְרַע״
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 2
8תלת קשרין
The Zohar teaches that “three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” each with a hidden and a revealed aspect. The Alter Rebbe draws from this bond that the Torah’s two kinds of letters exist in the soul too.
Zohar III, 73aזח״ג עג, א
Kehot’s noteזח״ג עג, א. וראה ספר המפתחות מאמרי אדמו״ר מהורש״ב ע׳ 470 מערכת תלת קשרין.
9ונתתי לך מהלכים בין העומדים
G-d promises Yehoshua the High Priest that if he walks in His ways, “I will give you walkers among these who stand.” Chassidus reads “those who stand” as the angels and the “walkers” as souls.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ ג, ז. ראה תו״א ל, א.
Paragraph 3
10העומדים  הן המלאכים
There too the angels are “those who stand,” because each stays all its days at one level, Michael in love and Gabriel in awe, according to what it grasps of the light that fills all worlds; souls before their descent are also “standing,” while in this world a person can change his nature from evil to good.
Kehot’s noteוכ״ה לקמן שלח לח, ד. תו״א ל, א ובכ״מ ”וכמ״ש שרפים עומדים”. וראה בארוכה בסה״מ תקס״ב ע׳ קיז ואילך. ביאה״ז — לכ״ק אדהאמ״צ — ה, סע״ד. מאמרי אדהאמ״צ ויקרא-ב ע׳ תרסז ואילך. סה״מ תרנ״ד ע׳ רסא ואילך.
11בדבר ה׳ . . וברוח פיו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The host of heaven are the angels, so their source is G-d’s speech.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, ו.
12אין לו דמות הגוף
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה רמב״ם הל׳ יסוה״ת פ״א.
13שאין לו דמות הגוף
The Rambam establishes that G-d has no body or bodily form, and that the Torah’s bodily descriptions of Him follow human understanding, for “the Torah speaks in the language of human beings.”
Mishneh Torah, Foundations of the Torah 1:9–10משנה תורה, הלכות יסודי התורה א׳:ט׳-י׳
… וְאֶחָד רָאָהוּ (ישעיה סג א) ”חֲמוּץ בְּגָדִים מִבָּצְרָה”. משֶׁה רַבֵּנוּ עַצְמוֹ רָאָהוּ עַל הַיָּם כְּגִבּוֹר עוֹשֶׂה מִלְחָמָה. וּבְסִינַי כִּשְׁלִיחַ צִבּוּר עָטוּף. לוֹמַר שֶׁאֵין לוֹ דְּמוּת וְצוּרָה אֶלָּא הַכּל בְּמַרְאֵה הַנְּבוּאָה וּבְמַחֲזֶה. וַאֲמִתַּת הַדָּבָר אֵין דַּעְתּוֹ שֶׁל אָדָם מֵבִין וְלֹא יְכוֹלָה לְהַשִּׂיגוֹ וּלְחָקְרוֹ. וְזֶה שֶׁאָמַר הַכָּתוּב (איוב יא ז) ”הַחֵקֶר אֱלוֹהַּ תִּמְצָא אִם עַד תַּכְלִית שַׁ־דַּי תִּמְצָא”: מַהוּ זֶה שֶׁבִּקֵּשׁ משֶׁה רַבֵּנוּ לְהַשִּׂיג כְּשֶׁאָמַר (שמות לג יח) ”הַרְאֵנִי נָא אֶת כְּבֹדֶךָ". בִּקֵּשׁ לֵידַע אֲמִתַּת הִמָּצְאוֹ שֶׁל הַקָּדוֹשׁ בָּרוּךְ …
If so, wherefore is it written in the Torah, "And there was under his feet" (Ex. 24,10), "Written with the finger of G-d" (Ex. 31,18), "The hand of the L-rd" (Ex. 9,3), "The eyes of the L-rd" (Deut. 11, 12), "The ears of the L-rd" (Num. 11,18) and more like expressions? All such terminology is in accordance with the conception of sons of man who cannot recognize aught but corporeal things, and the words of the Torah is like human speech, but they are all attributes; for example, it is …
Torat Emet 363 (Public Domain) · Mishnah Torah, Yod ha-hazakah, trans. by Simon Glazer, 1927 (Public Domain)
14דברה תו׳ כלשון בנ״א
On Channah’s doubled words in her prayer, the Talmud says, “the Torah speaks in the language of human beings.” The Alter Rebbe applies the principle to calling G-d’s revelation “speech.”
Berakhot 31b:13–15ברכות ל״א ב:י״ג-ט״ו
מַאי ״אִם רָאֹה תִרְאֶה״ — דִּבְּרָה תּוֹרָה כִּלְשׁוֹן בְּנֵי אָדָם. ״בָּעֳנִי אֲמָתֶךָ״. ״אַל תִשְׁכַּח אֶת אֲמָתֶךָ״. ״וְנָתַתָּה לַאֲמָתְךָ״. אָמַר רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: שָׁלֹשׁ אֲמָתוֹת הַלָּלוּ לָמָּה? — אָמְרָה חַנָּה לִפְנֵי הַקָּדוֹשׁ בָּרוּךְ הוּא: רִבּוֹנוֹ שֶׁל עוֹלָם, שְׁלֹשָׁה בִּדְקֵי מִיתָה בָּרָאתָ בָּאִשָּׁה, וְאָמְרִי לַהּ: שְׁלֹשָׁה דִּבְקֵי מִיתָה. וְאֵלּוּ הֵן: נִדָּה, וְחַלָּה וְהַדְלָקַת הַנֵּר. כְּלוּם עָבַרְתִּי עַל אַחַת מֵהֶן?! —
But how is "If Thou wilt indeed look" to be explained? The Torah speaks according to the language of the sons of man. "[If Thou wilt indeed look] on the affliction of Thy handmaid, and remember me, and not forget Thy handmaid, but wilt give unto Thy handmaid" (I Sam. i. 11). R. Jose b. R. Hannina said : Why is "Thy handmaid" repeated thrice ? Hannah spake before the Holy One, blessed be He, "L-rd of the universe ! Three breaches [bidke] through which death comes hast Thou created …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות לא, ב. וש״נ.
Paragraph 4
15אשר מדבור זה לא יתהוה דבור אחר
There the Alter Rebbe explains, referring to this maamar, that thought, speech and action are all “inanimate,” for from one letter or word no other comes into being and it stays as it is; the emotions, which grow from small to great, are “vegetative.”
Kehot’s noteראה לקמן פ׳ חוקת נח, א.
16שרפים עומדים
In Isaiah’s vision, “Seraphim stood above Him; each had six wings.” Chassidus reads their “standing” as remaining at one fixed level.
Isaiah 6:2ישעיהו ו׳:ב׳
שְׂרָפִים עֹמְדִים מִמַּעַל לוֹ שֵׁשׁ כְּנָפַיִם שֵׁשׁ כְּנָפַיִם לְאֶחָד בִּשְׁתַּיִם יְכַסֶּה פָנָיו וּבִשְׁתַּיִם יְכַסֶּה רַגְלָיו וּבִשְׁתַּיִם יְעוֹפֵף:
Above Him stood the seraphim; each one had six wings: with twain he covered his face and with twain he covered his feet, and with twain he did fly.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ו, ב.
17ישראל עלו במחשבה
The note sends the reader to two other discussions in Likkutei Torah of “Israel arose in thought.”
Kehot’s noteב״ר רפ״א. ת״ז ת״י בסופו. ע״ל בפ׳ צו ד״ה הים ראה טז, ג. וש״נ. ע״ע במטות פג, ג. וש״נ. [כ].
18ישראל עלו במחשבה
Six things preceded the creation of the world; among them the Patriarchs and Israel “arose in thought” to be created. The Alter Rebbe infers that the souls of Israel are rooted in G-d’s thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
19מבין דבר מתוך דבר
Expounding Isaiah’s list of leaders, the Talmud defines the navon, “the understanding one,” as “one who understands one thing out of another.” Here it shows how thought keeps developing.
Chagigah 14a:12חגיגה י״ד א:י״ב
״יוֹעֵץ״ — שֶׁיּוֹדֵעַ לְעַבֵּר שָׁנִים וְלִקְבּוֹעַ חֳדָשִׁים. ״וְחָכָם״ — זֶה תַּלְמִיד הַמַּחְכִּים אֶת רַבּוֹתָיו. ״חֲרָשִׁים״ — בְּשָׁעָה שֶׁפּוֹתֵחַ בְּדִבְרֵי תוֹרָה הַכֹּל נַעֲשִׂין כְּחֵרְשִׁין. ״וְנָבוֹן״ — זֶה הַמֵּבִין דָּבָר מִתּוֹךְ דָּבָר. ״לָחַשׁ״ — זֶה שֶׁרָאוּי לִמְסוֹר לוֹ דִּבְרֵי תוֹרָה שֶׁנִּיתְּנָה בְּלַחַשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Sanhedrin 93b:3סנהדרין צ״ג ב:ג׳
וְאָמַר רַב יְהוּדָה אָמַר רַב: כׇּל הַפָּסוּק הַזֶּה לֹא אֲמָרוֹ דּוֹאֵג אֶלָּא בְּלָשׁוֹן הָרָע. ״יֹדֵעַ נַגֵּן״ – שֶׁיּוֹדֵעַ לִישָּׁאֵל, ״גִּבּוֹר״ – שֶׁיּוֹדֵעַ לְהָשִׁיב, ״אִישׁ מִלְחָמָה״ – שֶׁיּוֹדֵעַ לִישָּׂא וְלִיתֵּן בְּמִלְחַמְתָּהּ שֶׁל תּוֹרָה, ״אִישׁ תֹּאַר״ – שֶׁמַּרְאֶה פָּנִים בַּהֲלָכָה, ״וּנְבוֹן דָּבָר״ – שֶׁמֵּבִין דָּבָר מִתּוֹךְ דָּבָר, ״וַה׳ עִמּוֹ״ – שֶׁהֲלָכָה כְּמוֹתוֹ בְּכׇל מָקוֹם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteחגיגה יד, א. סנהדרין צג, ב.
20ונהר יוצא מעדן
“And a river goes out of Eden to water the garden, and from there it divides and becomes four headwaters.” The Alter Rebbe reads the ever-flowing river as thought issuing from Chochmah.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, י.
21ג״ן סדרים דאורייתא
The note points to two talks of the Rebbe in Likkutei Sichos in connection with the fifty-three portions of the Torah.
Zohar I, 104bזח״א קד, ב
Kehot’s noteראה זח״א קד, ב. לקו״ש ח״ג ע׳ 933. חט״ו ע׳ 435.
Paragraph 5
22בעבר הנהר ישבו אבותיכם
Joshua recounts Israel’s history: “Beyond the river your fathers dwelt of old.” The Alter Rebbe reads “beyond the river” as the level above the river of thought that flows from Eden.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיהושע כד, ב.
23כי לא מחשבותי מחשבותיכם
“For My thoughts are not your thoughts, nor are your ways My ways.” The Alter Rebbe takes the plural “My thoughts” as a sign of two levels of thought.
Isaiah 55:8ישעיהו נ״ה:ח׳
כִּי לֹא מַחְשְׁבוֹתַי מַחְשְׁבוֹתֵיכֶם וְלֹא דַרְכֵיכֶם דְּרָכָי נְאֻם ה׳
For My thoughts are not your thoughts, Neither are your ways My ways, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, ח.
24השמע לאזנך
From the word Shema, “hear,” Rebbi learns that one must “let your ears hear what you bring forth from your mouth” when reciting the Shema. The Alter Rebbe brings it to show that speech depends on the mind behind it.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א. וש״נ.
25בעשרה מאמרות נבה״ע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ה.
26בעשרה מאמרות נברא העולם והלא במאמר אחד יכול להבראות
“With ten utterances the world was created. ... Could it not have been created with one utterance?” The Alter Rebbe identifies the one utterance with the thought that gives life to all ten.
Pirkei Avot 5:1משנה אבות ה׳:א׳
בַּעֲשָׂרָה מַאֲמָרוֹת נִבְרָא הָעוֹלָם. וּמַה תַּלְמוּד לוֹמַר, וַהֲלֹא בְמַאֲמָר אֶחָד יָכוֹל לְהִבָּרְאוֹת, אֶלָּא לְהִפָּרַע מִן הָרְשָׁעִים שֶׁמְּאַבְּדִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת, וְלִתֵּן שָׂכָר טוֹב לַצַּדִּיקִים שֶׁמְּקַיְּמִין אֶת הָעוֹלָם שֶׁנִּבְרָא בַעֲשָׂרָה מַאֲמָרוֹת:
With ten utterances the world was created. And what does this teach, for surely it could have been created with one utterance? But this was so in order to punish the wicked who destroy the world that was created with ten utterances, And to give a good reward to the righteous who maintain the world that was created with ten utterances.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
27והמאמר אחד הוא בחי׳ מחשבה
The note says that the identification of the “one utterance” with thought is explained in Or HaTorah.
Kehot’s noteנתבאר באוה״ת ויקרא-ג ע׳ תתקכב. וראה גם לקמן פ׳ כי תצא לה, א.
28היוצר יחד לבם
“He who fashions their hearts together, who understands all their deeds.” The Sages read it as G-d seeing all creatures together.
Psalms 33:15תהילים ל״ג:ט״ו
הַיֹּצֵר יַחַד לִבָּם הַמֵּבִין אֶל־כׇּל־מַעֲשֵׂיהֶם:
He that fashioneth the hearts of them all, That considereth all their doings.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לג, טו.
29נסקרים בסקירה אחת
On Rosh Hashanah all creatures pass before G-d, “and they are all surveyed in a single glance,” which the Talmud supports from “He who fashions their hearts together.” The Alter Rebbe uses it for the one thought that holds all speech.
Rosh Hashanah 18a:14ראש השנה י״ח א:י״ד
אָמַר רַבָּה בַּר בַּר חָנָה אָמַר רַבִּי יוֹחָנָן: וְכוּלָּן נִסְקָרִין בִּסְקִירָה אַחַת. אָמַר רַב נַחְמָן בַּר יִצְחָק, אַף אֲנַן נָמֵי תְּנֵינָא: ״הַיּוֹצֵר יַחַד לִבָּם הַמֵּבִין אֶל כׇּל מַעֲשֵׂיהֶם״. מַאי קָאָמַר? אִילֵּימָא הָכִי קָאָמַר: דִּבְרַנְהוּ לְכוּלֵּי עָלְמָא וּמְיַיחֵד לִבַּיְיהוּ כַּהֲדָדָי — וְהָא קָא חָזֵינַן דְּלָאו הָכִי הוּא! אֶלָּא לָאו, הָכִי קָאָמַר: הַיּוֹצֵר רוֹאֶה יַחַד לִבָּם וּמֵבִין אֶל כׇּל מַעֲשֵׂיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 6
30הולך ואור
“The path of the righteous is like the gleaming light, that goes on growing brighter until the full day.” Its words holech va’or, “going on and growing brighter,” describe the soul’s unending ascent.
Proverbs 4:18משלי ד׳:י״ח
וְאֹרַח צַדִּיקִים כְּאוֹר נֹגַהּ הוֹלֵךְ וָאוֹר עַד־נְכוֹן הַיּוֹם:
But the path of the righteous is as the light of dawn, That shineth more and more unto the perfect day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ד, יח.
31ונהר יוצא
The river that goes out of Eden to water the garden: here it shows that the flow from the soul’s source never ceases.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32ונתתי לך מהלכים
“I will give you walkers among these who stand.” This is the verse of the Torah Ohr discourse, in Parshas Vayeshev, to which the text refers.
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33ע״פ ונתתי לך מהלכים בפ׳ וישב
This is the discourse the text cites: angels, and souls before their descent, are called “standing,” and the souls are called “walkers” only after descending into a body and an animal soul.
Kehot’s noteתו״א ל, א ואילך. אוה״ת חנוכה כרך-ה דף תתקיג, א.
34ובפ׳ שלח ע״פ ועתה יגדל
There the soul before coming into this world is at the level of “standing,” and through keeping the mitzvos here it gains “walking,” as in “I will give you walkers”; the mitzvos become the soul’s garments, and the passage refers back to the discourse in Vayeshev.
Kehot’s noteלקו״ת שלח לח, ד.
35ועתה יגדל
After the sin of the spies Moshe prays that G-d’s power “be great,” as He has spoken. A discourse in Likkutei Torah, Shelach, on this verse is cited for the theme of walking.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
36ועיין ע״פ יונתי בחגוי הסלע
That passage explains that Israel, having arisen in thought, draw the Infinite Light down into Z’eir Anpin, and that first there must be “Arise for yourself” through prayer.
Kehot’s noteראה לקו״ת שה״ש יט, ד.
37יונתי בחגוי הסלע
“My dove, in the clefts of the rock, in the hidden place of the steps, show me your appearance.” The discourse on it in Likkutei Torah explains “Arise for yourself” as coming first through prayer.
Song of Songs 2:14שיר השירים ב׳:י״ד
יוֹנָתִי בְּחַגְוֵי הַסֶּלַע בְּסֵתֶר הַמַּדְרֵגָה הַרְאִינִי אֶת־מַרְאַיִךְ הַשְׁמִיעִנִי אֶת־קוֹלֵךְ כִּי־קוֹלֵךְ עָרֵב וּמַרְאֵיךְ נָאוֶה:
O my dove, that art in the clefts of the rock, in the covert of the cliff, Let me see thy countenance, let me hear thy voice; For sweet is thy voice, and thy countenance is comely.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
38וע״פ אלה מסעי
The discourse explains “These are the journeys of the children of Israel” as their ascents from below upward, which come through subduing and transforming the opposing side.
Kehot’s noteלקו״ת מסעי צא, ג ואילך. ראה סה״מ תקס״ב ע׳ קיז ואילך.
39אלה מסעי
“These are the journeys of the children of Israel.” Likkutei Torah, Masei, explains the journeys as their ascents from below upward.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40ואלה מסעיהם למוצאיהם
“And Moshe wrote their goings forth according to their journeys ... and these are their journeys according to their goings forth.” The discourse in Masei explains this verse as well.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 7
41וברכות אשר תקנו לנו אנשי כנה״ג
“A hundred and twenty elders, among them several prophets, instituted the eighteen blessings in their order”: the Men of the Great Assembly. The Alter Rebbe calls their prayer the path for a person’s walking.
Megillah 17b:8מגילה י״ז ב:ח׳
תְּפִלָּה מְנָא לַן? דְּתַנְיָא: שִׁמְעוֹן הַפָּקוֹלִי הִסְדִּיר שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת לִפְנֵי רַבָּן גַּמְלִיאֵל עַל הַסֵּדֶר בְּיַבְנֶה. אָמַר רַבִּי יוֹחָנָן, וְאָמְרִי לַהּ בְּמַתְנִיתָא תָּנָא: מֵאָה וְעֶשְׂרִים זְקֵנִים, וּבָהֶם כַּמָּה נְבִיאִים, תִּיקְּנוּ שְׁמוֹנֶה עֶשְׂרֵה בְּרָכוֹת עַל הַסֵּדֶר.
The Amidah prayer: From where do we know this? — As it has been taught: Shimon Hapakuli organized eighteen blessings in the presence of Rabban Gamaliel in a fixed order in Yavneh. R. Yohanan said (others report, it was stated in a baraita): A hundred and twenty elders, among whom were many prophets, drew up eighteen blessings in a fixed order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה יז, ב.
42תפלות אבות תקנום
Rabbi Yosei son of Rabbi Chanina said, “The prayers, the Patriarchs instituted them”: Avraham the morning prayer, Yitzchak the afternoon prayer and Yaakov the evening prayer.
Berakhot 26b:4–5ברכות כ״ו ב:ד׳-ה׳
אִיתְּמַר, רַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא אָמַר: תְּפִלּוֹת אָבוֹת תִּקְּנוּם. רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי אָמַר: תְּפִלּוֹת כְּנֶגֶד תְּמִידִין תִּקְּנוּם. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא, וְתַנְיָא כְּווֹתֵיהּ דְּרַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי. תַּנְיָא כְּווֹתֵיהּ דְּרַבִּי יוֹסֵי בְּרַבִּי חֲנִינָא: אַבְרָהָם תִּקֵּן תְּפִלַּת שַׁחֲרִית, שֶׁנֶּאֱמַר: ״וַיַּשְׁכֵּם אַבְרָהָם בַּבֹּקֶר אֶל הַמָּקוֹם אֲשֶׁר עָמַד שָׁם״, וְאֵין ״עֲמִידָה״ אֶלָּא תְּפִלָּה, שֶׁנֶּאֱמַר: ״וַיַּעֲמֹד פִּינְחָס וַיְפַלֵּל״.
It has been reported : R. Jose b. R. Hannina said : The Patriarchs instituted the Tefillot. R. Joshua b. Levi said: The Tefillot were instituted to correspond with the continual sacrifices. There is a teaching in agreement with both of them. There is a teaching in agreement with R. Jose b. R. Hannina: Abraham instituted the morning Tefillah; as it is said, "And Abraham got up early in the morning to the place where he had stood" (Gen. xix. 27) — "standing" means prayer; as it is said, "Then …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות כו, ב.
43ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is unsearchable,” a verse of Ashrei in Pesukei deZimra. It is the Alter Rebbe’s example of a verse about G-d’s greatness.
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, ג.
Paragraph 8
44נחלת יעקב
Kehot’s note points to Isaiah 48:14 for these words.
Isaiah 48:14ישעיהו מ״ח:י״ד
Kehot’s noteישעי׳ מח, יד.
45נחלת יעקב
“Then you will delight in Havayah ... and I will feed you the heritage of Yaakov your father,” the promise to one who delights in the Shabbos. The Alter Rebbe uses “the heritage of Yaakov” for the attribute of compassion.
Isaiah 58:14ישעיהו נ״ח:י״ד
אָז תִּתְעַנַּג עַל־Havayah וְהִרְכַּבְתִּיךָ עַל־[בָּמֳתֵי] (במותי) אָרֶץ וְהַאֲכַלְתִּיךָ נַחֲלַת יַעֲקֹב אָבִיךָ כִּי פִּי Havayah דִּבֵּר:
Then shalt thou delight thyself in the L-RD, And I will make thee to ride upon the high places of the earth, And I will feed thee with the heritage of Jacob thy father; For the mouth of the L-RD hath spoken it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46נחלה בלי מצרים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשבת קיח, סע״א.
47נחלה בלי מצרים
Rabbi Yochanan said in the name of Rabbi Yosei: whoever delights in the Shabbos is given “a heritage without boundaries,” as it says, “and I will feed you the heritage of Yaakov your father.” So Yaakov’s attribute, compassion, is without limit.
Shabbat 118a:7–8שבת קי״ח א:ז׳-ח׳
… ״בְּיוֹם בֹּא גּוֹג״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל הַמְעַנֵּג אֶת הַשַּׁבָּת נוֹתְנִין לוֹ נַחֲלָה בְּלִי מְצָרִים, שֶׁנֶּאֱמַר: ״אָז תִּתְעַנַּג עַל ה׳ וְהִרְכַּבְתִּיךָ עַל בׇּמֳתֵי אָרֶץ וְהַאֲכַלְתִּיךָ
William Davidson, Vocalized Aramaic (CC-BY-NC)
48מבריח מן הקצה
“And the middle bar in the midst of the boards shall pass through from end to end”: the central beam of the Tabernacle. The Alter Rebbe borrows its words for compassion that reaches through all the worlds.
Exodus 26:28שמות כ״ו:כ״ח
וְהַבְּרִיחַ הַתִּיכֹן בְּתוֹךְ הַקְּרָשִׁים מַבְרִחַ מִן־הַקָּצֶה אֶל־הַקָּצֶה:
and the middle bar in the midst of the boards, which shall pass through from end to end.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Zohar I, 1bזח״א א, ב
Zohar III, 175bזח״ג קעה, ב
Kehot’s noteשמות כו, כח. וראה זח״א א, ב. זח״ג קעה, ב.
49הודו על או״ש
“Let them praise the Name of Havayah, for His Name alone is exalted; His splendor is upon earth and heaven.” The Alter Rebbe reads “earth” and “heaven” as the filling and the encompassing light, both only an aspect of the Name.
Psalms 148:13תהילים קמ״ח:י״ג
יְהַלְלוּ אֶת־שֵׁם ה׳ כִּי־נִשְׂגָּב שְׁמוֹ לְבַדּוֹ הוֹדוֹ עַל־אֶרֶץ וְשָׁמָיִם:
Let them praise the name of the L-RD, For His name alone is exalted; His glory is above the earth and heaven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמח, יג.
Paragraph 9
50אליך ה׳ נפשי אשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, א.
51אליך ה׳ נפשי אשא
“Of David. To You, Havayah, I lift up my soul.” The Alter Rebbe reads it as lifting one’s attributes up to G-d in prayer.
Psalms 25:1תהילים כ״ה:א׳
לְדָוִד אֵלֶיךָ ה׳ נַפְשִׁי אֶשָּׂא:
[A Psalm] of David. Unto Thee, O L-RD, do I lift up my soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52האבות הם הנק׳ רועים מהש״ר
Expounding “we will raise against him seven shepherds,” the Talmud names them: David in the middle; Adam, Shes and Mesushelach on his right; Avraham, Yaakov and Moshe on his left.
Sukkah 52bסוכה נ״ב ב
Kehot’s noteראה סוכה נב, ב וברש״י שם.
53להצאן קדשים
“Like the holy flock, like the flock of Jerusalem at her appointed times, so shall the ruined cities be filled with flocks of people.” The Alter Rebbe uses “the holy flock” for the souls of Israel.
Ezekiel 36:38יחזקאל ל״ו:ל״ח
כְּצֹאן קׇדָשִׁים כְּצֹאן יְרוּשָׁלַ͏ִם בְּמוֹעֲדֶיהָ כֵּן תִּהְיֶינָה הֶעָרִים הֶחֳרֵבוֹת מְלֵאוֹת צֹאן אָדָם וְיָדְעוּ כִּי־אֲנִי ה׳
As the flock for sacrifice, as the flock of Jerusalem in her appointed seasons, so shall the waste cities be filled with flocks of men; and they shall know that I am the L-RD.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה יחזקאל לו, לח.
54צער גידול בנים היה לו ליעקב
In the future G-d will say to Avraham, “Your children have sinned,” and then turn to Yaakov, “who had the pain of raising children,” that perhaps he will ask for mercy for them. The Alter Rebbe links this to Yaakov’s attribute of compassion.
Shabbat 89b:4שבת פ״ט ב:ד׳
… אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר: אֵימַר לֵקהּ לְיַעֲקֹב דַּהֲוָה לֵקהּ צַעַר גִּידּוּל בָּנִים, אֶפְשָׁר דְּבָעֵי רַחֲמֵי עֲלַיְיהוּ. אֲמַר לֵקהּ: בָּנֶיךָ חָטְאוּ. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, יִמָּחוּ עַל קְדוּשַּׁת שְׁמֶךָ. אָמַר לָא בְּסָבֵי טַעְמָא וְלָא בְּדַרְדַּקֵּי עֵצָה. אֹמֵר לוֹ לְיִצְחָק: בָּנֶיךָ חָטְאוּ לִי. אֹמֵר לְפָנָיו: רִבּוֹנוֹ שֶׁל עוֹלָם, בָּנַי וְלֹא בָּנֶיךָ?! בְּשָׁעָה שֶׁהִקְדִּימוּ לְפָנֶיךָ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ קָרָאתָ לָהֶם ״בְּנִי בְכוֹרִי״, עַכְשָׁיו בָּנַי וְלֹא בָּנֶיךָ?!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פט, ב.
55In Isaiah the verse pictures G-d’s tender care for His people as a shepherd’s. Here the shepherd who carries the lambs in his bosom is the compassion that lifts a person’s attributes to G-d.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
56בעבר הנהר ישבו
“Beyond the river your fathers dwelt of old”: here identified with the Patriarchs, rooted in the supernal thought.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57תכון לעד
“The lip of truth will be established forever, but a lying tongue is only for a moment.” The Alter Rebbe borrows “established forever” for what the vessel of the mitzvos secures.
Proverbs 12:19משלי י״ב:י״ט
שְׂפַת־אֱמֶת תִּכּוֹן לָעַד וְעַד־אַרְגִּיעָה לְשׁוֹן שָׁקֶר:
The lip of truth shall be established for ever; But a lying tongue is but for a moment.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteע״פ משלי יב, יט.
58ואת מצותי תשמרו
After “If you will walk in My statutes” the verse continues “and you will keep My commandments and do them”: the commandments are what keep the walking.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
59מסתימא דכל סתימין
On Shabbos the souls of the righteous delight in the delights of the Holy Ancient One, “the most hidden of all hidden.” The Alter Rebbe uses the phrase for the most concealed source of the light that the mitzvah draws down.
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א.
60יין מלכות רב כיד המלך
At the king’s feast, drink was served “in vessels of gold, vessels differing from vessels, and royal wine in abundance, according to the hand of the king.” The Alter Rebbe reads the vessels as the mitzvos and the wine as G-d’s light.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
61המצוה — לשון צותא לשון חיבור
The note points to a talk of the Rebbe on mitzvah as an expression of tzavta, joining.
Kehot’s noteראה לקו״ש ח״ז 304 ואילך. תניא מהדו״ק ספמ״ט. סה״מ מלוקט-ג ע׳ עב הערה 55.
Paragraph 12
62וכלים מכלים שונים
The king’s drink was served in “vessels differing from vessels”; the Alter Rebbe reads them as the different mitzvos, each drawing G-d’s light in its own way.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאסתר א, ז.
63בהכנס היין יצא הסוד
Kehot’s note points to Eruvin 65a for these words.
Eruvin 65aעירובין ס״ה א
Kehot’s noteעירובין סה, א.
64רצוא ושוב
“And the Chayos ran and returned, like the appearance of a flash.” In Chassidus, ratzo vashov is the soul’s yearning upward and its return to serve below.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יד.
65והתהלכתי בתוככם
“And I will walk among you, and I will be your G-d, and you will be My people.” The Alter Rebbe reads “I will walk” as G-d Himself walking within a person.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יב.
Paragraph 13
66ואת מצותי תשמרו
“And you will keep My commandments”: the Alter Rebbe reads “keep” as preserving the light that the mitzvos hold.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67הלוך ילך ובכה
“He walks on and on, weeping, carrying the bag of seed; he will surely come with joyful song, carrying his sheaves.” The Alter Rebbe reads the weeping and then the song as stages of the walker’s service.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קכו, ו.
68תחת אשר לא עבדת
“Because you did not serve Havayah your G-d with joy and with gladness of heart, out of the abundance of everything.” The Alter Rebbe cites it for the joy that follows the weeping.
Deuteronomy 28:47דברים כ״ח:מ״ז
תַּחַת אֲשֶׁר לֹא־עָבַדְתָּ אֶת־ה׳ אֱלֹקֶיךָ בְּשִׂמְחָה וּבְטוּב לֵבָב מֵרֹב כֹּל:
because thou didst not serve the L-RD thy G-d with joyfulness, and with gladness of heart, by reason of the abundance of all things;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מז.
Paragraph 14
69נושא משך הזרע
“He walks on and on, weeping, carrying the bag of seed.” The sower who weeps as he walks is the walker of the maamar.
Psalms 126:6תהילים קכ״ו:ו׳
הָלוֹךְ יֵלֵךְ וּבָכֹה נֹשֵׂא מֶשֶׁךְ־הַזָּרַע בֹּא־יָבֹא בְרִנָּה נֹשֵׂא אֲלֻמֹּתָיו:
Though he goeth on his way weeping that beareth the measure of seed, He shall come home with joy, bearing his sheaves.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ובחיקו ישא
“And in his bosom he carries [them]”: the shepherd’s compassion that lifts the soul up to G-d.
Isaiah 40:11ישעיהו מ׳:י״א
כְּרֹעֶה עֶדְרוֹ יִרְעֶה בִּזְרֹעוֹ יְקַבֵּץ טְלָאִים וּבְחֵיקוֹ יִשָּׂא עָלוֹת יְנַהֵל:
Even as a shepherd that feedeth his flock, That gathereth the lambs in his arm, And carrieth them in his bosom, And gently leadeth those that give suck.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
71קדושים תהיו
“You shall be holy, for I, Havayah your G-d, am holy.” The Alter Rebbe reads it as a promise that every soul will in the end reach the level of “holy.”
Leviticus 19:2ויקרא י״ט:ב׳
דַּבֵּר אֶל־כׇּל־עֲדַת בְּנֵי־יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם קְדֹשִׁים תִּהְיוּ כִּי קָדוֹשׁ אֲנִי ה׳ אֱלֹקֵיכֶם:
Speak unto all the congregation of the children of Israel, and say unto them: Ye shall be holy; for I the L-RD your G-d am holy.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא יט, ב.
72אם זך ואם ישר פעלו
“Even a youth is known by his deeds, whether his deed is pure and whether it is upright.” The Alter Rebbe borrows the phrase for one who thinks his service already pure and upright.
Proverbs 20:11משלי כ׳:י״א
גַּם בְּמַעֲלָלָיו יִתְנַכֶּר־נָעַר אִם־זַךְ וְאִם־יָשָׁר פׇּעֳלוֹ:
Even a child is known by his doings, whether his work be pure, and whether it be right.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73לא תקום ולא תהי׳
“It shall not stand and it shall not come to pass”: Isaiah’s assurance that the plot against Judah would fail. Here it says that a soul’s standing still cannot last.
Isaiah 7:7ישעיהו ז׳:ז׳
כֹּה אָמַר אֲדֹ־נָי ה׳ לֹא תָקוּם וְלֹא תִהְיֶה:
thus saith the L-rd GOD: It shall not stand, neither shall it come to pass.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ז, ז.
74ממקום קדוש יהלכו
In its context the verse speaks of those who used to go from the holy place. The Alter Rebbe reads “from a holy place they walk” as the souls’ source.
Ecclesiastes 8:10קהלת ח׳:י׳
וּבְכֵן רָאִיתִי רְשָׁעִים קְבֻרִים וָבָאוּ וּמִמְּקוֹם קָדוֹשׁ יְהַלֵּכוּ וְיִשְׁתַּכְּחוּ בָעִיר אֲשֶׁר כֵּן־עָשׂוּ גַּם־זֶה הָבֶל:
And so I saw the wicked buried, and they entered into their rest; but they that had done right went away from the holy place, and were forgotten in the city; this also is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ח, י.
75ועשיתם אותם
The verse ends “and you will do them,” where otam is written without a vav and can be read atem, “you.”
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76ועשיתם אתם
The Zohar says that one who does the commandments of the Torah and walks in its ways, as it were, makes Him above, and that “and you will do atem” is written, for through this they are joined one with another and the Holy Name is found as it should be.
Zohar, Bechukotai 2:12–4:19ספר הזהר, בחקותי ב׳:י״ב-ד׳:י״ט
77ועשיתם אותם
Whoever cleaves to the Holy One, blessed be He, and does the commandments of the Torah, as it were, sustains the worlds, the world above and the world below, for “and you will do them” is written.
Zohar, Nasso 3:17–4:24ספר הזהר, נשא ג׳:י״ז-ד׳:כ״ד
1The first 20 lines of the Hebrew text are not found in our translation.R. Isaac and R. Judah were walking together on the road leading from Usha to Lud. Said R. Judah: ‘Let us discourse on the Torah whilst walking.’ R. Judah then cited the verse: “And if a man shall open a pit, or if a man shall dig a pit… the owner of the pit shall make it good”, etc. (Ex. 21, 33-34). ‘If that man’, he said, ‘has to make good, how much more so he who …
The Zohar; London, Soncino Press, 1933 (Public Domain)
78ועשיתם אתם
Rabbi Chanina bar Pappa: if you keep the Torah, I consider it as though you had made yourselves, for it says “and you will do atem.”
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
79דהיינו ועשיתם אתם
The note points to a passage in the Alter Rebbe’s maamarim (the volume Inyanim) that brings this reading of atem, “you,” in the name of the Ra’aya Mehemna and the Tikkunim.
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Kehot’s noteראה מאמרי אדה״ז — ענינים ע׳ רלא בשם הרע״מ ותיקונים. וראה גם ויק״ר פל״ה, ו.
80ונתנה הארץ יבולה
“I will give your rains in their season, and the land will yield its produce, and the tree of the field will yield its fruit.” The Alter Rebbe reads the produce of the land as ascent from below and the fruit of the tree as flow from above.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ד.
81וצויתי את ברכתי
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כה, כא.
82וצויתי את ברכתי בשנה הששית
“I will command My blessing for you in the sixth year, and it will yield produce for three years”: said of the Shemittah year. The Alter Rebbe links it to the intent of every blessing.
Leviticus 25:21ויקרא כ״ה:כ״א
וְצִוִּיתִי אֶת־בִּרְכָתִי לָכֶם בַּשָּׁנָה הַשִּׁשִּׁית וְעָשָׂת אֶת־הַתְּבוּאָה לִשְׁלֹשׁ הַשָּׁנִים:
then I will command My blessing upon you in the sixth year, and it shall bring forth produce for the three years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אם בחקתי
The Zohar teaches that when the left side is aroused, the right begins first; if they merit, the left is included in the right, and it gives as a sign the word “if” at the start, as in “If you will walk in My statutes.”
Zohar, Terumah 64:660–66:669ספר הזהר, תרומה ס״ד:תר״ס-ס״ו:תרס״ט
84זאת חקת התורה
“This is the statute of the Torah,” the opening of the laws of the red heifer. The text refers to the Alter Rebbe’s discourse on this verse.
Numbers 19:2במדבר י״ט:ב׳
זֹאת חֻקַּת הַתּוֹרָה אֲשֶׁר־צִוָּה ה׳ לֵאמֹר דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְיִקְחוּ אֵלֶיךָ פָרָה אֲדֻמָּה תְּמִימָה אֲשֶׁר אֵין־בָּהּ מוּם אֲשֶׁר לֹא־עָלָה עָלֶיהָ עֹל:
This is the statute of the law which the L-RD hath commanded, saying: Speak unto the children of Israel, that they bring thee a red heifer, faultless, wherein is no blemish, and upon which never came yoke.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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ביאור אם בחקותי
An Explanation of “If You Walk in My Statutes”
Like the Torah, every soul has written letters, which clothe it as ink clothes parchment, and engraved letters, one with their source as an engraving is one with a gem. “If you walk in My statutes (bechukosai)” is G-d’s plea that the soul’s boundless ascent in prayer go through its engraved root, the Patriarchs’ attributes in Keser, and that the mitzvos keep its light.
The maamar in brief
Explaining the root of the preceding discourse, the maamar asks why the “walking” must be “in My statutes,” read as engravings. Ink letters only clothe the parchment and remain a thing apart; letters engraved in a gem belong to its very body, though they are not its simple essence. In the soul, thought and speech are written letters, garments, while the form of the twenty-two letters, rooted in the hidden intellect and will, is engraved. Above, the Sefiros of Atzilus, with their revealed vessels, are writing; Keser, Atik Yomin and Arich Anpin, is the Zohar’s “He engraved engravings in the supernal brightness,” beyond even Moshe’s Chochmah, as the answer about Rabbi Akiva shows. So the Written Torah was clothed in the letters of Binah, while the Tablets, given on Shavuos when Keser shines, were engraved. The souls of Israel too have an engraved root “beyond the River,” in the Chesed, Gevurah and Tiferes of Arich Anpin, and a written descent to refine the sparks. Their essential love, above knowledge, comes from that root: “walking” is its boundless ascent in prayer, and “keeping My commandments” draws its light into the vessels of the mitzvos.

Outline
	1Writing and engraving: the analogyWhy the “walking” is “in My statutes”: ink letters clothe the parchment and stay a separate thing, while engraved letters belong to the stone itself; in the soul, the letters of thought and speech are such garments, foreign to it yet joined to it.¶1–7
	2Engraved letters in the soulHigher thought holds letters absorbed in the concept, yet the analogy falls short; truer still, the form of the twenty-two letters, rooted in the hidden intellect and will, as Iggeres HaKodesh explains, is engraved, while the breath of speech is its writing.¶8–14
	3Engraving Above: KeserG-d’s letters of speech and thought are garments; the Zohar’s “He engraved engravings” is Keser, Atik Yomin and Arich Anpin, the Arizal’s intermediary, united with the Infinite Light. Moshe’s question about Rabbi Akiva shows how far it is above Atzilus, whose revealed vessels are like ink.¶15–22
	4The Written Torah and the TabletsThe Torah, from Chochmah, was clothed in the letters of Binah; the Tablets, from Keser revealed on Shavuos, were engraved, and their 620 letters equal Keser.¶23–24
	5The soul’s root beyond the RiverWhy “it is pure” precedes “You created it”: Yehoshua’s “beyond the River” is Israel’s root in hidden thought, the Patriarchs’ root in the Chesed, Gevurah and Tiferes of Arich Anpin, drawn down through Atzilus to refine the sparks; an engraved root and a written descent.¶25–30
	6Walking in My statutesThe soul’s essential love, above knowledge, comes from its root; walking through the three engravings has no limit, every soul will reach its root, above all in the days of Moshiach, and “If” is G-d’s plea that the walking be in these alone.¶31–32
	7Keeping My commandmentsThe mitzvos are vessels, the “diverse vessels” for the royal wine; a mitzvah joins the light to us; running and returning; the land’s produce and the tree’s fruit; each day’s prayer as the general intention, the blessing over each mitzvah as the particular.¶33–36


Key concepts
	Letters of writing (osiyos hakesivah)אותיות הכתיבה
	Letters written in ink, a thing apart from the parchment, joined to it only as a garment: the model for thought and speech, for the Sefiros of Atzilus with their vessels, for the Written Torah and for the soul’s descent through the worlds.

	Letters of engraving (osiyos hachakikah)אותיות החקיקה
	Letters cut into a stone, adding nothing foreign to it: the model for the form of the letters in the soul’s essence, for Keser, for the Tablets and for the soul’s root. The maamar reads bechukosai, “My statutes,” as engravings.

	The supernal brightness (tehiru ila’ah)טהירו עילאה
	The radiance of the Infinite Light in which, the Zohar says, G-d first “engraved engravings,” the coming into being of Keser. The word tehorah, “pure,” in the morning blessing over the soul alludes to it.

	Keser as intermediaryממוצע
	Following the Arizal, Keser has two levels: Atik Yomin, which holds the lowest level of the Infinite One, and Arich Anpin, the hidden root of the Sefiros. Together they stand between the Emanator and the emanated; its hidden Chochmah is beyond the Chochmah of Atzilus.

	Beyond the Riverבעבר הנהר
	Above Binah, “the river going out of Eden”: the root of the Patriarchs and of Israel’s souls in the Chesed, Gevurah and Tiferes of Arich Anpin, from which they were led down “through all the land of Canaan.”

	Very (me’od)מאד
	Without limit, at the level of the Infinite One: the walking of love “with all your might,” growing day by day, which every soul will reach and which will be revealed in the days of Moshiach.

	Mitzvah as joining (tzavta)צוותא
	The mitzvos are the vessels that hold the light drawn down from Keser, as a vessel holds wine and a wick holds a flame; when the light enters the vessel it is joined to us.


Section 1 · ¶1–7
Writing and engraving: the analogy
1ביאור אם בחקותי
An explanation of “If in My statutes [you walk].”
The heading marks what follows as an explanation (biur) of the preceding discourse on the opening verse of the parsha, “If you walk in My statutes and keep My commandments” (Leviticus 26:3). It goes back over the same themes and explains their roots.




2להבין שרש הדברים הנ״ל. הנה להבין ענין אם בחקותי תלכו שבחי׳ ההליכה היא בחקותי דוקא בבחי׳ אותיות החקיקה.
To understand the root of the matters mentioned above. Now, to understand the meaning of “If you walk in My statutes” (bechukosai): that the level of “walking” is specifically “in My statutes,” at the level of the letters of engraving.
The discourse sets out to explain the roots of what the preceding discourse said. Its central claim is that the “walking” of the verse comes specifically through “My statutes” (chukosai), a word the Alter Rebbe connects with chakikah, engraving, so that it points to letters that are engraved rather than written.


יש להקדים תחלה שרש ענין ההפרש בין תורה שבכתב שנתלבשה באותיות הכתב בדיו על הקלף. לבחי׳ מכתב אלהים חרות על הלוחות שהוא אותיות החקיקה.12
We must first set out the root of the difference between the Written Torah, which is clothed in the letters of writing, in ink on parchment, and the level of “the writing of G-d, engraved upon the Tablets,” which is the letters of engraving.
Before explaining the verse he lays a foundation: the difference between the Written Torah, whose letters are written in ink on parchment, and the Ten Commandments on the Tablets, which Scripture calls “the writing of G-d, engraved upon the Tablets.” Written letters and engraved letters will be the two models for everything that follows.




3וההפרש בין כתיבה לחקיקה. בגשמיות הוא פשוט דבאותיות הנכתבים בדיו הנה הדיו הוא דבר בפ״ע [בפני עצמו] ואינו מגופו ומהותו של הקלף.
And the difference between writing and engraving: in physical terms it is simple. In letters written in ink, the ink is a thing by itself and is not of the body and being of the parchment.
He begins with the physical case. Ink is a substance of its own; it is not made of the parchment it is written on.


אך כשמצטייר הדיו בצורות אותיות על הקלף ידבקו והיו לאחדים ונראה כאלו הם דבר א׳, שהרי הקלף הלבן ישנו תחת האות ועליו ממש נכתב האות והוא סובלו.
But when the ink takes shape in the forms of letters on the parchment, they cleave together and become one, and it looks as though they are one thing, for the white parchment is there beneath the letter, and the letter is written right upon it, and it bears it.
Once the ink is formed into letters on the parchment, the two look like a single thing. The parchment lies beneath every letter and carries it.


אבל מ״מ באמת הם שני דברים שהרי הקלף הוא דבר בפ״ע [בפני עצמו] והדיו הוא דבר בפ״ע [בפני עצמו] לגמרי
Nevertheless, in truth they are two things, for the parchment is a thing by itself and the ink is entirely a thing by itself,
Yet in fact the parchment and the ink remain two separate things.


רק שהלביש את הקלף הלבן להיות נראה על הקלף צורות אותיות מדיו וא״כ אין זה רק דרך הלבשה בלבד שהלבוש הוא דבר בפ״ע [בפני עצמו] ממש.
only that it has clothed the white parchment, so that forms of letters made of ink are seen on the parchment. If so, this is nothing but a manner of clothing alone, for a garment is truly a thing by itself.
The ink only covers the white parchment so that letter-shapes appear on it. That is how a garment relates to what it clothes, and a garment is a thing separate from its wearer.




4ואף לבוש המחובר תמיד מ״מ מצד עצמו הוא דבר בפני עצמו. וכך הוא ענין אותיות הנכתבים בדיו הן מלבישים את הקלף בחי׳ לבוש לבד משא״כ באותיות החקיקה שנחקקים ונחרצים ע״ג [על גבי] אבן טוב וכה״ג [וכהאי גוונא]
Even a garment that is always attached is nevertheless, in itself, a thing by itself. So it is with letters written in ink: they clothe the parchment as a garment alone. This is not so with the letters of engraving, which are engraved and incised upon a precious stone and the like:
Even a garment that never comes off is still, in itself, a separate thing, and ink letters relate to the parchment in just this way. Engraved letters, cut into a precious stone or the like, are different.


הנה אין האותיות חשובים בחי׳ לבוש לבד אלא הן מעצמיותו ומהותו של האבן טוב ומגופו ממש יחשבו.
there the letters are not considered a garment alone; rather, they are of the essence and being of the precious stone, and are considered of its very body.
Engraved letters are not a covering on the stone. Nothing has been added to it, so the letters count as part of the stone’s own essence and body.




5והגם שמ״מ אינו דומה ממש לכמו שהיה האבן טוב מצד עצמו קודם החקיקה שמתחלה היה פשוט בלא ציור אותיות כלל וע״י החקיקה נולדו בו אותיות
And although, nevertheless, it is not exactly like the precious stone as it was in itself before the engraving, for at first it was simple, without any form of letters at all, and through the engraving letters were born in it,
He concedes a qualification. An engraved stone is not exactly as it was before: it used to be plain and formless, and the engraving brought letters into being in it.


והרי א״כ צורות האותיות אלו אינן עצמות ומהות האבן טוב שהוא מצד עצמו פשוט בלא ציור אותיות.
it follows, then, that these forms of letters are not the essence and being of the precious stone, which in itself is simple, without any form of letters;
In that sense the letter-forms are not the stone’s own essence, since the stone as such is simple and has no letters.


אך הגם שצורת האותיות היא הוי׳ חדשה אבל עכ״פ [על כל פנים] אותיות אלו הם בגוף האבן טוב ממש ואינו דבר נפרד ממנו
yet although the form of the letters is a new existence, at any rate these letters are in the very body of the precious stone and are not a thing separate from it;
Still, although the letter-forms are something new, they exist within the stone’s own body and are not a separate thing.


רק חרותים וחקוקים בגופו ממש ולא כאותיות שעושים בדיו שהם דבר נפרד חוץ מהקלף וחשובים לבוש לבד
they are simply incised and engraved in its very body, and are not like letters made with ink, which are a separate thing, outside the parchment, and are considered a garment alone.
They are cut into the stone itself, unlike ink letters, which stay outside the parchment as a garment.


אבל אותיות החקיקה אע״פ [אף על פי] שהן ג״כ אותיות ולא כקלף הלבן ואבן טוב במהותו ועצמותו שמופשט מכל צורה ממש אבל עכ״פ [על כל פנים] הם מגופו ומהותו של הדבר הנחקק ולמעלה מעלה מבחי׳ לבוש:
But the letters of engraving, although they too are letters, and are not like the white parchment, or the precious stone in its being and essence, which is utterly free of all form, are at any rate of the body and being of the thing engraved, and far, far above the level of a garment.
The conclusion: engraved letters really are letters, so they are not the formless essence of the stone (or of the white parchment). But they belong to the body and being of what is engraved, and are far above the status of a garment.




6והנה עם היות המשל הנ״ל הוא ענין גשמי מ״מ ממנו יובן הנמשל למעלה בענין שרש מעלת הלוחות וכמשי״ת [וכמו שיתבאר] אי״ה [אם ירצה השם].
Now, although the analogy above is a physical matter, nevertheless from it will be understood what it represents Above, regarding the root of the superiority of the Tablets, as will be explained, G-d willing.
The physical analogy is meant to explain something Above: the root of the Tablets’ superiority. That application comes later in the discourse.


אך מקודם יש לבאר עוד איך שדוגמת המשל הנ״ל באותיות הכתיבה ואותיות החקיקה הגשמיים. יש דוגמתם ממש ברוחניות באותיות שבנפש המדברת שבאדם.
But first we must further explain how the likeness of the above analogy, in physical letters of writing and letters of engraving, has its exact counterpart in spirituality, in the letters that are in the speaking soul in man.
First he shows that the same two kinds of letters have a spiritual counterpart within the human soul, which is called the “speaking” soul because it expresses itself in thought and speech.


דהנה עם היות שהנפש מלאה אותיות3 וכמ״ש ויהי האדם לנפש חיה4 ותרגם אונקלוס לרוח ממללא5 וכדלקמן אי״ה [אם ירצה השם] מ״מ
For although the soul is full of letters, as it is written, “And man became a living soul,” which Onkelos translates “a speaking spirit,” as will be explained below, G-d willing, nevertheless,
The soul itself is full of letters. Onkelos renders “man became a living soul” as “a speaking spirit,” so the power of speech, and with it letters, belongs to the human soul; the discourse returns to this point later.


הנה נביעת האותיות שבמחשבה ודבור אף שנובעים מהנפש מ״מ גשם מהות אותיות הדבור שהם מבחי׳ קול והבל הלב הגשמי היוצא מן הקנה כמו דבר זר ממש נחשב לגבי מהות ועצמות הנפש
as for the welling forth of the letters that are in thought and speech, although they well forth from the soul, nevertheless the coarse being of the letters of speech, which are of the level of the voice and the physical breath of the heart that comes out of the windpipe, is considered like a truly foreign thing relative to the being and essence of the soul.
Even so, when letters well forth from the soul as thought and speech, the letters of speech, made of voice and the physical breath that rises from the heart through the windpipe, are like something foreign to the soul’s own being and essence.


כי מה ענין קול גשמי למהות הנפש הרוחניות ואפי׳ [ואפילו] מהות האותיות שבמחשבה שחושב ומהרהר אותיות א״ב ג״ד כו׳ מהות מחשבה זו ואותיות אלו
For what does a physical voice have to do with the being of the spiritual soul? And even the being of the letters that are in thought, when one thinks and ponders the letters alef, beis, gimmel, dalet, etc., the being of this thought and of these letters
A physical voice has nothing in common with the spiritual soul. Even the letters of thought, as when a person silently runs through the letters alef, beis, gimmel, dalet, are not of the soul’s own being.


כמו דבר זר ממש נחשב לגבי הנפש ע״ד אותיות הדבור דאע״פ [דאף על פי] שהם רוחניים יותר ממהות הקול הגשמי מ״מ בנקל לצייר שאין זה כלל מערך מהות רוחניות הנפש
is considered like a truly foreign thing relative to the soul, in the manner of the letters of speech. For although they are more spiritual than the being of the physical voice, nevertheless it is easy to picture that this is not at all comparable to the spiritual being of the soul.
The letters of thought are subtler than the physical voice, but one can easily see that they are still in no way comparable to the spiritual being of the soul.


ולכן מחשבה ודבור נקראו רק לבושין בלבד לגבי הנפש כמו הלבוש שאינו כלל ממהות הדבר
Therefore thought and speech are called no more than garments in relation to the soul, like a garment, which is not at all of the being of the thing
This is why thought and speech are called the soul’s “garments”: like clothing, they are not part of the being of the one who wears them.


רק דבר אחר ממש וכנ״ל במשל שאותיות הכתיבה הן לבושים לפי שהדיו הוא דבר זר ואינו כלל ממהות הקלף רק שמלבישו ונראה כאלו הוא דבר אחד.
but truly something else, as mentioned above in the analogy, that the letters of writing are garments because the ink is a foreign thing and not at all of the being of the parchment; it only clothes it, and it looks as though it is one thing.
This matches the analogy of written letters: ink is foreign to the parchment and only covers it, even though the two look like one thing.


כך אותיות המחשבה ודבור הם דברים נפרדים. אותיות הדבור הן מקול גשמי. ואותיות המחשבה רוחניים יותר ומ״מ אינן כלל ממהות הנפש וחשובים
So too, the letters of thought and speech are separate things. The letters of speech are of a physical voice. The letters of thought are more spiritual, yet nevertheless they are not at all of the being of the soul, and are considered
The letters of speech are made of physical voice, while the letters of thought are more spiritual. Both, however, are separate from the soul’s being and count as garments.


כמו לבוש לבד רק המחשבה היא לבוש המחובר והדבור הוא בחי׳ לבוש הנפרד כמ״ש במ״א,6 ואעפ״כ [ואף על פי כן] הרי הם דבוקי׳ [דבוקים] ממש במהו׳ [במהות] הנפש ממש
like a garment alone, only that thought is an attached garment and speech is the level of a separate garment, as is explained elsewhere. Even so, they truly cleave to the very being of the soul,
Within this, thought is called an “attached garment” and speech a “separate garment,” a distinction explained in other discourses. Even so, both cleave closely to the soul’s very being.


שהרי הנפש היא המדברת אותיות הדבור ומחשבת ומהרהרת באותיות המחשבה ובלעדה אין שום מציאות לאותיות המחשבה והדבור
for it is the soul that speaks the letters of speech, and thinks and ponders the letters of thought, and without it the letters of thought and speech have no existence at all.
They cleave to the soul because it is the soul itself that speaks and thinks them. Without the soul there would be no letters of thought or speech at all.


וזה ממש כמשל אותיות הנכתבים בדיו שאע״פ [שאף על פי] שאין הדיו ממהות הקלף מ״מ הוא דבוק בהקלף והקלף הוא הסובל ונושא עליו אותיות אלו
This is exactly like the analogy of letters written in ink: although the ink is not of the being of the parchment, it nevertheless cleaves to the parchment, and the parchment is what bears and carries these letters upon it.
Ink is the same: though it is foreign to the parchment, it adheres to it, and the parchment is what bears the letters.


וגם תחת שחרורית הדיו יש לבנונית הקלף ובלעדי הקלף אינו שייך שום מציאת אותיות מהדיו בעצמו.
Also, beneath the blackness of the ink is the whiteness of the parchment, and without the parchment there can be no existence at all of letters from the ink by itself.
The whiteness of the parchment also lies beneath the black of the ink, and without parchment the ink by itself could form no letters.


כך הנפש היא המדברת ומהרהרת וסובלת גשם אותיות הדבור והמחשבה ובלעדה אין שום מציאות אותיות מחשבה ודבור
So too, it is the soul that speaks and ponders, and bears the coarseness of the letters of speech and thought, and without it there is no existence at all of letters of thought and speech.
In the same way the soul speaks, thinks and bears the coarser letters of speech and thought, which could not exist without it.


וגם הארה ממנה מתלבשת באותיות המחשבה ודבור כלבנונית הקלף שתחת הדיו כדלקמן והרי א״כ אותיות המחשבה ודבור דבוקים ממש להנפש והיו לאחדים.
Also, a radiance from it is clothed in the letters of thought and speech, like the whiteness of the parchment beneath the ink, as will be explained below. If so, the letters of thought and speech truly cleave to the soul and become one.
Moreover, a radiance from the soul is clothed within these letters, as the white of the parchment lies under the ink. In this sense the letters of thought and speech are truly joined to the soul and become one with it.




7ומ״מ הן לבושים לבד לפי שמצד עצמן הן דבר נפרד הדבור מן בחי׳ הבל הלב כו׳
Nevertheless, they are garments alone, since in themselves they are a separate thing: speech is from the level of the breath of the heart, etc.,
Even so, thought and speech remain garments, for in themselves they are separate from the soul: speech, for example, is made of the breath of the heart.


רק שהנפש מתלבשת בהן זהו המשל מבחי׳ אותיות הכתיבה בדיו ע״ג [על גבי] קלף שדוגמתן ברוחנית בנפש הוא בחי׳ אותיות המחשבה והדבור כנ״ל (ועמ״ש מזה בד״ה שחורה אני7 אש שחורה ע״ג [על גבי] אש לבנה):
only that the soul is clothed in them. This is the analogy of the letters of writing, in ink upon parchment, whose counterpart in spirituality, in the soul, is the letters of thought and speech, as mentioned above. (See what is written about this in the discourse beginning “I am black,” [on] black fire upon white fire.)
The soul is merely clothed in them. This completes the first half of the analogy: letters of ink on parchment correspond, in the soul, to the letters of thought and speech. The parenthesis refers to the discourse on “I am black,” which speaks of the Torah as black fire upon white fire.




Section 2 · ¶8–14
Engraved letters in the soul
8ב אמנם להבין המשל מאותיות החקיקה מהו בנפש אין לזה דמיון כלל באותיות הגלוים לנו מהנפש רק מעט יש דמיון ממה שידוע שיש ב׳ בחי׳ במחשבה.
2. However, to understand what the analogy of the letters of engraving is in the soul: there is no likeness to it at all among the letters of the soul that are revealed to us. There is only a slight likeness, from what is known, that there are two levels in thought.
Section 2 turns to the harder half of the analogy: what in the soul corresponds to engraved letters. None of the letters we are aware of in ourselves truly resembles engraving, but there is a faint likeness in the known distinction between two levels of thought.


הא׳ הנק׳ מחשבה תתאה והוא כשחושב מה שמדבר וחושב האותיות ממש א״ב ג״ד להוציאן כן בפה כענין השמע לאזנך8 מה שאתה מוצא מפיך.
The first is called lower thought (machshavah tata’ah): when one thinks what one is saying and thinks the actual letters, alef, beis, gimmel, dalet, in order to bring them out so with the mouth, in the sense of “Let your ear hear what you bring out of your mouth.”
The first level, “lower thought,” is thinking in words: going over the very letters one is about to say aloud. It is the attention the Sages describe in the phrase “Let your ear hear what you bring out of your mouth,” fixed on the words themselves.




9וזהו חיצוניות המחשבה ונק׳ למעלה בחי׳ מלכות דתבונה שהיא בחי׳ לאה חיצוניות הבינה שהיא בחי׳ אותיות המחשבה הנ״ל. ובחי׳ הב׳ הוא הנק׳ מחשבה עילאה דהיינו כשחושב השכל ולא האותיות.
This is the outer dimension (chitzoniyus) of thought, and Above it is called the level of Malchus (sovereignty) of Tevunah, which is the level of Leah, the outer dimension of Binah (understanding), which is the level of the letters of thought mentioned above. The second level is what is called higher thought (machshavah ila’ah), that is, when one thinks the concept and not the letters.
Lower thought is the outer dimension of thought. Among the Sefiros it corresponds to Malchus of Tevunah (the lower aspect of Binah), the configuration called Leah, which is the source of the letters of thought. The second level, “higher thought,” is thinking the concept itself rather than its words.


ומ״מ אף שאינו מרגיש כלל האותיות מ״מ יש כלול בחי׳ אותיות במחשבה זו שחושב השכל שא״א להיות כלל גילוי השכל אפי׳ [אפילו] במוח האדם עצמו בלי אותיות
Nevertheless, even though one does not sense the letters at all, the level of letters is nevertheless included in this thought in which one thinks the concept, for there can be no revelation of the concept at all, even in a person’s own brain, without letters;
Even in higher thought, where one is not aware of any letters, letters are present. No concept can come into the open, even inside one’s own mind, without some form of letters.


רק שהאותיות כלולים ממש בתוך השכל ממש ואינן כהרהור אותיות דמחשבה תתאה שיצאו האותיות להיות מורגשין בפני עצמן חוץ מהשכל והוא בחי׳ חיצוני׳ דבינה כנ״ל.
only, the letters are truly included within the concept itself, and are not like the pondering of the letters of lower thought, where the letters have come out to be sensed on their own, outside the concept; that is the level of the outer dimension of Binah, as mentioned above.
Here, however, the letters are completely absorbed within the concept. In lower thought the letters have come out to be sensed on their own, outside the concept, which is why it is the outer dimension of Binah.


אבל אותיות הכלולים בשכל עצמו שהוא בחי׳ פנימי׳ [פנימיות / פנימית] בינה ואינן דבר נפרד חוץ מהשכל הרי הן דבר א׳ עם השכל
But the letters included in the concept itself, which is the level of the inner dimension (pnimiyus) of Binah, and which are not a separate thing outside the concept, are one thing with the concept.
The letters within the concept itself correspond to the inner dimension of Binah. Since they are not separate from the concept, they are one with it.


והרי מ״מ יש שם אותיות ולמעלה ג״כ הוא ענין פתוחי חותם9 מקור האותיות שבבחי׳ יסוד
And yet, nevertheless, there are letters there. Above, too, this is the matter of “the engravings of a seal,” the source of the letters, which is in the level of Yesod (foundation)
Still, letters are there. Above, they correspond to “the engravings of a seal,” the Torah’s phrase for engraved lettering, used here for the source of letters in the Yesod of Imma.


אימא שמשם נמשך להיות התהוות אותיות מחשבה ודבור הנק׳ לאה ורחל.10 ולכן נקראת הבינה ספר ע״ש סיפורי האותיות שמתהוים ממנה במחשבה ודבור.
of Imma, from which comes the coming into being of the letters of thought and speech, which are called Leah and Rachel. Therefore Binah is called sefer (“book”), on account of the sippurei (“tellings”) of the letters that come into being from it in thought and speech.
From the Yesod of Imma, the channel at the base of Binah, come the letters of thought and speech, known in Kabbalah as Leah and Rachel. This is why Binah is called a “book” (sefer): the word is related to sippur, “telling,” for the letters that come into being from it in thought and speech are its tellings.




10והנה בחי׳ אותיות אלו הכלולים בהשכל ממש המתגלה מהנפש במוח האדם היא כמו משל אותיות החקיקה שהן בגופו של האבן טוב ולא כמו דיו שהוא נפרד מצד עצמו מהקלף כו׳.
Now, these letters that are truly included in the concept that is revealed from the soul in a person’s brain are like the analogy of the letters of engraving, which are in the very body of the precious stone, and not like ink, which in itself is separate from the parchment, etc.
The letters absorbed within a concept, as it is revealed from the soul in the mind, resemble engraved letters. They are part of the concept itself, not something laid over it like ink on parchment.


וכך אותיות אלו הן מגוף ומהות השכל ממש שממהות ועצם השכל נמשכו בחי׳ אותיות אלו הכלולים בו ממש
So too, these letters are of the very body and being of the concept, for these letters, which are truly included in it, were drawn from the being and essence of the concept.
They are drawn from the very being of the concept and remain part of it.


ולכן לא נרגשו כלל להיות דבר בפ״ע [בפני עצמו] כאותיות המחשבה תתאה והדבור שהן בחי׳ דבר זר ונפרד ממהות השכל כנ״ל.
Therefore they are not sensed at all as a thing by themselves, like the letters of lower thought and of speech, which are a thing foreign to and separate from the being of the concept, as mentioned above.
That is why they are never felt as something separate, unlike the letters of lower thought and of speech, which are foreign to the concept.


משא״כ כאן במחשבת השכל שאינן דבר בפ״ע [בפני עצמו] שהרי אינו חושב כלל האותיות רק שחושב השכל ממש אלא שבו נמצאו ובו היו האותיות כנ״ל:
This is not so here, in the thinking of the concept, where they are not a thing by themselves, for one does not think the letters at all, only the concept itself; it is just that the letters are found within it and exist within it, as mentioned above.
When one thinks a concept, one does not think letters at all; one thinks only the idea, and the letters simply exist within it.




11אמנם באמת אין משל זה מכוון עדיין ואינו דוגמא לבחי׳ אותיות שבנפש. כי אותיות הכלולים בשכל יתכן עליהן שהן עצם א׳ עם השכל וכמו חקיקה.
In truth, however, this analogy is still not precise, and it is not a parallel to the level of the letters that are in the soul. For of the letters included in the concept one can say that they are of one essence with the concept, like engraving,
He now qualifies the analogy: it does not yet capture the soul’s own engraved letters. Letters within a concept are one with the concept, as engraving is one with the stone.


אבל לא יתכן לומר עליהם שהם עצם א׳ עם הנפש שהיא למעלה אפי׳ [אפילו] מכח השכל כש״כ [כל שכן] מן השכל הגלוי
but one cannot say of them that they are of one essence with the soul, which is above even the power of intellect, and all the more so above revealed intellect.
But they are not one with the soul itself, for the soul is higher even than the power of intellect, let alone the intellect that comes into the open.


(וגם לא יתיישב מה שית׳ לקמן דבבחי׳ אותיות החקיקה שבנפש שייך הליכה ותוספת נביע׳ [נביעה] חדשה דמהשכל הגלוי לא יהי׳ [יהיה] כלל נביעות חדשות)
(Nor would it fit what will be explained below, that at the level of the letters of engraving in the soul there can be “walking” and an addition of new welling forth, for from revealed intellect there would be no new wellings forth at all.)
This aside looks ahead: the discourse will show that the soul’s engraved letters allow for “walking,” a continual new welling forth. Revealed intellect yields no new wellings forth, so the engraved letters that make walking possible must lie higher in the soul.


ולענין המשל יובן ממ״ש באגה״ק [באגרת הקודש] ע״פ ויעש דוד שם שמבטא אותיות והנקודות הוא למעלה מהשכל המושג ומובן
As for the analogy, it will be understood from what is written in Iggeres HaKodesh on the verse “And David made a name,” that the articulation of the letters and the vowels is above the intellect that is grasped and understood,
The fitting analogy comes from Iggeres HaKodesh (Tanya, Part IV, epistle 5), on “And David made a name.” There it is explained that the ability to articulate letters and vowels does not come from the intellect a person grasps and understands.


אלא משכל הנעלם וקדמות השכל שבנפש המדברת11 ולכן אין התינוק יכול לדבר אף שמבין הכל כו׳ ע״ש.
and comes rather from the hidden intellect and the primordial intellect (kadmus hasechel) in the speaking soul. Therefore an infant cannot speak, even though he understands everything, etc. See there.
It comes from the hidden intellect and the primordial intellect of the speaking soul, the level that precedes understanding. The proof is an infant, who understands everything and yet cannot speak.




12וע״פ כ״ז [כל זה] יובן איך שיש בנפש בחי׳ אותיות החקיקה ואותיות הכתיבה והיינו כמו שאותיות החקיקה הם חקוקים בגוף ועצם האבן ואין כאן דבר נוסף, כך
According to all this, it will be understood how there are in the soul the level of the letters of engraving and [that of] the letters of writing. That is: just as the letters of engraving are engraved in the body and essence of the stone, and nothing is added here, so
From all this one can see that the soul has both engraved letters and written letters. Engraved letters are cut into the stone itself and add nothing to it.


הוא ענין צורת הכ״ב אותיות שמקורן הוא מקדמות השכל ורצון הנפש12 הרי הם למעלה ממהות מחשבה ואפי׳ [ואפילו] ממהות שכל הגלוי כדפי׳ לעיל שהוא למעלה משכל המושג ומובן אלא משכל הנעלם וקדמות השכל.
is the form of the twenty-two letters, whose source is from the primordial intellect and the will of the soul: they are above the being of thought, and even above the being of revealed intellect, as explained above, that it is above the intellect that is grasped and understood, and comes rather from the hidden intellect and the primordial intellect.
In the same way, the forms of the twenty-two letters have their source in the soul’s primordial intellect and will. They stand above thought, and even above revealed intellect, as Iggeres HaKodesh explains.




13ור״ל [ורוצה לומר] כח השכל הכלול בעצם הנפש שם הוא מקור צורת כ״ב אותיות הנ״ל. וגילוי השכל המתגלה במוח האדם הוא
That is to say: the power of intellect that is included in the essence of the soul, there is the source of the form of the twenty-two letters mentioned above. And the revelation of intellect that is revealed in a person’s brain is
The power of intellect contained in the soul’s essence is the source of the form of the letters. The intellect revealed in a person’s mind is far smaller, as the next part explains.


רק איזה הארה נשפעת ונמשכת משכל הנעלם שבנפש וכלא חשיב לגבי שכל הנעלם שיכול להשכיל השכלות רבות מאד
only some radiance that flows and is drawn from the hidden intellect in the soul, and it counts as nothing compared to the hidden intellect, which can conceive very many insights.
Revealed intellect is only a faint glow drawn from the hidden intellect, and it is as nothing beside it, since the hidden intellect can produce a great many insights.


כי שכל הנעלם מיוחד בעצם הנפש ולמעלה מגילוי כחותיה במחשבה דו״מ [דבור ומעשה] ושם הם מקור צורת הכ״ב אותיות א״כ ה״ז [הרי זה] כמו אותיות החקיקה שהן במהות הנפש ועצמותה ואין כאן דבר זר ומהות אחר.
For the hidden intellect is united with the essence of the soul and is above the revelation of its powers in thought, speech and action, and there is the source of the form of the twenty-two letters. If so, this is like the letters of engraving, which are in the being and essence of the soul, and there is no foreign thing and no other being here.
The hidden intellect is united with the soul’s essence and is above its powers of thought, speech and action. Because the form of the letters originates there, it is like engraving: part of the soul’s own being, with nothing foreign added.




14והן אמת שמהות ועצמות הנפש ממש הוא למעלה מעלה ממהות צורת האותיות כי האותיות היא רק בחי׳ אחרונה שבה. אך מ״מ עכ״פ [על כל פנים] הוא בחי׳ אחרונה שבמהותה ועצמותה ממש ולא תוספת מהות אחר.
It is true that the very being and essence of the soul is far, far above the being of the form of the letters, for the letters are only the last level in it. Yet nevertheless, at any rate, it is the last level of its very being and essence, and not the addition of another being.
He concedes that the soul’s essence is far above the form of letters, which is only its last and lowest level. Still, that last level belongs to the soul’s own being; it is not something added from outside.


וה״ז [והרי זה] כמשל אותיות החקוקים בהאבן טוב שהאבן טוב מצד עצמו פשוט בתכלית ולמעלה מתמונת אותיות וכשחוקקים בו אותיות נחשך קצת העצם הפשוט אמנם מ״מ אין כאן מהות אחר.
This is like the analogy of letters engraved in the precious stone: the precious stone in itself is utterly simple and above the shape of letters, and when letters are engraved in it the simple substance is somewhat darkened; nevertheless, there is no other being here.
This matches the precious stone: engraving dims its simple, letterless substance a little, yet introduces nothing foreign.


משא״כ כשנמשכים הכ״ב אותיות מהנפש במחשבה ודבור ומתלבשים בחומר וגוף אותיות הדבור שהוא בחי׳ הבל הלב (ואפי׳ [ואפילו] המחשבה כו׳ כנ״ל)
This is not so when the twenty-two letters are drawn from the soul into thought and speech, and are clothed in the matter and body of the letters of speech, which is the level of the breath of the heart (and even thought, etc., as mentioned above):
The soul’s written letters appear when the twenty-two letters descend into thought and speech and are clothed in the matter of spoken sound, the breath of the heart. As said above, even thought is such a garment.


הרי ההבל הוא מהות גשמי ואינו ערוך למהות הנפש זהו כמשל אותיות הכתיבה שהן מדיו
the breath is a physical being and bears no comparison to the being of the soul. This is like the analogy of the letters of writing, which are of ink,
Breath is physical and bears no comparison with the soul’s being, so these letters are like letters written in ink.


שהוא מהות זר מן הקלף שהקלף הוא לבן והדיו הוא שחור ומהות זר לגמרי רק שכותבין בו על הקלף ונעשה אות כו׳.
which is a being foreign to the parchment, for the parchment is white and the ink is black, an entirely foreign being; only, one writes with it on the parchment and it becomes a letter, etc.
Ink is foreign to the parchment, black on white, and forms a letter only because someone writes with it on the parchment.


כך ההבל מלביש לבחי׳ צורת האותיות כדיו המלביש להקלף כו׳ ומ״מ היו לאחדים שהנפש היא המדברת ובלעדה אין אומר ואין דברים13 כמו שא״א להיות אותיות מדיו בלי קלף.
So the breath clothes the form of the letters, like the ink that clothes the parchment, etc. Nevertheless they have become one, for it is the soul that speaks, and without it “there is no utterance and there are no words,” just as there cannot be letters of ink without parchment.
So breath clothes the letter-forms as ink covers the parchment, yet the two become one because it is the soul that speaks. Without the soul “there is no utterance and there are no words,” just as ink letters cannot exist without parchment.


וגם כל אות שאין גויל מקיף מד׳ רוחותיה פסול14 כמ״ש הענין ע״פ שימני כחותם15 יעו״ש [יעויין שם]:
Also, any letter that is not surrounded by parchment on its four sides is invalid, as the matter is explained on the verse “Set me as a seal.” See there.
The law that a letter must be surrounded by parchment on all four sides adds a further point: the written letter depends on the parchment around it as well as beneath it. The matter is explained in the discourse on “Set me as a seal.”




Section 3 · ¶15–22
Engraving Above: Keser
15ג והנה אחר שנתבאר ענין אותיות החקיקה ואותיות הכתיבה מהו ההפרש ביניהם במשל גשמי ונתבאר ג״כ כל זה ברוחניות באותיות הנפש.
3. Now, after the matter of the letters of engraving and the letters of writing has been explained, what the difference between them is in a physical analogy, and all this has also been explained in spirituality, in the letters of the soul,
Section 3 opens with a summary. The difference between engraved and written letters has now been shown both in a physical analogy and in the letters of the soul.


מעתה יובן כ״ז [כל זה] מעט מזעיר בנמשל למעלה בענין שורש הלוחות שהן בחי׳ חרות וחקיקה מהו מעלתן על תורה שבכתב בבחי׳ כתיבה.
from now on all this will be understood, in some small measure, in what it represents Above, regarding the root of the Tablets, which are the level of “engraved” and of engraving: what their superiority is over the Written Torah, which is at the level of writing.
Now the analogy can be applied, at least in a small way, to what it stands for Above: the root of the Tablets, whose letters were engraved, and why they surpass the Written Torah, whose letters are written.


כי הנה ידוע ענין בחי׳ אותיות למעלה כמ״ש בדבר ה׳ שמים נעשו16 שהן בחי׳ התגלות. כי אותיות מלשון אתא כו׳.
For the matter of the level of letters Above is known, as it is written, “By the word of Havayah the heavens were made”: they are the level of revelation, for osiyos (“letters”) is related to asa (“came”), etc.
It is known that there are “letters” Above as well, as in the verse “By the word of Havayah the heavens were made,” which speaks of G-d’s creative speech. Letters are a form of revelation: the Hebrew word for letters, osiyos, is linked to the Aramaic asa, “came,” for letters bring what is hidden into the open.




16ויש עד״מ בחי׳ אותיות הדבור המהוה ומחי׳ עלמין דאתגליין ויש בחי׳ אותיות המחשבה המחיה ומהוה עלמין סתימין.
By way of analogy, there is the level of the letters of speech, which brings into being and gives life to the revealed worlds, and there is the level of the letters of thought, which gives life to and brings into being the hidden worlds.
By way of analogy, G-d’s “letters of speech” create and sustain the revealed worlds, while His “letters of thought” create and sustain the hidden, higher worlds.


אמנם ב׳ בחי׳ אלו נק׳ לבושין כמו שע״ד משל למטה ההבל מלביש צורת האותיות כך הם בחי׳ לבושים כדי שיוכלו העולמות לקבל החיות וזהו ע״ד משל כמו אותיות הכתיבה.
However, these two levels are called garments: just as, by way of analogy, below, the breath clothes the form of the letters, so these are the level of garments, so that the worlds can receive the life-force (chayus). This is, by way of analogy, like the letters of writing.
Both are called garments. As breath clothes the form of the letters in human speech, these letters clothe the divine life-force so that the worlds can receive it, and so they correspond to letters written in ink.


אמנם יש ג״כ בחי׳ אותיות החקיקה והוא מ״ש בתחלת ספר זוה״ק [זוהר הקדוש] (בראשית ד׳ ט״ו ע״א) בריש הרמנותא דמלכא17 גליף גליפו בטהירו עילאה.
But there is also the level of the letters of engraving. This is what is said at the beginning of the book of the holy Zohar (Bereishis, folio 15a): “At the very beginning of the King’s authority, He engraved engravings in the supernal brightness.”
Above there are also engraved letters, as the Zohar says at the very start of its commentary on Genesis: “At the very beginning of the King’s authority, He engraved engravings in the supernal brightness.” The first act of G-d’s will was an engraving, not a writing.


פי׳ טהירו עילאה הוא בחי׳ התגלות הארה מא״ס ב״ה מלשון כעצם השמים לטוהר18 ובחי׳ התהוות פרצוף ע״י [עתיק יומין] וא״א מהארה זו נק׳ גליף גליפו
That is: the supernal brightness (tehiru ila’ah) is the level of the revelation of a radiance from the Infinite One (Ein Sof), blessed be He, from the expression “like the essence of the heavens in purity” (latohar). And the coming into being of the configuration of Atik Yomin and Arich Anpin from this radiance is called “He engraved engravings,”
The “supernal brightness” is a revealed radiance from the Infinite One; its name, tehiru, is related to tohar, “purity,” as in the verse “like the essence of the heavens in purity.” The coming into being of Atik Yomin and Arich Anpin, the two aspects of Keser, out of this radiance is what the Zohar calls “He engraved engravings.”


שהוא ענין חקיקה ורשימה בטהירו עילאה ונמשלו לחקיקה להורות שבחי׳ הכתר הנק׳ ע״י ואריך אנפין
which is the matter of engraving and inscription in the supernal brightness. They are likened to engraving to teach that the level of Keser (the Crown), which is called Atik Yomin and Arich Anpin,
Engraving here means a mark cut within the brightness itself. The image is chosen to teach something about Keser, which consists of Atik Yomin and Arich Anpin.


מתאחד בתכלית בהאור א״ס ולמעלה מעלה מבחי׳ שאר העשר ספירות דאצי׳ אע״פ [אף על פי] דג״כ איהו וגרמוהי חד1920 מ״מ נמשלו לבחי׳ אותיות הכתב כמשי״ת [כמו שיתבאר].
is utterly united with the Infinite Light (Or Ein Sof), and far, far above the level of the rest of the ten Sefiros of Atzilus (Emanation), which, although of them too [it is said that] “He and His vessels (ihu vegarmohi) are one,” are nevertheless likened to the level of the letters of writing, as will be explained.
Keser is completely united with the Infinite Light and far above the ten Sefiros of Atzilus. The Sefiros of Atzilus are also one with G-d, as the Tikkunei Zohar says, “He and His vessels are one,” yet they are compared to written letters, as the discourse will explain.


אבל בחי׳ ע״י [עתיק יומין] וא״א נמשלו לחקיקה. ומ״מ גליף גליפו רק בטה״ע [בטהירו עילאה] שהוא בחי׳ ההארה הנמשכת מן האור א״ס
But the level of Atik Yomin and Arich Anpin is likened to engraving. Nevertheless, “He engraved engravings” only “in the supernal brightness,” which is the level of the radiance drawn from the Infinite Light
Atik Yomin and Arich Anpin, then, are compared to engraving. Still, the engraving took place only in the “supernal brightness,” a radiance drawn from the Infinite Light, and not in the Light itself.


(וע׳ מענין טה״ע [טהירו עילאה] בביאור ע״פ וכעצם השמים לטהר21 לעיל בפ׳ משפטים ובמק״מ [ובמקדש מלך] בראשית ט״ו ד״ה בטהירו עילאה)
(on the supernal brightness, see the explanation on the verse “And like the essence of the heavens in purity,” above in Parshas Mishpatim, and the Mikdash Melech on Bereishis, [folio] 15, the passage beginning “In the supernal brightness”),
This aside sends the reader to a fuller treatment of the supernal brightness in Torah Ohr, Parshas Mishpatim, on the verse “And like the essence of the heavens in purity,” and to the Mikdash Melech, a commentary on the Zohar, on this passage.


משא״כ מהותו ועצמותו ית׳ אין שייך כלל לומר בו כן וכנודע ג״כ שהצמצום ומקום פנוי היה רק בהאור כו׳ כמ״ש במ״א.
whereas of His being and essence, blessed be He, it is not at all applicable to say this; as is also known, the tzimtzum (contraction) and the vacated space were only in the light, etc., as is explained elsewhere.
Of G-d’s own being and essence one cannot speak of engraving at all. In the same way, it is known that the tzimtzum, the withdrawal that left a “vacated space” for the worlds, took place only in His light, not in His essence.


והענין כי הנה ידוע מחלוקת המקובלים אם הכתר נמנה מכלל ע״ס [עשר ספירות] או שאינו מכלל כמו שהובא בפרדס שער ג׳22 שיש מי שרצו לומר
The matter is this: there is a known dispute among the Kabbalists whether Keser is counted among the Ten Sefiros or is not among them, as is brought in the Pardes, Sha’ar 3: some wished to say
To explain why Keser is likened to engraving, he cites a known dispute among the Kabbalists, brought in Rabbi Moshe Cordovero’s Pardes Rimonim, Gate 3: is Keser counted among the Ten Sefiros?


שהוא אינו בגדר הי״ס [הי׳ ספירות] כלל רק הוא בחי׳ הארת אור א״ס כו׳. ויש שחלקו ע״ז ואמרו שהוא מכלל הע״ס [העשר ספירות].
that it is not within the bounds of the ten Sefiros at all, but is only the level of a radiance of the Infinite Light, etc.; and some disagreed with this and said that it is among the Ten Sefiros.
Some held that Keser is not one of the Sefiros at all but a radiance of the Infinite Light; others disagreed and counted it among the Ten Sefiros.


והאר״י [והאלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] הכריע (בע״ח [בעץ חיים] שער מ״א פ״ג [פרק ג׳])23 שהוא בחי׳ ממוצע בין המאציל לנאצלים ויש בו מבחי׳ תחתונה שבאין סוף והוא בחי׳ עתיק יומין וזו הבחינה האצילה את הבחי׳ הב׳ שבו
And the Arizal, of blessed memory, decided (in Etz Chaim, Sha’ar 41, chapter 3) that it is an intermediary between the Emanator and the emanated. There is in it something of the lowest level of the Infinite One, and that is the level of Atik Yomin; and this level emanated the second level in it,
The Arizal settled the question in Etz Chaim: Keser is an intermediary between the Emanator, G-d, and the emanated Sefiros. Its upper part, Atik Yomin, contains the lowest level of the Infinite One, and that level emanated Keser’s second part.


שהוא שרש כל י״ס [י׳ ספירות] הנאצלים24 בבחי׳ העלם ודקות גדול והוא הנק׳ אריך אנפין וב׳ בחי׳ אלו יחד נק׳ כתר והיא בחי׳ הממוצע25 כו׳ יעו״ש [יעויין שם].
which is the root of all ten emanated Sefiros, in a state of concealment and great subtlety, and that is what is called Arich Anpin. These two levels together are called Keser, and it is the intermediary, etc. See there.
The second part, Arich Anpin, is the root of all ten Sefiros in a hidden and very subtle form. Together the two parts are called Keser, the intermediary.


הרי מבואר דבחי׳ הכתר הוא למעלה מכל הע״ס [העשר ספירות] שאפי׳ [שאפילו] בחי׳ תחתונה שבו היא רק שרש הנאצלים בדקות גדול ולמעלה ממהות ספירות דאצילות.
It is thus explained that the level of Keser is above all the Ten Sefiros, for even the lowest level in it is only the root of the emanated [Sefiros], in great subtlety, and is above the being of the Sefiros of Atzilus.
So Keser stands above all the Ten Sefiros. Even its lower part is only their root, present in a very subtle way, and is above the nature of the Sefiros of Atzilus.


וזהו כעין ענין ע״ס [עשר ספירות] הגנוזות הנזכר בלשון הגאונים26 ובלשון האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] הוא ענין ע״ס [עשר ספירות] דעתיק ודא״א.
This is somewhat like the matter of the ten hidden Sefiros mentioned in the language of the Geonim; in the language of the Arizal, of blessed memory, it is the matter of the Ten Sefiros of Atik and of Arich Anpin.
This resembles what the Geonim called the “ten hidden Sefiros.” In the Arizal’s terms these are the Ten Sefiros of Atik and of Arich Anpin, the Sefiros as they exist within Keser.


וביאור הענין הנה יובן ע״ד דוגמא מענין מארז״ל [מאמר רבותינו זכרונם לברכה] (מנחות דכ״ט) גבי ר׳ [רבי] עקיבא ששאל משה רבע״ה [רבינו עליו השלום] זו תורה וזו שכרה והיתה התשובה שתוק כך עלה במחשבה27.28
The explanation of the matter will be understood by way of illustration from what our Sages, of blessed memory, said (Menachos, folio 29) concerning Rabbi Akiva, that Moshe our teacher, peace be upon him, asked, “This is Torah and this is its reward?” and the answer was, “Be silent; thus it arose in thought.”
To illustrate, he brings the Talmud’s account: Moshe was shown Rabbi Akiva’s Torah and then his martyrdom, and asked, “This is Torah and this is its reward?” G-d answered, “Be silent; thus it arose in thought.”


פי׳ כי מבחי׳ חכמה עילאה היתה השגת משה רבינו שמשם נמשכה התורה שבכתב מבחי׳ נובלות ואחוריים דח״ע [דחכמה עילאה]29 כמ״ש באגה״ק [באגרת הקודש]30 ד״ה עוטה אור כו׳.3132
That is: the comprehension of Moshe our teacher was from the level of the higher Chochmah (Chochmah ila’ah), from which the Written Torah was drawn, from the level of the novlos (“fallen fruit”) and the back of the higher Chochmah, as is explained in Iggeres HaKodesh, in the discourse beginning “He wraps Himself in light,” etc.
Moshe’s understanding reached the higher Chochmah of Atzilus, the source of the Written Torah. The Written Torah comes from its outer levels, called the novlos (“fallen fruit”) and the “back” of Chochmah, as Iggeres HaKodesh explains in the epistle beginning “He wraps Himself in light.”




17וע״פ חכמה זו לא נתיישב זה הענין וכי זו תורה וזו שכרה אלא שהשיב לו הקב״ה כך עלה במחשבה שזה נמשך מבחי׳ חכמה סתימאה וזהו לשון עלה שהוא למעלה מעלה מחכמה עילאה הנק׳ תשב״כ [תורה שבכתב]
According to this Chochmah (wisdom) the matter was not resolved: is this Torah and this its reward?! But the Holy One, blessed be He, answered him, “Thus it arose in thought,” meaning that this is drawn from the level of the hidden Chochmah (Chochmah stima’ah). This is [the meaning of] the word “arose,” for it is far, far above the higher Chochmah, which is called the Written Torah,
From the standpoint of the higher Chochmah, Moshe’s question had no answer. G-d’s reply, “Thus it arose in thought,” meant that the matter came from the hidden Chochmah, and the word “arose” signals a source far above the higher Chochmah, the level of the Written Torah.


אלא נמשך מחכמה סתימאה שהוא למעלה מעלה מבחי׳ הבנה והשגה הנמשך מחכמה דאצי׳ ועד״מ כמו שבאדם יש גילוי השכל ויש כח השכל שלמעלה מהשכל המושג ומובן.
and is drawn rather from the hidden Chochmah, which is far, far above the level of understanding and comprehension that is drawn from the Chochmah of Atzilus (Emanation). By way of analogy: in a person there is revealed intellect, and there is the power of intellect, which is above the intellect that is grasped and understood.
The hidden Chochmah, within Keser, is far beyond any understanding drawn from the Chochmah of Atzilus. A person, similarly, has revealed intellect and also the power of intellect, which is above everything he grasps and understands.




18וכמו כשאדם מעמיק בשכלו באיזו סברא ויפול לו בשכלו איזה סברא חדשה שהיא ודאי נמשכת מבחי׳ כח השכל שלמעלה מהשכל המושג ומובן שהיה לו בתחלה שהשכל הראשון שהי׳ [שהיה] מושג לו כשהעמיק בסברא זו לא היה
It is as when a person delves with his intellect into some line of reasoning, and some new reasoning occurs to his mind: it is certainly drawn from the level of the power of intellect that is above the intellect, grasped and understood, that he had at first. For the first intellect, which he had grasped when he delved into this reasoning, was
An example from human thinking: when someone delves into an argument and a new insight suddenly occurs to him, it surely comes from his power of intellect, which is above the understanding he had before.


רק בחי׳ כלי בעלמא לקבל אותה שפע הבאה פתאום מלמעלה מהשכל. כך ע״ד משל זה יתפרש ג״כ ענין עלה במחשבה.
only the level of a mere vessel to receive that flow which comes suddenly from above intellect. So, along the lines of this analogy, the matter of “it arose in thought” will also be explained.
The understanding he had while delving served only as a vessel to receive the insight that came suddenly from beyond intellect. The phrase “it arose in thought” is to be understood in the same way.


פי׳ המחשבה סתם הוא חכמה דאצי׳ ולשם נמשך מבחי׳ חכמה סתימאה להיות כך וכך בענין ר׳ [רבי] עקיבא, והל״ל [והוה ליה למימר] ירד ונפל במחשבה שהרי הח״ס [החכמה סתימאה] הוא למעלה מחכמה דאצילות ומבחי׳ ח״ס [חכמה סתימאה] נמשך זה במחשבה שהיא חכמה דאצילות.
That is: “thought” unqualified is the Chochmah (wisdom) of Atzilus (Emanation), and into it there was drawn, from the level of the hidden Chochmah, that it should be thus and thus in the matter of Rabbi Akiva. Then it should have said “descended and fell into thought,” for the hidden Chochmah is above the Chochmah of Atzilus, and from the level of the hidden Chochmah this was drawn into thought, which is the Chochmah of Atzilus.
“Thought” on its own means the Chochmah of Atzilus, and what was decided about Rabbi Akiva came into it from the hidden Chochmah. Since that is a movement from higher to lower, one would expect the Talmud to say it “descended” or “fell” into thought, not that it “arose.”


אלא מפני שהח״ס [שהחכמה סתימאה] נק׳ ג״כ מחשבה סתימאה ובזה שייך לומר באמת לשון עלה שכך עלה במחשבה זו לכך אמר בכלל לשון עלה.
But because the hidden Chochmah is also called hidden thought (machshavah stima’ah), and of this one can truly use the word “arose,” that “thus it arose” in this thought, therefore He used the word “arose” in general.
The word “arose” is used because the hidden Chochmah is also called “hidden thought,” and of that higher thought one can truly say the matter “arose” there. That is why the expression “arose” was chosen.




19ועכ״פ [ועל כל פנים] מובן מזה איך בחי׳ הח״ס [החכמה סתימאה] שהיא שרש הח״ע [החכמה עילאה] איך שהיא בכתר היא למעלה מעלה ממהות חכמה דאצי׳ עד שאינו מושג ומובן כלל בח״ע [בחכמה עילאה] כנ״ל בשאלת זו תורה כו׳
At any rate, it is understood from this how the level of the hidden Chochmah (wisdom), which is the root of the higher Chochmah, as it is in Keser (the Crown), is far, far above the being of the Chochmah of Atzilus (Emanation), so that it is not grasped or understood at all in the higher Chochmah, as mentioned above in the question “This is Torah,” etc.,
The conclusion: the hidden Chochmah, the root of the higher Chochmah as it exists within Keser, is so far above the Chochmah of Atzilus that it cannot be grasped there at all. That is why Moshe’s question, “This is Torah…?”, could not be answered at his level.


עד שא״א להיות התשובה רק שתוק כו׳ כאלו אין לזה טעם לפי שהטעם הזה שבח״ס [שבחכמה סתימאה] הוא למעלה מעלה מההשגה באצי׳ ששם היתה השגת משה רבע״ה [רבינו עליו השלום].
so that there could be no answer but “Be silent,” etc., as though there were no reason for it, because this reason in the hidden Chochmah is far, far above the comprehension in Atzilus, where the comprehension of Moshe our teacher, peace be upon him, was.
The only possible answer was “Be silent,” as if there were no reason. The reason exists, but in the hidden Chochmah, far above the understanding of Atzilus, where Moshe’s comprehension lay.




20וע״ד זה יובן ג״כ בכללות בחי׳ הכתר אפילו בצד היותו שרש לאצי׳ הוא למעלה מעלה ממהות ע״ס [עשר ספירות] דאצי׳ כי בו הוא הארת אור א״ס.
Along these lines it will also be understood that the level of Keser (the Crown) as a whole, even in the respect in which it is the root of Atzilus (Emanation), is far, far above the being of the Ten Sefiros of Atzilus, for in it is the radiance of the Infinite Light (Or Ein Sof).
Applying this to Keser as a whole: even the part of Keser that serves as the root of Atzilus is far above the Ten Sefiros of Atzilus, because the radiance of the Infinite Light is within it.


וזהו בחי׳ עתיק יומין ונמשך ממנו שרש לי״ס [לי׳ ספירות] דאצי׳ וזהו בחי׳ א״א, ולכן נמשל לחקיקה
This is the level of Atik Yomin; and from it there is drawn forth a root for the ten Sefiros of Atzilus, which is the level of Arich Anpin. Therefore it is likened to engraving,
Keser’s upper part is Atik Yomin, and from it comes the root of the ten Sefiros of Atzilus, which is Arich Anpin. This is why Keser is likened to engraving.


שהיא כאלו אין כאן שום דבר נוסף כלל זולת המהות שהיה קודם החקיקה כך הוא ג״כ עכשיו לאחר החקיקה כך ג״כ התהוות בחי׳ ע״י [עתיק יומין] וא״א הם
which is as though nothing at all has been added here besides the being that was there before the engraving: as it was, so it is also now, after the engraving. So too the coming into being of the level of Atik Yomin and Arich Anpin: they are
Engraving adds nothing to the stone: what was there before is all that is there afterward. In the same way, when Atik Yomin and Arich Anpin come into being, nothing foreign is added, as the next part explains.


עדיין מכלל עולמות הא״ס, משא״כ בחי׳ התהוות י״ס [י׳ ספירות] דאצי׳ חכמה וחסד הרי כיון דאור א״ס לאו מכל אינון מדות33 איהו כלל34 וח״ע [וחכמה עילאה] כעשי׳ [כעשיה] גופניות נחשבת אצלו ית׳35 לכך נמשלו לאותיות הכתב שהדיו הוא דבר זר
still within the worlds of the Infinite One (Ein Sof). This is not so with the coming into being of the ten Sefiros of Atzilus, Chochmah (wisdom) and Chesed (kindness): since the Infinite Light “is not of any of these attributes at all,” and the higher Chochmah is considered like physical action before Him, blessed be He, they are therefore likened to the letters of writing, where the ink is a foreign thing
They remain within the “worlds of the Infinite One,” the levels still at one with G-d’s infinity. The Sefiros of Atzilus, such as Chochmah and Chesed, are different: the Tikkunei Zohar says that G-d “is not of any of these attributes at all,” and even the higher Chochmah counts before Him as physical action, so they are likened to written letters, whose ink is foreign to the parchment.


רק שנתאחד עם הקלף משא״כ בחי׳ ע״י [עתיק יומין] וא״א נחשבו מבחי׳ א״ס כנ״ל בשם האר״י [האלקי רבי יצחק] ז״ל [זכרונו לברכה / זכרונם לברכה] שהוא בחי׳ ממוצע לכך לא נמשלו לאותיות הכתב רק לבחי׳ חקיקה.
and has only become united with the parchment. Whereas the level of Atik Yomin and Arich Anpin is considered of the level of the Infinite One, as mentioned above in the name of the Arizal, of blessed memory, that it is an intermediary; therefore they are likened not to the letters of writing but to the level of engraving.
Ink is united with the parchment but remains foreign to it. Atik Yomin and Arich Anpin, by contrast, count as part of the Infinite One, since, as the Arizal said, Keser is the intermediary; so they are likened to engraving.




21ואף גם שבאמת אינם ג״כ מערך ומהות עצם האור הנמשך מא״ס שהוא פשוט עדיין בתכלית
And even though in truth they too are not of the order and being of the very light drawn from the Infinite One (Ein Sof), which is still utterly simple,
He adds a qualification: Atik and Arich, too, are not the same as the utterly simple light drawn from the Infinite One.


ה״ז [הרי זה] כמשל החקיקה שכשרושמים וחוקקים על האבן טוב ונראה רשימות אין זה כמו עצם הפשוט ממש אך מ״מ אינו דבר זר כמו הדיו כו׳.
this is like the analogy of engraving: when one inscribes and engraves upon a precious stone and markings appear, this is not like the simple substance itself, yet nevertheless it is not a foreign thing like the ink, etc.
Engraving a gemstone also produces marks that are not the stone’s simple substance, yet they are not foreign to it as ink is to parchment.


וכמ״כ [וכמו כן] ע״ס [עשר ספירות] שבכתר עליון אין התחלקותם בבחי׳ הכתר נראית ונגלית ליש ודבר כלל מעצמות אור א״ס מאחר שהכתר יש בו עדיין מבחי׳ תחתונה שבאור א״ס רק שהם עד״מ
So too the Ten Sefiros in the supreme Keser (Keser Elyon): their division, at the level of Keser, is not seen or revealed at all as an entity, a thing [apart] from the essence of the Infinite Light (Or Ein Sof), since Keser still contains something of the lowest level of the Infinite Light; rather, they are, by way of analogy,
So too the Ten Sefiros within Keser do not appear as distinct entities apart from the essence of the Infinite Light, since Keser still holds the lowest level of the Infinite Light.


כמו בחי׳ חקיקה ורושם בעלמא ומיוחדים בעצמות אא״ס [אור אין סוף] (וכמו עד״מ שהשכל הגלוי מתגלה חוץ מהנפש משא״כ כח השכל כלול ומתאחד עם הנפש כו׳ אע״פ [אף על פי] שהנפש עצמה היא למעלה גם מכח השכל כמ״ש במ״א).
like the level of a mere engraving and impression, and they are united with the essence of the Infinite Light (just as, by way of analogy, revealed intellect is revealed outside the soul, whereas the power of intellect is included and united with the soul, etc., although the soul itself is above even the power of intellect, as is explained elsewhere).
They are like a mere engraving, united with the essence of the Infinite Light. The parenthesis gives a human parallel: revealed intellect stands outside the soul, while the power of intellect is merged with the soul, even though the soul itself is higher still.


וזהו בריש הורמנותא דמלכא גליף גליפו. פי׳ בעלות הרצון לפניו להאציל הע״ס [העשר ספירות] אזי מתחלה גליף
This is [the meaning of] “At the very beginning of the King’s authority, He engraved engravings.” That is: when it arose in His will to emanate the Ten Sefiros, then first “He engraved
This is the Zohar’s meaning: when it arose in G-d’s will to emanate the Ten Sefiros, the first step was “He engraved engravings.”


גליפו הוא עד״מ התהוות בחי׳ חקיקה בהאור הפשוט לחקוק שרשי הע״ס [העשר ספירות] והיינו התהוות בחי׳ הכתר כנ״ל שזהו למעלה עדיין מהתהוות אותיות הכתב שהם ע״ס [עשר ספירות] דאצי׳.
engravings”: this is, by way of analogy, the coming into being of the level of engraving in the simple light, to engrave the roots of the Ten Sefiros, that is, the coming into being of the level of Keser, as mentioned above, which is still above the coming into being of the letters of writing, which are the Ten Sefiros of Atzilus (Emanation).
That engraving is the forming, within the simple light, of the roots of the Ten Sefiros, that is, the coming into being of Keser. It comes before, and stands above, the “letters of writing,” the Ten Sefiros of Atzilus.




22ותוכן הענין דבאצי׳ יש בחי׳ כלים ממש לאורות די״ס [די׳ ספירות] דלכך נמשלו לאותיות הכתב מדיו ע״ג [על גבי] קלף לבן שהדיו הוא משל לכלים שאינן ממהות אור הפשוט.
The substance of the matter is that in Atzilus (Emanation) there are actual vessels for the lights of the ten Sefiros; that is why they are likened to letters of writing, in ink upon white parchment, the ink being an analogy for the vessels, which are not of the being of the simple light.
Why Atzilus is “writing”: in Atzilus the Sefiros have actual vessels for their lights, and the vessels, like ink, are not of the nature of the simple light.


משא״כ בע״י [בעתיק יומין] וא״א הגם שיש בהם שרש לכלים די״ס [די׳ ספירות] אין הכלים ניכרים ונתגלים בהם עדיין אלא בהעלם גדול ונמשלו לאותיות החקיקה שאין כאן דבר זר כדיו כו׳.
This is not so in Atik Yomin and Arich Anpin: although there is in them a root for the vessels of the ten Sefiros, the vessels are not yet discernible and revealed in them, except in great concealment; so they are likened to the letters of engraving, where there is no foreign thing like ink, etc.
In Atik Yomin and Arich Anpin there is only a root for the vessels, deeply hidden and not yet discernible. So there is nothing foreign there like ink, and they are likened to engraving.


(ועמ״ש מזה ע״פ זאת חקת התורה)36 ומ״מ הגליפו לאהיה רק בטה״ע [בטהירו עילאה] שהוא הארה בעלמא הנמשכת מאורו ית׳ הפשוט.
(See what is written about this on the verse “This is the statute of the Torah.”) Nevertheless, the engraving was only in the supernal brightness (tehiru ila’ah), which is a mere radiance drawn from His simple light, blessed be He.
The reader is referred to the discourse on “This is the statute of the Torah.” Even so, the engraving took place only in the supernal brightness, a mere radiance of G-d’s simple light.


שבחי׳ הארה זו היא ג״כ פשוט בתכלית הפשיטות ובה נחקקו בחי׳ הי״ס [הי׳ ספירות] דכתר אבל באור א״ס עצמו לא שייך כלל בחי׳ חקיקה וגליפו ח״ו [חס ושלום].
This radiance too is utterly simple, and in it the ten Sefiros of Keser (the Crown) were engraved; but in the Infinite Light (Or Ein Sof) itself engraving and inscription do not apply at all, G-d forbid.
That radiance is itself utterly simple, and in it the ten Sefiros of Keser were engraved. In the Infinite Light itself, engraving does not apply at all.




Section 4 · ¶23–24
The Written Torah and the Tablets
23וזהו ג״כ כללות ההפרש בין תורה שבכתב למכתב הלוחות כי פי׳ תורה שבכתב היינו שנתלבשה באותיות הכתב
This is also, in general, the difference between the Written Torah and the writing of the Tablets. For the meaning of “the Written Torah” is that it was clothed in the letters of writing,
This also explains, in general, how the Written Torah differs from the writing on the Tablets: the Written Torah is the Torah as it has been clothed in letters of writing.


כי התורה עצמה היא למעלה מהכתב כי תורה היא מבחי׳ יסוד אבא שעדיין יש בו הארת א״ס שמלובש בכתר כמ״ש ה׳ בחכמה37 ונק׳ בשם עדן
for the Torah itself is above writing, since the Torah is from the level of Yesod (foundation) of Abba, in which there is still the radiance of the Infinite One (Ein Sof) that is clothed in Keser (the Crown), as it is written, “Havayah, with Chochmah,” and it is called by the name Eden;
The Torah in itself is higher than writing. It comes from the Yesod of Abba, the channel of Chochmah, which still holds the radiance of the Infinite One that is clothed in Keser, as the verse “Havayah, with Chochmah [founded the earth]” indicates. This level of Chochmah is called “Eden.”


רק שנתלבשה בבינה ששם הוא בחי׳ אותיות וכמ״ש מזה בביאור ע״פ ועשית ציץ3839 גבי ופתחת.
only, it was clothed in Binah (understanding), where there is the level of letters, as is written about this in the explanation on the verse “And you shall make a tzitz,” regarding “and you shall engrave.”
The Torah became letters only when it was clothed in Binah, where letters exist. Torah Ohr explains this on the verse “And you shall make a tzitz,” where Chochmah is described as a formless flash and only Binah has letters.




24והיינו ג״ן סדרים דאורייתא נמשכים מבחי׳ נהר היוצא מעדן40 וגם האותיות אלו שהן הכלים הרי איהו וגרמוהי חד בהון41 כו׳. אמנם הלוחות שרשם בבחי׳ כתר עליון.
That is, the fifty-three portions of the Torah are drawn from the level of “a river going out of Eden.” And also these letters, which are the vessels: “He and His vessels (ihu vegarmohi) are one in them,” etc. But the root of the Tablets is in the level of the supreme Keser (Keser Elyon).
The fifty-three portions of the Torah, a number written ג״ן (“garden”), flow from Binah, “the river going out of Eden” to water the garden. Their letters are vessels, and in Atzilus “He and His vessels are one,” yet the Tablets have a higher root, in the supreme Keser.


וזהו ענין עשרת הדברות שניתנו בחג השבועות לפי שאז הוא ההתגלות והמשכת הכתר מבחי׳ א״א ועתיק יומין ממש בז״א כמבואר בפע״ח [בפרי עץ חיים]
This is the matter of the Ten Commandments, which were given on the festival of Shavuos, because then there is the revelation and drawing down of Keser, from the very level of Arich Anpin and Atik Yomin, into Z’eir Anpin, as is explained in Pri Etz Chaim.
That is why the Ten Commandments were given on Shavuos: on that day Keser, from Arich Anpin and Atik Yomin, is revealed and drawn down into Z’eir Anpin, as Pri Etz Chaim explains.


כי כל ימי הספירה הוא הגדלת המוחין דז״א בהשלמת מוחין דאו״א [דאבא ואימא] המתלבשים בז״א גדלות ראשון וגדלות שני.
For all the days of the Counting [of the Omer] are the growth of the intellect (mochin) of Z’eir Anpin, in the completion of the mochin of Abba and Imma that are clothed in Z’eir Anpin: the first state of maturity and the second state of maturity.
During the days of counting the Omer, the intellect (mochin) of Z’eir Anpin grows, as it receives the mochin of Abba and Imma in two stages of maturity.


אך בשבועות מאיר בו בחי׳ גלגלתא שהוא בחי׳ הכתר שמקבל מא״א [מאריך אנפין] וע״י ממש ואז דוקא ניתנו שני הלוחות
But on Shavuos there shines in it the level of the Gulgalta (“skull”), which is the level of Keser, which receives from Arich Anpin and Atik Yomin themselves; and specifically then were the two Tablets given,
On Shavuos something higher shines in Z’eir Anpin: the Gulgalta, the “skull,” the level of Keser, which receives directly from Arich Anpin and Atik Yomin. Precisely then the Tablets were given.


שבהם עשרת הדברות ע״כ היה המכתב חרות על הלוחות בחי׳ אותיות החקיקה כמו שהוא בחי׳ ומדרגת הכתר שהיא בחי׳ גליף גליפו בט הירו עילאה כנ״ל.
on which were the Ten Commandments. Therefore “the writing” was “engraved upon the Tablets,” the level of the letters of engraving, as is the level and rank of Keser, which is the level of “He engraved engravings in the supernal brightness,” as mentioned above.
So the writing on the Tablets was engraved, matching the level of Keser, the Zohar’s “He engraved engravings in the supernal brightness.”


(ולכן יש ג״כ תר״ך אותיות בעשרת הדברות כמנין כתר וכמ״ש הרמ״ז [הרב משה זכות] פ׳ אמור ד׳ צ״ו ע״ב וברבות נשא פי״ג איתא תרי״ג אותיות יש42 מן אנכי עד אשר לרעך ושבעה יתירות כנגד שבעה ימי בראשית43 עכ״ל [עד כאן לשונו]):
(That is also why there are six hundred and twenty letters in the Ten Commandments, the numerical value of Keser, as the Ramaz writes on Parshas Emor, folio 96b. And in Rabbah on Nasso, chapter 13, it says: “There are six hundred and thirteen letters from ‘I am’ until ‘which is your neighbor’s,’ and seven extra, corresponding to the seven days of Creation”; end of quote.)
A sign of this: the Ten Commandments contain 620 letters, the numerical value of כתר (Keser), as the Ramaz notes. The Midrash counts 613 letters from “I am” to “which is your neighbor’s,” corresponding to the 613 mitzvos, and seven more for the seven days of Creation, making 620.




Section 5 · ¶25–30
The soul’s root beyond the River
25ד ועתה נבוא לביאור הפסוק אם בחקותי תלכו דמבואר לעיל דכיון דתלת קשרין אינון44 כו׳ ע״כ כמו שבתורה יש ב׳ בחי׳ הנ״ל כתיבה וחקיקה דהיינו התושב״כ [התורה שבכתב] והלוחות
4. Now we come to the explanation of the verse “If you walk in My statutes.” As was explained above, since “there are three bonds,” etc., therefore, just as in the Torah there are the two levels mentioned above, writing and engraving, that is, the Written Torah and the Tablets,
Section 4 turns to the verse itself. The preceding discourse cited the Zohar’s teaching that the Holy One, blessed be He, the Torah and Israel are three bonds tied together, so whatever is in the Torah has its counterpart in Israel. Since the Torah has both writing, the Written Torah, and engraving, the Tablets, Israel has both as well.


כמו כן בכל ניצוץ ונפש אלקית יש ג״כ ב׳ בחי׳ אלו אותיות החקוקים ואותיות הכתובים דהנה אנו אומרים נשמה שנתת בי טהורה היא4546 אתה בראתה כו׳,
so too in every spark and G-dly soul there are also these two levels, engraved letters and written letters. For we say, “The soul that You have given within me, it is pure; You created it,” etc.
Every G-dly soul, every “spark,” likewise has engraved letters and written letters. The morning blessing hints at this: “The soul that You have given within me, it is pure; You created it.”


וידוע הקושיא איך שייך לומר טהורה היא קודם שבראתה ואיפכא הל״ל [הוה ליה למימר] אתה בראתה טהורה היא כו׳.
There is a known question: how can one say “it is pure” before “You created it”? It should have said the reverse: “You created it; it is pure,” etc.
The blessing raises a known difficulty. A soul must be created before it can be called pure, so the order should seem to be “You created it; it is pure.”


והענין יובן בהקדים47 ביאור הפסוק (ביהושע כ״ד ב׳) ויאמר יהושע אל כל העם כה אמר ה׳ אלהי ישראל בעבר הנהר ישבו אבותיכם מעולם48 כו׳
The matter will be understood by first explaining the verse (in Joshua 24:2), “And Yehoshua said to all the people: Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old,” etc.,
To answer, he first explains Yehoshua’s words to the people: “Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old.”


ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען49 ומבואר הקושיא ע״ז בזהר (פ׳ אמור צ״ח ב׳)
“and I took your father Avraham from beyond the River and led him through all the land of Canaan.” The question on this is set out in the Zohar (Parshas Emor, 98b):
The passage continues, “I took your father Avraham from beyond the River and led him through all the land of Canaan.” The Zohar raises a question about these verses.


מאי קמ״ל [קא משמע לן] בזה וכי כל ישראל לא ידעו זה50 ומלשון הפסוק נראה שהוא דבר גדול ומחודש אפילו לגבי יהושע עד שצריך שה׳ יאמר אותו.
what does this teach us? Did not all Israel know this? Yet from the wording of the verse it appears to be a great and novel matter, even for Yehoshua, so much so that G-d had to say it.
Every Jew knew where Avraham came from, so what is the verse teaching? Its tone suggests a great and new revelation, one that G-d Himself had to announce, even to Yehoshua.


ותירץ בזה״ק [בזהר הקדוש]51 כי באמת דבר גדול דיבר הנביא בהודעה זו והוא ע״ד ישראל עלו במחשבה52535455 דהכוונה ששרשם נמשך מבחי׳ מחשבה סתימאה דא״א
The holy Zohar answers that the prophet truly spoke of a great matter in this announcement. It is along the lines of “Israel arose in thought,” meaning that their root is drawn from the level of the hidden thought of Arich Anpin,
The Zohar answers that the prophet was announcing something great. The Alter Rebbe connects it with the Sages’ saying “Israel arose in thought”: the root of Israel’s souls lies in the hidden thought of Arich Anpin.


שהיא למעלה מעלה מבחי׳ סתם מחשבה עילאה ותתאה. דהיינו כי מחשבה תתאה הוא שחושב מה שמדבר.
which is far, far above the level of higher and lower thought as such. That is: lower thought is when one thinks what one is saying.
This hidden thought is far above ordinary thought, whether higher or lower. As explained earlier, lower thought is thinking the words one is about to say.




26ומחשבה עילאה היא מחשבת השכל. וכ״ז [וכל זה] הנמשל למעלה בבחי׳ ע״ס [עשר ספירות] דאצי׳ הנה אפי׳ [אפילו] מחשבה עילאה הוא בחי׳ בינה.
And higher thought is the thinking of the concept. And all this, as it is represented Above, in the level of the Ten Sefiros of Atzilus (Emanation): even higher thought is the level of Binah (understanding).
Higher thought is thinking the concept itself. Among the Ten Sefiros of Atzilus, even higher thought corresponds only to Binah.


והוא הנק׳ נהר היוצא מעדן56 כי המחשבה אינה נחה כמו שהנהר נמשך תמיד ונמשכת מעדן היא בחי׳ ח״ע [חכמה עילאה].
It is what is called “a river going out of Eden,” for thought does not rest, just as a river flows continually; and it is drawn from Eden, which is the level of the higher Chochmah (wisdom).
Binah is called “the river going out of Eden,” because thought never rests but flows like a river. Its source, Eden, is the higher Chochmah.


אמנם ענין עלו במחשבה הוא בחי׳ ח״ס [חכמה סתימאה] דא״א שלמעלה מעלה מח״ע [מחכמה עילאה] דאצי׳ כדלעיל באריכות בפי׳ שתוק כך עלה במחשבה.
But the matter of “arose in thought” is the level of the hidden Chochmah of Arich Anpin, which is far, far above the higher Chochmah of Atzilus, as explained above at length in the explanation of “Be silent; thus it arose in thought.”
“Arose in thought,” however, refers to the hidden Chochmah of Arich Anpin, far above the higher Chochmah of Atzilus, as explained earlier in connection with “Be silent; thus it arose in thought.”


וא״כ אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] עלו במחשבה היינו ששרש נשמתם מושרש ונמשך מבחי׳ מחשבה סתימאה דא״א שלמעלה מחו״ב [מחכמה ובינה] דאצי׳
If so, the saying of our Sages, of blessed memory, “they arose in thought,” means that the root of their souls is rooted in and drawn from the level of the hidden thought of Arich Anpin, which is above Chochmah and Binah of Atzilus
So when the Sages say Israel “arose in thought,” they mean that the root of Jewish souls is in the hidden thought of Arich Anpin, above Chochmah and Binah of Atzilus.


(ועיין בזהר פ׳ נח דף ס״ה ע״א ובפרדס בעה״כ [בערכי הכינויים] ערך מחשבה).57 וזהו ג״כ ענין הודעה זו שהודיעם ה׳ איך כי בעבר הנהר ישבו אבותיכם מעולם.
(and see the Zohar, Parshas Noach, folio 65a, and the Pardes, Erchei HaKinuyim, entry “Machshavah”). This is also the matter of this announcement that G-d made to them, how “your fathers dwelt beyond the River of old”:
The parenthesis refers to the Zohar and to the part of the Pardes that explains Kabbalistic terms, under “thought.” This same root is what G-d announced through Yehoshua: “Your fathers dwelt beyond the River of old.”


ר״ל [רוצה לומר] ששרשם נמשך מבחי׳ שלמעלה מבחי׳ נהר היוצא מעדן שהיא בחי׳ בינה. כי פי׳ בעבר ר״ל [רוצה לומר] בעבר השני כשעוברים הנהר ובעבר השני שם ישבו אבותיכם.
that is to say, their root is drawn from a level above the level of “a river going out of Eden,” which is the level of Binah. For “beyond” (be’ever) means on the other side, when one crosses the river; on the other side, there “your fathers dwelt.”
The “River” is Binah, “the river going out of Eden.” “Beyond the River” means its far side, the side one reaches by crossing it; there, above Binah, the Patriarchs “dwelt.”




27והיינו בבחי׳ א״א שלמעלה מהאצי׳ כי פרסא מפסיק בינו לאצי׳ כמ״ש במ״א בענין עד הגל5859 כו׳ ומעבר להפרסא מושרשים האבות.
That is, in the level of Arich Anpin, which is above Atzilus (Emanation), for a curtain (parsa) divides between it and Atzilus, as is explained elsewhere on “The heap is witness,” etc. And beyond the curtain the Patriarchs are rooted.
The far side of the River is Arich Anpin, above Atzilus and separated from it by a “curtain” (parsa), as explained elsewhere on the boundary heap between Yaakov and Lavan, “The heap is witness.” The Patriarchs are rooted beyond that curtain.


והענין כי ידוע דאברהם יצחק ויעקב הם בחי׳ חג״ת [חסד גבורה תפארת] אמנם שרשם הוא בחי׳ חג״ת [חסד גבורה תפארת] דא״א.60
The matter is this: it is known that Avraham, Yitzchak and Yaakov are the levels of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty); but their root is the level of Chesed, Gevurah and Tiferes of Arich Anpin.
Avraham, Yitzchak and Yaakov embody Chesed, Gevurah and Tiferes: love, awe and compassion. Their root, however, is the Chesed, Gevurah and Tiferes of Arich Anpin, above Atzilus.




28והוא ענין טורי נהורא וטורי חשוכא61 הנזכר בזהר62 דהיינו חג״ת [חסד גבורה תפארת] דאצי׳ נק׳ טורי נהורא והם בחי׳ המדות הנמשכים מן השכל וההתבוננות שע״י השכל וההתבוננות נולד האהבה או היראה,
This is the matter of “mountains of light” and “mountains of darkness” mentioned in the Zohar. That is: Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of Atzilus (Emanation) are called “mountains of light,” and they are the level of the emotive attributes (middos) drawn from intellect and contemplation, for through intellect and contemplation love or awe is born.
The Zohar speaks of “mountains of light” and “mountains of darkness.” The mountains of light are Chesed, Gevurah and Tiferes of Atzilus: emotions born of understanding and contemplation, as when reflecting on G-d produces love or awe.


אך יש בחי׳ אהבה רבה שלמעלה מהשכל ונק׳ טורי חשוכא שהם המדות הכלולים בהרצון שלמעלה מהשכל וכענין שתוק כך עלה במחשבה כו׳.
But there is a level of great love (ahavah rabbah) that is above intellect, and it is called “mountains of darkness”: these are the attributes included in the will (ratzon) that is above intellect, as in “Be silent; thus it arose in thought,” etc.
The mountains of darkness are a great love above intellect: emotions contained within the will that transcends understanding. They are “dark” in that understanding cannot reach them, like the answer “Be silent; thus it arose in thought.”


וזהו ענין ג׳ ידות63 יד הגדולה64 ויד החזקה6566 ויד הרמה67 וכנודע שבחי׳ חו״ג [חסד וגבורה] דא״א מתלבשים באו״א [באבא ואימא] ומהם נמשך אח״כ בחג״ת [בחסד גבורה תפארת] דאצי׳.
This is the matter of the three “hands”: “the great hand,” “the strong hand” and “the high hand.” As is known, the level of Chesed and Gevurah of Arich Anpin is clothed in Abba and Imma, and from them it is afterward drawn into Chesed, Gevurah and Tiferes of Atzilus.
This is the meaning of the Torah’s three “hands”: the great hand, the strong hand and the high hand. As is known, Chesed and Gevurah of Arich Anpin are clothed in Abba and Imma, and through them reach Chesed, Gevurah and Tiferes of Atzilus.




29והנה המדות שלמעלה מהשכל הם בבחי׳ התכללות מאד וכנ״ל שבכתר אין שייך התחלקות עדיין.
Now, the attributes (middos) that are above intellect are in a state of great inter-inclusion, as mentioned above, that in Keser (the Crown) division does not yet apply.
Emotions that transcend intellect are not yet divided into separate attributes; each contains the others, for in Keser there is no division.


וזהו ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען68 פי׳ ארץ כנען הוא המל׳ דאצי׳ לשון תגר וסוחר ולשון הכנעה כמ״ש במ״א.69
This is [the meaning of] “And I took your father Avraham from beyond the River and led him through all the land of Canaan.” That is: “the land of Canaan” is the Malchus (sovereignty) of Atzilus (Emanation), a term meaning “merchant” and “trader,” and a term of submission (hachna’ah), as is explained elsewhere.
Now the next verse: “I took your father Avraham from beyond the River and led him through all the land of Canaan.” The land of Canaan is Malchus of Atzilus; the word can mean “merchant,” and it is also related to hachna’ah, submission, as explained elsewhere.


והכוונה שהמשיך את האבות משרשם שבעבר הנהר לירד למטה בכל האצי׳ (דהיינו כנ״ל שחג״ת [שחסד גבורה תפארת] דא״א מתלבשים באו״א [באבא ואימא] ומשם בזו״נ [בזעיר אנפין ונוקבא])
The intent is that He drew the Patriarchs from their root beyond the River, to descend below through all of Atzilus (that is, as mentioned above, the Chesed, Gevurah and Tiferes of Arich Anpin are clothed in Abba and Imma, and from there in Z’eir Anpin and Nukva),
G-d drew the Patriarchs down from their root beyond the River through all of Atzilus: from Arich Anpin into Abba and Imma, and from there into Z’eir Anpin and Nukva.


עד המל׳ כדי להתלבש בבי״ע בגופים בעוה״ז לברר ברורי רפ״ח נצוצין שנפלו בבי״ע וירידה זו צורך עלייה היא שיעלו הרפ״ח ניצוצות לשרשן ומקורן
down to Malchus, in order to be clothed in Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), in bodies in this world, to refine the refinements of the two hundred and eighty-eight sparks that fell into Beriah, Yetzirah and Asiyah. And this descent is for the sake of ascent: that the two hundred and eighty-eight sparks ascend to their root and source
They descended to Malchus and from there into the lower worlds, Beriah, Yetzirah and Asiyah, into bodies in this world. The purpose was to refine and raise the 288 sparks of holiness that fell into those worlds, so the descent is for the sake of an ascent.


(וכמשנ״ת [וכמו שנתבאר] ענין זה ג״כ בד״ה לך לך70 הנה אב רם הוא שכל הנעלם כו׳) אברהם ע״י בחי׳ האהבה ויצחק בבחי׳ יראה ויעקב בחי׳ רחמנות.
(as this matter was also explained in the discourse beginning “Go forth,” [where] “Av ram” [“exalted father”] is the hidden intellect, etc.): Avraham through the level of love, Yitzchak through the level of awe, and Yaakov through the level of compassion.
This was also explained in the discourse on “Go forth” (Lech Lecha), where Av ram, “exalted father,” is the hidden intellect. Avraham refines the sparks through love, Yitzchak through awe, and Yaakov through compassion.


וזהו ענין אם בחקותי תלכו שהיא בחי׳ ההליכה ממטה למעלה ובפרט העיקר ע״י מדת רחמנות בחי׳ נחלה בלי מצרים71 כו׳
This is the matter of “If you walk in My statutes”: it is the level of “walking” from below upward, and in particular, principally, through the attribute of compassion, the level of “an inheritance without bounds,” etc.
This is the meaning of “If you walk in My statutes”: walking from below upward, back to the root. Above all it happens through compassion, Yaakov’s attribute, which the Sages call “an inheritance without bounds.”


(וכמ״ש במ״א ע״פ המאמר וישב72 ד׳ קפ״א וגבה מאד מסטרא דיעקב73 כו׳ ע״ש וע׳ במ״ש בד״ה כנשר יעיר74 וע׳ לעיל פ׳ ויצא בד״ה והיה הוי׳ לי לאלקים75 כו׳ וכל אשר תתן לי עשר אעשרנו לך76 כו׳).
(As is explained elsewhere on the Zohar’s statement, Vayeshev, folio 181, “And very high: from the side of Yaakov,” etc.; see there. And see what is written in the discourse beginning “As an eagle stirs up,” and see above, Parshas Vayetzei, in the discourse beginning “And Havayah will be my G-d,” etc., “and of all that You give me I will surely tithe to You,” etc.)
The parenthesis cites the Zohar on the verse “He shall be exalted and lifted up and very high”: the word “very” (me’od) is from the side of Yaakov. It also refers to the discourses on “As an eagle stirs up its nest” and on Yaakov’s vow, “Havayah will be my G-d.”


וזהו ג״כ ענין נשמה שנתת בי טהורה היא כי הנה בחי׳ שרשם בעבר הנהר היינו בחי׳ אותיות החקיקה כנ״ל דבחי׳ מחשבה סתימאה נק׳ גליף גליפו בטה״ע [בטהירו עילאה]
This is also the matter of “The soul that You have given within me, it is pure”: for the level of their root, beyond the River, is the level of the letters of engraving, as mentioned above, since the level of hidden thought is called “He engraved engravings in the supernal brightness (tehiru ila’ah).”
The same root explains “The soul that You have given within me, it is pure.” The soul’s root beyond the River is the level of engraved letters, since hidden thought is what the Zohar calls “He engraved engravings in the supernal brightness.”


וזהו פי׳ טהורה היא שנמשכה מבחי׳ טהירו עילאה והיינו ממש ענין בעבר הנהר ישבו אבותיכם.
This is the meaning of “it is pure” (tehorah): that it is drawn from the level of the supernal brightness. And this is exactly the matter of “your fathers dwelt beyond the River.”
“It is pure” (tehorah) alludes to tehiru, the supernal brightness, from which the soul is drawn. This is exactly what “your fathers dwelt beyond the River” means.




30ואח״כ כשירדה למטה כמ״ש ואולך אותו בכל ארץ כנען הוא ענין אתה בראתה יצרתה בחי׳ השתלשלות בי״ע עד שנפחתה בי והשתלשלות זו היינו בחי׳ אותיות הכתב
Afterward, when it descended below, as it is written, “and I led him through all the land of Canaan,” this is the matter of “You created it, You formed it,” the level of the chain of descent (hishtalshelus) through Beriah (Creation), Yetzirah (Formation) and Asiyah (Action), until “You breathed it into me.” And this chain of descent is the level of the letters of writing.
After the soul’s root comes its descent, as in “and I led him through all the land of Canaan.” This is “You created it, You formed it… You breathed it into me”: the soul’s passage down through Beriah, Yetzirah and Asiyah into the body, and that descent is the level of written letters.


נמצא יש בישראל ג״כ ב׳ מדרגות מצד שרשן טהורה היא הם בחי׳ אותיות החקיקה ומצד השתלשלותן למטה בבחי׳ בראתה יצרתה נפחתה בי77 זהו ענין אותיות הכתב.
It follows that in Israel, too, there are two levels: from the side of their root, “it is pure,” they are the level of the letters of engraving; and from the side of their descent below, at the level of “You created it, You formed it, You breathed it into me,” this is the matter of the letters of writing.
So every Jew has two levels. In its root, “it is pure,” the soul is engraved letters, one with its source; in its descent, “You created it, You formed it, You breathed it into me,” it is written letters. This answers the question: “it is pure” comes first because the root precedes the descent.




Section 6 · ¶31–32
Walking in My statutes
31ולהבין ענין ב׳ בחי׳ אלו בעבודת ה׳ הוא כי יש בחי׳ אהבה הנמשכת מצד הבינה והדעת בגדולת ה׳.
To understand these two levels in the service of G-d: there is a level of love that is drawn from Binah (understanding) and Daas (knowledge) of the greatness of G-d.
Now the two levels are applied to the service of G-d. One kind of love for G-d is born of understanding and knowledge, from contemplating His greatness.


אמנם עיקר בחי׳ האהבה אינה מצד הדעת וההתבוננות כי אנו רואים שגדול כח הרצון והאהבה יותר מערך השכל וההתבוננות שהרי אפילו קל שבקלים יכול למסור נפשו על קדש״ה [קדושת השם] שלא מצד ערך ההתבוננות כלל
However, the essential level of love does not come from knowledge and contemplation. For we see that the power of will and love is greater than anything commensurate with intellect and contemplation, since even the lowest of the low can give up his life (mesirus nefesh) for the sanctification of G-d’s Name, not at all by virtue of contemplation.
But love in its essence does not come from contemplation. The proof: even the least worthy Jew is ready to give his life for the sanctification of G-d’s Name, which no amount of contemplation could account for.


נמצא שעצם הרצון בכל נפש לה׳ זהו למעלה מהדעת רק שעובר דרך מעבר ע״י השכל והדעת ולכך בלי התבוננות לא יומשך בגילוי.
It follows that the very will (ratzon) for G-d in every soul is above knowledge; only, it passes through intellect and knowledge as through a passageway, and therefore without contemplation it will not be drawn forth into revelation.
So the essential will for G-d in every soul is above knowledge. It passes through intellect and knowledge on its way out, which is why without contemplation it does not become revealed.


אבל מ״מ עצם שרש הרצון הוא למעלה מהדעת. וזהו מצד בחי׳ נשמה שנתת בי טהורה היא
Nevertheless, the very root of the will is above knowledge. And this is from the level of “The soul that You have given within me, it is pure”
Still, the root of that will is above knowledge. It comes from the soul’s root, of which the blessing says, “it is pure.”


(והיא בחי׳ אהבת הבן אל האב שנתבאר במ״א78 מפני שהוי׳ אלהינו ממש כו׳. וזהו בחינת חטה שאין התינוק יודע7980 כו׳ כמ״ש במ״א).
(and it is the level of the love of a son for his father, which is explained elsewhere, because Havayah is truly our G-d, etc. And this is the level of “wheat,” for “an infant does not know,” etc., as is explained elsewhere).
This is the love of a son for his father, explained elsewhere, which comes because “Havayah is our G-d,” truly our own. It is also linked with “wheat,” after the Sages’ saying that an infant does not know how to call “father” and “mother” until it tastes grain; this too is explained elsewhere.


וזהו אם בחקותי תלכו בחוקים שחקקתי לכם היינו בחי׳ חג״ת [חסד גבורה תפארת] דא״א ששם שרש האבות ע״כ ביכולתם לרעות צאנם ולהביאם למקור זה הנק׳ חקיקות ואז תלכו בבחי׳ מהלך בלתי שיעור וגבול.
This is [the meaning of] “If you walk in My statutes”: in the statutes that I have engraved for you, that is, the level of Chesed (kindness), Gevurah (restraint) and Tiferes (beauty) of Arich Anpin, where the root of the Patriarchs is. Therefore they are able to pasture their flock and bring them to this source, which is called “engravings,” and then “you will walk,” at the level of a walking without measure or limit.
So “If you walk in My statutes” means: in the statutes I have engraved for you, the Chesed, Gevurah and Tiferes of Arich Anpin, where the Patriarchs are rooted. The Patriarchs, as shepherds, can lead their flock, the Jewish souls, to that source, and then the soul’s walking is without measure or limit.


וכמ״ש הנה ישכיל עבדי81 כו׳ וגבה מאד ופי׳ מאד בלי גבול היינו בבחי׳ א״ס (ועמ״ש ע״פ הזהר וישב הנ״ל) וזה הגילוי יהיה לע״ל [לעתיד לבוא].
As it is written, “Behold, My servant shall be wise,” etc., “and very high”; and the meaning of “very” (me’od) is without limit, that is, at the level of the Infinite One (Ein Sof) (see what is written on the Zohar on Vayeshev mentioned above). And this revelation will be in the Time to Come.
The verse “Behold, My servant shall be wise… and very high” shows this: “very” (me’od) means without limit, the level of the Infinite One. This revelation belongs to the Time to Come.


והיינו ע״י אהבת בכל מאדך82 בבחי׳ הילוך בתוספת אור דבר יום ביומו וכל א׳ מוכרח לבא אל אמיתית שרשו ומקורו בבחי׳ חג״ת [חסד גבורה תפארת] דא״א הנק׳ בחקותי כי לא ידח ממנו נדח83 ממנו ממש ממהותו ועצמותו ית׳.
That is, through the love of “with all your might” (bechol me’odecha), at the level of walking, with an increase of light, “each day’s matter on its day.” And every one is bound to come to the truth of his root and source, at the level of Chesed, Gevurah and Tiferes of Arich Anpin, which are called “My statutes,” for “the banished one shall not be banished from Him”: truly from Him, from His being and essence, blessed be He.
It is reached through love “with all your might” (bechol me’odecha), with light increasing day by day. Every soul must eventually reach its true root, for, in the verse’s words, “the banished one shall not be banished from Him,” from G-d’s very being and essence.




32ואם לא בדור הזה יבא בגלגול בדור אחר ובפרט בדרא דמלכא משיחא שיתעלו כללות נש״י [נשמות ישראל] בבחי׳ מאד
And if not in this generation, he will come in a reincarnation in another generation, and especially in the generation of King Moshiach, when the souls of Israel as a whole (klalus) will be raised to the level of “very” (me’od).
If a soul does not reach its root in this lifetime, it returns in a later generation, in a reincarnation. Above all, in the generation of Moshiach the souls of Israel as a whole will rise to the level of “very.”


כי בימות המשיח עד תחיית המתים84 יהיה העבודה במצות מעשיות רק שיהיה שלימות העבודה וכמ״ש במ״א ע״פ אוסרי לגפן8586 לכן אז יהיה גבה מאד בחקותי ממש תלכו.
For in the days of Moshiach, until the Resurrection of the Dead, the service will be in practical mitzvos, only there will be the perfection of the service, as is explained elsewhere on the verse “Binding his foal to the vine.” Therefore then there will be “very high”: truly “in My statutes you will walk.”
In the days of Moshiach, until the Resurrection, divine service will still consist of practical mitzvos, but in their full perfection, as explained on the verse “Binding his foal to the vine.” Then “very high” will be fulfilled, and Israel will truly walk “in My statutes.”


והנה מה שאמר אם בחקותי תלכו אין אם אלא לשון תחנונים87 הכוונה בבקשה זו שלא ילכו כנסת ישראל בבחי׳ הילוך הנ״ל כ״א בג׳ חקיקות הללו
Now, as for its saying “If you walk in My statutes”: “If (im) is nothing but a term of entreaty.” The intent of this request is that the Congregation of Israel should walk in the walking mentioned above only in these three engravings
As the Sages said, “If” here is a plea: G-d is entreating Israel. The plea is that the Congregation of Israel walk this path only within these three “engravings.”


(שהם שרש ג׳ אבות שהם שרש ג׳ מדות הקדושות אהוי״ר [אהבה ויראה] ורחמנות ושאר המדות מסתעפים מהם נצח ענף החסד שהוא האהבה כו׳ וכן כל המצות נמשכים מג׳ קוין אלו
(which are the root of the three Patriarchs, who are the root of the three holy attributes (middos), love and awe and compassion; and the other attributes branch out from them, Netzach (victory) being a branch of Chesed (kindness), which is love, etc.; and likewise all the mitzvos are drawn from these three lines,
The three engravings are the root of the three Patriarchs and of the three holy attributes, love, awe and compassion. All the other attributes branch out from them, as Netzach branches from Chesed, and all the mitzvos too are drawn from these three lines.


ולכן נחלקו לג׳ בחי׳ תורה ועבודה וגמ״ח [וגמילות חסדים])8889 ולא בדרך אחרת זולתם כלל וזהו בחקותי שחקקתי דוקא תלכו:
and therefore they are divided into three categories, Torah, service and acts of kindness), and not in any other way besides them at all. This is [the meaning of] “in My statutes,” that I have engraved, specifically, “you shall walk.”
This is why the mitzvos fall into three groups, Torah, service and acts of kindness, the three things on which the world stands. G-d asks that Israel walk in no other way: “in My statutes,” the ones He engraved.




Section 7 · ¶33–36
Keeping My commandments
33ה ואת מצותי תשמרו.90 פי׳ השמירה כדי שיתקיים ההילוך דבכל מאדך בתפלה הוא ע״י המצות שהן בחי׳ כלים מכלים שונים לאור א״ס ב״ה וזהו ויין מלכות רב כיד המלך.91
5. “And keep My commandments.” The meaning: the keeping, so that the walking of “with all your might” in prayer will endure, is through the mitzvos, which are the level of vessels, “vessels of diverse vessels,” for the Infinite Light (Or Ein Sof), blessed be He. This is [the meaning of] “And royal wine in abundance, according to the hand of the king.”
Section 5 turns to the second half of the verse, “and keep My commandments.” The walking of prayer, “with all your might,” must be kept and preserved, and that happens through the mitzvos, which are vessels for the Infinite Light; the Megillah’s “vessels of diverse vessels… and royal wine in abundance” alludes to this.


פי׳ עד״מ היין שא״א לקבלו בלא כלי וכן עד״מ האור שמאיר בפתילה שאם אין פתילה יסתלק האור.92
The meaning, by way of analogy: wine, which cannot be received without a vessel; and likewise, by way of analogy, the light that shines on a wick: if there is no wick, the light departs.
Wine cannot be held without a vessel, and a flame cannot stay alight without a wick: without the wick, the light departs.




34וכן עד״מ בנפש החיונית המחיה אברי הגוף כמו כח הראיה בעין וכח השמיעה באזן שבקלקול הכלי ע״י מכה וכדומה מסתלק אור הראיה מהעין והשמיעה מהאזן עד״מ.
And likewise, by way of analogy, with the vital soul that gives life to the limbs of the body, such as the power of sight in the eye and the power of hearing in the ear: when the vessel is damaged by a blow or the like, the light of sight departs from the eye, and the hearing from the ear, by way of analogy.
The same holds for the vital soul in the body: sight and hearing need healthy organs, and if the eye or the ear is injured, the power departs from it.


וכך עד״ז יובן ענין רמ״ח מ״ע [מצות עשה] רמ״ח אברים דהיינו בחי׳ כלים דז״א לקבל המשכת האור מבחי׳ כתר תר״ך עמודי אור9394
In the same way will be understood the matter of the two hundred and forty-eight positive commandments, the two hundred and forty-eight limbs, that is, the level of the vessels of Z’eir Anpin, to receive the drawing down of the light from the level of Keser (the Crown), the six hundred and twenty pillars of light,
So the 248 positive commandments correspond to 248 “limbs,” the vessels of Z’eir Anpin, which receive the light drawn from Keser, called the “620 pillars of light.”


שהם תרי״ג מצות דאורייתא ושבע מצות דרבנן שיומשך ויתפשט בכלים ואברים דז״א ומשם יומשך בבי״ע ובלעדי הכלים הי׳ [היה] מסתלק האור כענין שנאמר כלים רקים אל תמעיטי95 כו׳ וכתיב אין עוד כלי ויעמוד השמן9697 כו׳.
which are the six hundred and thirteen mitzvos of the Torah and the seven mitzvos of the Rabbis, so that it be drawn and spread into the vessels and limbs of Z’eir Anpin, and from there be drawn into Beriah (Creation), Yetzirah (Formation) and Asiyah (Action). Without the vessels the light would depart, as in what is said, “Empty vessels, do not take few,” etc., and it is written, “There is no other vessel; and the oil stopped,” etc.
The 620 are the 613 mitzvos of the Torah and the seven mitzvos of the Rabbis. Through them the light spreads into Z’eir Anpin and then into the lower worlds; without vessels it would depart, as in Elisha’s miracle, where the oil flowed only while there were empty vessels to fill.


(ועמ״ש מזה בביאור ע״פ וקבל היהודים).9899 וזהו ויין מלכות הוא האור שמאיר רב כיד המלך הוא בחי׳ היד הגדולה חסד דאריך כו׳
(See what is written about this in the explanation on the verse “And the Jews accepted.”) And this is [the meaning of] “And royal wine”: it is the light that shines; “in abundance, according to the hand of the king”: it is the level of “the great hand,” the Chesed (kindness) of Arich [Anpin], etc.
The reader is referred to the discourse on “And the Jews accepted.” In the verse, the “royal wine” is the light, and “according to the hand of the king” is “the great hand,” the Chesed of Arich Anpin.


ועל ידי שנכנס יין זה באדם יצא הסוד ואהבה מסותרת ששרשה מבחי׳ האבות אשר שרשן מבחי׳ זו בעבר הנהר כו׳ כנ״ל.
And through this wine entering a person, “the secret comes out,” and [so does] the hidden love, whose root is from the level of the Patriarchs, whose root is from this level beyond the River, etc., as mentioned above.
When this wine enters a person, “the secret comes out,” as the Sages say of wine: the hidden love is revealed, whose root is in the Patriarchs, beyond the River.


אך שצריך להיות בחי׳ כלים מכלים שונים דתורה ומצות שבהן יומשך יין מלכות להיות רב כיד המלך.
Only, there must be the level of vessels, “vessels of diverse vessels,” of Torah and mitzvos, in which the royal wine will be drawn, to be “in abundance, according to the hand of the king.”
But the wine must be received in vessels, the “diverse vessels” of Torah and mitzvos, so that it can flow “in abundance, according to the hand of the king.”




35וזהו ואת מצותי תשמרו פי׳ מצוה לשון צוותא והתחברות והיינו כאשר האור נמשך בכלי אז הוא בבחי׳ התקשרות וצוותא אלינו משא״כ בעודו למעלה נק׳ חקיקה גליף גליפו וכו׳.
This is [the meaning of] “And keep My commandments” (mitzvosai): mitzvah is a term of tzavta, joining and connection. That is, when the light is drawn into a vessel, it is then at the level of a bond and joining with us; whereas while it is still above, it is called engraving, “He engraved engravings,” etc.
“My commandments” (mitzvosai) is read as related to tzavta, joining. When light is drawn into a vessel it becomes bound and joined with us; while it remains above, it is only “engraving.”


וזהו בחוקתי תלכו בתפלה בבחי׳ אהבה ויראה והתעוררות רחמים כו׳ שהם עליות עד בחי׳ חקיקה עליונה אורות דכתר
This is “In My statutes you shall walk”: in prayer, at the level of love and awe (ahavah and yirah) and the arousal of compassion, etc., which are ascents up to the level of the supernal engraving, the lights of Keser (the Crown);
So “In My statutes you shall walk” is the ascent in prayer, through love, awe and the arousal of compassion, up to the supernal engraving, the lights of Keser.


והיינו דוקא ע״י ואת מצותי תשמרו שהן הכלים להמשכת וגילוי אורות הנ״ל שע״י הכלי יתקיים האור והיינו כי צ״ל תמיד בחי׳ העלאה והמשכה כו׳ בחי׳ רצוא ושוב.100
and this is specifically through “And keep My commandments,” which are the vessels for drawing down and revealing the lights mentioned above, for through the vessel the light endures. That is, there must always be the level of raising up and drawing down, etc., the level of “running and returning” (ratzo vashov).
That ascent lasts only through “keep My commandments,” the vessels that draw the lights down and reveal them. There must always be both raising up and drawing down, “running and returning,” as the prophet describes the living creatures of the Chariot.




36ועי״ז ונתנה הארץ יבולה101 הארץ היינו בחי׳ מלכות דאצילות שתתן יבולה בהעלאת מ״נ [מיין נוקבין] דרפ״ח ניצוצין ואח״כ ממילא יומשך בחי׳ ועץ השדה יתן פריו הוא המשכת מ״ד [מיין דוכרין]
Through this, “the land shall give its produce”: “the land” is the level of Malchus (sovereignty) of Atzilus (Emanation), which shall give its produce in the raising of the feminine waters (mayin nukvin) of the two hundred and eighty-eight sparks; and afterward there will automatically be drawn the level of “and the tree of the field shall give its fruit,” which is the drawing down of the masculine waters (mayin duchrin);
The verse continues, “the land shall give its produce, and the tree of the field shall give its fruit.” The land is Malchus of Atzilus: its “produce” is the raising of “feminine waters,” the 288 sparks lifted up from below, and in response comes the “fruit” of the tree, the “masculine waters” drawn down from above.


והיינו שיהיה גילוי אור א״ס ב״ה להיות והתהלכתי בתוככם102 בבחי׳ עץ החיים שמשם יומשכו נשמות עליונות הנקראים פרי צדיק עץ חיים103 (ועיין בזח״א [בזהר חלק א] בראשית דל״ז סע״ב [סוף עמוד ב]. עמ״ש במ״א ע״פ בן פורת יוסף104 כו׳)
that is, that there will be a revelation of the Infinite Light (Or Ein Sof), blessed be He, so that “I will walk among you,” at the level of the Tree of Life, from which lofty souls will be drawn, who are called “the fruit of the righteous is a tree of life” (and see the Zohar, Part I, Bereishis, end of folio 37b; see what is written elsewhere on the verse “Yosef is a fruitful bough,” etc.).
That response is a revelation of the Infinite Light, as a later verse promises, “I will walk among you,” from the level of the Tree of Life. From there come lofty souls, called “the fruit of the righteous,” which “is a tree of life.”


ועמ״ש עוד ע״פ את שבתותי תשמרו105 מענין ירידת הנשמות ממקורם ממחשבה עילאה להתלבש בגופים איך שהיא ירידה צורך עלייה למעלה מעלה כו׳.
And see further what is written on the verse “You shall keep My Shabbosos,” regarding the descent of the souls from their source, from higher thought, to be clothed in bodies, how it is a descent for the sake of an ascent, far, far higher, etc.
The reader is referred to the discourse on “You shall keep My Shabbosos,” which explains that the souls’ descent from higher thought into bodies is for the sake of a far higher ascent.


ועמ״ש בד״ה ושמתי כדכד106 בענין טהרה מביאה לידי קדושה וסד״ה אלה מסעי107108 בענין מסעיהם למוצאיהם.109
And see what is written in the discourse beginning “And I will make your windows of kadkod,” regarding “purity brings to holiness,” and at the end of the discourse beginning “These are the journeys,” regarding “their journeys according to their goings out.”
Also cited are the discourse on “And I will make your windows of kadkod,” on the teaching that purity leads to holiness, and the end of the discourse on “These are the journeys,” on “their journeys according to their goings out.”


(ועיין מענין חרות על הלוחות110111112113114115116117118119120 ברבות משפטים ר״פ ל״ב. כי תשא פמ״א [פרק מ״א / פרשה מ״א]. פקודי פנ״א. ובגמרא עירובין נ״ד א׳. ובזהר ח״ב [חלק ב׳] דף פ״ד דקי״ג ב׳. קי״ד א׳. קפ״ג א׳ מ״ה ע״ב. ח״א [חלק א׳] דל״ז סע״ב [סוף עמוד ב] ודקל״א ב׳. ח״ג [חלק ג׳] ד״ו ע״ב).121
(And on “engraved upon the Tablets,” see Rabbah on Mishpatim, beginning of section 32; Ki Sisa, section 41; Pekudei, section 51; and in the Gemara, Eruvin 54a; and in the Zohar, Part II, folio 84; folio 113b; 114a; 183a; 45b; Part I, end of folio 37b, and folio 131b; Part III, folio 6b.)
This parenthesis gathers sources on “engraved upon the Tablets” in the Midrash, the Talmud and the Zohar. Several of them read charus, “engraved,” as cherus, “freedom”: freedom from the angel of death and from subjugation.


וצויתי את ברכתי122 ברכת המצות כי מצות צריכות כוונה להמשיך בהן האור וכללות הכוונה היא התפלה של כל יום כמ״ש במ״א ע״פ לא הביט און ביעקב123
“And I will command My blessing”: the blessing over the mitzvos. For mitzvos require intention, to draw the light into them, and the intention as a whole (klalus) is the prayer of each day, as is explained elsewhere on the verse “He has not beheld iniquity in Yaakov.”
The verse “And I will command My blessing” (in Parshas Behar) is read as the blessing said over a mitzvah. Mitzvos need intention, to draw the light into them, and the intention as a whole is the daily prayer, as explained on the verse “He has not beheld iniquity in Yaakov.”


וזהו ענין אם בחקותי תלכו שהוא בבחינת התפלה ואחר כך ואת מצותי תשמרו כו׳ ודרך פרט זהו ג״כ ענין ברכות המצות:124
This is the matter of “If you walk in My statutes,” which is at the level of prayer, and afterward “and keep My commandments,” etc.; and in the particular, this is also the matter of the blessings over the mitzvos.
So “If you walk in My statutes” is prayer, and “keep My commandments” follows it. In the particular, the blessing recited over each mitzvah does the same for that mitzvah.



In one’s avodah
Every Jew’s will for G-d is rooted above knowledge, yet without contemplating G-d’s greatness it does not come into the open. In prayer a person should walk, rising day by day in love, awe and compassion toward the engraved root of his soul, and by no other way. Then he must hold that light in the vessels of the mitzvos, for without a vessel the light departs: always rising and drawing down again, with each day’s prayer as the intention for all his mitzvos and the blessing as the intention for each one.
Questions for discussion
	Why does the maamar insist that engraved letters are not identical with the stone’s simple substance, and how does this nuance carry over to Keser and to the soul?
	Why do the letters included in the concept fall short as an analogy, and what does the infant who understands but cannot speak show about where the letters come from?
	What does the story of Moshe and Rabbi Akiva show about the difference between the Chochmah of Atzilus and the hidden Chochmah of Keser?
	How does reading “beyond the River” as the root of the soul answer why the blessing says “it is pure” before “You created it”?
	Why must the walking of prayer be followed by keeping the mitzvos, and what do the images of wine, wick and vessel add?

Sources and references
Notes
Paragraph 2
1“If you walk in My statutes and keep My commandments and do them.” The discourse reads the “walking” as the soul’s ascent and “My statutes” as engraved letters.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
2“The Tablets were the work of G-d, and the writing was the writing of G-d, engraved upon the Tablets.” The Alter Rebbe takes the engraved letters of the Tablets as the model of letters that are one with the substance they are in.
Exodus 32:16שמות ל״ב:ט״ז
וְהַלֻּחֹת מַעֲשֵׂה אֱלֹקִים הֵמָּה וְהַמִּכְתָּב מִכְתַּב אֱלֹקִים הוּא חָרוּת עַל־הַלֻּחֹת:
And the tables were the work of G-d, and the writing was the writing of G-d, graven upon the tables.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 6
3שהנפש מלאה אותיות
There the Alter Rebbe explains that all things were created through the letters of the Ten Utterances, and that the human soul too is full of letters, since G-d “blew into his nostrils the breath of life,” that is, with the breath of His mouth, which brings everything into being through letters.
Kehot’s noteראה לקמן פ׳ נשא כו, ב. וראה באוה״ת תבוא ע׳ תתרלב.
4ויהי האדם לנפש חי׳
“And Havayah G-d formed man of the dust of the ground, and blew into his nostrils the breath of life, and man became a living soul.” The Alter Rebbe cites it, with Onkelos’s rendering, to show that the soul is full of letters.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ב, ז.
5לרוח ממללא
Onkelos renders “a living soul” as “a speaking spirit,” identifying the life of the human soul with its power of speech.
Onkelos Genesis 2:7תרגום אונקלוס על בראשית ב׳:ז׳
וּבְרָא יְיָ אֱלֹקִים יָת אָדָם עַפְרָא מִן אַדְמְתָא וּנְפַח בְּאַפּוֹהִי נִשְׁמְתָא דְחַיֵּי וַהֲוַת בְּאָדָם לְרוּחַ מְמַלְלָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
6לבוש . . כמ״ש במ״א
The note points to two other discourses for thought and speech as the soul’s garments.
Kehot’s noteראה לקו״ת שה״ש ד, א. בלק סז, ג.
Paragraph 7
7בד״ה שחורה אני
That discourse, on “I am black, yet comely,” builds on the Sages’ teaching that the Torah was given as black fire upon white fire, and applies the same pattern to the World to Come, which was created with the letter yud.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
Paragraph 8
8השמע לאזנך
The Talmud learns from the word “Shema” (“Hear”) that the Shema should be recited audibly: “Let your ears hear what you bring out of your mouth.” The Alter Rebbe uses the phrase to describe lower thought, which thinks the very letters one speaks.
Berakhot 13a:28–30ברכות י״ג א:כ״ח-ל׳
וּלְרַבִּי נָמֵי, הָא כְּתִיב ״שְׁמַע״! הַהוּא מִבְּעֵי לֵקהּ: הַשְׁמַע לְאָזְנֶיךָ מַה שֶּׁאַתָּה מוֹצִיא מִפִּיךָ. וְרַבָּנַן? סָבְרִי לַהּ כְּמַאן דְּאָמַר לֹא הִשְׁמִיעַ לְאָזְנוֹ — יָצָא. וּלְרַבָּנַן נָמֵי הָא כְּתִיב ״וְהָיוּ״? הַהוּא מִבְּעֵי לְהוּ שֶׁלֹּא יִקְרָא לְמַפְרֵעַ.
But for Rabbi also it is written "Hear, O Israel" ! He requires it to establish the rule. Cause thine ear to hear what thou utterest with thy lips. And the Sages ? They agree with him who says that if one does not read [the Shema'] audibly, he has still fulfilled his obligation. But for the Sages also it is written "And these words shall be" ! They require it to establish the rule that one must not read [the sentences of the Shema'] out of order.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות יג, א.
Paragraph 9
9פתוחי חותם
Kehot’s note points to Exodus 21:13 for these words.
Exodus 21:13שמות כ״א:י״ג
Kehot’s noteשמות כא, יג.
10אותיות מחשבה ודבור הנק׳ לאה ורחל
The note refers back to Likkutei Torah, Metzora 24c, where the sources for thought and speech being called Leah and Rachel are listed.
Kehot’s noteנסמן לעיל (מצורע) כד, ג.
Paragraph 11
11שמבטא אותיות והנקודות הוא למעלה מהשכל המושג ומובן אלא משכל הנעלם וקדמות השכל שבנפש המדברת
In this epistle, on “And David made a name,” the Alter Rebbe explains that the articulation of letters and vowels comes not from grasped intellect but from the hidden and primordial intellect of the speaking soul, which is why an infant who understands everything cannot yet speak. The discourse quotes it almost word for word.
Tanya, Iggeres HaKodesh 5:5–6תניא, אגרת הקדש ה׳:ה׳-ו׳
… וְלֹא לִפְתּוֹחַ כְּלָל וּכְלָל. וְאֵין לְהַאֲרִיךְ בְּדָבָר הַפָּשׁוּט וּמוּבָן וּמוּשְׂכָּל לְכָל מַשְׂכִּיל, שֶׁמִּבְטָא הָאוֹתִיּוֹת וְהַנְּקוּדּוֹת הוּא לְמַעְלָה מֵהַשֵּׂכֶל הַמּוּשָּׂג וּמוּבָן, אֶלָּא מִשֵּׂכֶל הַנֶּעְלָם וְקַדְמוּת הַשֵּׂכֶל שֶׁבַּנֶּפֶשׁ הַמְדַבֶּרֶת, וְלָכֵן אֵין הַתִּינוֹק יָכוֹל לְדַבֵּר, אַף שֶׁמֵּבִין הַכֹּל: אַךְ הָאוֹתִיּוֹת הֵן בִּבְחִינַת חוֹמֶר וְצוּרָה, הַנִּקְרָא פְּנִימִית וְחִיצוֹנִית, כִּי הֲגַם שֶׁמְּקוֹרָן הוּא מִקַּדְמוּת הַשֵּׂכֶל וּרְצוֹן הַנֶּפֶשׁ, זוֹ הִיא בְּחִינַת צוּרַת שִׁינּוּי הַמִּבְטָא שֶׁבְּכ״ב אוֹתִיּוֹת, אֲבָל בְּחִינַת הַחוֹמֶר וְגוּף הִתְהַוּוּתָן, …
Kehot Publication Society (CC-BY-NC)
Paragraph 12
12שמקורן הוא מקדמות השכל ורצון הנפש
Iggeres HaKodesh says that the source of the letters is “the primordial intellect and the will of the soul,” and that this is the form of the twenty-two letters, as distinct from their matter. The discourse uses the same words for the soul’s engraved letters.
Tanya, Iggeres HaKodesh 5:6תניא, אגרת הקדש ה׳:ו׳
אַךְ הָאוֹתִיּוֹת הֵן בִּבְחִינַת חוֹמֶר וְצוּרָה, הַנִּקְרָא פְּנִימִית וְחִיצוֹנִית, כִּי הֲגַם שֶׁמְּקוֹרָן הוּא מִקַּדְמוּת הַשֵּׂכֶל וּרְצוֹן הַנֶּפֶשׁ, זוֹ הִיא בְּחִינַת צוּרַת שִׁינּוּי הַמִּבְטָא שֶׁבְּכ״ב אוֹתִיּוֹת, אֲבָל בְּחִינַת הַחוֹמֶר וְגוּף הִתְהַוּוּתָן, וְהוּא בְּחִינַת חִיצוֹנִיּוּתָן, הוּא הַהֶבֶל הַיּוֹצֵא מֵהַלֵּב, שֶׁמִּמֶּנּוּ מִתְהַוֶּה קוֹל פָּשׁוּט הַיּוֹצֵא מֵהַגָּרוֹן, וְאַחַר כָּךְ נֶחְלָק לְכ״ב הֲבָרוֹת, וּבִיטּוּי כ״ב אוֹתִיּוֹת בְּה׳ מוֹצָאוֹת הַיְדוּעוֹת: אחה״ע מֵהַגָּרוֹן, גיכ״ק מֵהַחֵיךְ כוּ׳. וּמִבְטָא הַהֶבֶל הוּא אוֹת ה׳ ״אָתָא קַלִּילָא כוּ׳״, וְהוּא מְקוֹר הַחוֹמֶר …
Kehot Publication Society (CC-BY-NC)
Paragraph 14
13אין אומר ואין דברים
“There is no utterance and there are no words; their voice is not heard.” The Alter Rebbe borrows the words: without the soul there would be no speech at all.
Psalms 19:4תהילים י״ט:ד׳
אֵין־אֹמֶר וְאֵין דְּבָרִים בְּלִי נִשְׁמָע קוֹלָם:
There is no speech, there are no words, neither is their voice heard.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
14כל אות שאין גויל מקיף מד׳ רוחותיה פסול
The Talmud rules that any letter not surrounded by parchment on its four sides is invalid. The Alter Rebbe cites the law as a further sign of how the written letter depends on its parchment.
Menachot 29a:17–18מנחות כ״ט א:י״ז-י״ח
אמר רב יהודה אמר רב לא נצרכה אלא לקוצה של יוד והא נמי פשיטא אלא לכאידך דרב יהודה אמר רב דאמר רב יהודה אמר רב כל אות שאין גויל מוקף לה מארבע רוחותיה פסולה אמר אשיאן בר נדבך משמיה דרב יהודה ניקב תוכו של ה״י כשר יריכו פסול א״ר זירא לדידי מפרשה לי מיניה דרב הונא ורבי יעקב אמר לדידי מפרשה לי מיניה דרב יהודה ניקב תוכו של ה״י כשר יריכו אם נשתייר בו כשיעור אות קטנה כשר ואם לאו פסול
Wikisource Talmud Bavli (CC-BY-SA)
15שימני כחותם
“Set me as a seal upon your heart, as a seal upon your arm.” The verse names another discourse, where this law of the parchment surrounding each letter is explained.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 15
16בדבר ה׳ שמים נעשו
“By the word of Havayah the heavens were made, and by the breath of His mouth all their host.” The verse is the classic source for G-d creating through speech, that is, through letters.
Psalms 33:6תהילים ל״ג:ו׳
בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ וּבְרוּחַ פִּיו כׇּל־צְבָאָם:
By the word of the L-RD were the heavens made; And all the host of them by the breath of His mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 16
17מ״ש . . בריש הרמנותא דמלכא
In the discourse on “This is the statute of the Torah,” the Alter Rebbe reads the Zohar’s “He engraved engravings” as engraving, since the Targum renders “you shall engrave upon it engravings” with the same root.
Kehot’s noteראה לקמן פ׳ חוקת נט, ג. ביאה״ז לצ״צ ע׳ שצח ואילך.
18כעצם השמים לטוהר
“And they saw the G-d of Israel, and under His feet was like a work of sapphire brick, and like the essence of the heavens in purity.” The word for purity, tohar, explains the Zohar’s term tehiru, the supernal brightness.
Exodus 24:10שמות כ״ד:י׳
וַיִּרְאוּ אֵת אֱלֹקֵי יִשְׂרָאֵל וְתַחַת רַגְלָיו כְּמַעֲשֵׂה לִבְנַת הַסַּפִּיר וּכְעֶצֶם הַשָּׁמַיִם לָטֹהַר:
and they saw the G-d of Israel; and there was under His feet the like of a paved work of sapphire stone, and the like of the very heaven for clearness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, י.
19איהו וגרמוהי חד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
20איהו וגרמוהי חד
The Tikkunei Zohar says that in the ten Sefiros of Atzilus “He and His vessels are one,” unlike the Sefiros of Beriah. The Alter Rebbe grants this, yet likens the Sefiros of Atzilus to written letters compared with Keser.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
21בביאור ע״פ וכעצם השמים לטהר
This is the explanation the text refers to.
Kehot’s noteתו״א עח, ג. נתבאר בארוכה באוה״ת בלק ע׳ תתקסו. אוה״ת ענינים ע׳ קסב.
22מחלוקת המקובלים . . בפרדס שער ג׳
The note refers to this collection of the Alter Rebbe’s maamarim for the dispute among the Kabbalists over whether Keser is counted among the Sefiros.
Kehot’s noteראה מאמרי אדה״ז — ענינים ע׳ קצא. סה״מ תרס״ו ע׳ קמה.
23בע״ח שער מ״א פ״ג
After noting that the discourse’s “Sha’ar 41” follows the numbering of the Shklov printing (Sha’ar 42 in current editions) and that “chapter 3” should read chapter 1, the note refers to Or HaTorah on Balak, where the Arizal’s view of Keser as intermediary is discussed at length.
Kehot’s noteבדפוס שקלאוו תר״ס. [לפננו שער מ״ב] צ״ל פ״א ולא פ״ג [כ]. בארוכה ראה אוה״ת בלק ע׳ תתקסו.
24האצילה את הבחי׳ הב׳ שבו שהוא שרש כל י״ס הנאצלים
The Arizal explains that Keser is an intermediary between the Emanator and the emanated: its lower level of the Infinite One emanates a second level holding the root of all the emanated, and the two, Atik and Arich Anpin, are together called Keser. The discourse cites it as Sha’ar 41, chapter 3: the gate follows the numbering of the Shklov printing (Sha’ar 42 in current editions), and the Kehot note corrects the chapter to 1.
Sefer Etz Chaim 42:3עץ חיים מ״ב:ג׳
… בחי׳ דיצירה מלבישין לבריאה וג׳ בחי׳ דעשיה מלבישין ליצירה. ונמצא גופות דעשיה מלבישין כל הבחי׳ כולם ועליהם קליפות דאצי׳ ועליהן קליפין דבריאה ועליהן קליפין דיצירה ועליהם קליפין דעשיה ועליהם מלבישים לבושי והיכלות קדושה דעשיה ועליהן לבושי והיכלי קדושה דיצירה כו׳ עד לבושי והיכלי דא״ק זהו הנלע״ד עתה ויש פי׳ ב׳ והוא שאין הקליפה מקיפין כל האצילות אלא ע״ד שרחל יוצאת מאחורי ז״א ונפרדת ממנו כך הקליפה דאצילות הוא כדמיון אדם א׳ בליעל עומד אחורי אדם דקדושה דאצילות וכשעולה הקדושה דבריאה באצילות אז הקדושה מלבשת לקדושה וקליפה דבריאה מקפת לקליפה …
Sefer Etz Chaim (Public Domain)
25כתר והיא בחי׳ הממוצע
The note says a fuller explanation of Keser as intermediary is found in this manuscript and belongs here.
Song of Songs 7:4שיר השירים ז׳:ד׳
שְׁנֵי שָׁדַיִךְ כִּשְׁנֵי עֳפָרִים תׇּאֳמֵי צְבִיָּה:
Thy two breasts are like two fawns that are twins of a gazelle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteביאור יותר בזה ע׳ ביכעל פערטעל קכו, ב ושייכו׳ לכאן וד״ל [כ]. [המסומן בספריית כ״ק אדמו״ר במס׳ 499 שם נמצא ד״ה להבין מ״ש בע״ח דהכתר הוא ממוצע, ונדפס בס׳ מאמרי אדה״ז-ענינים ע׳ קצא, וראה בהנסמן בהמ״מ שם]. ראה לקמן שה״ש ז, ד ואילך. אוה״ת וישב כרך-ו ודף תתרפח, א. אוה״ת יתרו ע׳ תתלט ואילך. ד״ה וילך תרס״ו ע׳ קסה ואילך. וראה בד״ה תקעו תרס״ג ע׳ לא למה צריכים ממוצע.
26ע״ס הגנוזות . . הגאונים
The note refers to Likkutei Torah, Beha’aloscha 36a, where the sources for the “ten hidden Sefiros” of the Geonim are listed.
Kehot’s noteראה הנסמן לקמן (בהעלותך) לו, א.
27Moshe, shown Rabbi Akiva’s Torah and then his martyrdom, asks, “This is Torah and this is its reward?” and is told, “Be silent; thus it arose in thought before Me.” The Alter Rebbe uses the story to show a reason beyond the Chochmah of Atzilus.
Menachot 29b:5מנחות כ״ט ב:ה׳
חזר ובא לפני הקב״ה אמר לפניו רבונו של עולם יש לך אדם כזה ואתה נותן תורה ע״י אמר לו שתוק כך עלה במחשבה לפני אמר לפניו רבונו של עולם הראיתני תורתו הראני שכרו אמר לו חזור [לאחורך] חזר לאחוריו ראה ששוקלין בשרו במקולין אמר לפניו רבש״ע זו תורה וזו שכרה א״ל שתוק כך עלה במחשבה לפני
Wikisource Talmud Bavli (CC-BY-SA)
28שתוק כך עלה במחשבה
The note refers to the Mitteler Rebbe’s explanations of the Zohar for the meaning of “Be silent; thus it arose in thought.”
Kehot’s noteראה ביאה״ז לאדה״א מז, א.
29נובלות ואחוריים דח״ע
In the epistle beginning “He wraps Himself in light,” the Alter Rebbe writes that Moshe’s comprehension was of the “back” of Chochmah, in the sense of “the fallen fruit of the Chochmah Above is Torah.” The discourse cites it for the level of the Written Torah.
Tanya, Iggeres HaKodesh 19:2תניא, אגרת הקדש י״ט:ב׳
אֲבָל לְמַעְלָה מִנֶּצַח־הוֹד־יְסוֹד־מַלְכוּת לֹא הָיְתָה לוֹ שׁוּם הַשָּׂגָה בִּפְנִימִיּוּת, כִּי אִם בִּבְחִינַת אֲחוֹרַיִים דְּחָכְמָה הַמְלוּבָּשִׁים בְּבִינָה, הַמְלוּבֶּשֶׁת וּמִתְפַּשֶּׁטֶת תּוֹךְ פְּנִימִיּוּת דְּנֶצַח־הוֹד־יְסוֹד־מַלְכוּת, בְּסוֹד ״נוֹבְלוֹת חָכְמָה שֶׁלְּמַעְלָה – תּוֹרָה״, שֶׁהִיא בִּבְחִינַת ״זְעֵיר אַנְפִּין״, וּכְדִכְתִיב: ״וְרָאִיתָ אֶת אֲחוֹרָי, וּפָנַי לֹא יֵרָאוּ״, עַיֵּין שָׁם וּבְשַׁעַר הַנְּבוּאָה פֶּרֶק א׳.
Kehot Publication Society (CC-BY-NC)
30באגה״ק  — חכמה
The note refers to a comment of the Rebbe Rashab printed earlier in the Additions, on this point about Iggeres HaKodesh and the level of Chochmah from which the Written Torah comes.
Kehot’s noteראה לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע.
31ויש — יומין
The note refers to the discourse on Parshas Berachah for Atik Yomin as the lowest level of the Infinite One within Keser.
Kehot’s noteוע׳ ברכה לקמן צט, א [כ].
32The opening words of the Zohar on Bereishis: at the start of the King’s will, He engraved engravings in the supernal brightness. The Alter Rebbe reads this engraving as the coming into being of Keser, Atik Yomin and Arich Anpin.
Zohar, Bereshit 1:1–2:7ספר הזהר, בראשית א׳:א׳-ב׳:ז׳
Paragraph 20
33לאו מכל אינון מדות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
34לאו מכל אינון מדות איהו כלל
In the prayer of Elijah (Patach Eliyahu) in the introduction to the Tikkunei Zohar, G-d is described as being none of these attributes at all. The Alter Rebbe cites it to show that the Sefiros of Atzilus are not G-d’s own essence.
Tikkunei Zohar 17b:5–7תקוני הזהר י״ז ב:ה׳-ז׳
אבל לאו דאית לך צדק ידיעא דאיהו דין. ולאו משפט ידיע׳ דאיהו רחמי ולאו מכל אלין מדות כלל. קום רבי שמעון ויתחדשון מלין על ידך דהא רשותא אית לך (נ״א אתיהיב לך) לגלאה רזין טמירין על ידך מה דלא אתייהיב רשו לגלאה לשום בר נש עד כען. קם רבי שמעון פתח ואמר לך יי׳ הגדולה והגבורה וכו׳
Constantinople, 1740 (CC-BY-NC)
35וח״ע כעשי׳ גופנית נחשבת אצלו ית׳
In chapter 2 Tanya says that the Infinite One is so exalted above Chochmah, Binah and Daas that their very being “is considered like physical action before Him, blessed be He,” as it is written, “You made them all with Chochmah.” Shaar HaYichud VehaEmunah, chapter 9, explains the same verse: Chochmah, the beginning of thought, is the end of action before G-d.
Psalms 104:24תהילים ק״ד:כ״ד
מָה־רַבּוּ מַעֲשֶׂיךָ ה׳ כֻּלָּם בְּחׇכְמָה עָשִׂיתָ מָלְאָה הָאָרֶץ קִנְיָנֶךָ:
How manifold are Thy works, O L-RD! In wisdom hast Thou made them all; The earth is full of Thy creatures.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש כולם בחכ׳ עשית (תהלים קד, כד). ראה תניא ח״א פ״ב בהגהה. ח״ב פ״ט. ועוד.
Paragraph 22
36ע״פ זאת חקת התורה
There the Alter Rebbe reads chukas haTorah as engraving: the Torah in its root and source is at the level of engraved letters, higher than its being clothed in the level called letters of writing, the Written Torah.
Kehot’s noteלקו״ת חקת נו, א.
Paragraph 23
37ה׳ בחכמה
“Havayah founded the earth with Chochmah; He established the heavens with understanding.” The Alter Rebbe cites it for the radiance of the Infinite One, Havayah, present within Chochmah, the source of the Torah.
Proverbs 3:19משלי ג׳:י״ט
ה׳ בְּחׇכְמָה יָסַד־אָרֶץ כּוֹנֵן שָׁמַיִם בִּתְבוּנָה:
The L-RD by wisdom founded the earth; By understanding He established the heavens.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ג, יט.
38בביאור ע״פ ועשית ציץ
The Kehot note quotes the point made there: “For Chochmah is the level of a flash of lightning and has no form at all; only Binah is something defined, and the level of letters applies to it.” That is why the Torah becomes letters only in Binah.
Kehot’s noteתו״א פד, א ”כי הרי החכמה היא בחי׳ ברק ואין בה שום תמונה, רק בינה היא יש ושייך בה בחי׳ אותיות”.
39ועשית ציץ
“And you shall make a tzitz of pure gold, and engrave upon it, engraved like a seal, ‘Holy to Havayah.’” The verse names the Torah Ohr discourse where the source of letters in Binah is explained.
Exodus 28:36שמות כ״ח:ל״ו
וְעָשִׂיתָ צִּיץ זָהָב טָהוֹר וּפִתַּחְתָּ עָלָיו פִּתּוּחֵי חֹתָם קֹדֶשׁ לַה׳
And thou shalt make a plate of pure gold, and engrave upon it, like the engravings of a signet: HOLY TO THE L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 24
40נהר היוצא מעדן
“And a river went out of Eden to water the garden.” The Alter Rebbe reads Eden as Chochmah and the river as Binah, from which the fifty-three (ג״ן) portions of the Torah flow.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
41איהו וגרמוהי חד בהון
The Tikkunei Zohar says that in the ten Sefiros of Atzilus “He and His vessels are one in them.” Even so, the letters of the Written Torah are vessels, below the engraved letters of the Tablets.
Tikkunei Zohar 3b:9–10תקוני הזהר ג׳ ב:ט׳-י׳
דְּעִִּשֶׂר סְפִירוֹת דַּאֲצִילוּת מַלְכָּא בְּהוֹן, אִיהוּ וְגַרְמֵיהּ חַד בְּהוֹן, אִיהוּ וְחַיּיוָי חַד בְּהוֹן, מַה דְּלַאו הָכִי בְּעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, דְלַאו אִינוּן וְחַיֵּיהוֹן חַד, לַאו אִינוּן וְגַרְמֵיהוֹן חַד. וְעִלַּת עַל כֹּלָּא הוּא נָהִיר (נ״א נחית) בְּעִִשֶׂר סְפִירוֹת דַּאֲצִילוּת, וּבְעִִשֶׂר סְפִירוֹת דִּבְּרִיאָה, וְנָהִיר בְּעִִשֶׂר כִּתּוֹת דְּמַלְאָכַיָּא, וּבְעִִשֶׂר גַּלְגַּלֵּי דִרְקִיעָא, וְלָא אִשְׁתַּנִּי בְכָל אֲתַר.
Tikkunei Zohar - Vocalized (Public Domain)
42וברבות נשא פי״ג . . תרי״ג אותיות יש
The note refers to this maamar of the Rebbe Rashab for the Midrash’s count of the letters of the Ten Commandments.
Kehot’s noteראה ד״ה ויחי יעקב תרמ״ד ע׳ רכא.
43אותיות יש מן אנכי עד אשר לרעך ושבעה יתירות כנגד שבעה ימי בראשית
The Midrash counts 613 letters in the Ten Commandments from “I am” to “which is your neighbor’s,” corresponding to the 613 mitzvos, with seven extra letters for the seven days of Creation. The Alter Rebbe cites it to show that the total, 620, is the value of Keser.
Bamidbar Rabbah 13:16במדבר רבה י״ג:ט״ז
Paragraph 25
44תלת קשרין אינון
The Zohar teaches that three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel. The Alter Rebbe infers that the two kinds of letters in the Torah are found in every soul too.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
45נשמה שנתת בי טהורה היא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת השחר.
46נשמה שנתת בי טהורה היא
The Talmud gives the blessing said on waking: “My G-d, the soul that You have given within me is pure; You formed it within me, You breathed it into me.” The Alter Rebbe asks why “pure” comes before “You created it.”
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
47והענין יובן בהקדים
From this point on, the note says, compare the Rebbe Rashab’s maamar on the same verse from Yehoshua.
Kehot’s noteמכאן ראה ד״ה ויאמר יהושע תרנ״ז ע׳ ס ואילך.
48“And Yehoshua said to all the people: Thus says Havayah, the G-d of Israel: Your fathers dwelt beyond the River of old, Terach, the father of Avraham and the father of Nachor.” The Alter Rebbe reads “beyond the River” as the root of the Patriarchs above Binah.
Joshua 24:2יהושע כ״ד:ב׳
וַיֹּאמֶר יְהוֹשֻׁעַ אֶל־כׇּל־הָעָם כֹּה־אָמַר ה׳ אֱלֹקֵי יִשְׂרָאֵל בְּעֵבֶר הַנָּהָר יָשְׁבוּ אֲבוֹתֵיכֶם מֵעוֹלָם תֶּרַח אֲבִי אַבְרָהָם וַאֲבִי נָחוֹר וַיַּעַבְדוּ אֱלֹקִים אֲחֵרִים:
And Joshua said unto all the people: ‘Thus saith the L-RD, the G-d of Israel: Your fathers dwelt of old time beyond the River, even Terah, the father of Abraham, and the father of Nahor; and they served other gods.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
49ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען
“And I took your father Avraham from beyond the River and led him through all the land of Canaan.” The discourse reads it as the drawing down of the Patriarchs from their root into Atzilus and the lower worlds.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50וכי כל ישראל לא ידעו זה
The Zohar asks about Yehoshua’s words, “Did not all Israel know this, and all the more so Yehoshua?” and answers that the whole Torah is hidden and revealed. The Alter Rebbe explains the hidden meaning as Israel’s root in hidden thought.
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
51ותירץ בזה״ק
The note quotes the Zohar’s answer as the Rebbe Rashab gives it there: the verse tells us of the great goodness the Holy One, blessed be He, did for Israel in choosing them through the Patriarchs and making of them a holy, supernal chariot for His glory.
Kehot’s note”ותירץ שמודיע לנו בזה דטיבו סגי עביד קוב״ה בישראל דאיתרעי בהוא באבהתא ועביד לו רתיכא קדישא עילאה ליקרי׳ כו׳” — סה״מ תרנ״ז ע׳ ס.
52במחשבה — כדלעיל באריכות
The note identifies “as explained above at length” as section 3 of this discourse, where “Be silent; thus it arose in thought” is explained through the hidden Chochmah (paragraphs 16–19).
Kehot’s noteפ״ג [כ].
53עלו במחשבה מבחי׳ מחשבה סתימאה
According to the note, the Rebbe Rashab explains at length there how “arose in thought” refers to hidden thought.
Kehot’s noteנתבאר באריכות בסה״מ תרנ״ז שם ע׳ סד ואילך.
54ישראל עלו במחשבה
The note quotes the Rebbe’s point there: the Sages say “arose” in thought, not merely “were” in thought, meaning that within thought itself Israel are at its most exalted level.
Kehot’s note”עלו דוקא, שאינו אומר היו במחשבה, כ״א עלו במחשבה היינו שבבחינת המחשבה גופא הם בבחי׳ היותר נעלה שבמחשבה” — ד״ה ויאמר יהושע תש״כ (הנחה).
55ישראל עלו במחשבה
The Midrash lists things that preceded the creation of the world, some created and some that “arose in thought,” among them Israel. The Alter Rebbe reads “arose in thought” as the root of the souls in the hidden thought of Arich Anpin.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Paragraph 26
56נהר היוצא מעדן
“And a river went out of Eden to water the garden.” Eden is Chochmah and the river is Binah, which flows on like thought that never rests.
Genesis 2:10בראשית ב׳:י׳
וְנָהָר יֹצֵא מֵעֵדֶן לְהַשְׁקוֹת אֶת־הַגָּן וּמִשָּׁם יִפָּרֵד וְהָיָה לְאַרְבָּעָה רָאשִׁים:
And a river went out of Eden to water the garden; and from thence it was parted, and became four heads.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
57ובפרדס בעה״כ ערך מחשבה
The note says that the Pardes entry on “thought” cited here is copied in Or HaTorah, Bereishis, vol. 4.
Kehot’s noteנעתק באוה״ת בראשית-ד דף תשמ, ב.
Paragraph 27
58כמ״ש במ״א בענין עד הגל
According to the note, the Siddur discusses there the separation between the level of the “supernal whiteness” (Lavan, whose name means white) and Yaakov, the master of Atzilus.
Kehot’s noteסדור עם דא״ח דש, ד. בהפסק שבין בחי׳ לובן העליון ליעקב בעל האצי׳.
59עד הגל
“This heap is witness, and the pillar is witness, that I will not pass over this heap to you.” Lavan’s boundary heap is read as the curtain dividing Arich Anpin from Atzilus.
Genesis 31:52בראשית ל״א:נ״ב
עֵד הַגַּל הַזֶּה וְעֵדָה הַמַּצֵּבָה אִם־אָנִי לֹא־אֶעֱבֹר אֵלֶיךָ אֶת־הַגַּל הַזֶּה וְאִם־אַתָּה לֹא־תַעֲבֹר אֵלַי אֶת־הַגַּל הַזֶּה וְאֶת־הַמַּצֵּבָה הַזֹּאת לְרָעָה:
This heap be witness, and the pillar be witness, that I will not pass over this heap to thee, and that thou shalt not pass over this heap and this pillar unto me, for harm.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60דאברהם יצחק ויעקב . . חג״ת דא״א
The note refers to the sources listed in this encyclopedia of Chabad concepts for the Patriarchs as Chesed, Gevurah and Tiferes of Arich Anpin.
Kehot’s noteראה בהנסמן בספר הערכים-חב״ד כרך א ע׳ יח.
Paragraph 28
61טורי נהורא וטורי חשוכא
The Zohar describes a mountain of darkness and a mountain of light. The Alter Rebbe reads the mountains of light as emotions born of understanding and the mountains of darkness as love above understanding.
Zohar, Pinchas 104:696–105:706ספר הזהר, פנחס ק״ד:תרצ״ו-ק״ה:תש״ו
62טורי נהורא וטורי חשוכא הנזכר בזהר
Besides the Zohar itself, the note refers to a discussion of the mountains of light and of darkness further on in Likkutei Torah, Shir HaShirim.
Kehot’s noteח״ג רמט, ב. ועל״ק בשה״ש טו, ג. [כ].
63שלמעלה — ג׳ ידות
There the three hands are matched with the three Levite families: the great hand, “abundant in kindness,” with the service of the sons of Gershon; the strong hand, “His left hand under my head,” with the sons of Merari; and the high hand, from the word for exaltation, with the sons of Kehas, who carried the Ark and the Tablets.
Kehot’s noteראה לקמן פ׳ נשא כא, ב בארוכה.
64יד הגדולה
“And Israel saw the great hand that Havayah had wielded against Egypt.” It is the first of the three “hands.”
Exodus 14:31שמות י״ד:ל״א
וַיַּרְא יִשְׂרָאֵל אֶת־הַיָּד הַגְּדֹלָה אֲשֶׁר עָשָׂה ה׳ בְּמִצְרַיִם וַיִּירְאוּ הָעָם אֶת־ה׳ וַיַּאֲמִינוּ בַּה׳ וּבְמֹשֶׁה עַבְדּוֹ:
And Israel saw the great work which the L-RD did upon the Egyptians, and the people feared the L-RD; and they believed in the L-RD, and in His servant Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יד, לא.
65יד החזקה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ו, א.
66יד החזקה
“Now you will see what I will do to Pharaoh, for with a strong hand he will send them out.” It is the second of the three “hands.”
Exodus 6:1שמות ו׳:א׳
וַיֹּאמֶר ה׳ אֶל־מֹשֶׁה עַתָּה תִרְאֶה אֲשֶׁר אֶעֱשֶׂה לְפַרְעֹה כִּי בְיָד חֲזָקָה יְשַׁלְּחֵם וּבְיָד חֲזָקָה יְגָרְשֵׁם מֵאַרְצוֹ:
And the L-RD said unto Moses: ‘Now shalt thou see what I will do to Pharaoh; for by a strong hand shall he let them go, and by a strong hand shall he drive them out of his land.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
67יד הרמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם יד, ח.
Paragraph 29
68ואקח את אביכם את אברהם מעבר הנהר ואולך אותו בכל ארץ כנען
“And I took your father Avraham from beyond the River and led him through all the land of Canaan.” Here “the land of Canaan” is Malchus of Atzilus, and the leading is the descent of the Patriarchs’ souls into the worlds.
Joshua 24:3יהושע כ״ד:ג׳
וָאֶקַּח אֶת־אֲבִיכֶם אֶת־אַבְרָהָם מֵעֵבֶר הַנָּהָר וָאוֹלֵךְ אֹתוֹ בְּכׇל־אֶרֶץ כְּנָעַן וָאַרְבֶּה אֶת־זַרְעוֹ וָאֶתֶּן־לוֹ אֶת־יִצְחָק:
And I took your father Abraham from beyond the River, and led him throughout all the land of Canaan, and multiplied his seed, and gave him Isaac.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69הכנעה כמ״ש במ״א
The note sends the reader to Torah Ohr, Vayishlach, for “Canaan” as submission.
Kehot’s noteראה תו״א כו, ג ואילך, ובהגהות לזה באוה״ת בראשית.
70בד״ה לך לך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteתו״א יא, א ואילך.
71נחלה בלי מצרים
The Talmud promises one who delights in Shabbos “an inheritance without bounds,” the inheritance of Yaakov. The Alter Rebbe uses it for Yaakov’s attribute of compassion, which knows no limit.
Shabbat 118a:7–8שבת קי״ח א:ז׳-ח׳
… ״בְּיוֹם בֹּא גּוֹג״. אָמַר רַבִּי יוֹחָנָן מִשּׁוּם רַבִּי יוֹסֵי: כָּל הַמְעַנֵּג אֶת הַשַּׁבָּת נוֹתְנִין לוֹ נַחֲלָה בְּלִי מְצָרִים, שֶׁנֶּאֱמַר: ״אָז תִּתְעַנַּג עַל ה׳ וְהִרְכַּבְתִּיךָ עַל בׇּמֳתֵי אָרֶץ וְהַאֲכַלְתִּיךָ
William Davidson, Vocalized Aramaic (CC-BY-NC)
72במ״א ע״פ המאמר וישב
The note identifies the explanation “elsewhere” of this Zohar passage as the Mitteler Rebbe’s explanations of the Zohar.
Kehot’s noteביאה״ז לאדה״א כב, ג. ועם הגהות בביאה״ז לצ״צ ע׳ קיח ואילך.
73וגבה מאד מסטרא דיעקב
Expounding “He shall be exalted and lifted up and very high,” the Zohar says: “lifted up,” from the side of Avraham; “high,” from the side of Yitzchak; “very,” from the side of Yaakov. The Alter Rebbe cites it for the boundless ascent through Yaakov’s compassion.
Zohar, Vayeshev 5:44–57ספר הזהר, וישב ה׳:מ״ד-נ״ז
“and lifted up”, from the side of Abraham; “and shall be high”, from the side of Isaac; “very”, from the side of Jacob.
The Zohar; London, Soncino Press, 1933 (Public Domain)
74כנשר יעיר
“As an eagle stirs up its nest, hovers over its young.” The verse opens a discourse the Alter Rebbe refers to for the same theme.
Deuteronomy 32:11דברים ל״ב:י״א
כְּנֶשֶׁר יָעִיר קִנּוֹ עַל־גּוֹזָלָיו יְרַחֵף יִפְרֹשׂ כְּנָפָיו יִקָּחֵהוּ יִשָּׂאֵהוּ עַל־אֶבְרָתוֹ:
As an eagle that stirreth up her nest, Hovereth over her young, Spreadeth abroad her wings, taketh them, Beareth them on her pinions—
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
75והיה הוי׳ לי לאלקים
Yaakov’s vow: “and Havayah will be my G-d.” The verse opens a discourse on Parshas Vayetzei to which the Alter Rebbe refers.
Genesis 28:21בראשית כ״ח:כ״א
וְשַׁבְתִּי בְשָׁלוֹם אֶל־בֵּית אָבִי וְהָיָה ה׳ לִי לֵאלֹקִים:
so that I come back to my father’s house in peace, then shall the L-RD be my G-d,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וכל אשר תתן לי עשר אעשרנו לך
“And of all that You give me I will surely tithe to You.” The verse continues Yaakov’s vow, discussed in the same discourse.
Genesis 28:22בראשית כ״ח:כ״ב
וְהָאֶבֶן הַזֹּאת אֲשֶׁר־שַׂמְתִּי מַצֵּבָה יִהְיֶה בֵּית אֱלֹקִים וְכֹל אֲשֶׁר תִּתֶּן־לִי עַשֵּׂר אֲעַשְּׂרֶנּוּ לָךְ:
and this stone, which I have set up for a pillar, shall be G-d’s house; and of all that Thou shalt give me I will surely give the tenth unto Thee.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 30
77בראתה יצרתה נפחתה בי
The blessing continues, “You formed it within me, You breathed it into me.” The Alter Rebbe reads these stages as the soul’s descent through the worlds into the body.
Berakhot 60b:4ברכות ס׳ ב:ד׳
כִּי מִתְּעַר אוֹמֵר: ״אֱלֹקַי, נְשָׁמָה שֶׁנָּתַתָּ בִּי טְהוֹרָה. אַתָּה יְצַרְתָּהּ בִּי, אַתָּה נְפַחְתָּהּ בִּי, וְאַתָּה מְשַׁמְּרָהּ בְּקִרְבִּי, וְאַתָּה עָתִיד לִיטְּלָהּ מִמֶּנִּי וּלְהַחֲזִירָהּ בִּי לְעָתִיד לָבֹא. כׇּל זְמַן שֶׁהַנְּשָׁמָה בְּקִרְבִּי מוֹדֶה אֲנִי לְפָנֶיךָ ה׳ אֱלֹקַי וֵאלֹקֵי אֲבוֹתַי, רִבּוֹן כׇּל הָעוֹלָמִים, אֲדוֹן כׇּל הַנְּשָׁמוֹת. בָּרוּךְ אַתָּה ה׳, הַמַּחֲזִיר נְשָׁמוֹת לִפְגָרִים מֵתִים״.
When he awakens he says : "O my G-d, the soul which Thou hast given me is pure. Thou didst create it within me, Thou didst breathe it into me, Thou preservest it within me, and Thou wilt take it from me, but wilt restore it unto me hereafter. So long as the soul is within me, I will give thanks unto Thee, O L-rd my G-d and G-d of my fathers, Sovereign of all worlds, L-rd of all souls. Blessed art Thou, O L-rd, Who restorest souls unto dead …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Paragraph 31
78שנתבאר — במ״א
The note refers to a comment of the Rebbe Rashab printed earlier in the Additions, for the love of a son for his father that is explained “elsewhere.”
Kehot’s noteעיין לעיל בהוספות יח, ג הערת כ״ק אדמו״ר מהורש״ב נ״ע.
79שאין התינוק יודע
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות מ, סע״א.
80שאין התינוק יודע
Rabbi Yehudah holds that the tree of knowledge was wheat, “for an infant does not know how to call ‘father’ and ‘mother’ until it tastes the taste of grain.” The Alter Rebbe links this “wheat” with the love of a son for his father.
Berakhot 40a:14ברכות מ׳ א:י״ד
עַל פֵּירוֹת הָאָרֶץ וְכוּ׳. פְּשִׁיטָא! אָמַר רַב נַחְמָן בַּר יִצְחָק: לֹא נִצְרְכָה אֶלָּא לְרַבִּי יְהוּדָה, דְּאָמַר חִטָּה מִין אִילָן הִיא. דְּתַנְיָא: אִילָן שֶׁאָכַל מִמֶּנּוּ אָדָם הָרִאשׁוֹן, רַבִּי מֵאִיר אוֹמֵר: גֶּפֶן הָיָה, שֶׁאֵין לְךָ דָּבָר שֶׁמֵּבִיא יְלָלָה עַל הָאָדָם אֶלָּא יַיִן, שֶׁנֶּאֱמַר: ״וַיֵּשְׁתְּ מִן הַיַּיִן וַיִּשְׁכָּר״. רַבִּי נְחֶמְיָה אוֹמֵר: תְּאֵנָה הָיְתָה, שֶׁבַּדָּבָר שֶׁנִּתְקַלְקְלוּ בּוֹ נִתַּקְּנוּ, שֶׁנֶּאֱמַר: ״וַיִּתְפְּרוּ עֲלֵה תְאֵנָה״. רַבִּי יְהוּדָה אוֹמֵר: חִטָּה הָיְתָה, שֶׁאֵין הַתִּינוֹק יוֹדֵעַ לִקְרוֹת ״אַבָּא״ וְ״אִמָּא״ עַד שֶׁיִּטְעוֹם טַעַם דָּגָן.
If, over fruits of the earth, etc. This is evident ! Rab Nahman b. Isaac said : It is only necessary for R. Judah who declares that wheat is a kind of tree ; for there is a teaching : The tree from which Adam ate was — so says R. Meir — the vine, because thou hast nothing which brings lamentation upon man as does wine; as it is said, "And he drank of the wine, and was drunken" (Gen. ix. 21). R. Nehemiah says: It was the fig-tree, …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
81הנה ישכל עבדי
“Behold, My servant shall be wise; he shall be exalted and lifted up, and very high.” The Alter Rebbe reads “very” (me’od) as the limitless ascent that will be revealed in the Time to Come.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
82בכל מאדך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” Love “with all your might” (me’odecha) is the love without limit through which the soul reaches its root.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ה.
83כי לא ידח ממנו נדח
“And He devises means, so that the banished one shall not be banished from Him.” The Alter Rebbe cites it to show that every soul will ultimately return to its root in G-d.
II Samuel 14:14שמואל ב י״ד:י״ד
כִּי־מוֹת נָמוּת וְכַמַּיִם הַנִּגָּרִים אַרְצָה אֲשֶׁר לֹא יֵאָסֵפוּ וְלֹא־יִשָּׂא אֱלֹקִים נֶפֶשׁ וְחָשַׁב מַחֲשָׁבוֹת לְבִלְתִּי יִדַּח מִמֶּנּוּ נִדָּח:
For we must needs die, and are as water spilt on the ground, which cannot be gathered up again; neither doth G-d respect any person; but let him devise means, that he that is banished be not an outcast from him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteש״ב יד, יד (לבלתי ידח).
Paragraph 32
84בימות המשיח עד תחיית המתים יהי׳ העבודה במצות מעשיות
There the Alter Rebbe writes that the Sages’ saying “mitzvos will be nullified in the Time to Come” refers to the Resurrection of the Dead, but in the days of Moshiach, before the Resurrection, they are not nullified; then the mitzvos will be fulfilled with their inner intentions.
Niddah 61bנדה ס״א ב
Kehot’s noteאגה״ק ססכ״ו. וראה נדה סא, ב.
85ע״פ אוסרי לגפן
There the Alter Rebbe explains that the verse speaks of the days of Moshiach, which are not yet the World to Come after the Resurrection, the time of reward.
Kehot’s noteתו״א מו, א ובאוה״ת לשם.
86אוסרי לגפן
“Binding his foal to the vine, and his donkey’s colt to the choice vine.” Yaakov’s blessing to Yehudah, which the discourse it names reads as referring to the days of Moshiach.
Genesis 49:11בראשית מ״ט:י״א
אֹסְרִי לַגֶּפֶן עִירֹה וְלַשֹּׂרֵקָה בְּנִי אֲתֹנוֹ כִּבֵּס בַּיַּיִן לְבֻשׁוֹ וּבְדַם־עֲנָבִים סוּתֹה:
Binding his foal unto the vine, And his ass’s colt unto the choice vine; He washeth his garments in wine, And his vesture in the blood of grapes;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87אין אם אלא לשון תחנונים
On “If you walk in My statutes,” the Talmud says, “If is nothing but a term of entreaty,” G-d pleading with Israel. The Alter Rebbe explains the content of the plea.
Avodah Zarah 5a:20עבודה זרה ה׳ א:כ׳
תָּנוּ רַבָּנַן: ״אִם בְּחֻקֹּתַי תֵּלֵכוּ״, אֵין ״אִם״ אֶלָּא לְשׁוֹן תַּחֲנוּנִים, וְכֵן הוּא אוֹמֵר: ״לוּ עַמִּי שׁוֹמֵעַ לִי [וְגוֹ׳] כִּמְעַט אוֹיְבֵיהֶם אַכְנִיעַ״, וְאוֹמֵר: ״לוּ הִקְשַׁבְתָּ לְמִצְוֹתָי וַיְהִי כַנָּהָר שְׁלוֹמֶךָ וְגוֹ׳ וַיְהִי כַחוֹל זַרְעֶךָ וְצֶאֱצָאֵי מֵעֶיךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
88תורה ועבודה וגמ״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, ב.
89תורה ועבודה וגמ״ח
Shimon the Righteous taught that the world stands on three things: Torah, service and acts of kindness. The Alter Rebbe divides all the mitzvos into these three, drawn from the three lines of the Patriarchs.
Pirkei Avot 1:2משנה אבות א׳:ב׳
שִׁמְעוֹן הַצַּדִּיק הָיָה מִשְּׁיָרֵי כְנֶסֶת הַגְּדוֹלָה. הוּא הָיָה אוֹמֵר, עַל שְׁלשָׁה דְבָרִים הָעוֹלָם עוֹמֵד, עַל הַתּוֹרָה וְעַל הָעֲבוֹדָה וְעַל גְּמִילוּת חֲסָדִים:
Shimon the Righteous was one of the last of the men of the great assembly. He used to say: the world stands upon three things: the Torah, the Temple service, and the practice of acts of piety.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 33
90ואת מצותי תשמרו
“If you walk in My statutes and keep My commandments and do them.” The discourse now explains the second half of the verse as the mitzvos that preserve the light of prayer.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91ויין מלכות רב כיד המלך
At Achashverosh’s feast drinks were served “in vessels of gold, vessels of diverse vessels, and royal wine in abundance, according to the hand of the king.” The Alter Rebbe reads the wine as divine light and the vessels as the mitzvos.
Esther 1:7אסתר א׳:ז׳
וְהַשְׁקוֹת בִּכְלֵי זָהָב וְכֵלִים מִכֵּלִים שׁוֹנִים וְיֵין מַלְכוּת רָב כְּיַד הַמֶּלֶךְ:
And they gave them drink in vessels of gold—the vessels being diverse one from another—and royal wine in abundance, according to the bounty of the king.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
92שאם אין פתילה יסתלק האור
There the Alter Rebbe explains that a flame shines because it takes hold of the wick and consumes it, and the oil is what joins the light to the wick and makes it bright.
Kehot’s noteראה תו״א מ, סע״ב.
Paragraph 34
93כתר . . תר״ך עמודי אור
According to the note, this lexicon of Kabbalistic terms states explicitly that the 620 pillars of light are in Keser.
Kehot’s noteפרדס ש״ח, פ״ג. כמ״ש להדיא במאו״א מערכת תר״ך סנ״ו. ועל״ק מטות (פו, ב). ראה (כ, ב). ח׳ דברים הנ״ל (פג, ג). שה״ש (ב, א. ז, ג. כב, ד ונ׳[סמן] מאדמו״ר) [כ].
94כתר תר״ך עמודי אור
Rabbi Moshe Cordovero discusses the “pillars” within Keser and the number 620, the value of כתר. The Kehot note gives this chapter as the source of the 620 pillars of light.
Pardes Rimmonim 8:5–6פרדס רמונים ח׳:ה׳-ו׳
אחר שנתעסקנו בפרקים הקודמים בענין הכתר, נבוא בפרק זה לבאר שני הנאצלים ממנו והם חכמה ובינה. ובענין מהותם אם הם דין או רחמים נחלקו המפרשים. יש מש״כ כי החכמה בערך הכתר יש בה קצת דין ובערך בינה היא רחמים, וענין זה נבאר בו לפנים. ויש שכתב שהיא רחמים פשוטים והדין הוא מבינה ולמטה. וי״מ שכתבו הפך ואמרו שהבינה רחמים והחכמה דין והיא סברא זרה תכלית הזרות. וז״ל כשעלה הרצון והמחשבה להבראות העולם אותו הרצון והחפץ הוא גלוי הדבר ואותו הרצון כנוהו המקובלים בלשון מחשבה וכשנאצלה אותה המחשבה נתפרסמה עוקץ של …
Pardes Rimonim (Public Domain)
95ובלעדי — כלים רקים אל תמעיטי
Elisha tells the widow to borrow “empty vessels, do not take few,” for the oil will fill them. The Alter Rebbe cites it to show that light is drawn down only as far as there are vessels to receive it.
II Kings 4:3מלכים ב ד׳:ג׳
וַיֹּאמֶר לְכִי שַׁאֲלִי־לָךְ כֵּלִים מִן־הַחוּץ מֵאֵת כׇּל־[שְׁכֵנָיִךְ] (שכנכי) כֵּלִים רֵקִים אַל־תַּמְעִיטִי:
Then he said: ‘Go, borrow thee vessels abroad of all thy neighbours, even empty vessels; borrow not a few.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-ב ד, ג.
96אין עוד כלי ויעמוד השמן
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ד, ו.
97אין עוד כלי ויעמוד השמן
“There is no other vessel,” and the oil stopped. When the vessels ran out, the flow ceased, as the light would depart without the vessels of the mitzvos.
II Kings 4:6מלכים ב ד׳:ו׳
וַיְהִי כִּמְלֹאת הַכֵּלִים וַתֹּאמֶר אֶל־בְּנָהּ הַגִּישָׁה אֵלַי עוֹד כֶּלִי וַיֹּאמֶר אֵלֶיהָ אֵין עוֹד כֶּלִי וַיַּעֲמֹד הַשָּׁמֶן:
And it came to pass, when the vessels were full, that she said unto her son: ‘Bring me yet a vessel.’ And he said unto her: ‘There is not a vessel more.’ And the oil stayed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ועמ״ש מזה בביאור ע״פ וקבל היהודים
The note quotes the point made there: “and had there been more vessels, there would have been a greater drawing down of the lights.” The passage explains that in the days of Haman the Jews accepted the Torah completely, through self-sacrifice for the sanctification of G-d’s Name, and so the Infinite Light entered and was drawn down to them.
Kehot’s noteתו״א צז, א ואילך. ושם צז, ב ”ואילו היו עוד כלים היה עוד ריבוי המשכת האורות כו׳”.
99וקבל היהודים
“And the Jews accepted what they had begun to do.” The verse opens the Torah Ohr discourse to which the Alter Rebbe refers.
Esther 9:23אסתר ט׳:כ״ג
וְקִבֵּל הַיְּהוּדִים אֵת אֲשֶׁר־הֵחֵלּוּ לַעֲשׂוֹת וְאֵת אֲשֶׁר־כָּתַב מׇרְדֳּכַי אֲלֵיהֶם:
And the Jews took upon them to do as they had begun, and as Mordecai had written unto them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 35
100רצוא ושוב
“And the living creatures ran and returned, like the appearance of a flash.” The Alter Rebbe uses the phrase for the two movements of service, rising up in prayer and drawing down through the mitzvos.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 36
101ונתנה הארץ יבולה
“I will give your rains in their season, and the land shall give its produce, and the tree of the field shall give its fruit.” The land is read as Malchus raising the sparks, and the tree’s fruit as the light drawn down in response.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
102והתהלכתי בתוככם
“And I will walk among you, and I will be your G-d.” The Alter Rebbe reads it as the revelation of the Infinite Light from the Tree of Life.
Leviticus 26:12ויקרא כ״ו:י״ב
וְהִתְהַלַּכְתִּי בְּתוֹכְכֶם וְהָיִיתִי לָכֶם לֵאלֹקִים וְאַתֶּם תִּהְיוּ־לִי לְעָם:
And I will walk among you, and will be your G-d, and ye shall be My people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103פרי צדיק עץ חיים
“The fruit of the righteous is a tree of life.” The lofty souls drawn from the Tree of Life are called the fruit of the righteous.
Proverbs 11:30משלי י״א:ל׳
פְּרִי־צַדִּיק עֵץ חַיִּים וְלֹקֵחַ נְפָשׁוֹת חָכָם:
The fruit of the righteous is a tree of life; And he that is wise winneth souls.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יא, ל.
104בן פורת יוסף
“Yosef is a fruitful bough.” The verse names the discourse to which the Alter Rebbe refers for this theme.
Genesis 49:22בראשית מ״ט:כ״ב
בֵּן פֹּרָת יוֹסֵף בֵּן פֹּרָת עֲלֵי־עָיִן בָּנוֹת צָעֲדָה עֲלֵי־שׁוּר:
Joseph is a fruitful vine, A fruitful vine by a fountain; Its branches run over the wall. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ע״פ את שבתותי תשמרו
That discourse explains “My Shabbosos” as two Shabbosos, a lower and a higher Shabbos within every Shabbos, after the Sages’ saying that if Israel kept two Shabbosos properly they would be redeemed at once.
Kehot’s noteלעיל מא, א.
106ושמתי כדכד
“And I will make your windows of kadkod (precious stones).” The verse opens the discourse cited for “purity brings to holiness.”
Isaiah 54:12ישעיהו נ״ד:י״ב
וְשַׂמְתִּי כַּדְכֹד שִׁמְשֹׁתַיִךְ וּשְׁעָרַיִךְ לְאַבְנֵי אֶקְדָּח וְכׇל־גְּבוּלֵךְ לְאַבְנֵי־חֵפֶץ:
And I will make thy pinnacles of rubies, and thy gates of carbuncles, and all thy border of precious stones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107וסד״ה אלה מסעי
There Moshe’s writing down the journeys is a drawing down from above that gives Israel the power to ascend, since they could not rise by themselves.
Kehot’s noteלקו״ת מסעי צב, א.
108אלה מסעי
“These are the journeys of the children of Israel.” The verse opens the discourse cited at its end.
Numbers 33:1במדבר ל״ג:א׳
אֵלֶּה מַסְעֵי בְנֵי־יִשְׂרָאֵל אֲשֶׁר יָצְאוּ מֵאֶרֶץ מִצְרַיִם לְצִבְאֹתָם בְּיַד־מֹשֶׁה וְאַהֲרֹן:
These are the stages of the children of Israel, by which they went forth out of the land of Egypt by their hosts under the hand of Moses and Aaron.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
109מסעיהם למוצאיהם
“And these are their journeys according to their goings out.” The discourse on Masei explains it, the subject to which the Alter Rebbe refers.
Numbers 33:2במדבר ל״ג:ב׳
וַיִּכְתֹּב מֹשֶׁה אֶת־מוֹצָאֵיהֶם לְמַסְעֵיהֶם עַל־פִּי ה׳ וְאֵלֶּה מַסְעֵיהֶם לְמוֹצָאֵיהֶם:
And Moses wrote their goings forth, stage by stage, by the commandment of the L-RD; and these are their stages at their goings forth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110חרות על הלוחות
The Midrash on Mishpatim says that had Israel not made the golden calf there would have been no exile, and the angel of death would not have ruled over them, and it expounds “engraved (charus) upon the Tablets”: Rabbi Yehudah says, free (cherus) from exile; Rabbi Nechemiah, free from the angel of death.
Shemot Rabbah 32:1שמות רבה ל״ב:א׳
… ולא מלאך המות שולט בהן. וכן הוא אומר (שמות לב): והמכתב מכתב אלקים הוא חרות על הלוחות. מהו חרות? ר׳ יהודה ור׳ נחמיה, ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. בשעה שאמרו ישראל כל אשר דבר ה׳ נעשה ונשמע, אמר הקב״ה: אדם הראשון צויתיו מצוה אחת, כדי שיקיימנה והשויתיו למלאכי השרת, שנא׳ (בראשית ג): הן האדם היה כאחד ממנו, אלו שהן עושין ומקיימין תרי״ג מצות, חוץ מן הכללים, ומן הפרטים, ומן הדקדוקים, אינו דין שיהיו הן חיין וקיימין לעולם?! וכן הוא אומר (במדבר כא): …
“Behold, I am sending an angel before you to protect you along the way and to take you to the place that I have prepared” (Exodus 23:20). “Behold, I am sending an angel” – that is what is written: “I had said: You are divine beings” (Psalms 82:6). Had Israel waited for Moses and not performed that act, there would have been no exiles, and the angel of death would not have had dominion over them. Likewise it says, “[The tablets were the work of G-d] and the script was …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
111חרות על הלוחות
The Midrash on Ki Sisa brings the same teaching on “engraved upon the Tablets,” in the names of Rabbi Yehudah, Rabbi Nechemiah and the Sages.
Shemot Rabbah 41:7שמות רבה מ״א:ז׳
… אוי להם לבריות מעלבונה של תורה, שכל מי שאינו עוסק תדיר בתורה, הרי זה נזוף להקב״ה, שנאמר: והלוחות מעשה אלקים המה חרות על הלוחות. מהו חָרוּת? ר׳ יהודה ור׳ ירמיה ורבנן ר׳ יהודה אומר: אל תקרי חָרוּת אלא חֵרוּת מן גליות. ר׳ נחמיה אומר: חירות ממלאך המות. ורבותינו אומרים: חירות מן היסורין. אמר רבי אלעזר בנו של ר׳ יוסי הגלילי: אם יבא מלאך המות ויאמר לפני הקב״ה: על חנם בראתני בעולם?! הוא אומר: על כל אומה שבעולם השלטתי אותך, חוץ מאומה זו, שנתתי לה חירות. הוי, חרות על הלוחות. …
“The tablets were the work of G-d and the writing was the writing of G-d, engraved on the tablets” (Exodus 32:16). “The tablets were the work of G-d.” Rabbi Yehoshua ben Levi said: Each and every day, a Divine Voice emerges from Mount Ḥorev and proclaims: ‘Woe unto the creations for the affront to the Torah, as anyone who does not regularly engage in the Torah is ostracized from before the Holy One blessed be He,’ as it is stated: “The tablets were the work of G-d.”; see Tanḥuma, Ki …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
112חרות על הלוחות
The Midrash on Pekudei says that when the Torah was given, Israel were not fit to be ruled by the angel of death, as it says “engraved upon the Tablets”: free from exile, and free from the angel of death.
Shemot Rabbah 51:8שמות רבה נ״א:ח׳
דבר אחר: אלה פקודי המשכן מהו אלה? בשעה שנתן הקדוש ברוך הוא התורה לישראל, לא היו ראוים שישלוט מלאך המות בהם, שנאמר (שמות לב): חרות על הלוחות. מהו חרות? ר׳ יהודה אומר: חירות מן גליות. ור׳ נחמיה אומר: חירות ממלאך המות. אמר רבי פנחס בן חמא בשם ר״י בשם רבי אליעזר בנו של רבי יוסי הגלילי: אמר הקב״ה: אם יבא מלאך המות ויאמר לי: למה נבראתי, אני אומר לו: סטטיונר בראתיך על העובדי כוכבים ולא על בני, שכיון שקבלו התורה, הלבישם הקב״ה מזיו הדרו. ומה היה הלבוש? רבי יוחנן אומר: …
Another matter: “These are the reckonings of the Tabernacle” – what are “these”? When the Holy One blessed be He gave the Torah to Israel, they did not warrant having the angel of death have dominion over them, as it is stated: “Engraved [ḥarut] on the tablets” (Exodus 32:16). What is ḥarut? Rabbi Yehuda says: Freedom [ḥerut] from exile. Rabbi Neḥemya says: Freedom from the angel of death. Rabbi Pinḥas ben Ḥama said in the name of Rabbi Yoḥanan in the name of Rabbi Eliezer son of Rabbi Yosei HaGelili: …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
113חרות על הלוחות
On Yisro the Zohar brings Rabbi Yehudah’s view that the letters of “engraved upon the Tablets” were bored through the stones and could be seen from both sides. The text gives only folio 84; the passage is on 84b.
Zohar, Yitro 21:367–378ספר הזהר, יתרו כ״א:שס״ז-שע״ח
Said R. Judah: ‘When it says that the “writing was… graven upon the tablets” (Ex. 32, 16), it means that the tablets were pierced, so that the writing could be seen from either side; the writing formed an engraving within an engraving.’ According to R. Abba, it was possible from one side to see the other side, and read the writing thereon.
The Zohar; London, Soncino Press, 1933 (Public Domain)
114חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Mishpatim 3:355–364ספר הזהר, משפטים ג׳:שנ״ה-שס״ד
As to the words “graven upon the tables” (harut’al ha-luhoth), it has already been pointed out that this phrase contains an allusion to heruth-that is, freedom. Freedom from what? From the angel of death, from subjection to the kingdoms of this world, from all things earthly and from all things evil. And what is freedom? It is the seal of the world to come, in which is every kind of freedom. Had not the tablets been broken, the world would not have suffered as it subsequently did, and the Israelites …
The Zohar; London, Soncino Press, 1933 (Public Domain)
115חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Mishpatim 3:364–370ספר הזהר, משפטים ג׳:שס״ד-ש״ע
As to the words “graven upon the tables” (harut’al ha-luhoth), it has already been pointed out that this phrase contains an allusion to heruth-that is, freedom. Freedom from what? From the angel of death, from subjection to the kingdoms of this world, from all things earthly and from all things evil. And what is freedom? It is the seal of the world to come, in which is every kind of freedom. Had not the tablets been broken, the world would not have suffered as it subsequently did, and the Israelites …
The Zohar; London, Soncino Press, 1933 (Public Domain)
116חרות על הלוחות
The Zohar says that the Torah that comes from there is called freedom, as it is written, “engraved upon the Tablets”: do not read charus but cherus.
Zohar, Tetzaveh 7:64–9:73ספר הזהר, תצוה ז׳:ס״ד-ט׳:ע״ג
Similarly, it is written: “And ye shall hallow the fiftieth year and proclaim freedom throughout all the land” (Lev. 25, 10). Freedom emanates from this fiftieth year to all, and because of this the Torah which proceeded from that fiftieth day is called “Freedom”. Concerning this it is written, “Graven (haruth) upon the tablets”, which word haruth contains the same letters as heruth, which is Freedom, and the Decalogue, which is the essence of the Law, is thus given its due appellation, because whatever this supernal day brings forth is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
117חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Beshalach 2:28–3:39ספר הזהר, בשלח ב׳:כ״ח-ג׳:ל״ט
Nay, but for that sin Israel would have been, then and forever, that which the Holy One had ordained them to be; namely, pure as the angels and free from all evil: free from death and free from the dominion of earthly powers.
The Zohar; London, Soncino Press, 1933 (Public Domain)
118חרות על הלוחות
The Zohar reads “engraved upon the Tablets” as freedom from the angel of death, for the Tree of Life was drawn down below, had Israel not sinned.
Zohar, Bereshit 48:470–49:479ספר הזהר, בראשית מ״ח:ת״ע-מ״ט:תע״ט
R. Eleazar said that the word beshagam (for that he) signifies Moses, who caused the moon to shine, and this enabled men to abide in the world for great length of days. AND HIS DAYS SHALL BE A HUNDRED AND TWENTY YEARS. This is an allusion to Moses, through whose agency the Law was given and who thus bestowed life on men from the tree of life. And in truth had Israel not sinned, they would have been proof against death, since the tree of life had been brought down …
The Zohar; London, Soncino Press, 1933 (Public Domain)
119חרות על הלוחות
One of the Zohar passages the Alter Rebbe lists for “engraved upon the Tablets.”
Zohar, Chayei Sara 19:214–21:221ספר הזהר, חיי שרה י״ט:רי״ד-כ״א:רכ״א
Such a one also obtains deliverance from the angel of death, who has no power over him. (You may object, What of the martyrs who suffered in times of persecution, such as R. Akibah and his colleagues? These suffered, however, under a special decree from on high in accordance with a special purpose.) Assuredly, had Adam held fast to the tree of life, which is nothing else but the Torah, he would not have brought death upon himself and upon the rest of the world. Hence, in connection with the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
120חרות על הלוחות
The Zohar speaks of the great shofar through which servants go out to eternal freedom; the Alter Rebbe lists it among the sources for “engraved upon the Tablets.”
Zohar, Vayikra 10:80–11:88ספר הזהר, ויקרא י׳:פ׳-י״א:פ״ח
121(ברבות משפטים . . ח״ג ד״ו ע״ב)
According to the note, most of the sources in this parenthesis are copied and explained in Or HaTorah on Ki Sisa, on the verse “engraved upon the Tablets.”
Kehot’s noteרוב המ״מ נעתקו ונתבארו באוה״ת תשא ע׳ ב׳כא ואילך על הפסוק.
122וצויתי את ברכתי
“And I will command My blessing for you in the sixth year.” The Alter Rebbe reads “My blessing” as the blessing over the mitzvos.
Leviticus 25:21ויקרא כ״ה:כ״א
וְצִוִּיתִי אֶת־בִּרְכָתִי לָכֶם בַּשָּׁנָה הַשִּׁשִּׁית וְעָשָׂת אֶת־הַתְּבוּאָה לִשְׁלֹשׁ הַשָּׁנִים:
then I will command My blessing upon you in the sixth year, and it shall bring forth produce for the three years.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123לא הביט און ביעקב
“He has not beheld iniquity in Yaakov.” The verse names the discourse where prayer is explained as the general intention of the mitzvos.
Numbers 23:21במדבר כ״ג:כ״א
לֹא־הִבִּיט אָוֶן בְּיַעֲקֹב וְלֹא־רָאָה עָמָל בְּיִשְׂרָאֵל ה׳ אֱלֹקָיו עִמּוֹ וּתְרוּעַת מֶלֶךְ בּוֹ:
None hath beheld iniquity in Jacob, Neither hath one seen perverseness in Israel; The L-RD his G-d is with him, And the shouting for the King is among them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
124The Talmud expounds “engraved upon the Tablets”: had the first Tablets not been broken, the Torah would never have been forgotten, and it reads charus as cherus, freedom.
Eruvin 54a:20עירובין נ״ד א:כ׳
רַב אַחָא בַּר יַעֲקֹב אָמַר: אֵין כׇּל אוּמָּה וְלָשׁוֹן שׁוֹלֶטֶת בָּהֶן, שֶׁנֶּאֱמַר: ״חָרוּת״ — אַל תִּיקְרֵי ״חָרוּת״, אֶלָּא חֵירוּת.
William Davidson, Vocalized Aramaic (CC-BY-NC)
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אם בחקותי תלכו כו׳
“If you walk in My statutes”
The G-dly soul descends into a body, joined to the animal soul through the tzelem, so that by refining it a person can reach love “with all your might,” the boundless light of Tohu. “If you walk in My statutes” is the way there: the animal soul is engraved from outside by Pesukei DeZimrah and from inside by the chukim, the mitzvos keep the Infinite Light, and the Torah, falling like rain, makes that love grow.
The maamar in brief
Following Etz Chaim, the maamar explains the tzelem: the intellectual soul, from nogah, which joins the G-dly soul to the animal soul to refine it; for this each person is given seventy years. Now Mah refines Ban; when Ban is refined, “a woman of valor” will be “the crown of her husband.” Moshe’s love, utterly nullified, still came through a vessel, so he could not see G-d “and live”; only after death, or when the body is purified in the Time to Come, is “very” grasped, the boundless light of Tohu. Love “with all your might” comes from refining “your heart” and “your soul,” the animal soul and the tzelem; for this the G-dly soul descended from its limited root. Before the Shema the animal soul needs two engravings, bechukosai, before it can walk: Pesukei DeZimrah cuts away its evil from outside, and the chukim, rooted in the Keser of Keser, open the sealed heart from inside. The mitzvos keep the Infinite Light like a lamp and “compel” it into the vessels; the Torah, given in five voices, falls like rain, opens the heart to love and reveals the good hidden within.

Outline
	1The tzelem and the seventy yearsThe intellectual soul, from nogah, joins the G-dly soul and the animal soul to refine them; seventy years are given to turn “our iniquities” to “before You”; now Mah refines Ban, the Ban within Sag where the shattering was, and when it is refined “a woman of valor” will crown her husband.¶1–2
	2“Very”: the light of Tohu and the love of the ShemaMoshe’s love came from Abba within a vessel, so “man shall not see Me and live”; after death, and in the Time to Come when the body is purified, the Infinite Light is seen, the light of the seven days, greater than its vessels; the Shema’s love moves from heart and soul to “with all your might,” the reason the G-dly soul descended.¶3
	3Two engravings of the animal soulBefore the Shema, Pesukei DeZimrah cuts away the evil from outside; the chukim, rooted in the Keser of Keser, engrave it from inside, as “I, and not an angel” went into Egypt, digging the well of the sealed heart; one bound in chains cannot walk.¶4–6
	4Mitzvos as a lamp, Torah as rainThe mitzvos keep the Infinite Light like a lamp, and by doing them the souls “compel” it into the vessels; the Torah, given in five voices, falls like rain, opens the heart, refines Ban and, through the union of Mah and Ban, reveals the hidden sparks.¶7–8


Key concepts
	Tzelemצלם
	The intellectual soul, from nogah, mixed of good and evil, which joins form and matter, the G-dly soul and the animal soul, for the work of refinement. It is “with all your soul,” as the animal soul is “with all your heart.”

	Mah and Banמ״ה וב״ן
	Mah is light within a vessel, the self-nullification of Moshe’s “what (mah) are we”; it refines Ban, which is refined from the animal soul. Their union reveals “the good that is hidden within,” the sparks that are now concealed.

	Very (me’od)מאד
	Without limit: the love “with all your might” that comes when the heart and the soul are refined. In a body only a glimmer of it can shine each day; it is seen after death and in the Time to Come.

	The light of the seven daysאור שבעת הימים
	The light of Tohu, greater than its vessels, which therefore shattered. In Tikkun the vessel is great and the light small; in the Time to Come the purified vessel will hold the great light.

	Two engravingsב׳ חקיקות
	The maamar reads bechukosai as two engravings of the vessel of the animal soul: from outside, through Pesukei DeZimrah, and from inside, through the mitzvos that are chukim.

	Chukim (statutes)החוקים
	Mitzvos without reason, like the red heifer, drawn from the Keser of Keser, “the Will of wills.” Their lofty root lets them reach into the animal soul, yet they too were given through Moshe’s Chochmah.

	Your rainsגשמיכם
	The Torah, which falls like rain: given in five voices, gevuros that became chassadim Israel could receive, it brings the love hidden in the soul out into growth.


Section 1 · ¶1–2
The tzelem and the seventy years
1אם בחקותי1 תלכו כו׳. מבואר בע״ח [בעץ חיים] (שער כ״ה2 פ״א המתחיל ענין הצלם באמיתית נלע״ד [נראה לעניות דעתי]3 כו׳)
“If you walk in My statutes,” etc. It is explained in Etz Chaim (Sha’ar 25, chapter 1, which begins, “The matter of the tzelem, in truth, as it seems to my humble opinion,” etc.)
Here a further discourse on the verse begins; the Kehot note says another version of it appears in Sefer HaMaamarim 5566 as an explanation of the discourse “If you walk in My statutes.” It opens with the gate of Etz Chaim on the tzelem, the “image” that clothes the soul.


בחי׳ צלם כו׳ שהוא בחי׳ נפש השכלית המחבר הצורה והחומר שהוא נפש האלהית עם נפש הבהמית לברר בירורים
[that] the level of the tzelem (“image”), etc., which is the level of the intellectual soul, joins the form and the matter, that is, the G-dly soul with the animal soul, in order to refine refinements (beirurim).
The tzelem is the intellectual soul, which joins form and matter, the G-dly soul and the animal soul, so that together they can refine what needs refining.


כי נפש הבהמית הוא בחי׳ בהמה פשוטה ועמ״ש מזה בד״ה זאת חנוכת המזבח4 ונפש השכלית היא בחי׳ נוגה מעורב טו״ר [טוב ורע]5 כמ״ש חכמים המה להרע.6
For the animal soul is the level of a simple animal (and see what is written about this in the discourse beginning “This is the dedication of the altar”), and the intellectual soul is the level of nogah, mixed of good and evil, as it is written, “They are wise to do evil.”
The animal soul is a “simple animal,” and the intellectual soul belongs to nogah, the realm in which good and evil are mixed: human cleverness can serve either side, as the prophet says, “They are wise to do evil.”




2וזהו ימי שנותינו בהם7 שבעים שנה דקאי אלמעלה שתה עונותינו לנגדך8 עלומינו למאור פניך כו׳ היינו שיתהפכו בחי׳ עונותינו כו׳
This is [the meaning of] “The days of our years, in them, are seventy years,” which refers back to the verse above, “You have set our iniquities before You, our hidden things in the light of Your countenance,” etc.: that is, that the level of “our iniquities” will be transformed, etc.,
The verse “The days of our years… are seventy years” is read with the verse above it, “You have set our iniquities before You, our hidden things in the light of Your countenance”: a person’s sins are to be transformed.


שיהיה לנגדך ועלומינו יבא למאור פניך כו׳ הוא ע״י הצלם כו׳ ולזה ניתן ע׳ [שבעים] שנה לכל אחד ואחד לפי ערכו ושיעורו בכדי לברר כו׳.
so that it will be “before You,” and “our hidden things” will come “to the light of Your countenance,” etc. This is through the tzelem, etc.; and for this, seventy years are given to each and every one, according to his measure and capacity, in order to refine, etc.
Through the tzelem, the iniquities become “before You,” and the hidden things come “to the light of Your countenance.” For this work of refinement each person is given seventy years, according to his measure.


גם איתא בע״ח [בעץ חיים]9 שעתה מ״ה [שם מ״ה] מברר ב״ן [שם ב״ן] ולע״ל [ולעתיד לבוא] כשיתברר בחי׳ ב״ן [שם ב״ן]10 אזי יהיה א״ח [אשת חיל] עטרת בעלה. כי השבירה היא בבחי׳ ס״ג [שם ס״ג]11 כלו ס״ג [שם ס״ג] יחדיו12 כו׳ והיינו בבחי׳ ב״ן [שם ב״ן] שבס״ג [שבשם ס״ג].13
It is also found in Etz Chaim that now the Name Mah (45) refines the Name Ban (52), and in the Time to Come, when the level of Ban has been refined, then “a woman of valor [will be] the crown of her husband.” For the shattering is in the level of the Name Sag (63), “they have all turned aside (sag) together,” etc., that is, in the level of Ban within Sag.
Etz Chaim also teaches that now the Name Mah refines the Name Ban, and when Ban has been refined, “a woman of valor will be the crown of her husband,” the feminine rising above the masculine. The shattering of the vessels took place in the Name Sag, as hinted in “they have all turned aside (sag) together,” and specifically in the Ban within Sag.




Section 2 · ¶3
“Very”: the light of Tohu and the love of the Shema
3ולע״ל [ולעתיד לבוא] כשיתברר שם ס״ג [שם ס״ג] יתהוה ממנו ס״ג [שם ס״ג] שבס״ג [שבשם ס״ג] כו׳. וביאור הענין הוא כי בחי׳ מ״ה [שם מ״ה] המברר הוא האור הנמשך בבחי׳ כלי וכמו משה ונחנו מ״ה [מה]14 בחי׳ ביטול בתכלית ואעפ״כ [ואף על פי כן] היה בגוף
And in the Time to Come, when the Name Sag is refined, Sag of Sag will come into being from it, etc. The explanation of the matter: the level of Mah, which refines, is the light drawn forth in the level of a vessel, like Moshe, “and what (mah) are we,” the level of utter self-nullification (bittul); and even so he was in a body.
In the Time to Come, once Sag is refined, a higher level, “Sag of Sag,” will emerge from it. To explain: Mah, the Name that does the refining, is light drawn into a vessel; Moshe, who said “and what (mah) are we,” embodied this utter self-nullification, yet he lived in a body.


ואף שהוא מבחי׳ אבא היינו רק מבחי׳ אחוריים קפ״ד קס״א גימטריא משה,15 ועמ״ש מזה ע״פ אני ישנה1617 גבי קול דודי דופק,
And although he is from the level of Abba, this is only from the level of the back (achorayim): 184 [and] 161, the numerical value of Moshe. (See what is written about this on “I am asleep,” regarding “The voice of my Beloved knocks.”)
Moshe derives from Abba (Chochmah), but only from its “back.” The numbers 184 and 161 together equal משה (345); the discourse on Pekudei cited by the Kehot note identifies 161 as the Name Ehe-yeh spelled with yuds, the inner dimension of Binah, in which the back of Abba is clothed.


וכן נובלות חכמה שלמעלה תורה פי׳ הנמשך מבחי׳ מוחין דאבא למדותיו שיהיה תורה כשר או פסול כו׳ ועמ״ש בד״ה השמים כסאי1819 כו׳,20
So too, “the fallen fruit of the Chochmah (wisdom) Above is Torah”: that is, what is drawn from the level of the intellect (mochin) of Abba into His attributes, so that there is Torah, kosher or unfit, etc. (See what is written in the discourse beginning “The heavens are My throne,” etc.)
Likewise the Sages’ phrase “the fallen fruit of the Chochmah Above is Torah” refers to what flows from the mochin of Abba into the divine attributes, producing the Torah’s rulings of kosher and unfit.


וכמ״כ [וכמו כן] בחינת משה היה לו אהבה ויראה ומדות רק שהיו נמשכין מבחי׳ מוחין פי׳ שהיה האהוי״ר [האהבה ויראה] שלו בבחי׳ ביטול בתכלית בבחי׳ אבא מבחי׳ אחוריים
So too, the level of Moshe had love and awe and emotive attributes (middos), only they were drawn from the level of the intellect; that is, his love and awe were in a state of utter self-nullification, at the level of Abba, from the level of the back
Moshe did have love, awe and emotions, but they flowed from the intellect, from Abba. His love and awe were utter self-nullification, from the “back” of Abba.


(כי פנימית אבא הוא פנימית עתיק)21 ולא מבחי׳ התלהבות שמבחי׳ אימא וכמו ההפרש שבין שבת ליו״ט [ליום טוב] שיו״ט [שיום טוב] הוא בחי׳ שמחה22 כו׳ ושבת הוא בחי׳ עונג2324 נאדר בקדש25 כו׳
(for the inner dimension (pnimiyus) of Abba is the inner dimension of Atik), and not from the level of fervor, which is from the level of Imma. It is like the difference between Shabbos and Yom Tov: Yom Tov is the level of joy, etc., and Shabbos is the level of delight (oneg), “glorious in holiness,” etc.,
Abba’s inner dimension is one with that of Atik, the highest level. Moshe’s love was not the fervor that comes from Imma (Binah); the difference is like that between Yom Tov, whose mark is joy, and Shabbos, whose mark is delight, “glorious in holiness.”


מלה בגרמיה26 כמ״ש בפ׳ אמור צ״ד ע״א, וכן היה האהוי״ר [האהבה ויראה] של משה וביקש הראני נא את כבודך27 פי׳ שיראה א״ס שלא בבחי׳ כלי28
a thing in itself, as is explained in Parshas Emor, folio 94a. So too were the love and awe of Moshe. And he asked, “Show me, please, Your glory,” meaning that he should see the Infinite One (Ein Sof) not in the level of a vessel
The Zohar calls Shabbos’s holiness “a thing in itself,” not drawn from anything else, and so were Moshe’s love and awe. When he asked, “Show me, please, Your glory,” he wanted to see the Infinite One directly, not through a vessel.


(ע׳ [עיין] רע״מ [רעיא מהימנא] פ׳ פנחס ד׳ רנ״ה ע״ב) והשיבו כי לא יראני האדם וחי29 בחייהן אינן רואים30
(see the Ra’aya Mehemna, Parshas Pinchas, folio 255b). And He answered him, “For man shall not see Me and live”: “in their lifetime they do not see,
The Ra’aya Mehemna on Pinchas is cited for this request. G-d answered, “For man shall not see Me and live,” which the Sages explain as meaning that people do not see Him in their lifetime.


אבל במיתתן רואים כו׳ וכדאיתא במדרש טוב זה מלאך חיים31 מאד זה מלאך המות היינו שלאחר מיתה יכול להשיג בחינת מאד בלי גבול כו׳
but in their death they see,” etc. As is found in the Midrash: “good” is the angel of life; “very” is the angel of death. That is, after death one can grasp the level of “very” (me’od), without limit, etc.
But in their death they do see. The Midrash reads “very good” this way: “good” is the angel of life and “very” is the angel of death, for after death one can grasp the limitless level of “very.”


היינו כשהוא חי בבחי׳ גוף וכלי לא יראני כו׳ רק במיתתן אחר שנתברר הכלי לגמרי בבחי׳ אתכפיא ואתהפכא אז רואין ולע״ל [ולעתיד לבוא] שיזדכך שלא יהיה הגוף מדכר ונוקבא (וע׳ זהר ח״ב [חלק ב׳] קס״ז ב׳) רק
That is, while he lives in the level of a body and a vessel, “he shall not see Me,” etc.; only “in their death,” after the vessel has been completely refined at the level of subjugation and transformation (iskafya and is’hapcha), then they see. And in the Time to Come, when it will be purified, so that the body will not be [from] male and female (see the Zohar, Part II, 167b), but rather,
While a person lives in a body, a vessel, he cannot see; only after death, once the vessel has been fully refined by subduing and transforming evil, does he see. In the Time to Come the body itself will be purified, and will no longer come from male and female.


כדכתיב ועצמותיך יחליץ32 מבחי׳ טלא דבדולחא3334 טל אורות טלך35 אז גם הגוף יוכל לראות ולהשיג בחי׳ אור א״ס36
as it is written, “and He will strengthen your bones,” from the level of “the dew of crystal,” “a dew of lights is your dew,” then the body too will be able to see and grasp the level of the Infinite Light (Or Ein Sof).
Instead, as Isaiah says, “He will strengthen your bones,” through what the Zohar calls “the dew of crystal,” the “dew of lights” with which the dead will be revived. Then even the body will be able to see and grasp the Infinite Light.


וזהו כאור שבעת הימים37 פי׳ אור ז׳ הימים כמו שהיתה קודם הבריאה בעולם התהו רק שהיה בבחי׳ ז׳ אורות להיות האורות גדולים מהכלי.
And this is “like the light of the seven days”: that is, the light of the seven days as it was before the creation, in the World of Tohu (chaos), only it was in the level of seven lights, the lights being greater than the vessel.
That is the meaning of “like the light of the seven days”: the light as it was before creation, in the World of Tohu, where seven lights were greater than their vessels.


אך היה בהן שבירה ואח״כ עולם התקון נעשה הכלי גדול והאור קטן. ולעתיד לבוא כשיזדכך הכלי יהיה ג״כ האור גדול כאור ז׳ הימים בחי׳ תהו ואז יהי׳ [יהיה] א״ח [אשת חיל] עטרת בעלה כו׳
But there was a shattering in them, and afterward, in the World of Tikkun (rectification), the vessel became great and the light small. And in the Time to Come, when the vessel is purified, the light too will be great, like the light of the seven days, the level of Tohu; and then “a woman of valor [will be] the crown of her husband,” etc.
The vessels of Tohu shattered, and in the World of Tikkun the vessels are large and the light small. In the Time to Come purified vessels will hold a great light like that of Tohu, and then “a woman of valor will be the crown of her husband.”


(ועמ״ש בד״ה והיה אור הלבנה.38 ועיין במק״מ [במקדש מלך] ס״פ מצורע39 מענין אור שבעת הימים ובהרמ״ז [ובהרב משה זכות] פ׳ כי תשא קפ״ח ב׳)
(See what is written in the discourse beginning “And the light of the moon shall be.” And see the Mikdash Melech, at the end of Parshas Metzora, on the light of the seven days, and the Ramaz on Parshas Ki Sisa, 188b.)
The parenthesis refers to the discourse on “And the light of the moon shall be,” to the Mikdash Melech, and to the Ramaz, for more on the light of the seven days.


וזהו ענין ק״ש [קריאת שמע] שמע שם ע׳ רבתי40 היינו בחינת אור שבעת הימים שהעלאת מ״ן [מיין נוקבין] מהבירור דנה״ב [דנפש הבהמית] מתעלה לשם.
This is the matter of the Shema: in “Shema” there is a large ayin, that is, the level of the light of the seven days, for the raising of the feminine waters (mayin nukvin) from the refinement of the animal soul rises there.
The Shema hints at this: the ayin of “Shema,” a letter with the value seventy, is written large, and it stands for the light of the seven days. The “feminine waters” raised by refining the animal soul rise up to that level.


וזהו ואהבת את4142 הוי׳ אלקיך את הטפל43 כו׳ להיות בבחי׳ אהבה. וטפל ובטל לשם הוי׳ (ועמ״ש ע״פ וידעת היום)4445 ולהתכלל באחד.
And this is “And you shall love Havayah your G-d”: et [comes] to include the secondary, etc., so as to be in the level of love; and [to be] secondary and nullified to the Name Havayah (see what is written on the verse “And you shall know this day”), and to be included in the One.
In “And you shall love Havayah your G-d,” the word et includes what is secondary: one becomes secondary and nullified to G-d’s Name and is included in the One. The discourse on “And you shall know this day” explains this.


בכל לבבך שהוא בחינת נפש הבהמית רביעית דם שבלב כו׳ ובכל נפשך בחינת נפש השכלית בחי׳ צלם המחבר הנ״ל וכשיתהפכו ויתבררו יבא לבחי׳ ובכל מאדך מאד בלי גבול
“With all your heart” is the level of the animal soul, the quarter-measure of blood in the heart, etc.; “and with all your soul” is the level of the intellectual soul, the level of the tzelem that joins, mentioned above. And when they are transformed and refined, he will come to the level of “and with all your might” (me’odecha), “very” (me’od), without limit,
“With all your heart” refers to the animal soul, centered in the blood of the heart; “with all your soul” refers to the intellectual soul, the tzelem that joins the two. When both are transformed and refined, one reaches “with all your might,” me’od, a love without limit.


כדכתיב הנה ישכיל עבדי ירום ונשא וגבה מאד46 אשר בשביל זה ירדה הנפש האלהית למטה
as it is written, “Behold, My servant shall be wise; he shall be exalted and lifted up and very high.” It is for the sake of this that the G-dly soul descended below,
This is the “very high” of Isaiah’s verse. It is for this that the G-dly soul descended into the body.


כי מקודם היתה בבחי׳ גבול ומספר כי נש״י [נשמות ישראל] נמשכו מבחי׳ זו״נ [זעיר אנפין ונוקבא] עולם התיקון בבחי׳ כלי כו׳
for before, it was in the level of limit and number, since the souls of Israel were drawn from the level of Z’eir Anpin and Nukva of the World of Tikkun, in the level of a vessel, etc.,
Before its descent the soul was limited and counted, for the souls of Israel come from Z’eir Anpin and Nukva of the World of Tikkun, which are vessels.


וכמ״ש חי ה׳ אשר עמדתי לפניו כו׳ משא״כ אחר ירידתה בחי׳ צלם לברר כו׳ לאכפיא כו׳
as it is written, “As Havayah lives, before Whom I have stood,” etc.; whereas after its descent, [in] the level of the tzelem, to refine, etc., to subdue, etc.,
The verse “As Havayah lives, before Whom I have stood” describes the soul’s standing before G-d before its descent. After the descent, as the tzelem, the soul refines and subdues the animal soul.


בכל לבבך ובכל נפשך יכול עי״ז להשיג האהבה מבחי׳ אור א״ס בחי׳ בכל מאדך שמעולם התהו
“with all your heart and with all your soul,” it can through this attain the love from the level of the Infinite Light, the level of “with all your might,” which is from the World of Tohu.
By loving G-d “with all your heart and with all your soul,” with both souls refined, it can attain love from the Infinite Light itself, “with all your might,” a love from the World of Tohu.


ואף שא״א להיות בבחי׳ גוף וכלי מ״מ הארה מזה יוכל להיות בכל יום ובמיתתן אחר שנברר הכל רואין כו׳ וזהו היה מספר בני47 ישראל כו׳ אשר לא יספר כו׳:
And although this cannot be in the level of a body and a vessel, nevertheless a radiance of it can be every day; and “in their death,” after everything has been refined, “they see,” etc. And this is [the meaning of] “The number of the children of Israel shall be,” etc., “which cannot be counted,” etc.
Such love cannot be fully present in a body, but a glimmer of it is possible every day, and after death, when all has been refined, the soul sees. This is the promise that Israel’s number will be beyond counting, beyond all limit.




Section 3 · ¶4–6
Two engravings of the animal soul
4ב אך קודם הק״ש [הקריאת שמע] בחי׳ אהבה הנ״ל צריך להיות פסוקי דזמרה. וזהו אם בחקותי תלכו ב׳ חקיקות כמו כלי שצריך חקיקה מבחוץ ומבפנים
2. But before the Shema, the level of the love mentioned above, there must be the Pesukei DeZimrah (“verses of song”). And this is [the meaning of] “If you walk in My statutes (bechukosai)”: two engravings, like a vessel that needs engraving from outside and from inside;
Section 2 of this discourse: before the love of the Shema comes Pesukei DeZimrah, the psalms of praise in the morning prayers. The plural “My statutes” (bechukosai) is read as two engravings, as a vessel is engraved both outside and inside.


כמו כן צריך כלי הנפש הבהמית לב׳ חקיקות הללו בכדי שאח״כ יוכל להיות בחי׳ תלכו שהוא בחי׳ אהבה להתכלל באחד
so too the vessel of the animal soul needs these two engravings, so that afterward there can be the level of “you will walk,” which is the level of love, to be included in the One,
The animal soul is such a vessel and needs both engravings before it can “walk,” that is, love G-d and be included in the One.


כדכתיב הלוך ונסוע הנגבה48 וענין החקיקה מבחוץ הוא ע״י פסוקי דזמרה שהוא מלשון זמיר עריצים49 פי׳ שע״י ההתבוננות בגדולת א״ס ב״ה בפסוקי דזמרה הוא מזמר ומכרית בחי׳ הרע שתוכל להתפשט בנפשו בחי׳ אהבה אלקית.
as it is written, “going on and journeying toward the south.” The matter of the engraving from outside is through the Pesukei DeZimrah, a term from “cutting down (zemir) the tyrants”: that is, through contemplating the greatness of the Infinite One (Ein Sof), blessed be He, in the Pesukei DeZimrah, he prunes and cuts off the level of evil, so that the level of G-dly love can spread through his soul.
This walking is like Avraham’s “going on and journeying toward the south.” The outer engraving is Pesukei DeZimrah, from zemir, “cutting down,” as in “cutting down the tyrants”: contemplating G-d’s greatness in these psalms prunes away the evil, so that G-dly love can spread through the soul.


כי ההתפעלות מההתבוננות הנ״ל עדיין אין זה בחי׳ אהבה רק בחי׳ התפעלות מאלקות בכדי שיתפרד הרע
For the arousal from the contemplation mentioned above is not yet the level of love, only the level of being moved by G-dliness, so that the evil will be separated,
The feeling stirred by this contemplation is not yet love. It is only being moved by G-dliness, enough to separate the evil from the good.


כדכתיב רוממות אל בגרונם וחרב פיפיות בידם היינו ע״י בחי׳ ההתבוננות ברוממותו ית׳ נפרד הרע.50
as it is written, “The exaltation of G-d is in their throat, and a two-edged sword in their hand”: that is, through the level of contemplating His exaltation, blessed be He, the evil is separated.
As the psalm says, “The exaltation of G-d is in their throat, and a two-edged sword in their hand”: contemplating G-d’s exaltation is the sword that cuts the evil away.




5ולכן החיוב דפסוקי דזמרה לא נזכר במשנה רק שתים לפניה5152 כו׳ כי לא53 היה נצרך זה אצלם בכל יום כו׳
Therefore the obligation of Pesukei DeZimrah is not mentioned in the Mishnah, only “two before it,” etc., for they did not need this every day, etc.
That is why the Mishnah mentions only the two blessings before the Shema and not Pesukei DeZimrah: in the Mishnah’s time people did not need this preparation every day.


וזהו החקיקה מבחוץ והחקיקה מבפנים הוא ע״י מצות מעשיות שבבחי׳ חוקה כמו פרה אדומה ציצית ותפילין שאין בהם שום שכל וטעם
And this is the engraving from outside. The engraving from inside is through the practical mitzvos that are in the level of a chukah (statute), such as the red heifer, tzitzis and tefillin, which have no rationale or reason at all.
The inner engraving is done through practical mitzvos that are chukim, statutes beyond reason, such as the red heifer, tzitzis and tefillin.


והיינו מפני ששרש המצות הוא מבחינת כתר כי אורייתא מחכמה נפקת54 אבל שרשן הם מכתר תרי״ג מצות55 דאורייתא56 וז׳ מצות דרבנן57 גימטריא תר״ך.
That is because the root of the mitzvos is from the level of Keser (the Crown). For “the Torah issues from Chochmah (wisdom),” but their root is from Keser: the six hundred and thirteen mitzvos of the Torah and the seven mitzvos of the Rabbis, the numerical value of six hundred and twenty.
This is because the root of the mitzvos is in Keser, above reason. The Torah issues from Chochmah, but the mitzvos are rooted in Keser: 613 from the Torah and seven from the Rabbis make 620, the value of כתר.


אך בכל ספי׳ [ספירה / ספירות] יש בחי׳ קומה כמו חכמה שבחכמה וכמו כן בכתר יש בחי׳ מצות הנמשך מחכמה שבכתר ונתלבש בחכמה דאצילות ואח״כ בבריאה שיוכל להיות גם למטה טעם למצוה זו.58
But in each Sefirah there is the level of a full stature (komah), such as Chochmah of Chochmah; and likewise in Keser there is the level of mitzvos drawn from the Chochmah of Keser, which is clothed in the Chochmah of Atzilus (Emanation) and afterward in Beriah (Creation), so that below too there can be a reason for this mitzvah.
Each Sefirah contains a full set of all the levels, such as Chochmah of Chochmah. So Keser too has mitzvos that come from its Chochmah, clothed in the Chochmah of Atzilus and then in Beriah, which is why such a mitzvah can have a reason that is understood below.




6ויש מצות הנמשכים מכתר שבכתר והם החוקים שהם רק בחי׳ רצון ונקרא רעוא דרעוין כו׳ וע״י מצות אלו ששרשן מאד נעלה יכול להיות חקיקה מבפנים בנפש הבהמית
And there are mitzvos drawn from Keser (the Crown) of Keser, and these are the chukim (statutes), which are only the level of will (ratzon), and it is called “the Will of wills,” etc. Through these mitzvos, whose root is very lofty, there can be an engraving from inside in the animal soul,
Other mitzvos come from the Keser of Keser: the chukim, pure expressions of divine will, called “the Will of wills.” Because their root is so lofty, they can engrave the animal soul from within.


וכדכתיב ועברתי בארץ מצרים59 אני ולא מלאך60 שמפני שהם בעמקי הקליפות צריך דוקא אני בחינה גבוה מאד
as it is written, “And I will pass through the land of Egypt”: “I, and not an angel”; because they were in the depths of the kelipos (husks), specifically “I,” a very high level, was needed.
This is like the Exodus: “I will pass through the land of Egypt,” which the Sages read as “I, and not an angel.” Israel was sunk in the depths of the kelipos, so only the very highest level, G-d Himself, could reach them.


וכמו כן להיות חקיקה בנפש הבהמית שיהיה לו בחי׳ אהבה להתכלל נפשו באחד היא ע״י מצות הנ״ל ועמ״ש בד״ה ועתה יגדל נא כח.6162
So too, for there to be an engraving in the animal soul, so that he will have the level of love, for his soul to be included in the One, it is through the mitzvos mentioned above. (See what is written in the discourse beginning “And now, let the strength be great, please.”)
In the same way, only these lofty mitzvos can engrave the animal soul deeply enough for it to love G-d and be included in the One. The reader is referred to the discourse on “And now, let the strength be great.”


וזהו באר חפרוה שרים63 בחינת יסוד דנוקבא שכדי שיהיה בבחי׳ נוקבא בחי׳ יסוד התקשרות באלהות ע״י התעוררות הנ״ל צריך חפירה כי בלא זה לבו אטום כבתולה6465
This is [the meaning of] “a well that princes dug”: the level of the Yesod (foundation) of Nukva. In order that in the level of Nukva there be the level of Yesod, connection with G-dliness, through the arousal mentioned above, digging is needed, for without this his heart is sealed, like a virgin
The verse “a well that princes dug” alludes to this. The well is the Yesod of Nukva, the soul’s capacity for connection with G-d; it must be dug open, for otherwise the heart remains sealed, “like a virgin,” in the Talmud’s phrase.


(ועמ״ש מזה ע״פ לריח שמניך6667 בענין על כן עלמות אהבוך. ועמ״ש בד״ה עיני כל.6869 ובד״ה לא70 תהיה משכלה ועקרה)71 וממה נעשה החפירה במחוקק בחי׳ חקיקה הנ״ל שהוא בחי׳ מצות הנ״ל
(see what is written about this on “For the fragrance of your good oils,” regarding “therefore the maidens love you”; and see what is written in the discourse beginning “The eyes of all,” and in the discourse beginning “None shall miscarry or be barren”). And with what is the digging done? “With the mechokek,” the level of engraving mentioned above, which is the level of the mitzvos mentioned above.
The parenthesis cites other discourses on this theme. The digging is done “with the mechokek,” a word from the same root as chakikah, engraving: that is, with the mitzvos that are chukim.


אך אעפ״כ [אף על פי כן] התפשטותן הוא בבחי׳ חכמה ע״י משה (ועמ״ש בפ׳ חקת ע״פ במחוקק כו׳) כי אף פרה אדומה נאמרה ע״י משה כו׳ וע״ז נאמר אמרתי אחכמה72 כו׳.
But even so, their spreading forth is at the level of Chochmah (wisdom), through Moshe (see what is written in Parshas Chukas on the verse “with the mechokek,” etc.), for even the red heifer was told through Moshe, etc.; and of this it is said, “I said, I will become wise,” etc.
Even these mitzvos beyond reason are conveyed through Chochmah, through Moshe; even the red heifer was taught through Moshe. Of this the verse says, “I said, I will become wise,” which the Sages apply to the red heifer.


וזהו אם בחקותי תלכו ודרשו רז״ל [רבותינו זכרונם לברכה] הלואי בחקתי תלכו73 היינו שיהי׳ [שיהיה] בחי׳ הליכה הוא בחי׳ אהבה ולהתכלל באחד צריך לזה ב׳ חקיקות הנ״ל
This is [the meaning of] “If you walk in My statutes,” which our Sages, of blessed memory, expounded, “Would that you walk in My statutes”: that is, for there to be the level of walking, which is the level of love, and to be included in the One, the two engravings mentioned above are needed.
So “If you walk in My statutes,” which the Sages read as a plea, “Would that you walk,” means: for the soul to walk, to love and be included in the One, it needs both engravings, outer and inner.


כי בלתי זה א״א שיהיה לו בחי׳ אהבה מאחר שהוא אסור בגוף ונפש הבהמית וכמשל האסור בזיקים שא״א לו להלוך אלא א״כ ישתברו הזיקים:
For without this it is impossible for him to have the level of love, since he is bound in the body and the animal soul, like the analogy of one who is bound in chains, who cannot walk unless the chains are broken.
Without them love is impossible, for the soul is bound within the body and the animal soul, like a prisoner in chains who cannot walk until the chains are broken.




Section 4 · ¶7–8
Mitzvos as a lamp, Torah as rain
7ג אך עיקר ההליכה הוא להתכלל נפשו באחד לדבקה בו.74 ואיך אפשר זה. ולזה אמר ואת מצותי תשמרו אשר קדשנו במצותיו כו׳ כמבואר במ״א.
3. But the essence of the walking is for his soul to be included in the One, to cleave to Him. And how is this possible? For this it says, “and keep My commandments,” “Who has sanctified us with His commandments,” etc., as is explained elsewhere.
Section 3: the essence of walking is cleaving to G-d, the soul included in the One. How can a person achieve this? Through “and keep My commandments,” as the blessing says, “Who has sanctified us with His commandments.”


וזהו ואת מצותי תשמרו שע״י המצות משתמר בחי׳ אור א״ס בחי׳ עתיק. וזהו נר מצוה75 כמו נר המשמר השמן והאור
This is [the meaning of] “and keep My commandments”: through the mitzvos the level of the Infinite Light (Or Ein Sof), the level of Atik, is kept. This is [the meaning of] “a mitzvah is a lamp”: like a lamp, which keeps the oil and the light,
The mitzvos “keep” the Infinite Light, the level of Atik, as a lamp keeps the oil and the flame; that is why Scripture calls a mitzvah a lamp.


כמו כן המצוה משמרת בחי׳ אור א״ס (ועמ״ש בד״ה והנה מנורת זהב כולה.7677 ובד״ה כי תשמע בקול7879 גבי לשמור את כל מצותיו) וע״ז אמר ועשיתם אותם אתם כתיב.8081
so too the mitzvah keeps the level of the Infinite Light (see what is written in the discourse beginning “And behold, a menorah all of gold,” and in the discourse beginning “When you hearken to the voice,” regarding “to keep all His commandments”). And concerning this it says, “and do them” (osam): it is written “you” (atem).
So the mitzvah preserves the Infinite Light. The verse continues “and do them” (osam), which the Sages read as atem, “you”: by keeping the mitzvos, it is as though you made yourselves.


פי׳ כי זהו באמת בחי׳ עשייה שנשמות ישראל עושין ומכריחין כביכול המשכת אוא״ס [אור אין סוף] בהכלים והוא מלשון גדול המעשה82 כו׳,
That is: this is truly the level of “doing,” for the souls of Israel make and compel, as it were, the drawing down of the Infinite Light into the vessels; and it is from the expression “Greater is the one who causes the doing,” etc.
This is real “doing”: through the mitzvos, Jewish souls, as it were, compel the drawing of the Infinite Light into the vessels. The word has the same sense in “Greater is the one who causes the doing than the doer.”


ולכן נק׳ כל עובדא בלשון עשיה פי׳ לשון הכרח83 כי מה שהשכל מתפשט בהמעשה שעושה זהו בחי׳ הכרח לגבי השכל שיהי׳ [שיהיה] יורד ונמשך בעשייה
Therefore every deed is called by the term asiyah (“doing”), meaning a term of compulsion. For when the intellect spreads into the deed that one does, this is a compulsion as regards the intellect, that it descend and be drawn into action;
Asiyah, doing, implies compulsion. When intellect is carried into action, it is forced down into something below its own nature.


כמו כן בעשיית המצוה שנמשך עי״ז אור א״ס ב״ה מה שהוא נעתק ונבדל מסדר ההשתלשלות ונמשך ושורה בהכלים דז״א על כן נק׳ בחי׳ זו בשם עשיה
so too in the doing of a mitzvah, through which the Infinite Light, blessed be He, which is removed and separate from the order of the chain of descent (hishtalshelus), is drawn down and rests in the vessels of Z’eir Anpin; therefore this level is called by the name asiyah.
So too with a mitzvah: the Infinite Light, which is far removed from the chain of worlds, is drawn down to rest in the vessels of Z’eir Anpin. That is why this is called “doing.”


(ועמ״ש בד״ה להבין ענין מדלג על ההרים8485 בענין שלכך נק׳ המצות בשם רמ״ח אברין דמלכא כו׳ ע״ש. וע׳ במ״ש ע״פ ביום השמיני עצרת8687 בפי׳ אשר נשבעת לאבותינו מימי קדם)88
(See what is written in the discourse beginning “To understand the matter of ‘leaping over the mountains,’” regarding why the mitzvos are called “the 248 limbs of the King,” etc.; see there. And see what is written on the verse “On the eighth day, an assembly,” on the meaning of “which You swore to our fathers from days of old.”)
The parenthesis refers to the discourse on “leaping over the mountains,” which explains why the mitzvos are called “the 248 limbs of the King,” and to the discourse on Shemini Atzeres, on “which You swore to our fathers from days of old.”


וזהו ועשיתם אותם אתם כו׳. ונתתי גשמיכם בעתם89 פי׳ גשמיכם זהו התורה כמ״ש יערוף כמטר לקחי.90
This is [the meaning of] “and do them (osam)”: “you” (atem), etc. “And I will give your rains in their season”: “your rains” is the Torah, as it is written, “My teaching shall drop like the rain.”
The next verse, “And I will give your rains in their season,” refers to the Torah, which Moshe compared to rain: “My teaching shall drop like the rain.”


והנה גשמים יורדין בגבורה91 ובתורה אמרו רז״ל [רבותינו זכרונם לברכה] שניתנה בה׳ קולות92 פי׳ ה׳ חסדים המגדילים והם בחי׳ ה׳ גבורות דאבא הנעשים בחינת חסדים דאימא.
Now, rains descend with Gevurah (might), and of the Torah our Sages said that it was given with five voices. That is: five chassadim (kindnesses) that make grow, and they are the level of the five gevuros of Abba that become the level of the chassadim of Imma.
Rain falls through Gevurah, and the Torah was given with five voices. These five voices are five chassadim, kindnesses that make things grow, which began as the five gevuros of Abba and became the chassadim of Imma.


פי׳ כי משה שמע כל התורה בקול אחד כמ״ש והאלהים יעננו בקול93 לפי שמשה היה מבחי׳ אור אבא בעצמו.
That is: Moshe heard the whole Torah in one voice, as it is written, “and G-d answered him with a voice,” because Moshe was from the level of the light of Abba itself.
Moshe heard the whole Torah in a single voice, as in “G-d answered him with a voice,” because his soul came from the light of Abba itself.


אך ישראל לא היה באפשרי לקבל ונתחלק ע״י ה׳ גבורות דאבא לבחינת חמשה קולות וזהו פלג אלהים מלא מים.94
But Israel were not able to receive [it], and it was divided, through the five gevuros of Abba, into the level of five voices. And this is “The stream of G-d is full of water.”
Israel could not receive it that way, so through the five gevuros of Abba it was divided into five voices. This is “the stream of G-d is full of water”: peleg, “stream,” also means division.


פי׳ מה שנתפלג מבחי׳ אלהים בחי׳ ה׳ גבורות מלא מים באמת הם חסדים שיכולים לקבל.
That is: what was divided off (nispaleg) from the level of Elokim, the level of the five gevuros, is “full of water”: in truth they are chassadim, which they are able to receive.
What was divided off from Elokim, the five gevuros, is “full of water”: in truth it is chassadim, kindness in a form the people could receive.




8וע״י גשמיכם בחי׳ התורה הנ״ל נעשה קול דודי דופק95 פתחי לי שיהיה לבו פתוח שיוכל להיות בנפשו בחי׳ אהבה ע״י בחי׳ התורה המגדל והיה מזה ונתנה הארץ יבולה היינו בחינת ב״ן [שם ב״ן] שנתברר מנפש הבהמית
And through “your rains,” the level of the Torah mentioned above, there comes about “The voice of my Beloved knocks: Open to me,” so that his heart will be open, so that there can be in his soul the level of love, through the level of the Torah that makes grow. And from this comes “and the land shall give its produce,” that is, the level of Ban, which has been refined from the animal soul
Through the Torah, the “rains,” comes “The voice of my Beloved knocks: Open to me”: the heart opens so that love can grow in the soul. The result is “the land shall give its produce,” the Name Ban refined from the animal soul.


(והוא ע״ד מ״ש בד״ה האזינו השמים9697 גבי יערוף כמטר שהתורה נק׳ מטר וגשם שמוציא את כח הצומח שבהארץ מההעלם אל הגילוי
(and this is along the lines of what is written in the discourse beginning “Give ear, O heavens,” regarding “My teaching shall drop like the rain”: that the Torah is called rain and showers, which bring out the power of growth in the earth from concealment into revelation,
The discourse on Ha’azinu explains that Torah is called rain because, like rain, it brings the earth’s hidden power of growth into the open.


דהיינו להיות הצמיחה בחי׳ אהבה בכל מאדך כו׳ ע״ש באריכות וזהו ואהבת בגימטריא ב׳ פעמים אור98 היינו בחי׳ אור אחד הוא אור זרוע לצדיק99 והב׳ בחי׳ הצמיחה בכל מאדך)
that is, for the growth to be the level of love “with all your might,” etc.; see there at length. And this is [why] ve’ahavta (“and you shall love”) has the numerical value of twice or (“light”): that is, one level of light is “light is sown for the righteous,” and the second is the level of the growth, “with all your might”).
That growth is love “with all your might.” The word ve’ahavta, “and you shall love,” equals twice or, “light” (2 × 207 = 414): one light is “light is sown for the righteous,” and the other is the growth, love “with all your might.”


ואח״כ ועץ השדה יתן פריו100 (עיין בזהר בפ׳ בראשית דל״ז סע״ב [סוף עמוד ב]. ובמק״מ [ובמקדש מלך] שם) שהוא בחינת מ״ד [מיין דוכרין] מנפש האלהית.
And afterward, “and the tree of the field shall give its fruit” (see the Zohar, Parshas Bereishis, end of folio 37b, and the Mikdash Melech there), which is the level of the masculine waters (mayin duchrin) from the G-dly soul.
Then comes “the tree of the field shall give its fruit,” the masculine waters from the G-dly soul. The Zohar and the Mikdash Melech are cited for this.


וכמו בארץ שהארץ מעלה מ״ן [מיין נוקבין] והגשם המגדל הוא בחי׳ מ״ד [מיין דוכרין] וכדכתיב כאשר ירד הגשם101 והשלג מן השמים כמו כן ע״י חיבור מ״ה [שם מ״ה] וב״ן [ושם ב״ן] הנ״ל יתן פריו היינו שיתגלה בחי׳ טובא דגניז בגווה
As with the earth: the earth raises the feminine waters (mayin nukvin), and the rain that makes grow is the level of the masculine waters, as it is written, “For as the rain and the snow come down from heaven.” So too, through the union of Mah and Ban mentioned above, “it shall give its fruit”: that is, that there will be revealed the level of “the good that is hidden within it,”
As in nature the earth sends up its “feminine waters” and the rain descends as “masculine waters,” so the union of Mah and Ban makes the tree “give its fruit”: the good hidden within is revealed.


היינו רפ״ח ניצוצין שיש בה רק הוא מוסתר ומלובש רשע מכתיר את הצדיק102 משא״כ כשנתברר ונתהפך נתגלה האור הנ״ל להיות א״ח [אשת חיל] עטרת בעלה103 בחי׳ שלמעלה מהתקון ס״ג [שם ס״ג] דס״ג [דשם ס״ג]
that is, the two hundred and eighty-eight sparks that are in it, only it is hidden and clothed, “the wicked surrounds the righteous”; whereas when it is refined and transformed, the light mentioned above is revealed, so that “a woman of valor [is] the crown of her husband,” the level that is above the Tikkun, Sag of Sag.
That hidden good is the 288 sparks, now concealed, as “the wicked surrounds the righteous.” When they are refined and transformed, their light is revealed, “a woman of valor, the crown of her husband,” a level above the Tikkun, Sag of Sag.


וזהו והצליח אשר שלחתיו104 לברר בירורין ע״י דברי אשר יצא מפי דוקא כי כל העוסק105 בתורה הקב״ה יושב ושונה כנגדו106 כו׳:
And this is [the meaning of] “and it shall succeed in that for which I sent it,” to refine the refinements, through “My word that goes out of My mouth,” specifically. For whoever engages in Torah, the Holy One, blessed be He, sits and studies opposite him, etc.
This is the meaning of “it shall succeed in that for which I sent it”: the refining is done specifically through Torah, “My word that goes out of My mouth,” for when a person studies Torah, the Holy One, blessed be He, sits and studies opposite him.



In one’s avodah
Before the love of the Shema, a person should contemplate G-d’s greatness in Pesukei DeZimrah until his animal soul is stirred and its evil cut away, and he should do the mitzvos, above all the chukim that have no reason, which engrave it from within and open the sealed heart. Loving G-d “with all your heart and with all your soul,” with both the animal soul and the tzelem, he can reach each day a glimmer of the love “with all your might.” His Torah study is the rain that makes that love grow, for whoever studies Torah, G-d sits and studies opposite him.
Questions for discussion
	Why does the refinement of the animal soul need the tzelem, the intellectual soul from nogah, between it and the G-dly soul?
	Moshe’s love was utter self-nullification, yet he could not see G-d “and live.” What does it mean that his love came through a vessel, and how can one in a body have even a glimmer of “very”?
	Why must the animal soul be engraved both from outside and from inside, and why is the arousal of Pesukei DeZimrah “not yet love”?
	Why can the chukim, which have no reason, engrave the animal soul from within, and why does the maamar stress that even the red heifer was told through Moshe?
	How do the land’s produce and the tree’s fruit describe the union of the animal soul and the G-dly soul through the Torah?

Sources and references
Notes
Paragraph 1
1אם בחקותי
The note says that another transcript of this discourse is printed there, as an explanation of the maamar “If you walk in My statutes” printed in the same volume, with a further explanation later in the volume.
Kehot’s noteהנחה אחרת בסה״מ תקס״ו ע׳ קעט (בתור ביאור על ד״ה אם בחוקותי הנדפס שם ע׳ קסג. וראה ביאור נוסף שם ע׳ קצח). ראה גם אוה״ת ויקרא-ב ע׳ תרלד.
2בע״ח (שער כ״ה
After noting that “Sha’ar 25” follows the Shklov printing of 5560 (Sha’ar 26 in current editions), the note says Or HaTorah on Ki Sisa copies this passage, and lists other places in Or HaTorah on the tzelem.
Kehot’s noteבדפוס שקלאוו תק״ס ולפנינו ש׳ כ״ו. ראה באוה״ת פ׳ כי תשא ע׳ ב׳נ שמעתיק מכאן. וראה גם אוה״ת בראשית כרך-א דף רו, א. אוה״ת במדבר כרך-ה ע׳ א׳תשמב. סוכות ע׳ א׳תשכט.
3ענין הצלם באמיתית נלע״ד
The gate on the tzelem opens, “The matter of the tzelem, in truth, as it seems to my humble opinion,” and explains that the soul’s forms cannot be clothed in the body except through the tzelem. The discourse cites it as Sha’ar 25, following the Shklov printing; the Kehot note gives Sha’ar 26 in current editions.
Sefer Etz Chaim 26:2עץ חיים כ״ו:ב׳
… וז״ס שאמרו בזוהר חדש ש״ה דנ״ח רזא הכא ליודעי מדין תנועי דאיהו שלימא דכלא אן אינון בב״נ אלא רזא דא בצלמינו דא איהו צולמא דב״נ מלגאו ומלבר לגאו סוכלתנו ומנדע וחכמה לבר ההוא צולמא דאזיל עלוי ומדברא ליה לב״נ בנטירא למהוי נטיר מכולא. ונבאר ענין צלם זה מה עניינו דע כי כל בחי׳ הכלים והאורות הם מבחי׳ אותן המלכים ויש מהן בחי׳ שלא נבררו ובכל יום ויום מבריאת עולם עד ביאת משיחנו מתבררים מהם בירורים רבים וכשיוגמרו להתברר אז יבא משיח. וז״ס שארז״ל עד שיכלו כל הנשמות שבגוף וזה …
Sefer Etz Chaim (Public Domain)
4בד״ה זאת חנוכת המזבח
There the Alter Rebbe describes how contemplation in prayer leads to self-sacrifice in the Shema and to loving G-d “with all your heart,” with both inclinations, so that even the desiring power of the animal soul, which longs for physical pleasures, is turned toward G-d.
Kehot’s noteלקו״ת נשא כח, ג ואילך.
5נפש השכלית המחבר הצורה והחומר . . בחי׳ נוגה מעורב טו״ר
According to the note, Or HaTorah discusses the intellectual soul there in the name of the Moreh Nevuchim, part I, chapter 1.
Kehot’s noteבאוה״ת סוכות ע׳ א׳תשט בשם המו״נ ח״א פ״א. ובארוכה ביהל אור ע׳ קמח ואילך. וראה בסה״מ תער״ב-א סעי׳ רנד שכאן הכוונה דנה״א הוא בחי׳ הרצון עצמי וטבעי דנשמה לאלקות שזהו עיקר האלקות שבנשמה [ראה שם סעי׳ רז] ונפש השכלית זהו בחי׳ הטוב שבנוגה והיינו מה שיש בכח האדם להשכיל בשכל אנושי ג״כ בגדולת ה׳ ולהתפעל במוחו ואח״כ בלבו, ע״ש.
6חכמים המה להרע
“They are wise to do evil, but to do good they do not know.” The verse shows that the intellectual soul, from nogah, can turn either way.
Jeremiah 4:22ירמיהו ד׳:כ״ב
כִּי אֱוִיל עַמִּי אוֹתִי לֹא יָדָעוּ בָּנִים סְכָלִים הֵמָּה וְלֹא נְבוֹנִים הֵמָּה חֲכָמִים הֵמָּה לְהָרַע וּלְהֵיטִיב לֹא יָדָעוּ:
For My people is foolish, They know Me not; They are sottish children, And they have no understanding; They are wise to do evil, But to do good they have no knowledge.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ד, כב.
Paragraph 2
7ימי שנותינו בהם
“The days of our years, in them, are seventy years.” The Alter Rebbe reads the seventy years as the time given to each person for refinement.
Psalms 90:10תהילים צ׳:י׳
יְמֵי־שְׁנוֹתֵינוּ בָהֶם שִׁבְעִים שָׁנָה וְאִם בִּגְבוּרֹת שְׁמוֹנִים שָׁנָה וְרׇהְבָּם עָמָל וָאָוֶן כִּי־גָז חִישׁ וַנָּעֻפָה:
The days of our years are threescore years and ten, Or even by reason of strength fourscore years; Yet is their pride but travail and vanity; For it is speedily gone, and we fly away.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, י.
8שתה עונותינו לנגדך
“You have set our iniquities before You, our hidden things in the light of Your countenance.” The verse is read as the transformation of sins, the work of the seventy years.
Psalms 90:8תהילים צ׳:ח׳
שַׁתָּ עֲוֺנֹתֵינוּ לְנֶגְדֶּךָ עֲלֻמֵנוּ לִמְאוֹר פָּנֶיךָ:
Thou hast set our iniquities before Thee, Our secret sins in the light of Thy countenance.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צ, ח.
9גם איתא בע״ח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנ״ב ע׳ בש׳ פנימי׳ וחיצוני׳ סוף דרוש ד׳. ובש׳ טנת״א סופ״א. ובש׳ התיקון ספ״ג. [כ].
10כשיתברר בחי׳ ב״ן
The note lists other discourses of Likkutei Torah on the refinement of Ban in the Time to Come.
Kehot’s noteעל״ק בואתחנן [ב, ד] ספ״ג וש״נ. וע׳ שה״ש סוף ביאור כי על כל כבוד חופה (מח, ריש ע״ב). וע״ל פ׳ צו (י׳ סע״ד). וע׳ שה״ש סד״ה [ולהבין] ענין מדלג (טז, ג). ושם (טז, ב). [כ].
11השבירה היא בבחי׳ ס״ג
The note refers to the sources listed there for the shattering in the Name Sag.
Kehot’s noteראה הנסמן במאמרי אדה״ז-פרשיות לע׳ תקיח.
12כלו סג יחדיו
“They have all turned aside (sag); together they have become corrupt.” The word sag hints at the Name Sag, where the shattering of the vessels took place.
Psalms 53:4תהילים נ״ג:ד׳
כֻּלּוֹ סָג יַחְדָּו נֶאֱלָחוּ אֵין עֹשֵׂה־טוֹב אֵין גַּם־אֶחָד:
Every one of them is unclean, they are together become impure; There is none that doeth good, no, not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נג, ד.
13א״ח עט״ב
“A woman of valor is the crown of her husband.” In the Time to Come the refined Ban, the feminine, will rise to be the crown.
Proverbs 12:4משלי י״ב:ד׳
Kehot’s noteמשלי יב, ד.
Paragraph 3
14ונחנו מה
Moshe and Aharon say, “and what (mah) are we, that you complain against us?” The word mah is read as the Name Mah and as Moshe’s utter self-nullification.
Exodus 16:7שמות ט״ז:ז׳
וּבֹקֶר וּרְאִיתֶם אֶת־כְּבוֹד ה׳ בְּשׇׁמְעוֹ אֶת־תְּלֻנֹּתֵיכֶם עַל־ה׳ וְנַחְנוּ מָה כִּי תַלִּינוּ עָלֵינוּ:
and in the morning, then ye shall see the glory of the L-RD; for that He hath heard your murmurings against the L-RD; and what are we, that ye murmur against us?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טז, ז-ח.
15קפ״ד קס״א גימטריא משה
There the pulse in the hand is traced to the “back” of Abba: 184 and 161 equal Moshe, and 161 is the Name Ehe-yeh spelled with yuds, the inner dimension of Binah, in which the back of Abba is clothed.
Exodus 2:10שמות ב׳:י׳
וַיִּגְדַּל הַיֶּלֶד וַתְּבִאֵהוּ לְבַת־פַּרְעֹה וַיְהִי־לָהּ לְבֵן וַתִּקְרָא שְׁמוֹ מֹשֶׁה וַתֹּאמֶר כִּי מִן־הַמַּיִם מְשִׁיתִהוּ:
And the child grew, and she brought him unto Pharaoh’s daughter, and he became her son. And she called his name Moses, and said: ‘Because I drew him out of the water.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה לקו״ת (להאריז״ל) שמות ב, י. וראה לעיל פקודי ז, ד.
16ע״פ אני ישנה
The discourse explains “I am asleep” as the state of exile, in which the ascent is not complete and the drawing down is not openly revealed, unlike the Temple era, while “my heart is awake” means that the life-force is still whole, only hidden, as in sleep.
Kehot’s noteלקו״ת שה״ש לה, ב.
17אני ישנה
“I am asleep, but my heart is awake; the voice of my Beloved knocks.” The verse opens the discourse cited for the gematria of Moshe.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
18בד״ה השמים כסאי
The note locates the discourse beginning “The heavens are My throne” at the opening of Torah Ohr.
Kehot’s noteתו״א א, ריש ע״ב.
19השמים כסאי
“The heavens are My throne and the earth is My footstool.” The verse opens the Torah Ohr discourse to which the Alter Rebbe refers.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20נובלות חכ׳ שלמע׳ תו׳
The Midrash says that Torah is “the fallen fruit of the Chochmah Above.” The Alter Rebbe reads it as what flows from Abba into the attributes.
Bereshit Rabbah 17:5בראשית רבה י״ז:ה׳
… אף תרדמה של שטות, דכתיב (ישעיה כט:ט): כי נסך עליכם ה׳ רוח תרדמה. רבי חנינא בר יצחק אמר: שלושה נובלות הן: נובלת מיתה - שינה; נובלת נבואה - חלום; נובלת העולם הבא - שבת. רבי אבין מוסיף: עוד תרתין: נובלת אורה של מעלה - גלגל חמה; נובלת חכמה של מעלה - תורה:
“The L-rd G-d cast a deep slumber upon the man, and he slept. He took one of his sides, and He closed it with flesh in its place [taḥtena]” (Genesis 2:21). “The L-rd G-d cast [hipil] a deep slumber” – Rabbi Yehoshua of Sikhnin said in the name of Rabbi Levi: The beginning of downfall [mapala] is sleep. When a person sleeps, he does not toil in Torah and does not do any work. literally means, “He caused to fall down.” Rav said: There are three slumbers: the slumber of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר יז, ה. ועל״ק פ׳ ראה (לא, ד). וש״נ. [כ].
21פנימית אבא . . עתיק
The note refers here for the teaching that the inner dimension of Abba is the inner dimension of Atik.
Kehot’s noteראה סה״מ תקס״ה ע׳ תתסה. סה״מ ת״ש ע׳ 49 בהערה. אוה״ת נשא ע׳ רנז.
22שיו״ט הוא בחי׳ שמחה
The words here quote Deuteronomy 16:14; the passage is shown below.
Deuteronomy 16:14דברים ט״ז:י״ד
וְשָׂמַחְתָּ בְּחַגֶּךָ אַתָּה וּבִנְךָ וּבִתֶּךָ וְעַבְדְּךָ וַאֲמָתֶךָ וְהַלֵּוִי וְהַגֵּר וְהַיָּתוֹם וְהָאַלְמָנָה אֲשֶׁר בִּשְׁעָרֶיךָ:
And thou shalt rejoice in thy feast, thou, and thy son, and thy daughter, and thy man-servant, and thy maid-servant, and the Levite, and the stranger, and the fatherless, and the widow, that are within thy gates.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש ושמחת בחגך (דברים טז, יד).
23שבת הוא בחי׳ ענג
Kehot’s note points to Isaiah 58:10 for these words.
Isaiah 58:10ישעיהו נ״ח:י׳
וְתָפֵק לָרָעֵב נַפְשֶׁךָ וְנֶפֶשׁ נַעֲנָה תַּשְׂבִּיעַ וְזָרַח בַּחֹשֶׁךְ אוֹרֶךָ וַאֲפֵלָתְךָ כַּצׇּהֳרָיִם:
And if thou draw out thy soul to the hungry, And satisfy the afflicted soul; Then shall thy light rise in darkness, And thy gloom be as the noon-day;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteכמ״ש וקראת לשבת ענג (ישעי׳ נח, י).
24ושבת הוא בחי׳ עונג
“And you call the Shabbos a delight.” The Kehot note cites this verse for Shabbos as delight.
Isaiah 58:13ישעיהו נ״ח:י״ג
אִם־תָּשִׁיב מִשַּׁבָּת רַגְלֶךָ עֲשׂוֹת חֲפָצֶךָ בְּיוֹם קׇדְשִׁי וְקָרָאתָ לַשַּׁבָּת עֹנֶג לִקְדוֹשׁ ה׳ מְכֻבָּד וְכִבַּדְתּוֹ מֵעֲשׂוֹת דְּרָכֶיךָ מִמְּצוֹא חֶפְצְךָ וְדַבֵּר דָּבָר:
If thou turn away thy foot because of the sabbath, From pursuing thy business on My holy day; And call the sabbath a delight, And the holy of the L-RD honourable; And shalt honour it, not doing thy wonted ways, Nor pursuing thy business, nor speaking thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25נאדר בקדש
“Who is like You, glorious in holiness.” The phrase describes the delight of Shabbos, from a level above the joy of Yom Tov.
Exodus 15:11שמות ט״ו:י״א
מִי־כָמֹכָה בָּאֵלִם Havayah מִי כָּמֹכָה נֶאְדָּר בַּקֹּדֶשׁ נוֹרָא תְהִלֹּת עֹשֵׂה פֶלֶא:
Who is like unto Thee, O L-RD, among the mighty? Who is like unto Thee, glorious in holiness, Fearful in praises, doing wonders?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, יא.
26מלה בגרמיה
The Zohar on Emor says that holiness (kodesh) is “a thing in itself,” from which the rest derive, as Shabbos is set apart from the weekdays. The text cites folio 94a; the words are on 94b. The Alter Rebbe compares Moshe’s love and awe to it.
Zohar, Emor 24:111–25:123ספר הזהר, אמור כ״ד:קי״א-כ״ה:קכ״ג
27הראני נא את כבודך
Moshe’s request, “Show me, please, Your glory.” The Alter Rebbe reads it as a wish to see the Infinite One not through a vessel.
Exodus 33:18שמות ל״ג:י״ח
וַיֹּאמַר הַרְאֵנִי נָא אֶת־כְּבֹדֶךָ:
And he said: ‘Show me, I pray Thee, Thy glory.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, יח.
28שלא בבחי׳ כלי
According to the note, Or HaTorah explains “not through a vessel” as not through being clothed in Z’eir Anpin, but in the higher Chochmah.
Kehot’s noteבאוה״ת כי תשא ע׳ ב׳נא ר״ל שלא ע״י התלבשותו בז״א כ״א בח״ע. ע׳ בתניא פל״ה בהגה״ה. וראה ביאוה״ז לצ״צ ע׳ עג.
29כי לא יראני האדם וחי
“You cannot see My face, for man shall not see Me and live.” The Sages read it as saying that the living do not see, but the dead do.
Exodus 33:20שמות ל״ג:כ׳
וַיֹּאמֶר לֹא תוּכַל לִרְאֹת אֶת־פָּנָי כִּי לֹא־יִרְאַנִי הָאָדָם וָחָי:
And He said: ‘Thou canst not see My face, for man shall not see Me and live.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כ.
30בחייהן אינן רואים
Besides the Midrash, the note refers to an earlier discussion of “in their lifetime they do not see” in Likkutei Torah.
Kehot’s noteבמד״ר ספי״ג. לעיל (לה, ג) וש״נ [כ].
31וכדאיתא במדרש טוב זה מלאך חיים
On “And behold, it was very good,” the Midrash says, “good” is the angel of life; “very good” is the angel of death. The Alter Rebbe reads “very” as the limitless level grasped after death.
Bereshit Rabbah 9:10בראשית רבה ט׳:י׳
אמר רבי שמואל בר יצחק: הנה טוב מאד, זה מלאך חיים. והנה טוב מאד, זה מלאך המות. וכי מלאך המות טוב מאד אתמהא?! אלא למלך, שעשה סעודה וזימן את האורחים, והכניס לפניהם תמחוי מלא כל טוב. אמר: כל שהוא אוכל ומברך את המלך יאכל ויערב לו, וכל מי שהוא אוכל ואינו מברך את המלך יותז ראשו בסייף. כך כל מי שהוא מסגל במצות ומעשים טובים הרי מלאך חיים, וכל מי שאינו מסגל במצות ומעשים טובים הרי מלאך המות:
Rabbi Shmuel bar Yitzḥak said: “Behold it was very good” – this is the angel of life; “and behold it was very good” – this is the angel of death. Is the angel of death, then, “very good”? This is a rhetorical question. Rather, it is analogous to a king who prepared a feast, invited the guests and brought before them a serving dish filled with all kinds of delicacies. He said: ‘Anyone who eats and blesses the king, let him eat and enjoy himself, but anyone who eats and …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar I, 14aזח״א יד, א
Kehot’s noteראה ב״ר ט, י. זח״א יד, א. ילקוט בראשית ר׳[מז] טז עזה״פ. ובזח״ב (קנ, רע״א). [כ].
32ועצמותיך יחליץ
“And He will strengthen your bones.” The verse is read as the body’s renewal in the Time to Come.
Isaiah 58:11ישעיהו נ״ח:י״א
וְנָחֲךָ ה׳ תָּמִיד וְהִשְׂבִּיעַ בְּצַחְצָחוֹת נַפְשֶׁךָ וְעַצְמֹתֶיךָ יַחֲלִיץ וְהָיִיתָ כְּגַן רָוֶה וּכְמוֹצָא מַיִם אֲשֶׁר לֹא־יְכַזְּבוּ מֵימָיו:
And the L-RD will guide thee continually, And satisfy thy soul in drought, And make strong thy bones; And thou shalt be like a watered garden, And like a spring of water, whose waters fail not.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נח, יא.
33טלא דבדולחא
The note refers to the discourse on “My head is filled with dew,” which explains the dew of crystal as one of the seven tikkunim of the Gulgalta, and to other places in Likkutei Torah on this dew.
Kehot’s noteע׳ זח״ג (מט, א). ושם (קכח, ב). וע׳ שה״ש עה״פ שראשי נמלא טל (לה, ד) וכ׳ שהוא מז׳ תיקונים דגלגלתא. וע״ע [לקמן] האזינו [דרוש ה]א׳ ע׳ רע״ג בחצע״ג יעו״ש. ועל״ק חקת (ס, רע״ג). [כ].
34טלא דבדולחא
The Idra Rabba describes the dew that flows from the Gulgalta of Atik, white like crystal (bedolcha). The Alter Rebbe links it with the dew of the Resurrection.
Zohar, Idra Rabba 3:14–6:25ספר הזהר, האדרא רבא ג׳:י״ד-ו׳:כ״ה
35טל אורות טלך
“Your dead shall live… for a dew of lights is your dew.” The dew of lights that revives the dead will let the body see the Infinite Light.
Isaiah 26:19ישעיהו כ״ו:י״ט
יִחְיוּ מֵתֶיךָ נְבֵלָתִי יְקוּמוּן הָקִיצוּ וְרַנְּנוּ שֹׁכְנֵי עָפָר כִּי טַל אוֹרֹת טַלֶּךָ וָאָרֶץ רְפָאִים תַּפִּיל:
Thy dead shall live, my dead bodies shall arise— Awake and sing, ye that dwell in the dust— For Thy dew is as the dew of light, And the earth shall bring to life the shades.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כו, יט.
36ולהשיג בחי׳ אור א״ס
According to the note, Or HaTorah adds that the body will grasp the Infinite Light as it is, not through a vessel, which is why the verse says specifically “a dew of lights.”
Kehot’s noteבאוה״ת כי תשא שם: כמו שהוא שלא ע״י כלי, וזהו טל אורות דוקא.
37כאור שבעת הימים
“And the light of the moon shall be like the light of the sun, and the light of the sun shall be sevenfold, like the light of the seven days.” The Alter Rebbe reads it as the light of Tohu that will return in the Time to Come.
Isaiah 30:26ישעיהו ל׳:כ״ו
וְהָיָה אוֹר־הַלְּבָנָה כְּאוֹר הַחַמָּה וְאוֹר הַחַמָּה יִהְיֶה שִׁבְעָתַיִם כְּאוֹר שִׁבְעַת הַיָּמִים בְּיוֹם חֲבֹשׁ ה׳ אֶת־שֶׁבֶר עַמּוֹ וּמַחַץ מַכָּתוֹ יִרְפָּא:
Moreover the light of the moon shall be as the light of the sun, And the light of the sun shall be sevenfold, as the light of the seven days, In the day that the L-RD bindeth up the bruise of His people, And healeth the stroke of their wound.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ ל, כו.
38בד״ה והי׳ אור הלבנה
There “like the light of the seven days” is explained with the Midrash as the light G-d created at first and hid in Gan Eden.
Kehot’s noteלעיל פ׳ צו ט, ב.
39ועיין במק״מ ס״פ מצורע
The note says the Mikdash Melech passage is quoted in the same discourse on Tzav.
Kehot’s noteמובא בלקו״ת שם. וראה באוה״ת ויקרא-ב ע׳ תרלו.
40שמע שם ע׳ רבתי
The Zohar notes the large ayin of “Shema,” and the large dalet of “One,” which together spell ed, witness. The Kehot note gives it as the source for the large ayin.
Zohar III, 236bזח״ג רלו, ב
Kehot’s noteזח״ג רלו, ב.
41שמע . . ואהבת את ה״א
“Hear, O Israel: Havayah is our G-d, Havayah is One.” Its ayin is written large, which the Alter Rebbe connects with the light of the seven days.
Deuteronomy 6:4דברים ו׳:ד׳
שְׁמַע יִשְׂרָאֵל Havayah אֱלֹקֵינוּ Havayah אֶחָד:
HEAR, O ISRAEL: THE L-RD OUR GOD, THE L-RD IS ONE.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ד-ה.
42ואהבת את הוי׳ אלקיך
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The Alter Rebbe assigns the heart to the animal soul, the soul to the intellectual soul, and “might” to love without limit.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
43את הטפל
Kehot’s note points to Eruvin 4b for these words.
Eruvin 4bעירובין ד׳ ב
Sukkah 6aסוכה ו׳ א
Kehot’s noteראה עירובין ד, ב. סוכה ו, א.
44ע״פ וידעת היום
The note quotes the point made there: “Regarding this we were commanded, ‘And you shall love et,’ meaning that you draw the attribute of love and joy into the level of et, the secondary, which is the attribute of awe and self-nullification.”
Kehot’s noteלקו״ת ואתחנן ח, ג ”וע״ז נצטוינו ואהבת את כלומר שתמשיך מדת האהבה והשמחה בבחינת את הטפל הוא מדת היראה והביטול”.
45וידעת היום
“And you shall know this day and take it to your heart that Havayah is G-d.” The verse opens the discourse on the word et cited here.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46הנה ישכיל עבדי . . וגבה מאד
“Behold, My servant shall be wise; he shall be exalted and lifted up and very high.” “Very” is the love without limit for whose sake the soul descended.
Isaiah 52:13ישעיהו נ״ב:י״ג
הִנֵּה יַשְׂכִּיל עַבְדִּי יָרוּם וְנִשָּׂא וְגָבַהּ מְאֹד:
Behold, My servant shall prosper, He shall be exalted and lifted up, and shall be very high.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נב, יג.
47הי׳ מספר בנ״י כו׳ אשר לא יספר
“And the number of the children of Israel shall be like the sand of the sea, which cannot be measured or counted.” The Alter Rebbe reads it as the soul’s rise beyond limit and number.
Hosea 2:1הושע ב׳:א׳
וְהָיָה מִסְפַּר בְּנֵי־יִשְׂרָאֵל כְּחוֹל הַיָּם אֲשֶׁר לֹא־יִמַּד וְלֹא יִסָּפֵר וְהָיָה בִּמְקוֹם אֲשֶׁר־יֵאָמֵר לָהֶם לֹא־עַמִּי אַתֶּם יֵאָמֵר לָהֶם בְּנֵי אֵל־חָי:
Yet the number of the children of Israel shall be as the sand of the sea, which cannot be measured nor numbered; and it shall come to pass that, instead of that which was said unto them: ‘Ye are not My people’, it shall be said unto them: ‘Ye are the children of the living G-d.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ב, א.
Paragraph 4
48הלוך ונסוע הנגבה
“And Avram journeyed, going on and journeying toward the south.” The verse illustrates the soul’s “walking” in love.
Genesis 12:9בראשית י״ב:ט׳
וַיִּסַּע אַבְרָם הָלוֹךְ וְנָסוֹעַ הַנֶּגְבָּה:
And Abram journeyed, going on still toward the South.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית יב, ט.
49זמיר עריצים
“The song (zemir) of the tyrants shall be brought low.” The Alter Rebbe reads zemir as cutting down, the work of Pesukei DeZimrah.
Isaiah 25:5ישעיהו כ״ה:ה׳
כְּחֹרֶב בְּצָיוֹן שְׁאוֹן זָרִים תַּכְנִיעַ חֹרֶב בְּצֵל עָב זְמִיר עָרִיצִים יַעֲנֶה:
As the heat in a dry place, Thou didst subdue the noise of strangers; As the heat by the shadow of a cloud, the song of the terrible ones was brought low.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ כה, ה.
50רוממות א-ל בגרונם
“The exaltation of G-d is in their throat, and a two-edged sword in their hand.” Praising G-d’s exaltation is the sword that separates the evil.
Psalms 149:6תהילים קמ״ט:ו׳
רוֹמְמוֹת אֵל בִּגְרוֹנָם וְחֶרֶב פִּיפִיּוֹת בְּיָדָם:
Let the high praises of G-d be in their mouth, And a two-edged sword in their hand;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמט, ו.
Paragraph 5
51לא נזכר במשנה רק שתים לפני׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכות פ״א מ״ד.
52שתים לפניה
“In the morning one says two blessings before it and one after it.” The Mishnah lists the blessings around the Shema but does not mention Pesukei DeZimrah.
Mishnah Berakhot 1:4משנה ברכות א׳:ד׳
בַּשַּׁחַר מְבָרֵךְ שְׁתַּיִם לְפָנֶיהָ וְאַחַת לְאַחֲרֶיהָ, וּבָעֶרֶב שְׁתַּיִם לְפָנֶיהָ וּשְׁתַּיִם לְאַחֲרֶיהָ. אַחַת אֲרֻכָּה וְאַחַת קְצָרָה. מָקוֹם שֶׁאָמְרוּ לְהַאֲרִיךְ, אֵינוֹ רַשַּׁאי לְקַצֵּר. לְקַצֵּר, אֵינוֹ רַשַּׁאי לְהַאֲרִיךְ. לַחְתֹּם, אֵינוֹ רַשַּׁאי שֶׁלֹּא לַחְתֹּם. וְשֶׁלֹּא לַחְתֹּם, אֵינוֹ רַשַּׁאי לַחְתֹּם:
In the morning, two benedictions are said before [the שמע] and one after it; and in the evening, two benedictions before and two after it, one long and one short. Where they, the sages, have adopted the long [form] no man is authorised to shorten [use the short form]; and where they have adopted the short form no man is authorised to lengthen [use the long form]. [Where they] close [with a benediction] no man is authorised not [so] to close: and [where they do] not close [with a benediction] …
Torat Emet 357 (Public Domain) · Eighteen Treatises from the Mishna (Public Domain)
53כי לא הי׳ נצרך זה אצלם בכל יום
The note refers to this maamar of the Rebbe Rashab on why Pesukei DeZimrah was not needed every day in earlier times.
Kehot’s noteראה סה״מ תרס״ה ע׳ קלו.
54אורייתא מחכמה נפקת
The Zohar says, “The Torah issues from Chochmah.” The Alter Rebbe contrasts this with the root of the mitzvos in Keser.
Zohar, Mishpatim 20:500–502ספר הזהר, משפטים כ׳:ת״ק-תק״ב
For the Torah itself emanates from Wisdom, from the realm called.”holiness”, and Wisdom itself emanates from the region called “holy (lit. holiness) of holies”.’ Said R. Isaac: ‘The Jubilee is also designated “holiness”, as it is written: “For it is the jubilee; it shall be holiness (kodesh) unto you” (Lev. 14, 12). The Israelites who are destined to be “men of holiness” have a share in both (the Torah and the Jubilee).
The Zohar; London, Soncino Press, 1933 (Public Domain)
55תרי״ג מצות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמכות בסופה.
56תרי״ג מצות דאורייתא
Rabbi Simlai taught that 613 mitzvos were given to Moshe. Together with the seven rabbinic mitzvos they make 620, the value of Keser.
Makkot 23bמכות כ״ג ב
57וז׳ מצות דרבנן
The note refers to a talk of the Rebbe on the seven rabbinic mitzvos.
Kehot’s noteראה לקו״ש חכ״א ע׳ 401.
58אורייתא מחכ׳ נפקת
Kehot’s note points to Zohar II, 85a for these words.
Zohar II, 85aזח״ב פה, א
Kehot’s noteזח״ב פה, א. קכא, א.
Paragraph 6
59ועברתי בארץ מצרים
“And I will pass through the land of Egypt on this night.” The Sages read it as G-d Himself and not an angel, for only the highest level could reach Israel in the depths of the kelipos.
Exodus 12:12שמות י״ב:י״ב
וְעָבַרְתִּי בְאֶרֶץ־מִצְרַיִם בַּלַּיְלָה הַזֶּה וְהִכֵּיתִי כׇל־בְּכוֹר בְּאֶרֶץ מִצְרַיִם מֵאָדָם וְעַד־בְּהֵמָה וּבְכׇל־אֱלֹקֵי מִצְרַיִם אֶעֱשֶׂה שְׁפָטִים אֲנִי ה׳
For I will go through the land of Egypt in that night, and will smite all the first-born in the land of Egypt, both man and beast; and against all the gods of Egypt I will execute judgments: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יב, יב.
60אני ולא מלאך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהובא ונתבאר בזח״א קיז, א.
61בד״ה ועתה יגדל נא כח
Kehot’s marei makom for these words (its note is below).
Kehot’s noteלקו״ת שלח לח, ד.
62ועתה יגדל נא כח
Moshe’s plea, “And now, let the strength of my L-rd be great, please.” The verse opens the discourse to which the Alter Rebbe refers.
Numbers 14:17במדבר י״ד:י״ז
וְעַתָּה יִגְדַּל־נָא כֹּחַ אֲדֹ־נָי כַּאֲשֶׁר דִּבַּרְתָּ לֵאמֹר:
And now, I pray Thee, let the power of the L-rd be great, according as Thou hast spoken, saying:
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63באר חפרוה שרים
“A well that princes dug, that the nobles of the people delved, with the mechokek, with their staffs.” The Alter Rebbe reads the digging as opening the heart, done “with the mechokek,” the engraving of the chukim.
Numbers 21:18במדבר כ״א:י״ח
בְּאֵר חֲפָרוּהָ שָׂרִים כָּרוּהָ נְדִיבֵי הָעָם בִּמְחֹקֵק בְּמִשְׁעֲנֹתָם וּמִמִּדְבָּר מַתָּנָה:
The well, which the princes digged, Which the nobles of the people delved, With the sceptre, and with their staves. And from the wilderness to Mattanah;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כא, יח. בלקו״ת מטות פה, ד מציין לזה ”וכמ״ש בע״ח של״א פ״ז ושער הירח פ״ג ובפע״ח שער ק״ש שעל המטה פי״א ופ״ו”.
64לבו אטום כבתולה
Besides the Talmud, the note refers to the first discourse on “For the fragrance of your good oils,” where the sealed heart is discussed.
Kehot’s noteר׳[אה] מ[סכת] ב״ב (יב, ב). בד״ה לריח שמניך הא׳ (ב, ד). [כ].
65לבו אטום כבתולה
The Talmud says that one accustomed to wine, even if his heart is sealed like a virgin, wine opens him. The Alter Rebbe uses the phrase for the heart before it is opened to love.
Bava Batra 12b:8–9בבא בתרא י״ב ב:ח׳-ט׳
אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: הָרָגִיל בְּיַיִן, אֲפִילּוּ לִבּוֹ אָטוּם כִּבְתוּלָה – יַיִן מְפַקְּחוֹ, שֶׁנֶּאֱמַר: ״וְתִירוֹשׁ יְנוֹבֵב בְּתֻלוֹת״. אָמַר רַב הוּנָא בְּרֵיהּ דְּרַב יְהוֹשֻׁעַ: פְּשִׁיטָא, חֵלֶק בְּכוֹר וְחֵלֶק פָּשׁוּט – יָהֲבִינַן לֵקהּ אַחַד מִצְרָא. יָבָם – מַאי?
William Davidson, Vocalized Aramaic (CC-BY-NC)
66ע״פ לריח שמניך
The note quotes the explanation there of the sealed heart: one “who was not moved to love and awe by contemplating the revealed world.” The passage explains that Torah is called both wine and oil: wine opens the sealed heart and brings out the hidden joy, the love and awe born of contemplating G-d’s kingship over the revealed world.
Kehot’s noteלקו״ת שה״ש ב, ד ושם מבאר זה ”שלא נתפעל בדו״ר מענין התבוננות עלמא דאתגלייא”.
67לריח שמניך
“For the fragrance of your good oils… therefore the maidens love you.” The verse opens the discourse cited here.
Song of Songs 1:3שיר השירים א׳:ג׳
לְרֵיחַ שְׁמָנֶיךָ טוֹבִים שֶׁמֶן תּוּרַק שְׁמֶךָ עַל־כֵּן עֲלָמוֹת אֲהֵבוּךָ:
Thine ointments have a goodly fragrance; Thy name is as ointment poured forth; Therefore do the maidens love thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68בד״ה עיני כל
In that discourse, “You open Your hand” is read like “the Sanctuary, O L-rd, which Your hands established”: a receptacle, a vessel in Malchus, must be made to receive what is drawn from above, for before the union the heart is sealed like a virgin.
Kehot’s noteלקו״ת מטות פה, ד.
69עיני כל
“The eyes of all look to You.” The verse opens the discourse cited here.
Psalms 145:15תהילים קמ״ה:ט״ו
עֵינֵי־כֹל אֵלֶיךָ יְשַׂבֵּרוּ וְאַתָּה נוֹתֵן־לָהֶם אֶת־אׇכְלָם בְּעִתּוֹ:
The eyes of all wait for Thee, And Thou givest them their food in due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
70ובד״ה לא תהי׳ משכלה ועקרה
There love and awe are called son and daughter, born of contemplation.
Kehot’s noteתו״א עט, א.
71לא תהיה משכלה ועקרה
“None shall miscarry or be barren in your land.” The verse opens the Torah Ohr discourse cited here.
Exodus 23:26שמות כ״ג:כ״ו
לֹא תִהְיֶה מְשַׁכֵּלָה וַעֲקָרָה בְּאַרְצֶךָ אֶת־מִסְפַּר יָמֶיךָ אֲמַלֵּא:
None shall miscarry, nor be barren, in thy land; the number of thy days I will fulfil.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72אמרתי אחכמה
“I said, I will become wise, but it is far from me.” The Sages apply it to the red heifer, a statute beyond reason.
Ecclesiastes 7:23קהלת ז׳:כ״ג
כׇּל־זֹה נִסִּיתִי בַחׇכְמָה אָמַרְתִּי אֶחְכָּמָה וְהִיא רְחוֹקָה מִמֶּנִּי:
All this have I tried by wisdom; I said: ‘I will get wisdom’; but it was far from me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ז, כג.
73הלואי בחקתי תלכו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאיכ״ר פתיחה ב. [כ].
Paragraph 7
74לדבקה בו
“To love Havayah your G-d, to walk in all His ways and to cleave to Him.” Cleaving to G-d is the essence of the soul’s walking.
Deuteronomy 11:22דברים י״א:כ״ב
כִּי אִם־שָׁמֹר תִּשְׁמְרוּן אֶת־כׇּל־הַמִּצְוָה הַזֹּאת אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם לַעֲשֹׂתָהּ לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם לָלֶכֶת בְּכׇל־דְּרָכָיו וּלְדׇבְקָה־בוֹ:
For if ye shall diligently keep all this commandment which I command you, to do it, to love the L-RD your G-d, to walk in all His ways, and to cleave unto Him,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, כב.
75נר מצוה
“For a mitzvah is a lamp, and the Torah is light.” As a lamp holds the oil and the flame, the mitzvah holds the Infinite Light.
Proverbs 6:23משלי ו׳:כ״ג
כִּי נֵר מִצְוָה וְתוֹרָה אוֹר וְדֶרֶךְ חַיִּים תּוֹכְחוֹת מוּסָר:
For the commandment is a lamp, and the teaching is light, And reproofs of instruction are the way of life;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ו, כג.
76בד״ה והנה מנורת זהב כולה
That discourse opens with the Midrash: Yirmeyahu called Israel rejected silver and Yechezkel called them dross, but Zechariah saw “a menorah all of gold,” fulfilling “You are all beautiful, my beloved.” It explains that the Congregation of Israel is called a menorah because the menorah is hammered from one piece, so that what is above comes below and what is below rises above.
Kehot’s noteלקמן פ׳ בהעלותך לג, ג ואילך.
77והנה מנורת זהב כולה
“And behold, a menorah all of gold.” The verse opens the discourse cited here.
Zechariah 4:2זכריה ד׳:ב׳
וַיֹּאמֶר אֵלַי מָה אַתָּה רֹאֶה וָאֹמַר רָאִיתִי וְהִנֵּה מְנוֹרַת זָהָב כֻּלָּהּ וְגֻלָּהּ עַל־רֹאשָׁהּ וְשִׁבְעָה נֵרֹתֶיהָ עָלֶיהָ שִׁבְעָה וְשִׁבְעָה מוּצָקוֹת לַנֵּרוֹת אֲשֶׁר עַל־רֹאשָׁהּ:
And he said unto me: ‘What seest thou?’ And I said: ‘I have seen, and behold a candlestick all of gold, with a bowl upon the top of it, and its seven lamps thereon; there are seven pipes, yea, seven, to the lamps, which are upon the top thereof;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ובד״ה כי תשמע בקול
There the Torah is the keeping of the “lamp of mitzvah,” and the “keeping” means that the light should not withdraw to its root, which is accomplished specifically through the vessels.
Kehot’s noteלקו״ת פ׳ ראה כג, ג.
79כי תשמע בקול
“When you hearken to the voice of Havayah your G-d, to keep all His commandments.” The verse opens the discourse cited for the keeping of the mitzvos.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80ועשיתם אותם אתם כתיב
“If you walk in My statutes and keep My commandments and do them.” The word “them” (osam) is read as “you” (atem).
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Vayikra Rabbah 35:6ויקרא רבה ל״ה:ו׳
Zohar III, 113aזח״ג קיג, א
Kehot’s noteויקרא כו, ג. ראה ויק״ר לה, ו. זח״ג קיג, א.
81ועשיתם אותם אתם כתיב
The Midrash reads “and do them” as “you”: if you keep the Torah, I consider it as though you had made yourselves. The Kehot note cites it as 35:6.
Vayikra Rabbah 35:7ויקרא רבה ל״ה:ז׳
82גדול המעשה
Rabbi Elazar says, “Greater is the one who causes others to do than the one who does.” The Alter Rebbe uses the causative sense of “doing” for drawing the light into the vessels.
Bava Batra 9a:13בבא בתרא ט׳ א:י״ג
(סִימָן: גָּדוֹל, מִקְדָּשׁ, מֹשֶׁה) אָמַר רַבִּי אֶלְעָזָר: גָּדוֹל הַמְעַשֶּׂה יוֹתֵר מִן הָעוֹשֶׂה – שֶׁנֶּאֱמַר: ״וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם, וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד עוֹלָם״; זָכָה – ״הֲלֹא פָרֹשׂ לָרָעֵב לַחְמֶךָ״. לֹא זָכָה – ״וַעֲנִיִּים מְרוּדִים תָּבִיא בָיִת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteב״ב ט, א. וראה לקו״ש חי״ב ע׳ 238.
83עשיה פי׳ לשון הכרח
The note quotes the Rebbe Rayatz’s examples there of asiyah as compulsion: “like a get me’useh (a coerced divorce), or ‘we compel (me’asin) for charity.’”
Kehot’s note”כמו גט המעושה או מעשין על הצדקה” — סה״מ תרצ״ט ע׳ 191.
84בד״ה להבין ענין מדלג על ההרים
There the mountains are the Patriarchs and the hills the Matriarchs, who stand for the mitzvos; skipping on one foot and leaping on both are two kinds of service.
Kehot’s noteלקו״ת שה״ש טז, ב.
85מדלג על ההרים
“Leaping over the mountains, skipping over the hills.” The verse names the discourse on the mitzvos as the King’s limbs.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ע״פ ביום השמיני עצרת
There Shemini Atzeres, Simchas Torah, is explained as the shining of the “crown of Torah,” Keser, above the intellect, like the Gulgalta covering the brain; Atzeres is the gathering of the mochin beneath it.
Kehot’s noteלקו״ת סוכות פג, א ואילך.
87ביום השמיני עצרת
“On the eighth day, an assembly shall be yours.” The verse opens the discourse on Shemini Atzeres cited here.
Numbers 29:35במדבר כ״ט:ל״ה
בַּיּוֹם הַשְּׁמִינִי עֲצֶרֶת תִּהְיֶה לָכֶם כׇּל־מְלֶאכֶת עֲבֹדָה לֹא תַעֲשׂוּ:
On the eighth day ye shall have a solemn assembly: ye shall do no manner of servile work;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88אשר נשבעת לאבותינו מימי קדם
“As You swore to our fathers from days of old.” The discourse on Shemini Atzeres explains it.
Micah 7:20מיכה ז׳:כ׳
תִּתֵּן אֱמֶת לְיַעֲקֹב חֶסֶד לְאַבְרָהָם אֲשֶׁר־נִשְׁבַּעְתָּ לַאֲבֹתֵינוּ מִימֵי קֶדֶם:
Thou wilt show faithfulness to Jacob, mercy to Abraham, As Thou hast sworn unto our fathers from the days of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89ונתתי גשמיכם בעתם
“And I will give your rains in their season.” The Alter Rebbe reads the rains as the Torah.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90יערוף כמטר לקחי
“My teaching shall drop like the rain.” Moshe compares the Torah to rain.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים לב, ב.
91גשמים יורדין בגבורה
The Talmud explains why the Mishnah speaks of “the might of the rains”: because they fall with might (gevurah).
Taanit 2a:8תענית ב׳ א:ח׳
וְלִיתְנֵי ״מֵאֵימָתַי מַזְכִּירִים עַל הַגְּשָׁמִים״. מַאי ״גְּבוּרוֹת גְּשָׁמִים״? אָמַר רַבִּי יוֹחָנָן: מִפְּנֵי שֶׁיּוֹרְדִין בִּגְבוּרָה, שֶׁנֶּאֱמַר: ״עֹשֶׂה גְדֹלוֹת עַד אֵין חֵקֶר וְנִפְלָאוֹת עַד אֵין מִסְפָּר״, וּכְתִיב: ״הַנֹּתֵן מָטָר עַל פְּנֵי הָאָרֶץ וְשֹׁלֵחַ מַיִם עַל פְּנֵי חוּצוֹת״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteתענית ב, א.
92שניתנה בה׳ קולות
One who gladdens a groom merits the Torah, “which was given with five voices.” The Alter Rebbe reads the five voices as five chassadim.
Berakhot 6b:30ברכות ו׳ ב:ל׳
וְאִם מְשַׂמְּחוֹ מַה שְּׂכָרוֹ? אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: זוֹכֶה לַתּוֹרָה שֶׁנִּתְּנָה בַּחֲמִשָּׁה קוֹלוֹת, שֶׁנֶּאֱמַר: ״וַיְהִי בַיּוֹם הַשְּׁלִישִׁי בִּהְיוֹת הַבֹּקֶר וַיְהִי קֹלֹת וּבְרָקִים וְעָנָן כָּבֵד עַל הָהָר וְקֹל שׁוֹפָר וְגוֹ׳. וַיְהִי קוֹל הַשֹּׁפָר וְגוֹ׳ וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל״.
If he does felicitate him, what is his reward ? R. Joshua b. Levi said : He is worthy of Torah which was given amidst five "voices"; as it is said, "And it came to pass on the third day, when it was morning, that there were thunders and lightnings and a thick cloud upon the mount, and the voice of a horn exceeding loud... and when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice" (Exod. xix. 16 ff.).
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Kehot’s noteברכות ו, ב.
93והאלקים יעננו בקול
“Moshe would speak, and G-d would answer him with a voice.” Moshe heard the Torah in a single voice.
Exodus 19:19שמות י״ט:י״ט
וַיְהִי קוֹל הַשֹּׁפָר הוֹלֵךְ וְחָזֵק מְאֹד מֹשֶׁה יְדַבֵּר וְהָאֱלֹקִים יַעֲנֶנּוּ בְקוֹל:
And when the voice of the horn waxed louder and louder, Moses spoke, and G-d answered him by a voice.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות יט, יט.
94פלג אלקים מלא מים
“The stream of G-d is full of water.” The stream (peleg) is read as the division of the one voice into five, gevuros that are in truth kindness (water).
Psalms 65:10תהילים ס״ה:י׳
פָּקַדְתָּ־הָאָרֶץ וַתְּשֹׁקְקֶהָ רַבַּת תַּעְשְׁרֶנָּה פֶּלֶג אֱלֹקִים מָלֵא מָיִם תָּכִין דְּגָנָם כִּי־כֵן תְּכִינֶהָ:
Thou hast remembered the earth, and watered her, greatly enriching her, with the river of G-d that is full of water; Thou preparest them corn, for so preparest Thou her.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים סה, י.
Paragraph 8
95קול דודי דופק
“The voice of my Beloved knocks: Open to me.” Through the Torah the heart opens to love.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
96בד״ה האזינו השמים
There the Torah that leads to action is compared to rain, as in “For as the rain comes down… and waters the earth and makes it bring forth and sprout”; by this power a person can say “And you shall love.” This Torah is called “strength,” given so that one can love.
Kehot’s noteלקו״ת האזינו עד, ב.
97האזינו השמים
“Give ear, O heavens, and I will speak.” The verse opens the discourse on Torah as rain cited here.
Deuteronomy 32:1דברים ל״ב:א׳
הַאֲזִינוּ הַשָּׁמַיִם וַאֲדַבֵּרָה וְתִשְׁמַע הָאָרֶץ אִמְרֵי־פִי:
Give ear, ye heavens, and I will speak; And let the earth hear the words of my mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98ואהבת בגימטריא ב׳ פעמים אור
Tanya ends chapter 43 with the same point: the soul is first lit with the light of Torah and mitzvos, and afterward the light of love shines on it, “for ve’ahavta has the numerical value of twice ‘light.’”
Tanya, Likkutei Amarim 43:11תניא, חלק ראשון; ליקוטי אמרים מ״ג:י״א
אֲבָל סֵדֶר הָעֲבוֹדָה הַקְּבוּעָה וּתְלוּיָה בִּבְחִירַת הָאָדָם – צָרִיךְ לְהַקְדִּים תְּחִלָּה קִיּוּם הַתּוֹרָה וְהַמִּצְוֹת עַל יְדֵי יִרְאָה תַּתָּאָה בִּבְחִינַת קַטְנוּת עַל כָּל פָּנִים, בְּ״סוּר מֵרָע וַעֲשֵׂה טוֹב״, לְהָאִיר נַפְשׁוֹ הָאֱלֹהִית בְּאוֹר הַתּוֹרָה וּמִצְוֹתֶיהָ, וְאַחַר כָּךְ, יָאִיר עָלֶיהָ אוֹר הָאַהֲבָה [כִּי ״וְאָהַבְתָּ״ בְּגִימַטְרִיָּא ב׳ פְּעָמִים ״אוֹר״, כַּיָּדוּעַ לְיוֹדְעֵי חֵן]:
Kehot Publication Society (CC-BY-NC)
Kehot’s noteתניא ספמ״ג. פע״ח שער הק״ש פכ״ג. סידור האריז״ל במקומו.
99אור זרוע לצדיק
“Light is sown for the righteous.” It is the first of the two lights in ve’ahavta.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים צז, יא.
100ועץ השדה יתן פריו
“And the tree of the field shall give its fruit.” The fruit is the revelation of the good hidden in the animal soul.
Leviticus 26:4ויקרא כ״ו:ד׳
וְנָתַתִּי גִשְׁמֵיכֶם בְּעִתָּם וְנָתְנָה הָאָרֶץ יְבוּלָהּ וְעֵץ הַשָּׂדֶה יִתֵּן פִּרְיוֹ:
then I will give your rains in their season, and the land shall yield her produce, and the trees of the field shall yield their fruit.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101כאשר ירד הגשם
“For as the rain and the snow come down from heaven… and make it bring forth and sprout.” Rain from above and growth from below picture the union of Mah and Ban.
Isaiah 55:10ישעיהו נ״ה:י׳
כִּי כַּאֲשֶׁר יֵרֵד הַגֶּשֶׁם וְהַשֶּׁלֶג מִן־הַשָּׁמַיִם וְשָׁמָּה לֹא יָשׁוּב כִּי אִם־הִרְוָה אֶת־הָאָרֶץ וְהוֹלִידָהּ וְהִצְמִיחָהּ וְנָתַן זֶרַע לַזֹּרֵעַ וְלֶחֶם לָאֹכֵל:
For as the rain cometh down and the snow from heaven, And returneth not thither, Except it water the earth, And make it bring forth and bud, And give seed to the sower and bread to the eater;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נה, י.
102רשע מכתיר את הצדיק
“For the wicked surrounds the righteous.” The holy sparks are hidden within kelipah, as the righteous surrounded by the wicked.
Habakkuk 1:4חבקוק א׳:ד׳
עַל־כֵּן תָּפוּג תּוֹרָה וְלֹא־יֵצֵא לָנֶצַח מִשְׁפָּט כִּי רָשָׁע מַכְתִּיר אֶת־הַצַּדִּיק עַל־כֵּן יֵצֵא מִשְׁפָּט מְעֻקָּל:
Therefore the law is slacked, And right doth never go forth; For the wicked doth beset the righteous; Therefore right goeth forth perverted.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק א, ד.
103עטרת בעלה
“A woman of valor is the crown of her husband.” The refined Ban will rise above, to Sag of Sag.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
104והצליח אשר שלחתיו
“So shall My word be that goes out of My mouth… it shall succeed in that for which I sent it.” The Alter Rebbe reads it as the refining done through Torah.
Isaiah 55:11ישעיהו נ״ה:י״א
כֵּן יִהְיֶה דְבָרִי אֲשֶׁר יֵצֵא מִפִּי לֹא־יָשׁוּב אֵלַי רֵיקָם כִּי אִם־עָשָׂה אֶת־אֲשֶׁר חָפַצְתִּי וְהִצְלִיחַ אֲשֶׁר שְׁלַחְתִּיו:
So shall My word be that goeth forth out of My mouth: It shall not return unto Me void, Except it accomplish that which I please, And make the thing whereto I sent it prosper.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105כל העוסק בתו׳ הקב״ה יושב ושונה כנגדו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תדב״א רבה רפי״ח. יל״ש איכה רמז תתרלה.
106כל העוסק בתורה הקב״ה יושב ושונה כנגדו
The Midrash teaches that when a Torah scholar sits and studies, the Holy One, blessed be He, sits opposite him and studies with him. This is why the refining comes through “My word that goes out of My mouth.”
Tanna DeBei Eliyahu Rabbah 18:1תנא דבי אליהו רבה י״ח:א׳
… א״כ למה נאמר בכל צרתם לו צר אלא אמר הקב״ה בכל צער וצער שיש לישראל כביכול אני עמהם שנאמר לו צר א״ת לו צר אלא לי צר שנאמר (ישעיהו מ״ט:ג׳) ויאמר לי עבדי אתה ישראל אשר בך אתפאר לכך נאמר קומי רני בלילה וגו׳ מאי שפכי כמים לבך נכח פני ה׳ מכאן אמרו כל ת״ח שיושב וקורא ושונה ועוסק בתורה הקב״ה יושב כנגדו וקורא ושונה עמו שכאן נאמר נכח פני ה׳ ולהלן הוא אומר ויחנו אלה נוכח אלה וגו׳ (מלכים א כ׳:כ״ט) מה להלן פניהם של אלו נוכח פניהם …
OYW (segmentation according to Warsaw 1880) (Public Domain)
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בשברי לכם מטה לחם ואפו עשר נשים לחמכם…
“When I Break for You the Staff of Bread”
The curses of the rebuke are, in their hidden dimension, blessings. “When I break for you the staff of bread” is the Torah’s descent, through the breaking of the Tablets, into physical laws; and “ten women shall bake your bread in one oven” teaches how that Torah becomes one with a person: baked in the hidden fire of love for G-d, by a soul that knows its good is not its own.
The maamar in brief
The maamar reads a curse of the rebuke, a famine in which ten women bake in one oven and bread is handed back by weight, as a blessing. The Zohar teaches that G-d, the Torah and Israel each have a hidden and a revealed level. The revealed is the world of place, physical and spiritual; the hidden is beyond place and beyond grasp. On their revealed level the curses are sent to Israel’s enemies, to Esav and the multiplicity of “these”; their inner dimension, heard “in the voice” of G-d, is blessing, as in the Talmud’s “These are all blessings.” The Torah is bread: as wheat grows because its high root fell in the shattering, the Torah’s secrets descended into physical laws when the first Tablets were broken. Unbaked, the Torah stays apart from the learner; baked, it becomes one with him. The fire is the hidden love in every Jewish heart, the black fire, “the flame of Yah”; the oven is love born of contemplating G-d’s oneness; the ten women are the soul’s ten faculties, as receivers. Then the Torah is raised “by weight,” and is always new.

Outline
	1Hidden and revealedThe curses are truly blessings; the Zohar’s three levels, each hidden and revealed; the hidden is beyond place; the revealed is the physical world and the spiritual life-force within it, which is also “place.”¶1–2
	2The curses and the staff of breadSpiritual place and “Blessed is the Place”; on the revealed level the curses speak of the enemies, of Esav and “these”; “in the voice” they are blessings; the Torah is bread whose high root fell, through the breaking of the Tablets, into physical laws.¶3
	3Baked breadThe Torah is wheat bread, its twenty-two letters; unbaked dough is not absorbed, while baked bread becomes one with the body; so Torah that is not “baked” stays apart from the learner.¶4–5
	4The fire, the oven and the ten womenBlack fire upon white fire is the hidden love in every heart, “the flame of Yah”; the oven is love that comes from contemplating G-d’s oneness; the ten women are the soul’s ten faculties, as receivers.¶6–7
	5Not one’s own; by weight; ever new“Be in your own eyes like a wicked person”: the flame is from Yah, not from oneself; the Torah is returned upward “by weight” to the supernal Scale; one is never sated, and the Torah never grows old, as G-d is above time.¶8


Key concepts
	Hidden and revealedסתים וגליא
	The Zohar’s pair: G-d, the Torah and Israel each have a concealed dimension, beyond grasp and beyond place, and a revealed one. The curses are the Torah’s revealed side; the blessing is in its hidden side.

	Place (makom)מקום
	Space with its six directions, and also the spiritual life-force that sustains it, which belongs to the revealed and is nullified to the hidden above place. “Blessed is the Place” draws down from above place into place.

	Eleh (“these”)אלה
	A plural word, standing for the multiplicity and separation of the realm opposed to holiness: Esav, “the mountains of separation.” On the revealed level the curses are directed there.

	Bekol (“in the voice”)בקול
	Hearing the inner dimension of G-d’s voice, what is drawn from the hidden; there the blessings within the curses are found.

	The staff of breadמטה לחם
	The Tree of Life, the Torah’s hidden level. Its “breaking,” the breaking of the first Tablets, brought the Torah down into physical laws, where it can be the soul’s bread.

	Bakingאפיה
	Learning Torah in the flame of the hidden love for G-d, so that it is absorbed into the learner and becomes one with him, as baked bread is digested and becomes one with the body.

	Black fire upon white fireאש שחורה על גבי אש לבנה
	The fire in which the Torah was given. The black fire, the hidden, is the concealed love that burns in every Jewish heart.

	Matkela (the Scale)מתקלא
	The Zohar’s supernal Scale, a level above what it weighs. “They shall return your bread by weight”: the baked Torah is raised up to it.


Section 1 · ¶1–2
Hidden and revealed
1בשברי לכם מטה לחם12 ואפו עשר נשים לחמכם בתנור אחד והשיבו לחמכם במשקל כו׳. הנה ידוע שאף שלפי הנראה דברי התוכחות אלו הם קללות אבל לפי האמת אינם רק ברכות.3
“When I break for you the staff of bread, ten women shall bake your bread in one oven, and they shall return your bread by weight,” etc. Now, it is known that although, according to what is seen, these words of rebuke are curses, in truth they are nothing but blessings.
The maamar opens with a verse from the rebuke in Parshas Bechukosai: in a time of scarcity, ten women will bake in a single oven and the bread will be handed back by weight. The Alter Rebbe states the principle behind his whole reading: these words of rebuke look like curses, but in truth they are only blessings.


ולהבין זה הוא ע״ד מה שאמר בזהר תלת דרגין4 מתקשראן דא בדא קוב״ה [קודשא בריך הוא] אורייתא וישראל וכו׳ כולהו דרגא על דרגא סתים וגליא5 (בפ׳ אחרי דע״ג ע״א).
To understand this: it is along the lines of what is said in the Zohar, “Three levels are bound to one another: the Holy One, blessed be He, the Torah and Israel,” etc., “each of them level upon level, hidden and revealed” (in Parshas Acharei, 73a).
To explain how a curse can be a blessing, he cites the Zohar: G-d, the Torah and Israel are bound together, and each of them has a hidden and a revealed dimension. This pair, hidden and revealed, is the key to the maamar: the curses are the Torah’s revealed side, and its hidden side is blessing.


וביאור ענין בחי׳ סתים היינו מה שאינו נראה ומושג ואינו מתלבש במקום כלל ונק׳ סתימא דכל סתימין,6 פי׳ אפילו מן הסתימא הוא סתום ונעלם, ולית מחשבה דלהון תפיסא ביה כלל7 ועיין בסה״מ [בספר הדרת מלך] דקי״א ע״א.
The explanation of the matter of the level of “hidden” is: that which is not seen or grasped and is not enclothed in place at all, and is called “the most hidden of all the hidden”; that is, even from the hidden it is hidden and concealed, and “no thought of theirs grasps Him at all.” And see Sefer Hadras Melech, 111a.
“Hidden” here means what cannot be seen or grasped and is not in place (space) at all. The Zohar calls it “the most hidden of all the hidden,” concealed even from what is itself concealed, and the Tikkunei Zohar says that “no thought grasps Him at all.” Sefer Hadras Melech is a commentary on the Zohar, which the Alter Rebbe cites for this.




2ובחי׳ גליא8 הוא מה שאנו רואים עולם הגשמי בחי׳ מקום בעל ששה קצוות מעלה ומטה וד׳ רוחות העולם.
And the level of “revealed” is what we see: the physical world, the level of place, which has six extremities: above and below and the four directions of the world.
The revealed level is the physical world we see, defined by place: six directions, up, down and the four points of the compass.


ולכאורה לא יתכן לומר על בחי׳ גשמית שהוא בחי׳ אלהות. אבל באמת הענין הוא כן
Seemingly, it is not possible to say of a physical level that it is a level of G-dliness. But in truth the matter is so,
One might object that something physical cannot be called G-dliness. The Alter Rebbe answers that in truth it can, as he now explains.


כי אין עוד מלבדו9 כתיב ומלכותו בכל משלה10 וכל מה שאנו רואים11 בדצח״מ [בדומם צומח חי מדבר] שבעוה״ז יש בכל גשמי מגשמיים הנ״ל חיות רוחני המחיה אותו תמיד
for it is written, “There is none else besides Him,” and “His sovereignty rules over all.” And in all that we see of the inanimate, vegetative, animal and speaking [creations] of this world, in every physical thing among the physical things mentioned above, there is a spiritual life-force that gives it life constantly,
Two verses show that nothing exists apart from G-d: “There is none else besides Him” and “His sovereignty rules over all.” Every mineral, plant, animal and human being has a spiritual life-force that gives it existence at every moment, and that life-force is G-dliness within the physical.


והוא ג״כ נק׳ בחי׳ מקום כמ״ש הנה מקום אתי12 שיש ג״כ בחי׳ מקום למעלה וכו׳.13
and it too is called the level of place, as it is written, “Behold, there is a place with Me”: that there is also a level of place above, etc.
This spiritual life-force is also called “place.” G-d’s words to Moshe, “Behold, there is a place with Me,” show that there is a “place” above as well, not only physical space.




Section 2 · ¶3
The curses and the staff of bread
3ופי׳ מקום שהחיות רוחני בחי׳ מקום הוא ונק׳ ג״כ גליא ובטל הוא לבחי׳ סתום שלמעלה ממנו מן בחי׳ מקום כענין ביטול אותיות המחשבה בשכל כידוע ואינו מתלבש בו כלל.
The meaning of “place” is that the spiritual life-force is the level of place, and it too is called “revealed”; and it is nullified to the level of “hidden” that is above it, above the level of place, like the nullification of the letters of thought in the intellect, as is known; and [the hidden] is not enclothed in it at all.
The “place” meant here is not physical space: the spiritual life-force is itself the level of place, and it belongs to the revealed. It is nullified before the hidden level above it, as the letters of thought are nullified within the intellect they express, while the hidden itself does not enter it at all.


וזהו ברוך המקום1415 כי ברוך הוא לשון המשכה להמשיך מן למעלה מן המקום לבחי׳ מקום ע״ד האמור בברכת השנים להמשיך מן למעלה מן הזמן לבחי׳ זמן.
This is [the meaning of] “Blessed is the Place (Baruch HaMakom)”: for baruch (“blessed”) is an expression of drawing down, to draw down from above place into the level of place, in the manner of what is said in the Blessing of the Years: to draw down from above time into the level of time.
This explains the Haggadah’s words “Blessed is the Place”: in Chassidus, baruch (“blessed”) means drawing down. To bless G-d as “the Place” is to draw down from what is above place into place, just as the Blessing of the Years in the weekday Amidah draws down from what is above time into time.


וזהו ברוך ה׳ כו׳ מן העולם ועד העולם,16 (ענין מקום רוחני17 י״ל [יש לומר] דהיינו ו״ק [ו׳ קצוות] עליונים שהם שרש הו״ק [הו׳ קצוות] גשמיים צפון ודרום כו׳ שזהו בחי׳ המקום,
This is [the meaning of] “Blessed is Havayah,” etc., “from world to world.” (The matter of spiritual place: it may be said that this is the six supernal extremities, which are the root of the six physical extremities, north and south, etc., which is the level of place;
The verse “Blessed is Havayah… from world to world” is read the same way: a drawing down into the “world,” which Tanya (Part II, chapter 7) defines as place and time. A long parenthesis begins here: spiritual place may be the six supernal extremities, the emotive attributes that are the root of the six physical directions.


וכן נתבאר במ״א ע״פ וארא אל אברהם1819 כו׳ בפי׳ וענין שהוא אחד בשבעה רקיעים והארץ וד׳ רוחות העולם כו׳ ע״ש, וע׳ מזה ג״כ בפ׳ בשלח ע״פ ויאמר משה אכלוהו היום2021 כו׳
and so it is explained elsewhere, on the verse “And I appeared to Avraham,” etc., in the explanation and meaning of [the teaching] that He is One in the seven heavens and the earth and the four directions of the world, etc.; see there. And see about this also in Parshas Beshalach, on the verse “And Moshe said, ‘Eat it today,’” etc.,
He cites his own discussions: on “And I appeared to Avraham,” on the word Echad (“One”) as G-d’s oneness in the seven heavens and the earth (the ches, eight) and in the four directions (the dalet, four); and on “And Moshe said, Eat it today” in Torah Ohr, Beshalach.


ובפ׳ בראשית בד״ה השמים כסאי2223 עולם נק׳ בחי׳ אש ומים כו׳ דהיינו המדות עליונות כנודע, וכן הוא בפרדס בערכי הכינויים ערך מקום. ולמעלה מבחי׳ מקום רוחני היינו חו״ב [חכמה ובינה] כו׳ וכ״ש [וכל שכן] למעלה יותר כו׳.
and in Parshas Bereishis, in the discourse beginning “The heavens are My throne,” [where] “world” is called the level of fire and water, etc., that is, the supernal emotive attributes (middos), as is known. And so it is in the Pardes, in the Erchei HaKinuyim, under the entry “Place.” And above the level of spiritual place is Chochmah and Binah, etc., and all the more so higher still, etc.
A third is the first discourse of Torah Ohr, “The heavens are My throne,” where the level called here “world” is fire and water, the supernal emotive attributes; and the Pardes, under “Place” in its glossary of Kabbalistic terms (Erchei HaKinuyim). Above spiritual place are Chochmah and Binah, and higher still, the levels beyond them.


אכן בזח״א [בזהר חלק א] ויצא דקמ״ז מבואר דבחי׳ מלכות נק׳ מקום2425 וכ״ה בזהר בשלח דס״ג26 סע״ב [סוף עמוד ב] ועיין בזהר ויקהל דר״ז ע״א27 וע׳ בסש״ב [בספר של בינונים] ח״ב [חלק ב׳] פ״ז [פרק ז׳]).28
However, in the Zohar, Part I, Vayetze, 147, it is explained that the level of Malchus is called “place”; and so it is in the Zohar, Beshalach, at the end of 63b; and see the Zohar, Vayakhel, 207a; and see Sefer Shel Beinonim, Part II, chapter 7.)
Other passages call Malchus (sovereignty), the last of the Sefiros, “place”: the Zohar in Vayetze, Beshalach and Vayakhel. Tanya, Part II, chapter 7, explains that the life-force of space is drawn only from G-d’s Malchus.


והנה אורייתא ג״כ סתים וגליא פי׳ כענין הקללות האלה שלפי הנראה ומושג בחי׳ גליא אינו מדבר בישראל כמ״ש ונתן ה׳ אלהיך את כל האלות האלה על אויביך וגו׳.
Now, the Torah too is hidden and revealed. That is, like these curses: according to what is seen and grasped, the level of “revealed,” it does not speak of Israel, as it is written, “And Havayah your G-d will put all these curses upon your enemies,” etc.
The argument returns to the Torah, which also has hidden and revealed levels. On its revealed level the curses do not speak of Israel at all; the verse says G-d “will put all these curses upon your enemies.”


והיינו בחי׳ עשו שהוא בחי׳ אלה29 לשון רבים טורי דפרודא30 כמ״ש נפשות עשו,31 ועיין בזח״א [בזהר חלק א] ויחי דרכ״ז ע״ב,
This is the level of Esav, which is the level of eleh (“these”), a plural expression, “the mountains of separation,” as it is written, “the souls of Esav”; and see the Zohar, Part I, Vayechi, 227b.
The curses belong to Esav, the level of eleh (“these”), a plural word: the realm opposed to holiness is multiplicity and separation, “the mountains of separation.” Esav’s household is counted in the plural, “souls.” The Zohar in Vayechi hears in “Who are these (eleh)?” the idolatrous cry “These are your gods.”


אבל ואתה תשוב ושמעת32 בקול ה׳ וגו׳. כי הפנימית בבחי׳ סתום בהמשכות החיות מן הסתום אל הגליא.
But “And you shall return and listen to the voice (bekol) of Havayah,” etc.: for the inner dimension is in the level of “hidden,” in the drawings-down of the life-force from the hidden to the revealed.
But the next verse, “And you shall return and listen to the voice of Havayah,” speaks to Israel. The inner dimension of the curses lies in the hidden level, in the flow of life-force from the hidden into the revealed.


וזהו בקול גו׳ [וגו׳ / גומר] והם בחינת ה ברכות שבקללות (ע׳ [עיין] במ״ש ע״פ כי תשמע בקול3334 וגו׳ בפ׳ ראה, והנה ברכות אלו הוא ע״ד מ״ש בגמ׳ [בגמרא] פ״ק [פרק קמא] דמ״ק [דמועד קטן] ד״ט ע״ב הנך כולהו ברכתא נינהו35 כו׳,
This is [the meaning of] “to the voice (bekol),” etc., and these are the level of the blessings that are within the curses. (See what is written on the verse “When you listen to the voice,” etc., in Parshas Re’eh. Now, these blessings are along the lines of what is said in the Gemara, in the first chapter of Moed Katan, 9b: “These are all blessings,” etc.;
The word bekol (“to the voice,” literally “in the voice”) points to the inner dimension of the voice: the blessings hidden inside the curses. He cites his discourse in Re’eh on “When you listen to the voice,” and the Talmud (Moed Katan 9b), where sages blessed a young scholar with words that sounded like curses and his father told him: “These are all blessings.”


והיינו שהברכה היא מבחי׳ סתום,36 ומהרש״א [ומהרש״א] שם פי׳ והם עשו כן לחדודי כו׳, ויותר נראה כפשטן לפי שהברכה באופן זה היא מבחי׳ סתום).
that is, the blessing is from the level of “hidden.” The Maharsha there explains that they did so to sharpen [him], etc.; but it seems more [correct to take them] according to their plain meaning, since a blessing in this manner is from the level of “hidden.”)
Such a blessing comes from the hidden level, which is why it appears clothed as a curse. The Maharsha explains that the sages spoke this way to sharpen the young man’s mind; the Alter Rebbe prefers to take their words at face value, as true blessings from the hidden level.


והנה ידוע שהתורה נק׳ לחם והיא מחיה את הנשמה כמזון הגשמי שמחיה את הגוף אף שהלחם הוא בחי׳ צומח והאדם הוא בחי׳ חי מדבר
Now, it is known that the Torah is called bread, and it gives life to the soul like physical food, which gives life to the body. Although bread is of the vegetative level and man is of the level of a living, speaking [being],
A new question: the Torah is called “bread” and nourishes the soul as food nourishes the body. Yet bread comes from the vegetative realm, while a human being is a living, speaking creature, a higher level.


והוא נגד השכל, לכאורה שיהא החי מדבר ניזון ומקבל חיות מן דבר שהוא למטה ממנו במדרגה,
and it seemingly goes against reason that a living, speaking [being] should be nourished and receive life-force from something that is beneath it in rank,
It seems unreasonable that a higher creature should draw its life from a lower one.


אך אמנם הענין הוא שבאמת תבואת הארץ שרש חיותם הוא ממקום גבוה מאד אלא שנפלו בשבירה להצמיח החטה,
in fact, however, the matter is that in truth the root of the life-force of the produce of the earth is from a very high place, except that they fell in the shattering, to make the wheat grow.
The answer: the root of the earth’s produce is very high, but it fell in the shattering (the “breaking of the vessels” of Kabbalah), and that fall is what makes the wheat grow. What nourishes the person is the high root hidden within the grain.


וכן בענין התורה שנק׳ לחם ומזון להנשמה הוא ג״כ על דרך הנ״ל שסודות התורה נשתלשלו בדברים גשמיים איסור והיתר טומאה וטהרה כו׳.
So too with the Torah, which is called bread and food for the soul: it too is in the manner mentioned above, that the secrets of the Torah descended in a chain into physical matters: forbidden and permitted, impure and pure, etc.
The Torah follows the same pattern: its secrets descended step by step into physical laws, forbidden and permitted, impure and pure. Its power to nourish the soul is the high root within those laws.


ועמ״ש מזה ע״פ וידבר משה אל ראשי המטות.3738 וכ״ז [וכל זה] מפני שנפלו בשבירה פי׳ מחמת שבירת לוחות הראשונות שהיו מתחלה חירות ממלאך המות3940 ומחמת שבירתן נתלבשה התורה בדברים גשמיים,
And see what is written about this on the verse “And Moshe spoke to the heads of the tribes.” All this is because they fell in the shattering; that is, because of the shattering of the first Tablets, which at first were “freedom from the Angel of Death,” and because of their shattering the Torah was enclothed in physical matters,
He refers to his discourse on “And Moshe spoke to the heads of the tribes” (Likkutei Torah, Matos). The Torah’s fall came through the breaking of the first Tablets: the Midrash reads charus (“engraved”) on the Tablets as cheirus, “freedom” from the Angel of Death; once they were broken, the Torah became clothed in physical matters.


(וכמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ תשא41 שסוד שבירת הלוחות הי׳ [היה] כעין שבירת הכלים כו׳ ע״ש, ועמ״ש מענין חרות על הלוחות בביאור ע״פ אם בחקתי).42
(and as is written in the Likkutei Torah of the Arizal, Parshas Ki Sisa, that the mystery of the shattering of the Tablets was akin to the shattering of the vessels, etc.; see there. And see what is written on the matter of “engraved (charus) on the Tablets” in the explanation on the verse “If [you walk] in My statutes.”)
In a parenthesis he cites the Arizal’s Likkutei Torah on Ki Sisa (the passage beginning “And the Tablets were the work of G-d,” as the Kehot note identifies it): the breaking of the Tablets was akin to the breaking of the vessels. He also refers to his Biur on “If you walk in My statutes,” earlier in this parsha, on the letters engraved on the Tablets.


וזהו בשברי לכם מטה לחם43 מטה לחם הוא עץ החיים בחי׳ סתים ובשבירת עץ החיים שהוא שבירת הלוחות נפלה ונשתלשלה בדברים גשמיים כו׳:4445
This is [the meaning of] “When I break for you the staff of bread”: the staff of bread is the Tree of Life, the level of “hidden”; and through the shattering of the Tree of Life, which is the shattering of the Tablets, [the Torah] fell and descended in a chain into physical matters, etc.
Now the verse reads: “the staff of bread” is the Tree of Life, the Torah’s hidden level. “When I break” it, as the Tablets were broken, the Torah falls and descends into physical matters, and this descent is what lets it become bread for the soul.




Section 3 · ¶4–5
Baked bread
4ב ואפו עשר נשים.46 פי׳ ואפו כי הנה התורה נק׳ לחם4748 חטה49 שהוא כ״ב אותיות התורה כמנין חט״ה.50
2. “And ten women shall bake.” The meaning of “shall bake”: for the Torah is called wheat bread, which is the twenty-two letters of the Torah, the numerical value of chitah (“wheat”).
The second section begins with the next words of the verse, “And ten women shall bake.” The Torah is called “wheat bread” because chitah (wheat, חטה) has the numerical value 22 (8 + 9 + 5), the number of the letters of the Torah.


והענין כי האוכל עיסה שלא נאפית עדיין אינה מתעכלת במעיו כלל ואינה נבלע באבריו להיות ממנה דם הנפש
The matter is that when one eats dough that has not yet been baked, it is not digested in his innards at all and is not absorbed into his limbs so that the blood of the soul be made from it;
The analogy: raw dough cannot be digested. It is not absorbed into the body’s limbs and does not become “the blood of the soul,” the blood that carries a person’s life.


אבל האוכל אחר אפייתו הוא מתעכל במעיו ונבלע באבריו להיות ממנו דם הנפש והיו לאחדים ממש.
but when one eats [it] after it has been baked, it is digested in his innards and absorbed into his limbs so that the blood of the soul is made from it, and they become truly one.
Baked bread is digested, absorbed into the limbs and becomes the person’s own life-blood, wholly one with him. Baking is what makes food part of the one who eats it.




5וכן הענין במזון הנפש שהיא התורה שכשאינה אפויה אצל האדם כמו שית׳ לקמן,51 אף אם הוא אדם שלומד תורה הרבה אינה מתאחדת עמו
So too is the matter with the food of the soul, which is the Torah: when it is not baked by a person, as will be explained below, even if he is a person who studies much Torah, it does not become one with him;
The same holds for the soul’s food, the Torah: unless it is “baked,” even a person who learns a great deal of Torah does not become one with it. What the “baking” is will be explained in the next paragraphs.


אלא היא ענין בפ״ע [בפני עצמו] והוא בפני עצמו ואינו מקבל חיות כלל ממנה כענין הלחם הגשמי שלא נאפה עדיין כלל, אבל כשהתורה אפויה אצל האדם היא נבלעת בכל רמ״ח אבריו והיו לאחדים ממש כנ״ל.
rather, it is a thing by itself and he is by himself, and he receives no life-force from it at all, like physical bread that has not yet been baked at all. But when the Torah is baked by a person, it is absorbed into all his 248 limbs, and they become truly one, as mentioned above.
Unbaked, the Torah stays a separate thing beside him, and he draws no life from it, like raw dough. Baked, it is absorbed into all his 248 limbs (the traditional count of the body’s limbs) and becomes truly one with him.




Section 4 · ¶6–7
The fire, the oven and the ten women
6וזהו שאמרו חז״ל [חכמינו זכרונם לברכה] על פסוק ערוכה בכל ושמורה52 אם ערוכה בכל רמ״ח אבריו היא שמורה53 וכו׳. וכמשנ״ת [וכמו שנתבאר] ע״פ ושבתה הארץ.54
This is what our Sages, of blessed memory, said on the verse “Arranged in all and preserved”: if it is arranged in all his 248 limbs, it is preserved, etc. And as was explained on the verse “The land shall rest.”
The Sages read “arranged in all and preserved” as: if the Torah is “arranged” in all 248 limbs, it is preserved, that is, not forgotten. This is Torah that has become one with the whole person. He also refers to his discussion on the verse “The land shall rest.”


ולהבין ענין האפיה הוא ענין אמרם ז״ל [זכרונו לברכה / זכרונם לברכה] כי התורה נתנה אש שחורה55 על גבי אש לבנה,5657
To understand the matter of the baking: it is the matter of their saying, of blessed memory, that the Torah was given [as] black fire upon white fire.
To explain the “baking,” he cites the Sages’ teaching that the Torah was given as black fire upon white fire. Fire is what bakes.


(וע׳ בהרמ״ז [בהרב משה זכות] פ׳ עקב דף ער״ב סע״ב [סוף עמוד ב]. פי׳ אש שחורה חכמה סתימאה ע״ג אש לבנה הוא אבא. וא״כ פי׳ וענין אש שחורה הוא ע״ד ישת חשך סתרו58 ועמ״ש מזה ג״כ בד״ה שחורה אני ונאוה5960 ע״ש).
(And see the Ramaz, Parshas Eikev, folio 272, end of side b. The meaning: black fire, the hidden Chochmah, upon white fire, which is Abba. If so, the meaning and matter of black fire is along the lines of “He made darkness His hiding place”; and see what is written about this also in the discourse beginning “I am black and comely”; see there.)
In a parenthesis: the Ramaz (Rabbi Moshe Zacuto), on Parshas Eikev (folio 272b), is cited as identifying the black fire with the hidden Chochmah and the white fire beneath it with Abba. Black fire is thus like “He made darkness His hiding place”: blackness is concealment. He also refers to his discourse “I am black and comely.”


והנה ענין אש שחורה הוא אש מסותרת ונעלמת בלב כל א׳ ואחד מישראל באהבה ותשוקה לדבקה בו ית׳, שאף שהוא טרוד בעסקיו הגשמיים
Now, the matter of black fire is a fire hidden and concealed in the heart of each and every one of Israel, in love and yearning to cleave to Him, may He be blessed. For even though he is busy with his physical affairs,
He applies this to the soul: the “black fire” is a hidden, concealed love in the heart of every Jew, a yearning to cleave to G-d, present even while he is busy with his physical affairs.


כי לבו בוער תמיד לאהבת ה׳ כמ״ש צעק לבם אל61 אדני כי הלב צועק בהעלם והסתר לדבקה בו ית׳ ונק׳ חולת אהבה וכמ״ש סמכוני באשישות62 וגו׳ כי חולת אהבה אני
indeed his heart burns constantly with love of G-d, as it is written, “Their heart cried out to Ado-nai”: for the heart cries out in concealment and hiddenness to cleave to Him, may He be blessed. And this is called “lovesick,” as it is written, “Sustain me with flagons,” etc., “for I am lovesick.”
His heart burns with this love constantly, as in “Their heart cried out to Ado-nai”: the heart, not the mouth, cries out, in hiddenness. This is the lovesickness of the Song of Songs: “Sustain me with flagons… for I am lovesick.”


(וזהו ענין אני ישנה63 ואעפ״כ [ואף על פי כן] ולבי ער. ועמ״ש ע״פ ציון במשפט תפדה),64 ובאהבה זו המסותרת ובוערת אשר רשפיה רשפי אש65 שלהבת י״ה שמתלהב ובוער תמיד לדבקה בו ית׳ בזה יוכל האדם לאפות לחם חטה
(This is the matter of “I am asleep,” and nevertheless “my heart is awake.” And see what is written on the verse “Zion shall be redeemed through justice.”) And with this love, which is hidden and burning, whose “flashes are flashes of fire, the flame of Yah,” which flares and burns constantly to cleave to Him, may He be blessed, with this a person can bake wheat bread,
It is also “I am asleep, but my heart is awake”: asleep outwardly, awake within. He refers as well to his discourse on “Zion shall be redeemed through justice.” This hidden love is “the flame of Yah” of the Song of Songs, always burning, and with it a person can bake the wheat bread of the Torah.


שהיא התורה וכשיאפה האדם את התורה בשלהבת האהבה אליו ית׳, בזה יובלעו דברי תורה במעיו והיו לאחדים עמו.66
which is the Torah. And when a person bakes the Torah in the flame of love for Him, may He be blessed, by this the words of Torah will be absorbed in his innards, and they will become one with him.
Torah learned in the flame of this love is “baked”: its words are absorbed into the person and become one with him. The Kehot note compares “Your Torah is within my innards” (Psalms 40:9).




7וזהו ואפו לחמכם67 פי׳ התורה בתנור אחד פי׳ בחמימות האהבה68 הבאה מהתבוננות של אחד יחודו של עולם.
This is [the meaning of] “they shall bake your bread,” that is, the Torah, “in one oven,” that is, in the warmth of the love that comes from the contemplation of “One,” the Unity of the world.
“They shall bake your bread,” the Torah, “in one oven”: the oven is the warmth of love that comes from contemplating G-d’s oneness, “One,” the Unity of the world. Contemplation kindles the love that bakes the Torah.


וענין עשר נשים הוא שבנפש כל אחד ואחד מישראל יש עשר בחינות שלש אמות ושבע כפולות6970 ובעשרה דברים אלו יהיה האפיה הנ״ל ויהיו בחי׳ אלו בחי׳ נוקבא שידע שבאמת אין הטוב שלו.
And the matter of “ten women” is that in the soul of each and every one of Israel there are ten levels, three mothers and seven doubles, and with these ten things the baking mentioned above will come about. And these levels shall be the level of Nukva (the feminine): that he should know that in truth the good is not his own.
The “ten women” are ten levels in every Jewish soul, named with Sefer Yetzirah’s terms for the letters: three “mothers” and seven “doubles.” As Tanya, chapter 3, explains these terms, they are the soul’s three intellectual faculties and seven emotive attributes. All ten take part in the baking, and they are “women,” the receiving feminine (Nukva): a person must know that the good is not his own.


דהיינו התשוקה לדבקה בו ית׳ אינו מעצמו ועבודתו רק בעל האמת נותן לו האמת.
That is, the yearning to cleave to Him, may He be blessed, is not of himself and of his service; only the Master of truth gives him the truth.
Even his yearning to cleave to G-d, and his service, do not come from himself: only “the Master of truth gives him the truth.” Like a receiver, he has nothing of his own.




Section 5 · ¶8
Not one’s own; by weight; ever new
8וזהו היה בעיניך כרשע71 אפילו אם אחד לומד תמיד תורה ומתפלל תמיד מ״מ היה בעיניך כרשע.
This is [the meaning of] “Be in your own eyes like a wicked person”: even if one constantly studies Torah and constantly prays, nevertheless “be in your own eyes like a wicked person.”
This is why the Sages say, “Be in your own eyes like a wicked person”: even one who constantly learns and prays must see himself this way.


אבל הרע בעצמו שעושה שלו הוא כי הוא מעצמו, וזהו שלהבת72 י״ה כי השלהבת לאהבת
But the evil itself is that he makes it his own: that it is from himself. This is [the meaning of] “the flame of Yah”: for the flame of love for
The evil is not in the learning or the prayer but in taking them as one’s own, as though they came from oneself. “The flame of Yah” teaches the opposite: the flame of love for G-d comes from Yah, from G-d, not from the person.


ה׳ הוא מן י״ה וכשיהי׳ [וכשיהיה] בעצמו בחי׳ מקבל לבד ולא בחי׳ יש בפ״ע [בפני עצמו] יוכל לבוא לידי אפייה הנ״ל, ועיין מ״ש סד״ה שימני כחותם.
G-d is from Yah. And when he himself is in the level of a receiver only, and not the level of an existence (yesh) in its own right, he will be able to come to the baking mentioned above. And see what is written at the end of the discourse beginning “Set me as a seal.”
When a person is only a receiver, and not a yesh, a self in his own right, he can “bake” his Torah. He refers to the end of his discourse on “Set me as a seal,” the opening of the same verse that speaks of “the flame of Yah.”


והשיבו לחמכם במשקל73 פי׳74 שישיב התורה ע״י אפייה הנ״ל ממטה למעלה בבחי׳ משקל כמ״ש ושקל בפלס הרים75 שהוא בבחי׳ שלמעלה מבחי׳ הרים שבו שוקל הרים ונקרא מתקלא7677 בזהר
“And they shall return your bread by weight”: that is, that he will return the Torah, through the baking mentioned above, from below to above, in the level of weight, as it is written, “and weighed the mountains in a scale”: that is, in the level that is above the level of mountains, by which He weighs the mountains; and it is called Matkela (“the Scale”) in the Zohar
“And they shall return your bread by weight”: through the baking, the person raises the Torah from below to above, to the level of “weight,” as in “He weighed the mountains in a scale.” The scale stands above the mountains it weighs; the Zohar calls this level the Matkela, “the Scale.”


(בפ׳ תרומה קע״ו ב׳ האזינו דר״צ ע״א. ועמ״ש בד״ה לבך יהגה אימה. איה סופר איה שוקל78 ומ״ש בד״ה אתם נצבים7980 בענין ושקל בפלס ועמ״ש בענין תנופת שתי הלחם ע״פ והניף הכהן אותם),8182 ואכלתם ולא תשבעו ע״ד אוהב כסף83 כו׳.
(in Parshas Terumah, 176b; Haazinu, 290a. And see what is written in the discourse beginning “Your heart will meditate on terror”: “Where is the scribe? Where is the weigher?”; and what is written in the discourse beginning “You are standing,” on the matter of “and weighed in a scale”; and see what is written on the matter of the waving of the two loaves, on the verse “And the kohen shall wave them”). “And you shall eat and not be satisfied”: in the manner of “One who loves money,” etc.
The Zohar passages are in Terumah, where the Sifra DiTzniusa begins, and in Haazinu (the Idra Zuta); he also refers to his discourses “Your heart will meditate on terror,” “You are standing,” and on the waving of the two Shavuos loaves. Then “you shall eat and not be satisfied,” like “one who loves money will not be satisfied with money”: the more one has, the more one wants.


כן באהבתה תשגה תמיד84 לחזור פעמים רבות אין מספר. ובכל פעם יהיו בעיניו כחדשים ממש ולא ישבע נפשו בהם לעולם.
So too, “with her love you shall be enraptured always”: to go over [the Torah] again many times without number. And each time [its words] shall be in his eyes truly as new, and his soul shall never be satisfied with them.
So it is with the Torah: “with her love you shall be enraptured always.” One should go over it countless times, and each time its words should be truly new to him, his soul never sated.


וכמ״ש אל תבוז כי זקנה אמך.8586 וגם שלא יהיה בבחי׳ זקנה. וכמאמר רז״ל [רבותינו זכרונם לברכה] ומי איכא זקנה קמיה87 כו׳.
And as it is written, “Do not scorn your mother when she is old.” And also, that it should not be in the level of old age; as in the saying of our Sages, of blessed memory, “And is there old age before Him?” etc.
As “Do not scorn your mother when she is old”: the Torah must never grow “old” in his eyes. The Sages say that there is no old age before G-d.


שהוא ית׳ למעלה מהזמן ואין הזמן מושל בו להזקינו. אבל בלאו הכי אינו מקבל חיות מן התורה כי וכבודי לאחר לא אתן88 כו׳:89
For He, may He be blessed, is above time, and time does not rule over Him to make Him old. But without this, he does not receive life-force from the Torah, for “and My glory I will not give to another,” etc.
G-d is above time, and time does not make Him old; so the Torah, His wisdom, should never age for the learner. Without all this a person receives no life from the Torah, for “My glory I will not give to another”: one who remains “another,” a self of his own, does not receive it.



In one’s avodah
Learning a great deal of Torah is not enough: it must be “baked.” A person should learn in the warmth of the hidden love for G-d that every Jew has, kindled by contemplating G-d’s oneness, with all ten faculties of his soul, knowing that even his love and his service are not his own but are given him by the Master of truth. Then the Torah becomes one with him; and he should return to it again and again, finding it new each time and never sated.
Questions for discussion
	How can a verse that describes famine be, in its hidden dimension, a blessing? What does the story in Moed Katan add to this?
	Why can bread, from the vegetative realm, nourish a human being, and how does the Alter Rebbe apply this to the Torah’s physical laws?
	What is the difference between Torah that is “baked” and Torah that is not, even for someone who learns a great deal?
	Why must the soul’s ten faculties be “women,” receivers? How does “Be in your own eyes like a wicked person” fit with constant learning and prayer?
	What does it mean for the Torah never to grow “old” in one’s eyes, and how does this connect to G-d being above time?

Sources and references
Notes
Paragraph 1
1בשברי לכם מטה לחם
The note dates this maamar to 5555 (1794–95) and refers to the list of the Alter Rebbe’s maamarim at the end of that volume (note 26).
Kehot’s noteנאמרה בשנת תקנ״ה. ראה רשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריג הערה 26. באוה״ת ויקרא כרך-ד ע׳ א׳קפג בשינויים קלים ובהגהות אחרות.
2בשברי לכם מטה לחם
“When I break for you the staff of bread, ten women shall bake your bread in one oven and return your bread by weight, and you shall eat and not be satisfied.” One of the curses of the rebuke; the maamar reads each of its phrases as a hidden blessing.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
3לפי האמת אינם רק ברכות
The note refers there for the idea that the curses are, in truth, only blessings.
Kehot’s noteראה גם אוה״ת פ׳ ראה ע׳ תרמה ואילך לקו״ש ח״ז ע׳ 233. חי״ט ע׳ 137 שמבאר ענין זה.
4תלת דרגין
The note on “Three levels” sends the reader to the additions to the notes printed later in this edition; their content is not given here.
Kehot’s noteראה להלן הוספות להערות וציונים.
5תלת דרגין מתקשראן דא בדא קוב״ה אורייתא וישראל וכו׳ כולהו דרגא על דרגא סתים וגליא
The Zohar (Acharei Mos) teaches that three levels are bound to one another, the Holy One, blessed be He, the Torah and Israel, each with a hidden and a revealed aspect. The Alter Rebbe applies the Torah’s “hidden and revealed” to the curses.
Zohar, Achrei Mot 49:296–50:305ספר הזהר, אחרי מות מ״ט:רצ״ו-נ׳:ש״ה
And Israel themselves are in two grades, corresponding to the two grades of the Torah, the disclosed and the undisclosed. To all who have been circumcised and stamped with the holy impress, we impart those things in the Torah which are on the surface, the letters and the plain contents and the precepts, and no more. This is indicated in the words, “He telleth his words to Jacob”.
The Zohar; London, Soncino Press, 1933 (Public Domain)
6סתימא דכל סתימין
The Zohar (Yisro) says that on Shabbos the souls of the righteous delight in the pleasures of the Holy Ancient One, “the most hidden of all the hidden.” Here the phrase defines the level of “hidden.”
Zohar II, 89aזח״ב פט, א
Kehot’s noteזח״ב פט, א.
7ולית מחשבה . . כלל
Elijah’s prayer: “Master of the worlds, You are One, but not in number… hidden above all the hidden; no thought grasps You at all.” The Alter Rebbe uses it for what is beyond every grasp.
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
Kehot’s noteראה ת״ז בהקדמה (יז, א).
Paragraph 2
8ובחי׳ גליא
The discourse “For the thing is very near to you” takes up the same Zohar, that the Holy One, the Torah and Israel are each hidden and revealed, and explains that each has the levels of sovev and memalei: memalei, the light that is enclothed and grasped, is called “revealed,” while sovev is beyond knowledge and grasp.
Kehot’s noteראה לקמן פ׳ נצבים מו, א.
9אין עוד מלבדו
“You have been shown, to know that Havayah is G-d; there is none else besides Him.” Here it shows that even the physical world is not apart from G-dliness.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לה.
10ומלכותו בכל משלה
“Havayah has established His throne in the heavens, and His sovereignty rules over all.” G-d’s rule reaches into everything, the physical included.
Psalms 103:19תהילים ק״ג:י״ט
ה׳ בַּשָּׁמַיִם הֵכִין כִּסְאוֹ וּמַלְכוּתוֹ בַּכֹּל מָשָׁלָה:
The L-RD hath established His throne in the heavens; And His kingdom ruleth over all.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קג, יח.
11וכל מה שאנו רואים . . למעלה מן המקום לבחי׳ מקום
As the note quotes it, Or HaTorah draws from this passage that the spiritual life-force is the level of place: not physical place, G-d forbid, but spiritual, abstracted from the bounds of physical place, and nevertheless truly the level of place, only spiritual.
Kehot’s noteהרי מבואר שהחיות רוחני בחי׳ מקום הוא ולא מקום גשמי ח״ו, אלא רוחני מופשט מגדר מקום גשמי ח״ו, ואעפ״כ הוא בחי׳ מקום ממש רק שהוא רוחני — אוה״ת נשא ע׳ רנז.
12הנה מקום אתי
G-d to Moshe: “Behold, there is a place with Me, and you shall stand upon the rock.” The Alter Rebbe reads it as showing that there is a spiritual “place” above.
Exodus 33:21שמות ל״ג:כ״א
וַיֹּאמֶר ה׳ הִנֵּה מָקוֹם אִתִּי וְנִצַּבְתָּ עַל־הַצּוּר:
And the L-RD said: ‘Behold, there is a place by Me, and thou shalt stand upon the rock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות לג, כא.
13ג״כ נקרא בחי׳ מקום
There the Alter Rebbe explains “doing the will of the Place (Makom)”: “place” is the level of the light that fills all worlds, for “He is the place of the world, and the world is not His place”; and on “Behold, there is a place with Me,” the level that gives life to the worlds of Beriah, Yetzirah and Asiyah is called the level of place.
Kehot’s noteראה לקמן שלח מג, א. ספר החקירה עד, ב. ואילך. ושם עו, א מביא קטע מכאן.
Paragraph 3
14ברוך המקום
Kehot’s marei makom for these words (its note is below).
Kehot’s noteהגדה של פסח.
15ברוך המקום
The Haggadah, before the Four Sons: “Blessed is the Place, blessed is He.” The Alter Rebbe reads “Blessed” as drawing down from beyond place into place.
Pesach Haggadah, Magid, The Four Sons 1הגדה של פסח, מגיד, כנגד ארבעה בנים א׳
בָּרוּךְ הַמָּקוֹם, בָּרוּךְ הוּא, בָּרוּךְ שֶׁנָּתַן תּוֹרָה לְעַמּוֹ יִשְׂרָאֵל, בָּרוּךְ הוּא. כְּנֶגֶד אַרְבָּעָה בָנִים דִּבְּרָה תוֹרָה: אֶחָד חָכָם, וְאֶחָד רָשָׁע, וְאֶחָד תָּם, וְאֶחָד שֶׁאֵינוֹ יוֹדֵעַ לִשְׁאוֹל.
Blessed is the Creator, blessed is he, blesses is he who gave the law to his people Israel, blessed is he whose law expresseth of these four different sorts of children. The wise, the wicked, the simple, and the one not having the capacity of asking.
Pesach Haggadah (Public Domain) · A. Alexander 1787 (Public Domain)
16ברוך ה׳ . . מן העולם ועד העולם
“Blessed is Havayah, the G-d of Israel, from world to world.” Read here as a drawing down from above into the world of place and time.
Psalms 106:48תהילים ק״ו:מ״ח
בָּרוּךְ־ה׳ אֱלֹקֵי יִשְׂרָאֵל מִן־הָעוֹלָם וְעַד הָעוֹלָם וְאָמַר כׇּל־הָעָם אָמֵן הַלְלוּ־קָהּ:
Blessed be the L-RD, the G-d of Israel, from everlasting even to everlasting, and let all the people say: 'Amen.' Hallelujah.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, מח.
17ענין מקום רוחני
The note refers to the end of this work on the matter of spiritual place.
Kehot’s noteראה מצות האמנת אלקות בסופו. בדרך אמונה שם עו, א מציין לתו״א סה, ב כי רוחות הם ו״ק צפון ודרום ומעתיק שם הקטע מתו״א.
18ע״פ וארא אל אברהם
There the Alter Rebbe explains the Sages’ teaching that G-d is One in the seven heavens, the earth and the four directions: these are the six extremities of the world, the realm of division, and yet His oneness rests and is revealed in them.
Kehot’s noteתו״א נה, ב וכן מציין לזה בדרך אמונה שם ושם מעתיק לשון התו״א וז״ל ”וכמ״ש עוד בתו״א פ׳ וארא בד״ה וארא אל אברהם בפי׳ הוי׳ אחד שהוא אחד בשבעה רקיעים והארץ ובד׳ רוחות העולם שהם בחי׳ ו״ק כו׳ והם ו״ק גשמיים ו״ק רוחניים דהיינו בחי׳ מעלה ומטה שיש בכל העולמות” ע״ש שמעתיק עוד. ובסוף מסיים ”ור״ל אף לא מעלה ומדרגה ולא כמ״ש המ״נ [פ״ח] שנק׳ הוא ית׳ מקום ע״ש המעלה ומדרגה כי בחי׳ מעלה ומדרגה שייך רק בהנמצאים וע״ס, אבל אצלו ית׳ שוה המעלה עם המטה” ע״ש בארוכה. וראה גם ד״ה וארא בסה״מ תקס״ב.
19וארא אל אברהם
“And I appeared to Avraham, to Yitzchak and to Yaakov.” The opening of the Torah Ohr discourse to which the text refers on G-d’s oneness in the heavens, the earth and the four directions.
Exodus 6:3שמות ו׳:ג׳
וָאֵרָא אֶל־אַבְרָהָם אֶל־יִצְחָק וְאֶל־יַעֲקֹב בְּאֵל שַׁ־דָּי וּשְׁמִי ה׳ לֹא נוֹדַעְתִּי לָהֶם:
and I appeared unto Abraham, unto Isaac, and unto Jacob, as G-d Almighty, but by My name Havayah I made Me not known to them.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20ויאמר משה אכלוהו היום
The discourse opens by asking why the manna did not fall on Shabbos and what “Eat it today” adds, since they ate it every day.
Kehot’s noteתו״א סה, ב.
21ויאמר משה אכלוהו היום
“And Moshe said, ‘Eat it today, for today is a Shabbos to Havayah.’” Said of the manna; the opening of the Torah Ohr discourse in Beshalach to which the text refers.
Exodus 16:25שמות ט״ז:כ״ה
וַיֹּאמֶר מֹשֶׁה אִכְלֻהוּ הַיּוֹם כִּי־שַׁבָּת הַיּוֹם לַה׳ הַיּוֹם לֹא תִמְצָאֻהוּ בַּשָּׂדֶה:
And Moses said: ‘Eat that to-day; for to-day is a sabbath unto the L-RD; to-day ye shall not find it in the field.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
22בד״ה השמים כסאי
That discourse asks how “throne” and “footstool” can be said of G-d, who is not within the bounds of place (“Behold, there is a place with Me”: He is the place of the world, and the world is not His place), and explains that the Torah is from “heaven” (shamayim), which is fire and water.
Kehot’s noteתו״א א, א.
23השמים כסאי
“The heavens are My throne and the earth is My footstool.” The opening of the first discourse of Torah Ohr, to which the text refers for “fire and water.”
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
24דבחי׳ מלכות נק׳ מקום
The Zohar (Beshalach), on “Let no man go out of his place on the seventh day,” cites “Blessed is the glory of Havayah from His place” and says that a known place, where the supernal glory is made known, is called “place.” The Alter Rebbe cites it for Malchus being called “place.”
Zohar, Beshalach 28:408–418ספר הזהר, בשלח כ״ח:ת״ח-תי״ח
25דבחי׳ מלכות נק׳ מקום
The Zohar (Vayakhel) on the same verse distinguishes “Behold, there is a place with Me,” a hidden place far above, from the “place” below where the supernal glory is made known.
Zohar, Vayakhel 18:238–246ספר הזהר, ויקהל י״ח:רל״ח-רמ״ו
26בזהר בשלח דס״ג ע״ב
On this Zohar passage Or HaTorah writes: “This implies that the level of Malchus is called place.”
Kehot’s note”משמע דבחי׳ מל׳ נק׳ מקום”, — אוה״ת ויקרא-ב ע׳ תרנז.
27בזהר ויקהל דר״ז ע״א
This Zohar passage is cited there as well.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תרנז.
28וע׳ בסש״ב ח״ב פ״ז
the passage shares nothing with the note
Kehot’s noteשחיות המקום נמשך רק מבחי׳ מלכות מלכותך מכ״ע כו׳, וראה בדרך אמונה שם בארוכה.
29בחי׳ עשו שהוא בחי׳ אלה
The Zohar (Vayechi) reads Yaakov’s question about Yosef’s sons, “Who are these (mi eleh)?”, as his foreseeing those who would say of the golden calves, “These (eleh) are your gods, Israel.” Eleh, “these,” is the language of idolatry.
Zohar, Vayechi 35:365–36:376ספר הזהר, ויחי ל״ה:שס״ה-ל״ו:שע״ו
30טורי דפרודא
The Zohar (Vayetze) calls what lies below “and from there it separated and became four heads” (Genesis 2:10) “the mountains of separation.” Here the phrase names the multiplicity opposed to holiness.
Zohar I, 158aזח״א קנח, א
Kehot’s noteזח״א קנח, א. ועל״ק פ׳ ראה (ל, א) וש״נ. [כ].
31נפשות עשו
“And Esav took his wives, his sons, his daughters and all the souls of his household.” Esav’s people are “souls” in the plural: the multiplicity of eleh.
Genesis 36:6בראשית ל״ו:ו׳
וַיִּקַּח עֵשָׂו אֶת־נָשָׁיו וְאֶת־בָּנָיו וְאֶת־בְּנֹתָיו וְאֶת־כׇּל־נַפְשׁוֹת בֵּיתוֹ וְאֶת־מִקְנֵהוּ וְאֶת־כׇּל־בְּהֶמְתּוֹ וְאֵת כׇּל־קִנְיָנוֹ אֲשֶׁר רָכַשׁ בְּאֶרֶץ כְּנָעַן וַיֵּלֶךְ אֶל־אֶרֶץ מִפְּנֵי יַעֲקֹב אָחִיו:
And Esau took his wives, and his sons, and his daughters, and all the souls of his house, and his cattle, and all his beasts, and all his possessions, which he had gathered in the land of Canaan; and went into a land away from his brother Jacob.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית לו, ו.
32ואתה תשוב ושמעת
“And you shall return and listen to the voice of Havayah, and do all His commandments.” The verse that follows the sending of the curses to the enemies; it points to the inner, hidden voice.
Deuteronomy 30:8דברים ל׳:ח׳
וְאַתָּה תָשׁוּב וְשָׁמַעְתָּ בְּקוֹל ה׳ וְעָשִׂיתָ אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם:
And thou shalt return and hearken to the voice of the L-RD, and do all His commandments which I command thee this day.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ח.
33ע״פ כי תשמע בקול
There the Alter Rebbe notes that the verse says bekol (“in the voice”) and not lekol (“to the voice”).
Kehot’s noteלקו״ת ראה כג, ב.
34כי תשמע בקול
“When you listen to the voice of Havayah your G-d, to keep all His commandments.” The opening of the discourse in Re’eh to which the text refers for bekol.
Deuteronomy 13:19דברים י״ג:י״ט
כִּי תִשְׁמַע בְּקוֹל ה׳ אֱלֹקֶיךָ לִשְׁמֹר אֶת־כׇּל־מִצְוֺתָיו אֲשֶׁר אָנֹכִי מְצַוְּךָ הַיּוֹם לַעֲשׂוֹת הַיָּשָׁר בְּעֵינֵי ה׳ אֱלֹקֶיךָ:
when thou shalt hearken to the voice of the L-RD thy G-d, to keep all His commandments which I command thee this day, to do that which is right in the eyes of the L-RD thy G-d.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
35הנך כולהו ברכתא נינהו
Sages blessed a young scholar with words that sounded like curses (“May you sow and not reap”), and his father explained: “These are all blessings” (“May you have children and they not die”). The Alter Rebbe sees here the blessing that comes from the hidden level.
Moed Katan 9b:5מועד קטן ט׳ ב:ה׳
כִּי אֲתָא לְגַבֵּי אֲבוּהּ, אֲמַר לֵקהּ: לָא מִבַּעְיָא דְּבָרוֹכֵי לָא בָּירְכֻן אֲבָל צַעוֹרֵי צַעֲורֻן. אֲמַר לֵקהּ: מַאי אֲמַרוּ לָךְ? הָכִי וְהָכִי אֲמַרוּ לִי. אֲמַר לֵקהּ: הָנָךְ כּוּלְּהוּ בִּרְכָתָא נִינְהוּ. תִּזְרַע וְלָא תֶּחְצַד: תּוֹלִיד בָּנִים וְלָא יְמוּתוּ. תְּעַיֵּיל וְלָא תַּיפֵּוק: תְּעַיֵּיל כַּלְּתָא וְלָא לֵימוּתוּ בְּנָךְ דְּלִיפְּקוּן. תַּיפֵּוק וְלָא תְּעַיֵּיל: תּוֹלִיד בְּנָתָא וְלָא יְמוּתוּ גּוּבְרַיְיהוּ וְלִיהְדְּרוּ לְוָתָיךְ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
36והנה ברכות אלו . . מבחי׳ סתום
This passage, on the blessings of Moed Katan as coming from the hidden level, is quoted and explained there.
Kehot’s noteהובא ונתבאר בלקו״ש ח״א ע׳ 238 עיי״ש.
37ע״פ וידבר משה אל ראשי המטות
That discourse speaks of G-d’s own being, “the most hidden of all the hidden,” which no thought grasps (“He made darkness His hiding place”), and of the Torah and mitzvos as bread, “Come, eat of My bread”: the Torah is bread and food for the soul, as physical bread is food for the body.
Kehot’s noteלקו״ת מטות פא, ב ואילך.
38וידבר משה אל ראשי המטות
“And Moshe spoke to the heads of the tribes of the children of Israel.” The opening of the Likkutei Torah discourse in Matos to which the text refers on the Torah as bread.
Numbers 30:2במדבר ל׳:ב׳
וַיְדַבֵּר מֹשֶׁה אֶל־רָאשֵׁי הַמַּטּוֹת לִבְנֵי יִשְׂרָאֵל לֵאמֹר זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳
And Moses spoke unto the heads of the tribes of the children of Israel, saying: This is the thing which the L-RD hath commanded.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
39חירות ממלאך המות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשמו״ר מא, ט.
40חירות ממלאך המות
On “engraved (charus) on the Tablets,” the Midrash reads cheirus, “freedom,” and one view is freedom from the Angel of Death. With the breaking of the first Tablets that freedom was lost.
Shemot Rabbah 41:7שמות רבה מ״א:ז׳
… ר׳ יהודה ור׳ ירמיה ורבנן ר׳ יהודה אומר: אל תקרי חָרוּת אלא חֵרוּת מן גליות. ר׳ נחמיה אומר: חירות ממלאך המות. ורבותינו אומרים: חירות מן היסורין. אמר רבי אלעזר בנו של ר׳ יוסי הגלילי: אם יבא מלאך המות ויאמר לפני הקב״ה: על חנם בראתני בעולם?! הוא אומר: על כל אומה שבעולם השלטתי אותך, חוץ מאומה זו, שנתתי לה חירות. הוי, חרות על הלוחות. וירא העם כי בושש משה מהו כי בושש? באו שש שעות ולא ירד. למה? שהתנה עמהם למ׳ יום אני מביא לכם את התורה, וכיון שבאו שש …
“The tablets were the work of G-d and the writing was the writing of G-d, engraved on the tablets” (Exodus 32:16). “The tablets were the work of G-d.” Rabbi Yehoshua ben Levi said: Each and every day, a Divine Voice emerges from Mount Ḥorev and proclaims: ‘Woe unto the creations for the affront to the Torah, as anyone who does not regularly engage in the Torah is ostracized from before the Holy One blessed be He,’ as it is stated: “The tablets were the work of G-d.”; see Tanḥuma, Ki …
Daat Shemot Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
41בלק״ת פ׳ תשא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteבד״ה והלוחות מעשה אלקים.
42בביאור ע״פ אם בחקתי
The Biur on “If you walk in My statutes” contrasts the Written Torah, clothed in letters of ink on parchment, with “the writing of G-d, engraved on the Tablets,” letters of engraving.
Kehot’s noteלעיל מה, ד ואילך.
43בשברי לכם מטה לחם
The verse of the maamar, “When I break for you the staff of bread.” Here the staff of bread is the Tree of Life, the Torah’s hidden level.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
44ונתן ה״א את כל האלות האלה על אויביך
“And Havayah your G-d will put all these curses upon your enemies and upon those who hate you, who pursued you.” On the revealed level the curses fall on Israel’s enemies, not on Israel.
Deuteronomy 30:7דברים ל׳:ז׳
וְנָתַן ה׳ אֱלֹקֶיךָ אֵת כׇּל־הָאָלוֹת הָאֵלֶּה עַל־אֹיְבֶיךָ וְעַל־שֹׂנְאֶיךָ אֲשֶׁר רְדָפוּךָ:
And the L-RD thy G-d will put all these curses upon thine enemies, and on them that hate thee, that persecuted thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ז.
45“If you walk in My statutes and keep My commandments and do them.” The opening of the Biur earlier in this parsha, to which the text refers on the letters engraved on the Tablets.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
46ואפו עשר נשים
From the verse of the maamar: “ten women shall bake your bread in one oven.” The baking becomes the image for making the Torah one with the learner.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
47התורה נק׳ לחם
On “every staff of bread” (Isaiah 3:1) the Talmud says: these are the masters of Talmud, as it says, “Come, eat of My bread.” The Torah is the soul’s bread.
Chagigah 14aחגיגה י״ד א
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteחגיגה יד, א. ב״ר מג, ז.
48התורה נק׳ לחם
On Malki-tzedek bringing out “bread and wine,” the Sages say that he revealed Torah to Avraham, as it says, “Come, eat of My bread.”
Bereshit Rabbah 43:6בראשית רבה מ״ג:ו׳
מלכי צדק מלך שלם וגו׳ - הה״ד (תהלים מה) ובת צור במנחה פניך יחלו עשירי עם. ומלכי צדק מלך שלם, המקום הזה מצדיק את יושביו. מלכי צדק, אדוני צדק, צדק נקראת ירושלים, שנאמר (ישעיה א) צדק ילין בה מלך שלם. רבי יצחק הבבלי אומר: שנולד מהול. הוציא לחם ויין והוא כהן לאל עליון רבי שמואל בר נחמן ורבנן רבי שמואל אמר: הלכות כהונה גדולה גילה לו. לחם, זה לחם הפנים. ויין, אלו הנסכים. ורבנן אמרי: תורה גילה לו, שנאמר (משלי ט): לכו לחמו בלחמי ושתו ביין מסכתי. והוא כהן לאל …
“Malkitzedek king of Salem took out bread and wine, and he was a priest of G-d, the Most High” (Genesis 14:18). “Malkitzedek king of Salem…” – that is what is written: “Daughter of Tzor, the wealthiest of the people will seek your favor with gifts” (Psalms 45:13).) the four kings, and who was distressed by them. “The wealthiest of the people,” referring to Malkitzedek king of Salem, “will seek your favor with gifts,” as he did in this verse (Yalkut Shimoni). “Malkitzedek king of Salem” – this place renders its …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
49לחם חטה
The Tikkunei Zohar speaks of “the wheat of the Torah, which is twenty-two letters, the numerical value of chitah”: the wise discard the straw and eat the wheat of the Torah from within.
Tikkunei Zohar 114bתקוני הזהר קי״ד ב
50כ״ב אותיות התורה כמנין חטה
The Zohar (Balak) asks, “What is wheat?” and answers that it includes the twenty-two letters.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteת״ז (תס״ט) קיד, ע״ב וע״ד. [כ]. וראה זח״ג קפח, ב.
Paragraph 5
51כמו שית׳ לקמן
At the end of section 3 of that discourse the Alter Rebbe explains that without “baking,” the Torah one learns is a thing by itself and his soul a thing by itself, as unbaked bread lies in the stomach unabsorbed; and he refers there to this maamar on “ten women shall bake.”
Kehot’s noteועד״ה כי תבואו בפ׳ בהר [מ, ג] סופ״ג, יעו״ש. [כ].
Paragraph 6
52ערוכה בכל ושמורה
From David’s last words: “For He has made with me an everlasting covenant, arranged in all and preserved.” The Sages apply it to Torah study.
II Samuel 23:5שמואל ב כ״ג:ה׳
כִּי־לֹא־כֵן בֵּיתִי עִם־אֵל כִּי בְרִית עוֹלָם שָׂם לִי עֲרוּכָה בַכֹּל וּשְׁמֻרָה כִּי־כׇל־יִשְׁעִי וְכׇל־חֵפֶץ כִּי־לֹא יַצְמִיחַ:
For is not my house established with G-d? For an everlasting covenant He hath made with me, Ordered in all things, and sure; For all my salvation, and all my desire, Will he not make it to grow?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-ב כג, ה.
53אם ערוכה . . היא שמורה
A student who learned in a whisper was told: “Is it not written, ‘arranged in all and preserved’? If it is arranged in your 248 limbs, it is preserved; if not, it is not.” Torah that fills the whole person endures.
Eruvin 54a:1עירובין נ״ד א:א׳
בְּטַשָׁה בֵּקהּ, אֲמַרָה לֵקהּ: לֹא כָּךְ כָּתוּב ״עֲרוּכָה בַכֹּל וּשְׁמוּרָה״, אִם עֲרוּכָה בִּרְמַ״ח אֵבָרִים שֶׁלְּךָ — מִשְׁתַּמֶּרֶת, וְאִם לָאו — אֵינָהּ מִשְׁתַּמֶּרֶת. תָּנָא: תַּלְמִיד אֶחָד הָיָה לְרַבִּי אֱלִיעֶזֶר שֶׁהָיָה שׁוֹנֶה בְּלַחַשׁ, לְאַחַר שָׁלֹשׁ שָׁנִים שָׁכַח תַּלְמוּדוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין נד, א.
54ושבתה הארץ
“When you come into the land that I give you, the land shall rest a Shabbos to Havayah.” The verse of the discourse to which the text refers.
Leviticus 25:2ויקרא כ״ה:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם כִּי תָבֹאוּ אֶל־הָאָרֶץ אֲשֶׁר אֲנִי נֹתֵן לָכֶם וְשָׁבְתָה הָאָרֶץ שַׁבָּת לַה׳
Speak unto the children of Israel, and say unto them: When ye come into the land which I give you, then shall the land keep a sabbath unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
55נתנה אש שחורה ע״ג אש לבנה
The discourse “I am black and comely” explains that verse through the Sages’ teaching that the Torah was given as black fire upon white fire (citing Shir HaShirim Rabbah and the Zohar, Nasso 132a), and applies the same pattern to “with the yud the World to Come was created.”
Kehot’s noteירושלמי שקלים פ״ו, ה״א. ראה לקו״ת שה״ש ד, ב. רש״י בוזאת הברכה פסוק ב ד״ה אש דת. ושם בשה״ש סוס״ה פסוק טז. והדוגמא כלפי הקב״ה שחורת כעורב, יעו״ש. מירוש׳ שקלים (פ״ו סוה״א). ושם (פ״ח [סוה״ג]) דסוטה. ובילקוט ברכה [עה״פ] ושה״ש [ה, יג רמז תתקט]. ובשהש״ר [ס](פ״ה). ושם דב״ר (פ״ג סי׳ י״ג [י״ב]). ובריש מדרש כונן. [כ].
56התורה נתנה אש שחורה על גבי אש לבנה
The Jerusalem Talmud teaches that the Torah G-d gave Moshe was white fire engraved with black fire, as it says, “From His right hand, a fiery law for them.” Here that fire becomes the fire that “bakes” the Torah.
Jerusalem Talmud Shekalim 6:1תלמוד ירושלמי שקלים ו׳:א׳
57התורה נתנה אש שחורה על גבי אש לבנה
Rashi on “a fiery law (esh das)”: the Torah was written before G-d from of old in black fire upon white fire.
Rashi on Deuteronomy 33:7–8רש"י על דברים ל״ג:ז׳-ח׳
וזאת ליהודה. סָמַךְ יְהוּדָה לִרְאוּבֵן מִפְּנֵי שֶׁשְּׁנֵיהֶם הוֹדוּ עַל קִלְקוּל שֶׁבְּיָדָם, שֶׁנֶּאֱמַר ”אֲשֶׁר חֲכָמִים יַגִּידוּ וְגוֹ' לָהֶם לְבַדָּם וְגוֹ' וְלֹא עָבַר זָר בְּתוֹכָם” (איוב ט״ו); וְעוֹד פֵּרְשׁוּ רַבּוֹתֵינוּ שֶׁכָּל אַרְבָּעִים שָׁנָה שֶׁהָיוּ יִשְׂרָאֵל בַּמִּדְבָּר הָיוּ עַצְמוֹת יְהוּדָה מִתְגַּלְגְּלִין בָּאָרוֹן מִפְּנֵי נִדּוּי שֶׁקִּבֵּל עָלָיו, שֶׁנֶּאֱמַר ”וְחָטָאתִי לְאָבִי כָּל הַיָּמִים” (בראשית מ״ד), אָמַר מֹשֶׁה מִי גָּרַם לִרְאוּבֵן שֶׁיּוֹדֶה? יְהוּדָה וְכוּ' (סוטה ז׳): שמע ה׳ קול יהודה. תְּפִלַּת דָּוִד וּשְׁלֹמֹה וְאָסָא מִפְּנֵי הַכּוּשִׁים, וִיהוֹשָׁפָט מִפְּנֵי …
וזאת ליהודה AND THIS IS FOR JUDAH — He mentioned Judah immediately after Reuben because both of them made confession of the wrong that was theirs, as it is said, (Job 15:18-15:19) “Because wise men have told their sins … unto them alone [the land was given] and no stranger passed amidst them”. Further our Rabbis explained that during the whole forty years that Israel was in the wilderness Judah's bones were moving about in his coffin because of the excommunication that he had invoked upon himself, as it is …
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
58ישת חשך סתרו
“He made darkness His hiding place.” Blackness as concealment: the black fire is the hidden level.
Psalms 18:12תהילים י״ח:י״ב
יָשֶׁת־חֹשֶׁךְ סִתְרוֹ סְבִיבוֹתָיו סֻכָּתוֹ חֶשְׁכַת־מַיִם עָבֵי שְׁחָקִים:
He made darkness His hiding-place, His pavilion round about Him; darkness of waters, thick clouds of the skies.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים יח, יב.
59בד״ה שחורה אני ונאוה
This is the discourse the text names.
Kehot’s noteלקו״ת שה״ש ד, ב ואילך.
60שחורה אני ונאוה
“I am black and comely, daughters of Jerusalem.” The opening of the Likkutei Torah discourse on black fire to which the text refers.
Song of Songs 1:5שיר השירים א׳:ה׳
שְׁחוֹרָה אֲנִי וְנָאוָה בְּנוֹת יְרוּשָׁלָ͏ִם כְּאׇהֳלֵי קֵדָר כִּירִיעוֹת שְׁלֹמֹה:
’I am black, but comely, O ye daughters of Jerusalem, As the tents of Kedar, As the curtains of Solomon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61צעק לבם אל אד׳
“Their heart cried out to Ado-nai.” The cry is of the heart, not the mouth: a hidden love.
Lamentations 2:18איכה ב׳:י״ח
צָעַק לִבָּם אֶל־אֲדֹ־נָי חוֹמַת בַּת־צִיּוֹן הוֹרִידִי כַנַּחַל דִּמְעָה יוֹמָם וָלַיְלָה אַל־תִּתְּנִי פוּגַת לָךְ אַל־תִּדֹּם בַּת־עֵינֵךְ:
Their heart cried unto the L-rd: ‘O wall of the daughter of Zion, Let tears run down like a river Day and night; Give thyself no respite; Let not the apple of thine eye cease.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיכה ב, יח.
62סמכוני באשישות
“Sustain me with flagons, refresh me with apples, for I am lovesick.” The soul’s hidden longing for G-d.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ב, ה.
63אני ישנה
“I am asleep, but my heart is awake.” The love is hidden, yet awake within.
Song of Songs 5:2שיר השירים ה׳:ב׳
אֲנִי יְשֵׁנָה וְלִבִּי עֵר קוֹל דּוֹדִי דוֹפֵק פִּתְחִי־לִי אֲחֹתִי רַעְיָתִי יוֹנָתִי תַמָּתִי שֶׁרֹּאשִׁי נִמְלָא־טָל קְוֻצּוֹתַי רְסִיסֵי לָיְלָה:
I sleep, but my heart waketh; Hark! my beloved knocketh: ‘Open to me, my sister, my love, my dove, my undefiled; For my head is filled with dew, My locks with the drops of the night.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, ב.
64ציון במשפט תפדה
“Zion shall be redeemed through justice, and those who return to her through righteousness.” The opening of the discourse to which the text refers.
Isaiah 1:27ישעיהו א׳:כ״ז
צִיּוֹן בְּמִשְׁפָּט תִּפָּדֶה וְשָׁבֶיהָ בִּצְדָקָה:
Zion shall be redeemed with justice, And they that return of her with righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
65רשפי׳ רשפי אש
“Its flashes are flashes of fire, a flame of Yah.” The verse writes shalheves-yah as one word; the text reads it as “the flame of Yah,” the burning love for G-d.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ח, ו.
66יובלעו ד״ת במעיו
Kehot’s note points to Psalms 40:9 for these words.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים מ, ט.
Paragraph 7
67ואפו לחמכם
From the verse of the maamar: “ten women shall bake your bread in one oven.” The oven is the warmth of love.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
68פי׳ בחמימות האהבה
There the Alter Rebbe reads the meal offering “baked in an oven” with “ten women shall bake your bread in one oven”: a person must arouse in his heart flashes of the fire of love from the level of “One,” the greatness of the King of kings; the next passage adds the warmth of compassion (Yosef’s “his compassion was stirred”).
Kehot’s noteראה לעיל פ׳ בהר מ, ג. אוה״ת פ׳ שלח ע׳ תקמב.
69שלש אמות ושבע כפולות
Tanya, chapter 3, explains that each level of the soul has ten faculties corresponding to the ten supernal Sefiros, which divide into “three mothers and seven doubles”: Chochmah, Binah and Daas, and the seven emotive attributes.
Kehot’s noteהל׳ בסי׳ יצירה כ״ה [פ״ה מ״ג]. [כ]. ראה תניא פרק ג.
70שלש אמות ושבע כפולות
Sefer Yetzirah’s division of the letters: “three mothers and seven doubles and twelve simple ones.” Here the first two groups name the soul’s ten levels.
Sefer Yetzirah 5:3ספר יצירה ה׳:ג׳
שלש אמות שהם שלשה אבות שמהם יצא אש ורוח ומים, שלש אמות ושבע כפולות ושנים עשר פשוטות:
Sefer Yetzirah, Warsaw 1884 (Public Domain)
Paragraph 8
71הי׳ בעיניך כרשע
The oath given to the soul before birth: “Be righteous and do not be wicked; and even if the whole world tells you that you are righteous, be in your own eyes like a wicked person.”
Niddah 30b:25נדה ל׳ ב:כ״ה
וּמָה הִיא הַשְּׁבוּעָה שֶׁמַּשְׁבִּיעִין אוֹתוֹ? תְּהִי צַדִּיק וְאַל תְּהִי רָשָׁע, וַאֲפִילּוּ כׇּל הָעוֹלָם כּוּלּוֹ אוֹמְרִים לְךָ ״צַדִּיק אַתָּה״ — הֱיֵה בְּעֵינֶיךָ כְּרָשָׁע. וֶהֱוֵי יוֹדֵעַ שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא טָהוֹר, וּמְשָׁרְתָיו טְהוֹרִים, וּנְשָׁמָה שֶׁנָּתַן בְּךָ טְהוֹרָה הִיא. אִם אַתָּה מְשַׁמְּרָהּ בְּטׇהֳרָה — מוּטָב, וְאִם לָאו — הֲרֵינִי נוֹטְלָהּ מִמְּךָ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteנדה ל, ב.
72שלהבת י״ה
“Set me as a seal upon your heart… its flashes are flashes of fire, a flame of Yah.” The flame of love comes from Yah, and the verse opens the discourse “Set me as a seal” to which the text refers.
Song of Songs 8:6שיר השירים ח׳:ו׳
שִׂימֵנִי כַחוֹתָם עַל־לִבֶּךָ כַּחוֹתָם עַל־זְרוֹעֶךָ כִּי־עַזָּה כַמָּוֶת אַהֲבָה קָשָׁה כִשְׁאוֹל קִנְאָה רְשָׁפֶיהָ רִשְׁפֵּי אֵשׁ שַׁלְהֶבֶתְיָה:
Set me as a seal upon thy heart, As a seal upon thine arm; For love is strong as death, Jealousy is cruel as the grave; The flashes thereof are flashes of fire, A very flame of the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73והשיבו לחמכם במשקל
The verse of the maamar: “and they shall return your bread by weight, and you shall eat and not be satisfied.” Here “weight” is the supernal Scale, and “not satisfied” the endless thirst for Torah.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
74והשיבו לחמכם במשקל פי׳
The note refers there on “they shall return your bread by weight.”
Kehot’s noteראה אוה״ת ויקרא-א ע׳ שו.
75ושקל בפלס הרים
“Who measured the waters in the hollow of His hand… and weighed the mountains in a scale and the hills in a balance?” The scale stands above the mountains it weighs.
Isaiah 40:12ישעיהו מ׳:י״ב
מִי־מָדַד בְּשׇׁעֳלוֹ מַיִם וְשָׁמַיִם בַּזֶּרֶת תִּכֵּן וְכָל בַּשָּׁלִשׁ עֲפַר הָאָרֶץ וְשָׁקַל בַּפֶּלֶס הָרִים וּגְבָעוֹת בְּמֹאזְנָיִם:
Who hath measured the waters in the hollow of his hand, And meted out heaven with the span, And comprehended the dust of the earth in a measure, And weighed the mountains in scales, And the hills in a balance?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, יב.
76מתקלא
The Sifra DiTzniusa opens: the book “that weighs on the Scale (Matkela)”; before there was a Scale, the faces did not look upon one another and the first kings died. The Scale is a level above what it weighs.
Zohar, Sifra DiTzniuta 1:2–2:13ספר הזהר, ספרא דצניעותא א׳:ב׳-ב׳:י״ג
Once there was a man who dwelt among the mountains and was a complete stranger to the ways of townsfolk. He sowed wheat, but knew no better than to consume it in its natural condition. One day he went down into a city, and there a loaf of good bread was placed before him. He asked what it was, and was informed that it was bread and was meant to eat. He ate it and liked it. “What is it made of?” he said. They told him “Wheat”. Later, he …
The Zohar; London, Soncino Press, 1933 (Public Domain)
77מתקלא
The Idra Zuta (Haazinu) says that Chochmah and Binah, father and mother, “are weighed on one Scale (Matkela).”
Zohar, Idra Zuta 16:69–19:77ספר הזהר, האדרא זוטא ט״ז:ס״ט-י״ט:ע״ז
78לבך יהגה אימה. איה סופר איה שוקל
“Your heart will meditate on terror: where is the scribe? where is the weigher?” The opening of the discourse to which the text refers on the “weigher.”
Isaiah 33:18ישעיהו ל״ג:י״ח
לִבְּךָ יֶהְגֶּה אֵימָה אַיֵּה סֹפֵר אַיֵּה שֹׁקֵל אַיֵּה סֹפֵר אֶת־הַמִּגְדָּלִים:
Thy heart shall muse on the terror: ‘Where is he that counted, where is he that weighed? Where is he that counted the towers?’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79בד״ה אתם נצבים
Section 6 of that discourse reads “and weighed the mountains in a scale and the hills in a balance” as levels of love: the “hills,” below the “mountains,” are the love of the outer heart that comes from contemplating G-d’s greatness.
Kehot’s noteלקו״ת נצבים מה, א.
80אתם נצבים
“You are standing this day, all of you, before Havayah your G-d.” The opening of the Likkutei Torah discourse to which the text refers on “and weighed in a scale.”
Deuteronomy 29:9דברים כ״ט:ט׳
אַתֶּם נִצָּבִים הַיּוֹם כֻּלְּכֶם לִפְנֵי ה׳ אֱלֹקֵיכֶם רָאשֵׁיכֶם שִׁבְטֵיכֶם זִקְנֵיכֶם וְשֹׁטְרֵיכֶם כֹּל אִישׁ יִשְׂרָאֵל:
Ye are standing this day all of you before the L-RD your G-d: your heads, your tribes, your elders, and your officers, even all the men of Israel,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81ע״פ והניף הכהן אותם
There the waving on Shavuos lifts the lambs up to their root and source, to be nullified and united with the Infinite Light, together with the bread; and the two loaves allude to the Written Torah and the Oral Torah (“Come, eat of My bread”).
Kehot’s noteלעיל פ׳ אמור לז, ב.
82והניף הכהן אותם
“And the kohen shall wave them, with the bread of the first fruits, as a wave-offering before Havayah.” Said of the two Shavuos loaves; the text refers to its discourse on this waving.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83אוהב כסף
“One who loves money will not be satisfied with money.” So the lover of Torah is never sated with it.
Ecclesiastes 5:9קהלת ה׳:ט׳
אֹהֵב כֶּסֶף לֹא־יִשְׂבַּע כֶּסֶף וּמִי־אֹהֵב בֶּהָמוֹן לֹא תְבוּאָה גַּם־זֶה הָבֶל:
He that loveth silver shall not be satisfied with silver; nor he that loveth abundance, with increase; this also is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת ה, ט.
84באהבתה תשגה תמיד
“A loving doe and a graceful gazelle… with her love you shall be enraptured always.” Read here of the Torah, ever new to the one who loves it.
Proverbs 5:19משלי ה׳:י״ט
אַיֶּלֶת אֲהָבִים וְיַעֲלַת־חֵן דַּדֶּיהָ יְרַוֻּךָ בְכׇל־עֵת בְּאַהֲבָתָהּ תִּשְׁגֶּה תָמִיד:
A lovely hind and a graceful doe, Let her breasts satisfy thee at all times; With her love be thou ravished always.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ה, יט.
85אל תבוז כי זקנה אמך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם כג, כב.
86אל תבוז כי זקנה אמך
“Listen to your father who begot you, and do not scorn your mother when she is old.” The Torah must never become “old” in one’s eyes.
Proverbs 23:22משלי כ״ג:כ״ב
שְׁמַע לְאָבִיךָ זֶה יְלָדֶךָ וְאַל־תָּבוּז כִּי־זָקְנָה אִמֶּךָ:
Hearken unto thy father that begot thee, And despise not thy mother when she is old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87ומי איכא זקנה קמי׳
On “I was young and have also grown old,” the Talmud says the verse was spoken by the minister of the world, for if G-d had said it, “is there old age before Him?”
Yevamot 16b:6יבמות ט״ז ב:ו׳
אָמַר רַבִּי שְׁמוּאֵל בַּר נַחְמָנִי אָמַר רַבִּי יוֹנָתָן, פָּסוּק זֶה שַׂר הָעוֹלָם אֲמָרוֹ: ״נַעַר הָיִיתִי גַּם זָקַנְתִּי״. מַאן אַמְרֵיהּ? אִילֵּימָא קוּדְשָׁא בְּרִיךְ הוּא — מִי אִיכָּא זִקְנָה קַמֵּיהּ? וְאֶלָּא דָּוִד אַמְרֵיהּ — מִי קַשִּׁישׁ כּוּלֵּי הַאי? אֶלָּא שְׁמַע מִינַּהּ שַׂר הָעוֹלָם אֲמָרוֹ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteיבמות טז, ב. ראה ביהל אור ע׳ קמב.
88וכבודי לאחר לא אתן
“I am Havayah, that is My Name, and My glory I will not give to another.”
Isaiah 42:8ישעיהו מ״ב:ח׳
אֲנִי ה׳ הוּא שְׁמִי וּכְבוֹדִי לְאַחֵר לֹא־אֶתֵּן וּתְהִלָּתִי לַפְּסִילִים:
I am the L-RD, that is My name; And My glory will I not give to another, Neither My praise to graven images.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מב, ח.
89Kehot’s note points to Zohar, Terumah 96:921 for these words.
Zohar, Terumah 96:921ספר הזהר, תרומה צ״ו:תתקכ״א

Likkutei Torah · Parshas Bechukosai · Maamar 5
אלה החוקים והמשפטים והתורות אשר נתן ה׳ בינו…
These are the statutes, the ordinances and the teachings
The blessings and curses of Bechukosai belong to the commandments themselves: the blessings reveal G-dliness to Israel and the curses remove the forces that hide it. They are given “between Himself and the children of Israel” because the curses deal with a screen that sin has already made.
The maamar in brief
The maamar asks why the blessings and curses of Bechukosai are called “statutes, ordinances and teachings,” though they command nothing, and why they were given “between Himself and the children of Israel.” It turns to the parshah’s opening verse: walking, keeping and doing are thought, speech and action. Walking is contemplation of G-d’s greatness, rising level after level and lifting the world along; the careful study of halachos is such a going. Keeping is the spoken study of Mishnah and halachah, which fixes faith in G-d’s oneness even within one who cannot climb, for the Shechinah stays with every Jew even in his lowest exile. Doing is action, which alone draws down the light that encompasses all worlds, as a gesture conveys more than words; charity brings the peace that holds every blessing. The blessings are revealed closeness to G-d, while the curses fall on the external forces, never on Israel’s essence. This explains why Yitzchak wished to bless Esav, why the blessings went to Yaakov, and Yaakov’s “Rise, please, sit and eat” as the path from contemplation to revelation. Blessings and curses both flow from the commandments; only the curses deal with a screen that sin has made.

Outline
	1The questions; walking as thoughtWhy the blessings and curses are called statutes, and why “between Himself”; “walking” is the contemplation of G-d’s greatness, rising level after level with the world, and the careful study of halachos is its path.¶1–3
	2Keeping as speechEven one who cannot climb keeps faith in G-d’s oneness fixed within him by speaking and repeating halachah, for the Shechinah is with him even in exile and even when he sins.¶4–5
	3Doing as actionAction alone draws down the light that encompasses all worlds, like a hint to the wise; the act of charity brings the peace that holds every blessing.¶6–7
	4The blessings and the cursesThe blessings are revealed closeness to G-d; the curses fall on the external forces, and even “the stranger in your midst” is read as the Shechinah rising within while the body sinks.¶8–10
	5Yitzchak, Esav and YaakovYitzchak meant to subdue Esav through the blessings, but Esav is wholly evil; the blessings went to Yaakov, and “Rise, please, sit and eat” describes how evil is subdued and revelation drawn down.¶11–12
	6The answerBlessings and curses flow from the commandments themselves; they are “between Himself and Israel” because the curses remove a screen that sin has made.¶13


Key concepts
	Thought, speech and actionמחשבה דיבור ומעשה
	The three verbs of “If you walk in My statutes, keep My commandments and do them”: contemplation that rises, Torah study spoken aloud that keeps, and the deed of a mitzvah that draws down.

	The light that encompasses all worlds (sovev kol almin)סובב כל עלמין
	Divine light beyond all thought and speech, drawn down only through action, the way a gesture conveys what words cannot.

	My pledge (mashkona)משכונא דילי
	The Zohar’s reading of “My Sanctuary in your midst”: the G-dliness G-d leaves within every Jew, which stays with him even in exile and even while he sins.

	The stranger in your midstהגר אשר בקרבך
	Read as the Shechinah, source of the hidden love in every Jewish heart: a stranger in the body that rises through contemplation of G-d’s greatness while the body and the external forces sink.

	From his side (mitzido)מצדו
	Foreign thoughts in prayer: a person’s own past thoughts, neither wholly against his will nor fully willed, drawn after him as he rises, like mud on the hem of a long garment.

	The chariot (merkavah)מרכבה
	The Patriarchs, wholly nullified to G-d’s unity, who needed no revelation drawn down below; so Yitzchak saw no need to bless Yaakov.


Section 1 · ¶1–3
The questions; walking as thought
1אלה החוקים1 והמשפטים2 והתורות אשר נתן ה׳ בינו ובין בני ישראל. הנה לכאורה לא שייך לומר חוקים ומשפטים ותורות על הברכות וקללות הכתובים למעלה בפ׳ זו שאין בהם ציווי דבר חוק ומשפט.34
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel.” Now, at first glance it is not fitting to say “statutes, ordinances and teachings” about the blessings and curses written above in this parshah, since they contain no command of any matter of statute or ordinance.
The maamar opens with the verse that closes the blessings and curses of Parshas Bechukosai. It raises a difficulty: “statutes, ordinances and teachings” are words for commandments, yet the blessings and curses just listed command nothing; they only promise reward and warn of punishment.




2וגם להבין מהו בינו ובין בני ישראל5 והל״ל [והוה ליה למימר] אל בני ישראל וכו׳. אך הענין דהנה בפ׳ שלמעלה כתיב אם בחקותי תלכו ואת מצותי תשמרו ועשיתם6
Also, [we need] to understand what “between Himself and the children of Israel” means; it should have said “to the children of Israel,” etc. But the explanation is this: in the parshah above it is written, “If you walk in My statutes, and keep My commandments, and do
A second question: the verse says the Torah was given “between Himself and the children of Israel,” as though speaking of two sides with something between them, rather than simply “to the children of Israel.” To answer both questions, the Alter Rebbe turns to the opening verse of the parshah: “If you walk in My statutes, keep My commandments and do them.”


אותם וג׳ בחי׳ אלו תלכו תשמרו ועשיתם אותם הם כנגד מחשבה דיבור ומעשה, בחקותי תלכו הוא ענין המחשבה בעיון והשגת גדולתו ית׳ שיש בה כמה מדרגות זו למעלה מזו
them.” These three levels, “walk,” “keep” and “do them,” correspond to thought, speech and action. “Walk in My statutes” is the matter of thought, in contemplating and comprehending His greatness, may He be blessed, in which there are many levels, one above the other;
The three verbs match a person’s three faculties of service: walking is thought, keeping is speech, doing is action. Thought is called “walking” because contemplating G-d’s greatness has many rungs, each above the last, and the mind moves from one to the next.


ולכן נק׳ בשם הליכה כמ״ש ילכו מחיל אל חיל7 והוא ענין מ״ש הליכות עולם לו8 פי׳ שהולך ונעתק מזה העולם לו לבדו ליבטל אליו ליחודו ית׳ בהשגתו בגדולתו מדרגה אחר מדרגה
and therefore it is called by the name “walking,” as it is written, “They go from strength to strength.” And this is the meaning of what is written, “The goings of the world are to Him (halichos olam lo)”: that is, one goes and moves away from this world to Him alone, to be nullified to Him, to His unity, may He be blessed, through his comprehension of His greatness, level after level;
The Psalm describes those who “go from strength to strength,” rising without rest. The Alter Rebbe reads Habakkuk’s halichos olam lo as “the goings of the world are to Him”: in contemplation a person leaves the frame of this world and goes toward G-d alone, nullified to His unity, rung after rung.


וגם הליכות העולם עצמו לו שגם העולם עצמו הולך ומתעלה עם האדם ליחודו ית׳ מאחר שהאדם הוא בתוכו9 ונק׳ הליכות לשון רבים כמארז״ל [כמאמר רבותינו זכרונם לברכה] אל תקרי הליכות אלא הלכות.10
and also the goings of the world itself are “to Him,” for the world itself also goes and rises with the person to His unity, may He be blessed, since the person is within it. And it is called halichos, in the plural, as our Sages, of blessed memory, said, “Do not read halichos (goings), but halachos (laws).”
The world itself also rises: a person lives within the world, so when he ascends, the world ascends with him. The plural halichos leads to the Gemara’s reading, “do not read halichos but halachos,” which the next paragraph develops.




3וכמ״ש ועלמות אין מספר1112 ודרשו רז״ל [רבותינו זכרונם לברכה] אלו הלכות13 שלכן נקראו בשם הלכות שע״י העיון בהם להשיגו היטב על בוריו
And as it is written, “and maidens (alamos) without number,” and our Sages, of blessed memory, expounded: “These are the halachos.” This is why they are called by the name halachos: because through contemplating them, so as to grasp it well and thoroughly,
The Tikkunei Zohar reads “maidens (alamos) without number” in the Song of Songs as the halachos, which have no number. The Alter Rebbe explains why laws are called halachos, a word of “going”: studying them closely, until each one is understood clearly, is itself a way of rising.


זוכה האדם לילך ממדרגה למדרגה בהשגת גדולת א״ס ב״ה וקרבתו אם קרבת אלקים יחפץ באמת ויבקשנה ככסף14 כו׳ ויגעתי ומצאתי15 כו׳ ולאפוקי מי שאינו כו׳.
a person merits to go from level to level in grasping the greatness of the Infinite One (Ein Sof), blessed be He, and closeness to Him, if he truly desires closeness to G-d “and seeks it like silver,” etc., “I have toiled and I have found,” etc.; which excludes one who does not, etc.
Through such study a person climbs from level to level in grasping the greatness of the Infinite One and comes close to Him. This holds only if he truly wants closeness to G-d and searches for it as one searches for silver; “I toiled and I found” teaches that finding comes through toil, which excludes one who does not search in this way.




Section 2 · ¶4–5
Keeping as speech
4ואת מצותי תשמרו הוא ענין הדבור כמארז״ל [כמאמר רבותינו זכרונם לברכה] שמור זו משנה161718 שהוא הדבור בד״ת [בדברי תורה] מלשון ושננתם לבניך.19 והענין כי אף מי שמוחו קטן להשיג בגדולת ה׳ ולילך בה ממדרגה למדרגה.
“And keep My commandments” is the matter of speech, as our Sages, of blessed memory, said, “‘Keep’: this is Mishnah,” which is speech in words of Torah, from the language of “and you shall teach them diligently (veshinantam) to your children.” And the explanation is: even one whose mind is too small to grasp G-d’s greatness and to go in it from level to level,
The second verb, “keep My commandments,” is speech: the Sages read “keep” as the study of Mishnah, which is learned by saying it over and over, and the word Mishnah is related to veshinantam, “teach them diligently.” The Alter Rebbe introduces this way of serving for one whose mind is too small to climb in contemplation from level to level.


הנה אעפ״כ [אף על פי כן] יש בכל א׳ ואחד מישראל בחי׳ אלקות ודבר ה׳ השוכן בתוכו וכמ״ש ונתתי משכני בתוככם20 ופי׳ בזהר21 משכונא דילי22 והוא עד״מ כאדם שנותן משכון לחבירו שהמשכון אינו מרצונו הטוב כך כביכול
even so, in each and every one of Israel there is the level of G-dliness and the word of G-d dwelling within him, as it is written, “And I will place My Sanctuary (mishkani) in your midst,” which the Zohar explains as “My pledge (mashkona).” And this is, by way of analogy, like a person who gives a pledge to his fellow, where the pledge is not of his own good will; so too, as it were,
Even such a person has within him a G-dly level, the word of G-d dwelling inside him. The Zohar reads mishkani, “My Sanctuary,” as mashkona, “My pledge”: a pledge is handed over out of obligation rather than as a free gift, and so too, as it were, G-d’s Presence stays with Israel even when their conduct does not call for it.


הנה ארז״ל [אמרו רבותינו זכרונם לברכה] גלו לאדום שכינה עמהם2324 פי׳ אף כי ידע אינש בנפשו איה מקומו שהוא בתחתית המדריגה בגלות אדום וישמעאל כו׳
our Sages, of blessed memory, said, “They were exiled to Edom: the Shechinah (Divine Presence) is with them.” That is: even though a person knows within himself where his place is, that he is at the very bottom level, in the exile of Edom and Yishmael, etc.,
The Sifrei teaches that wherever Israel were exiled, to Edom as well, the Shechinah went with them. Applied to the inner life, a person may know in himself that he stands at the lowest rung, in the exile of “Edom and Yishmael.”


שהם המה מדות הרעות תאוות וכעס ודומיהן מכל מקום לא יפול לבו בקרבו לאמר אבדה תקותי
which are the evil traits, lusts and anger and the like, nevertheless, let his heart not fall within him, saying, “My hope is lost.”
The Alter Rebbe reads these exiles inwardly as the evil traits: lusts, anger and the like. Even one who finds himself there must not lose heart and say that his hope is gone.


כי האמת אינו כן שאפילו בגלות שכינה עמהם הנותנת לו חיות אלקות אפי׳ [אפילו] בעודו עובר על
For the truth is not so: even in exile the Shechinah is with them, giving him G-dly life-force even while he is transgressing
Despair is mistaken, because the Shechinah is with Israel even in exile, and it keeps giving a person G-dly life-force even at the very moment he is transgressing G-d’s will.


רצונו ית׳ שיוכל לקבוע במוחו ומחשבתו ענין אמונת אחדותו ית׳ האמיתי כי בשמים ממעל25 ועל הארץ מתחת אין עוד וכולא קמי׳ [קמיה] כלא חשיב.26
His will, may He be blessed, so that he is able to fix in his mind and thought the faith in His true oneness, may He be blessed: that “in the heavens above and on the earth below there is nothing else,” and “all before Him is accounted as nothing.”
Because that life-force is always present, a person is always able to fix in his mind true faith in G-d’s oneness: that in the heavens above and on the earth below there is nothing else, and that, in the Zohar’s words, all before Him is accounted as nothing.




5וזהו אני ה׳ אלקיכם כי הוי׳ הוא בחי׳ היה הוה ויהי׳ [ויהיה] ואני הוי׳ לא שניתי27 הוא יכול להיות שורה וקבוע במוחו להיות לנו בבחי׳ אלקיכם וכמ״ש במ״א.
And this is [the meaning of] “I am Havayah your G-d.” For Havayah is the level of “was, is and will be,” and “I, Havayah, have not changed”; [yet] He can rest and be fixed in his mind, to be for us at the level of “your G-d” (Elokeichem), as is explained elsewhere.
The verse’s words “I am Havayah your G-d” express this. Havayah is G-d beyond time, “was, is and will be” as one, Who never changes; yet this very level can rest and be fixed in a person’s mind, so that He becomes “your G-d” (Elokeichem), G-d as He relates to each of us.


אך צריך שתהי׳ [שתהיה] בחי׳ זו שמורה וקבועה בו בתוכו ממש שלא יהי׳ [יהיה] רק כמו שעומד
But this level must be kept and fixed in him, truly within him, so that it is not merely as though it stands
But this faith must be kept and fixed truly inside a person, not left merely hovering over him.


על שכלו מלמעלה ואינו נתאמת ונתפס בשכלו היטב כמ״ש ונתתי משכני בתוככם דייקא והשמירה לזה ארז״ל [אמרו רבותינו זכרונם לברכה] שמור זו משנה שהוא הדיבור והשינ ון בד״ת [בדברי תורה]
over his intellect from above, and is not verified and well grasped in his intellect; as it is written, “And I will place My Sanctuary in your midst,” specifically. And the keeping of this is [what] our Sages, of blessed memory, said, “‘Keep’: this is Mishnah,” which is the speaking and repetition (shinun) of words of Torah;
Faith that only stands above the intellect is never confirmed and grasped by it; the verse says “in your midst” precisely, within the person. Its keeping is “‘keep’: this is Mishnah,” the speaking and repeating of words of Torah.


כי דבר ה׳ זו הלכה28 וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] השונה הלכות29 שהוא רק בחי׳ שמירה להיות משתמר בקרבו מה שכבר ניתנה לו אף
for “‘The word of Havayah’: this is halachah,” and as our Sages, of blessed memory, said, “Whoever studies (shoneh) halachos.” This is only the level of keeping: that what has already been given to him be kept within him; even
The Gemara reads “the word of Havayah” as halachah, so speaking halachah brings G-d’s own word into a person’s mouth, and the Sages praise “whoever studies halachos.” This mode is only “keeping”: it does not climb, but it guards within a person what he has already been given.


שאינו יכול לילך ולהתעלות מעלה מעלה בהשגת גדולתו וקרבתו ית׳ מ״מ ע״י המשכת עולם הדבור בתוכו כמ״ש ותורתך בתוך מעי30 וכתיב ואשים דברי בפיך31 כו׳
though he cannot go and rise higher and higher in grasping His greatness and closeness to Him, may He be blessed, nevertheless, through drawing the world of speech within him, as it is written, “And Your Torah is within my innards,” and it is written, “And I have put My words in your mouth,” etc.,
Even one who cannot rise ever higher in grasping G-d’s greatness can draw the “world of speech,” the divine word of the Torah, into himself as he says it. The verses “Your Torah is within my innards” and “I have put My words in your mouth” describe the Torah’s words entering a person.


נתפס ונתאמת אצלו ענין אמונת אחדותו ית׳ באמת לאמיתו ולא בדמיונות שוא כמארז״ל [כמאמר רבותינו זכרונם לברכה] אין הגליות מתכנסות
the faith in His oneness, may He be blessed, is grasped and verified for him in absolute truth, and not in empty imaginings. As our Sages, of blessed memory, said, “The exiles are not gathered in
By this, faith in G-d’s oneness becomes grasped and confirmed for him as the real truth, not as an empty fantasy. The Midrash on the ingathering of the exiles is brought in support.


אלא בזכות המשניות32 שהוא בחי׳ הדבור בת״ת [בתלמוד תורה] שנאמר גם כי יתנו בגוים33 עתה אקבצם פי׳ שאע״פ [שאף על פי] שהם בבחי׳ גלות שכינה עמהם וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] על פסוק על מה אבדה הארץ34 על ביטול תורה3536
except by the merit of the Mishnayos,” which is the level of speech in Torah study, “as it is said, ‘Even though they study (yisnu) among the nations, now I will gather them.’” That is: although they are in a state of exile, the Shechinah (Divine Presence) is with them. And this is what our Sages, of blessed memory, said on the verse “For what is the land lost?”: “For the neglect of Torah.”
The Midrash reads Hosea’s yisnu as “they study”: by the merit of Mishnah studied in exile, G-d will gather Israel in, since the Shechinah is with them there. The Sages also answer Jeremiah’s question, why the land was lost, with the neglect of Torah.


כי ע״י ביטול תורה שהוא בחי׳ דבר ה׳ אבדה האמונה37 שהיא בחי׳ הארץ הדום רגלי שאינו נתפס במוחו אמונת יחודו ית׳.3839
For through the neglect of Torah, which is the level of “the word of Havayah,” “faith is lost,” which is the level of “the earth, My footstool”: meaning that the faith in His unity, may He be blessed, is not grasped in his mind.
The Alter Rebbe identifies “the land” with faith, which is the level of “the earth, My footstool.” When Torah, the word of G-d, is neglected, faith in His unity is no longer grasped in the mind, and so, in Jeremiah’s words, “faith is lost.”




Section 3 · ¶6–7
Doing as action
6ועשיתם אותם זה המעשה שהוא ענין המשכת אלהותו ית׳ מבחי׳ סוכ״ע ע״י המעשה כמארז״ל [כמאמר רבותינו זכרונם לברכה] לא המדרש הוא העיקר40 אלא המעשה41 וארז״ל [ואמרו רבותינו זכרונם לברכה] גדול תלמוד שמביא לידי מעשה42 מכלל שהמעשה הוא עיקר התכלית
“And do them”: this is action, which is the drawing down of His G-dliness, may He be blessed, from the level of the light that encompasses all worlds (sovev kol almin), through action; as our Sages, of blessed memory, said, “Not study is the main thing, but action”; and our Sages, of blessed memory, said, “Great is study, for it leads to action,” which implies that action is the main purpose.
The third verb, “and do them,” is action, and action reaches higher than thought or speech: it draws down G-dliness from the light that encompasses all worlds, the light too great to enter them. The Sages’ sayings that action is the main thing, and that study is great because it leads to action, show that action is the goal.


והיינו כי א״א להמשיך גילוי אלהותו ית׳ מבחי׳ סוכ״ע ע״י שום השגה וכח המחשבה ודיבור דלית מחשבה תפיסא ביה כלל43 ואפילו השגות עליונים כו׳44
That is: it is impossible to draw down the revelation of His G-dliness, may He be blessed, from the level of the light that encompasses all worlds through any comprehension, or the power of thought and speech, for “no thought can grasp Him at all,” not even the comprehension of the supernal beings, etc.,
This encompassing light cannot be drawn down by any comprehension, thought or speech, for, as the Tikkunei Zohar says, no thought can grasp Him at all, not even the understanding of the highest beings.


רק ע״י בחי׳ המעשה וקיום המצות כענין לחכימא ברמיזא,45 והוא כמשל האדם שאינו יכול לדבר ולהסביר כל לבו לפני חבירו האיך יעשה רק ע״י שרומז לו בתנועה כל שהוא.
but only through the level of action and the fulfillment of the mitzvos, like the matter of “to the wise, by a hint.” And this is like the analogy of a person who cannot speak and explain all his heart before his fellow, how he should act, except by hinting to him with some slight movement.
It is drawn down only through deeds, the fulfillment of the mitzvos, which work like a hint to the wise. A person who cannot put all that is in his heart into words can still show his friend what to do by the slightest gesture; a gesture conveys what speech cannot.


כך כביכול הנה באתעדל״ת [באתערותא דלתתא] צריך להיות אתעדל״ע [אתערותא דלעילא] יש מהן דתליא בעובדא וע״י מעשה המצות וקיומן נרמז ונמשך מלמעלה מעלה מאד וממקום גבוה יותר כעין רמז ולמשל
So too, as it were: with an arousal from below there must come an arousal from above; some of them depend on action, and through the doing of the mitzvos and their fulfillment it is hinted and drawn down from very, very high above, and from a higher place, in the manner of a hint. And for example,
So too, as it were, an arousal from above follows an arousal from below, and some of these depend specifically on action. The physical act of a mitzvah is like that gesture: it hints to a very high place and draws a flow from there, higher than thought or speech can reach.


כמו מעשה הצדקה שע״י שמשפיע חיות לזולתו רומז למעלה למקום מקור כל ההשפעות להשפיע חיים וחסד לכל העולמות.
like the act of charity: by imparting life-force to another, one hints above, to the place of the source of all flows of influence, to bestow life and kindness on all the worlds.
Charity is the example: by giving life to another person, one signals above, to the source of all giving, to give life and kindness to all the worlds. The act below is the hint that calls forth its counterpart above.




7וכן ענין כל המצות ואפילו מצות ת״ת [תלמוד תורה] שבדבור דעקימת שפתיו464748 הוי מעשה. וז״ש [וזהו שכתוב] והיה מעשה הצדקה שלום49
And so it is with all the mitzvos, even the mitzvah of Torah study, which is in speech, for “the moving of his lips counts as an action.” And this is [the meaning of] what is written, “And the act of charity shall be peace,”
This holds for every mitzvah, even Torah study done through speech, since halachah counts the moving of one’s lips as an action. Isaiah’s “the act of charity shall be peace” leads to the next point.


כי ענין השלום הוא שמחבר שני הפכים ועושה שלום ביניהם,50 כך א״א לעולמות לקבל שפע וחיות מן הבורא ית׳ שהוא מובדל מהם מהקצה כו׳
for the nature of peace is that it joins two opposites and makes peace between them. So too, it is impossible for the worlds to receive abundance and life-force from the Creator, may He be blessed, Who is separated from them from one extreme [to the other], etc.,
Peace joins two opposites and lets them coexist. The worlds and their Creator are such opposites: He is utterly removed from them, so the worlds could not receive His abundance and life-force on their own.


כ״א בבחי׳ שלום, וזהו ונתתי שלום בארץ51 כי מלכותך מלכות52 כל עולמי׳ [עולמים] וכלם הם בחי׳ ארץ לגבי הקב״ה.
except through the level of peace. And this is [the meaning of] “And I will give peace in the land”: for “Your kingship is the kingship of all worlds,” and all of them are the level of “land” relative to the Holy One, blessed be He.
They can receive it only through “peace,” a bond that joins the opposites. Thus “I will give peace in the land” refers to all the worlds, for G-d’s kingship is over all worlds, and all of them, compared to Him, are only “land.”


וזהו לא מצא הקב״ה כלי53 מחזיק ברכה לישראל אלא השלום54 כי השלום הוא המחזיק ברכה והמשכות חיות אלקות בהתגלות למטה:
And this is [the meaning of] “The Holy One, blessed be He, found no vessel that holds blessing for Israel except peace”: for peace is what holds the blessing and the drawings-down of G-dly life-force in revelation below.
So the Mishnah’s closing teaching, that G-d found no vessel to hold blessing for Israel except peace, means that peace is what holds the blessing and the flow of G-dly life-force when it is revealed below.




Section 4 · ¶8–10
The blessings and the curses
8ב וזהו ענין כל הברכות שבתורה כמו ד״מ [דרך משל] ואכלתם לחמכם לשובע55 פי׳ שיהיה בחי׳ שובע שמחות את פניך56
2. And this is the meaning of all the blessings in the Torah; for example, “And you shall eat your bread to satiety”: that is, there will be the level of “satiety of joys in Your presence,”
Section 2 applies this to the blessings of the Torah. The promise “you shall eat your bread to satiety” is read spiritually as the “satiety of joys in Your presence,” the joy of G-d’s revealed closeness.


וכדכתיב עוז וחדוה במקומו57 והקללות הם על המסתירים ומונעים את האדם מעבודת ה׳ שהם החיצונים
and as it is written, “Strength and gladness are in His place.” And the curses are upon those that conceal and hinder a person from the service of G-d, which are the external forces;
The verse in Chronicles likewise ties strength and gladness to G-d’s place. The curses, by contrast, are aimed at whatever hides G-d and holds a person back from serving Him: the external forces, the powers that oppose holiness.


כי ישראל מצד עצמם עלו במחשבה5859 שאין שם שום הסתר פנים ורצונם לדבקה בו ליחודו ית׳ ומאמינים בני מאמינים60 ואין
for Israel, in themselves, “arose in thought,” where there is no hiding of the Face whatsoever, and their will is to cleave to Him, to His unity, may He be blessed; and they are “believers, the sons of believers.” And no
In their essence Israel “arose in G-d’s thought” before creation, where there is no hiding of G-d’s face at all. Their deepest will is to cleave to Him, and they are “believers, the sons of believers.”


שייך שום קללה ח״ו [חס ושלום] מצד עצמ׳ [עצמה] ולעתיד יתהפכו כל הקללות לברכה רק הקללות הם להעביר רוח החיצונים והטומאה שנדבק בהם בהתערבם כו׳.
curse whatsoever, G-d forbid, applies to them in themselves. And in the Time to Come all the curses will be transformed into blessing. Only, the curses serve to remove the spirit of the external forces and the impurity that clung to them when they became intermingled, etc.
So no curse can touch Israel’s own essence, and in the future every curse will be turned into blessing. The curses exist only to drive out the spirit of the external forces and the impurity that clung to Israel when they became intermingled.




9וז״ש [וזהו שכתוב] הכתוב ונתן ה׳ את כל האלות61 האלה על אויביך ועל שונאיך אשר רדפוך. וכמ״ש ונשא השעיר עליו62 את כל עונותם שהוא בחי׳ עשו איש שעיר636465
And this is [the meaning of] what the verse says: “And Havayah will put all these curses upon your enemies and upon those who hate you, who pursued you.” And as it is written, “And the goat (sa’ir) shall bear upon itself all their iniquities,” which is the level of Esav, “a hairy (sa’ir) man.”
Moshe’s words in Deuteronomy show that the curses are meant for Israel’s enemies, those who hate and pursue them. The goat of Yom Kippur that carries the people’s sins away is, in the Midrash and the Zohar, Esav, “a hairy (sa’ir) man”: the sins are placed on the forces of evil and carried away from Israel.


וזהו פי׳ ענין כל הקללות שהן ברכה באמת על ישראל מצד עצמם והקללה הגדולה שנאמרה במשנה תורה הגר אשר בקרבך66 וכו׳ היא אינה רק על חיצוני׳ הנדבקות בהם.
And this is the explanation of all the curses: that they are in truth a blessing for Israel as they are in themselves. And the great curse stated in Mishneh Torah [Deuteronomy], “The stranger who is in your midst,” etc., is only upon the external forces that cling to them.
So all the curses, as they relate to Israel themselves, are truly blessings. Even the great curse of Deuteronomy, “the stranger in your midst shall rise above you,” is aimed only at the external forces that cling to Israel.




10ופי׳ הגר אשר בקרבך היא השכינה אשר ממנה באה האהבה מסותרת אשר בלב כאו״א [כל אחד ואחד] מישראל אשר היא בבחי׳ גלות בתוך הגוף ונק׳ בשם גר
And the explanation of “the stranger who is in your midst”: it is the Shechinah (Divine Presence), from which comes the hidden love that is in the heart of each and every one of Israel, which is in a state of exile within the body; and it is called by the name “stranger” (ger)
The Alter Rebbe reads “the stranger in your midst” as the Shechinah within a Jew, the source of the hidden love for G-d in every Jewish heart. It is in exile inside the body, and that is why it is called a stranger (ger).


שהיא בארץ לא לו67 שהוא ניצוץ אלקות המחיה את נפשו וכמארז״ל [וכמאמר רבותינו זכרונם לברכה] גלו כו׳ שכינה עמהם יעלה עליך מעלה מעלה68 שיהא בבחי׳ עילוי רב ועצום
because it is “in a land not its own,” for it is a spark of G-dliness that gives life to his soul; as our Sages, of blessed memory, said, “They were exiled, etc.; the Shechinah is with them.” “Shall rise above you higher and higher”: that it will be in a state of great and mighty elevation,
It is a stranger because it lives “in a land not its own”: it is a spark of G-dliness that gives life to the soul, yet it dwells in the body, as the Sages said that the Shechinah goes into exile with Israel. That it “shall rise above you higher and higher” means that it will reach great and mighty elevation.


דהיינו שיעמיק במחשבתו גודל גדולתו עד אין חקר69 וכמ״ש אני הוי׳ אשר הוצאתיך70 מארץ מצרים וגו׳ פי׳ שלא יהיה בבחי׳ מצרים וגבולים כ״א כמ״ש ואתהלכה ברחבה71 וגו׳
that is, that he delve in his thought into the vastness of His greatness, to the point where it is beyond searching. And as it is written, “I am Havayah Who brought you out of the land of Egypt (Mitzrayim),” etc.: that is, that he not be in a state of straits (meitzarim) and limits, but rather as it is written, “And I will walk in a broad place,” etc.
This rising comes when a person contemplates deeply the vastness of G-d’s greatness, which has no end. To leave Egypt (Mitzrayim) is to leave straits (meitzarim) and limits and to “walk in a broad place.”


שאז ואתה דהיינו מה שהוא אתה שהוא בחי׳ הגוף וחיצונים תרד מטה מטה וכן כל ענין הקללות הם על החיצוני׳ [החיצונים] המונעים להעבירם ולהכריתם.
For then “and you,” that is, what is “you,” which is the level of the body and the external forces, “shall go down lower and lower.” And likewise, the whole matter of the curses is upon the external forces that hinder, to remove them and cut them off.
Then “you,” the body and the external forces, a person’s outer self, “shall go down lower and lower.” So this curse, like all the curses, is aimed at the hindering forces, to remove them and cut them off.




Section 5 · ¶11–12
Yitzchak, Esav and Yaakov
11ובזה יובן כוונת יצחק אע״ה [אבינו עליו השלום] שרצה לברך את עשו ולא את יעקב,72 כי הנה הברכות
And with this we will understand the intention of Yitzchak our father, peace be upon him, who wanted to bless Esav and not Yaakov. For the blessings,
This explains a puzzling episode: Yitzchak wanted to bless Esav, not Yaakov. The answer begins with what blessings are for.


וכן כל מצות התורה שהם המשכת גילוי אלהותו ית׳ למטה אינם אלא לאכפיא לסט״א [לסטרא אחרא] ולהכניעם תחת הקדושה
and likewise all the mitzvos of the Torah, which are the drawing down of the revelation of His G-dliness, may He be blessed, below, are only to subdue the sitra achra (the other side) and to humble them beneath holiness.
The blessings, like all the mitzvos, draw G-d’s revelation down into the lower world, and their purpose is to subdue the sitra achra, the forces opposed to holiness, and bring them under holiness.


ולכן לא ניתנה תורה עד אחר יצ״מ [יציאת מצרים] משא״כ בזמן האבות שהן הן המרכבה73 ובטלים ליחודו ית׳ לא היו צריכים להמשכת גילוי למטה
Therefore the Torah was not given until after the Exodus from Egypt. Whereas in the time of the Patriarchs, who “are themselves the chariot (merkavah)” and were nullified to His unity, may He be blessed, they did not need the drawing down of revelation below.
That is why the Torah, the great drawing down of revelation, was given only after the Exodus and not in the days of the Patriarchs. They were the “chariot” of G-d, wholly nullified to His unity as a chariot has no will apart from its rider, so they needed no revelation drawn down below.


לכן לא רצה יצחק לברך את יעקב כי הי׳ [היה] בבחי׳ מרכבה אך דעתו הי׳ [היה] לברך את עשו ולהכניעו ולקרבו אל הקדושה
Therefore Yitzchak did not want to bless Yaakov, for he was at the level of a chariot; rather, his intention was to bless Esav, and to humble him and draw him near to holiness.
Yaakov too was at the level of a chariot, so Yitzchak saw no need to bless him. He meant to bless Esav, to subdue him and bring him near to holiness.


ולכן אמר בברכותיו שהי׳ [שהיה] סבור שהוא עשו עומד לפניו ויתן לך האלקים74 מטל השמים ומשמני הארץ ורוב דגן ותירוש.
And therefore, in his blessings, since he thought that it was Esav standing before him, he said, “May G-d give you of the dew of the heavens and of the fat of the earth, and an abundance of grain and wine.”
So, believing that Esav stood before him, Yitzchak blessed him with the dew of the heavens, the fat of the earth, and plenty of grain and wine.


מטל השמים זו תשב״כ [תורה שבכתב] ומשמני הארץ זו תשבע״פ [תורה שבעל פה] ורוב דגן75 אלו הלכות שהן לרוב מאד כמ״ש ויצבור יוסף בר76 הרבה מאד עד
“Of the dew of the heavens”: this is the Written Torah; “and of the fat of the earth”: this is the Oral Torah; “and an abundance of grain”: these are the halachos, which are exceedingly abundant, as it is written, “And Yosef heaped up grain, very much, until
Echoing the Midrash, which also reads this blessing as parts of the Torah, the Alter Rebbe reads these blessings as parts of the Torah: the dew of heaven is the Written Torah, the fat of the earth the Oral Torah, and the grain the halachos, as countless as the grain Yosef stored up.


כי חדל לספור77 וכמ״ש ועלמות אין מספר78 ודרשו רז״ל [רבותינו זכרונם לברכה]79 עלמות אלו הלכות80 ותירוש אלו רזין דאורייתא כמ״ש נכנס יין יצא סוד81 ורצה כל זה ליתן לעשו ולהכניע ולאכפיי׳ [ולאכפייא] לסט״א [לסטרא אחרא].
he ceased to count”; and as it is written, “and maidens (alamos) without number,” and our Sages, of blessed memory, expounded, “Alamos: these are the halachos.” “And wine”: these are the secrets of the Torah, as it is said, “Wine enters, a secret comes out.” And all this he wanted to give to Esav, to humble and subdue the sitra achra.
So too the Tikkunei Zohar reads the “maidens without number” as the halachos. The wine is the secrets of the Torah, since the Gemara says that when wine goes in, a secret comes out; Yitzchak wished to give all this to Esav, to subdue the sitra achra.


אך באמת לא הי׳ [היה] באפשרי להכניעו ולקרבו תחת הקדושה מחמת שהוא רע גמור וצריכים להעביר הסט״א [הסטרא אחרא] לגמרי ולהכריתה בכל הקללות
But in truth it was not possible to humble him and bring him near under holiness, because he is utter evil; and the sitra achra must be removed entirely and cut off through all the curses.
But Esav could not be subdued and brought near to holiness, because he is utterly evil; evil of that kind must be removed entirely and cut off by the curses.


רק הברכות ניתנו ליעקב ולהכניע הסט״א [הסטרא אחרא] שנתערב82 בזרעו כמ״ש ויתערבו כו׳ וכמ״ש ועשו אחיו בא מצידו83 אל תקרי מצידו84
Only, the blessings were given to Yaakov, and [they serve] to humble the sitra achra that became mixed into his seed, as it is written, “And they mingled,” etc.; and as it is written, “And Esav his brother came from his hunt (mitzeido)”: do not read mitzeido,
Instead the blessings were given to Yaakov, and they also serve to subdue the sitra achra that became mixed into his descendants, as the Psalm says, “they mingled.” The verse “Esav his brother came from his hunt” is then read in a new way.


אלא מצדו שבעמידת האדם בתפלה ורוצה לידבק בקונו נופלים לו מחשבות זרות שלא ברצונו רק כאלו הן באים מן הצד מאליהן וממילא
but mitzido, “from his side”: that when a person stands in prayer and wants to cleave to his Maker, foreign thoughts fall upon him not by his will, only as though they come from the side, of themselves and of their own accord.
Mitzeido, “from his hunt,” is read mitzido, “from his side.” When a person stands in prayer and wants to cleave to G-d, foreign thoughts come to him unbidden, as though from the side, on their own.


אך מ״מ הן הן מחשבותיו שחשב בהן ברצון שלא בשעת התפלה וכיוצא בהם אלא שבשעת התפלה הם נופלים לו שלא ברצונו
Yet nevertheless they are his very own thoughts, which he thought willingly when not at the time of prayer, or ones like them; only, at the time of prayer they fall upon him not by his will.
Yet these are really his own thoughts, ones he thought willingly outside prayer, or ones like them. Only during prayer do they come without his wanting them.


ולכן נק׳ מצדו שהן אינן בחי׳ אחוריים שהוא בחי׳ דבר שהוא בע״כ [בעל כרחך] לגמרי שהוא אינו חפץ בזה כלל ולא בחי׳ פנים
And therefore it is called “from his side”: for they are not the level of the back (achorayim), which is the level of something that is entirely against one’s will, which he does not desire at all, nor the level of the face (panim),
That is why they are called “from his side.” They are not “back” (achorayim), something wholly against a person’s will that he does not want at all, and, as the next part completes, they are not “face” (panim) either.


שהוא רצון וחפץ גמור ונופל לו בשעת התפלה מפני שרוצה לעלות לדבקה בו ממילא הם נמשכים אחריו כמשל אדם הלובש בגד ארוך ונגרר בטיט וחומר
which is complete will and desire. And it falls upon him at the time of prayer because he wants to rise and cleave to Him; of themselves they are drawn after him, like the analogy of a person wearing a long garment that drags in mud and clay;
“Face” would be full will and desire. They come during prayer precisely because he wants to rise and cleave to G-d, and his own former thoughts are pulled along after him, like mud clinging to the hem of a long garment.


וכשרוצה לעלות בסולם גם הבגד עם החומר וטיט עולה עמו וכדי להכניע את הרע בחי׳ עשו ולהשפילו אמר ליצחק אביו שהיה בחי׳ מרכבה להקב״ה קום נא שבה85 וכו׳
and when he wants to climb a ladder, the garment too, with the clay and mud, rises with him. And in order to humble the evil, the level of Esav, and to lower it, [Yaakov] said to Yitzchak his father, who was the level of a chariot for the Holy One, blessed be He, “Rise, please, sit,” etc.
When the wearer climbs a ladder, the garment rises with him, mud and all. To humble this evil, the level of Esav, Yaakov said to Yitzchak, who was a chariot for G-d, “Rise, please, sit” and eat, words the next paragraph explains.


כי א״א להמשיך הברכות שהוא גילוי אלקות בעוד שהרע בתקפו וגבורתו כי לא יגורך רע86 כתיב ועמ״ש בזה בביאור ע״פ במדבר סיני.87
For it is impossible to draw down the blessings, which are the revelation of G-dliness, while the evil is in its strength and might, for it is written, “Evil shall not dwell with You.” And see what is written about this in the explanation on the verse “In the wilderness of Sinai.”
Blessings, which are the revelation of G-dliness, cannot be drawn down while evil is at full strength, for “evil shall not dwell with You.” For more on this the Alter Rebbe refers to his explanation on “In the wilderness of Sinai.”




12והעצה לזה קום נא וגו׳88 ע״ד מ״ש כי גאה גאה89 ותרגומו ארי אתגאי על גותניא90 ופי׳ שמתרומם ומתנשא עליהם ועי״ז מתרחק מהם ומסלק חיותו מהם ואין להם יניקה וחיות ממנו
And the remedy for this is “Rise, please,” etc., in the manner of what is written, “For He is exalted, exalted,” which the Targum renders, “For He exalted Himself over the haughty.” That is: He rises and is lifted above them, and through this He becomes distant from them and withdraws His life-force from them, and they have no nurture or life-force from Him.
The remedy is in Yaakov’s words “Rise, please,” understood through “for He is exalted, exalted,” which the Targum renders as G-d exalting Himself over the haughty. When G-d rises above the forces of evil, He distances Himself from them and withdraws His life-force, and they lose the nurture by which they live.


וכן הוא למטה בעבודת האדם דהיינו להעמיק דעתו ומחשבתו בגדולת ה׳ איך הוא ממכ״ע [ממלא כל עלמין] וסוכ״ע וכולא קמיה כלא
And so it is below, in a person’s divine service: that is, to deepen his mind and thought in the greatness of G-d, how He fills all worlds (memalei kol almin) and encompasses all worlds (sovev kol almin), and “all before Him is accounted as
The same happens below, in a person’s service of G-d: he deepens his mind and thought in G-d’s greatness, how G-d fills all worlds from within and encompasses them from beyond, and how all before Him is as nothing.


חשיב91 ולגדולתו אין חקר92 וממילא אין להחיצונים יניקה כ״כ [כל כך] וממילא נופלים כל המונעים שהן המדות רעות ומחשבות זרות כי ישראל מצד עצמם עלו במחשבה93 כו׳
nothing,” and “His greatness is beyond searching.” And as a result the external forces do not have so much nurture; and as a result all the hindrances fall away, which are the evil traits and foreign thoughts, for Israel, in themselves, “arose in thought,” etc.
As a result the external forces lose much of their nurture, and the hindrances, the evil traits and foreign thoughts, fall away by themselves, for in their essence Israel arose in G-d’s thought.


ולכן אמר אח״כ שבה דהיינו לישראל עצמן בישיבה שהוא ירידה והמשכת גילוי למטה להיות לו דירה בתחתונים9495 וכמ״ש וישב ה׳ מלך לעולם96 למשל
Therefore he said afterwards, “sit”: that is, to Israel themselves, by way of sitting, which is a descent and a drawing down of revelation below, so that He may have a dwelling place among the lower realms; as it is written, “And Havayah sits as King forever.” By way of analogy,
After “rise” comes “sit”: a descent, the drawing down of revelation to Israel themselves, so that G-d has a dwelling place among the lower realms. The verse “Havayah sits as King forever” uses sitting for G-d’s presence settling below.


כמו האדם היושב שמרכין א״ע [את עצמו] למטה ואכלה מצידי שכל ענין דבור ומעשה התורה והמצות הם בחי׳ ציד שנצודים ניצוצות שהיו בגוף ונפש החיונית ונתהפכו לקדושה ובחי׳ האכילה הוא ע״ד ישראל מפרנסין97 לאביהם שבשמים כו׳
like a person who sits, who lowers himself downward. “And eat of my game (mitzeidi)”: for the whole matter of the speech and action of the Torah and the mitzvos is the level of game (tzayid), in which the sparks that were in the body and the vital soul are caught and transformed into holiness. And the level of eating is in the manner of “Israel sustain their Father in heaven,” etc.
Sitting is like a person lowering himself. “Eat of my game” refers to Torah and mitzvos, in speech and action, which “hunt” the sparks of holiness in the body and the vital soul and turn them into holiness; G-d’s “eating” is the Zohar’s teaching that Israel sustain their Father in heaven.


בעבור תברכני נפשך הוא בחי׳ פנימי׳ [פנימיות / פנימית] וחיות כל העולמות הנמשכת מחיי החיים א״ס ב״ה ומלובשת ומוסתרת ומתעלמת בהם להחיותם בנפש המסותרת בגוף והברכה הוא יציאתה מההעלם
“So that your soul may bless me”: this is the level of the inner dimension (pnimiyus) and life-force of all the worlds, which is drawn from the Life of all life, the Infinite One (Ein Sof), blessed be He, and is clothed, hidden and concealed in them to give them life, like the soul hidden in the body. And the blessing is its coming out from the concealment
“So that your soul may bless me”: the “soul” is the inner life-force of all the worlds, drawn from the Infinite One, the Life of all life, yet hidden in the worlds as a soul is hidden in a body. The “blessing” is its coming out of concealment.


והסתר האור אל הגילוי וההשגה להיות נגלה כבוד98 ה׳ ויחודו אל ישראל במחשבתם ושכלם ומוחם בעוה״ז ובכל העולם לעתיד כמ״ש במ״א ויהי׳ [ויהיה] בבחי׳ ברכה והמשכה בעוה״ז בהתגלות למטה.
and hiding of the light into revelation and comprehension, so that the glory of G-d and His unity be revealed to Israel in their thought, intellect and mind in this world, and in the whole world in the Time to Come, as is explained elsewhere; and it will be in a state of blessing and drawing down in this world, in revelation below.
Blessing means that the hidden light becomes revealed and grasped, so that G-d’s glory and unity are revealed to Israel, in their thought and mind, in this world, and to the whole world in the Time to Come.




Section 6 · ¶13
The answer
13וז״ש [וזהו שכתוב] אלה החוקים והמשפטים והתורות99 על הברכות וקללות שהן הם גילוי אלהותו ית׳ למטה לבחי׳ ישראל והעברת וביטול המסתירים ומונעים אותם מעבודתם שהן המה נמשכים מבחי׳ מ״ע [מצות עשה] ול״ת [ולא תעשה] ודוגמתם ממש
And this is [the meaning of] what is written, “These are the statutes, the ordinances and the teachings,” about the blessings and curses: for they are the revelation of His G-dliness, may He be blessed, below, to the level of Israel, and the removal and abolition of those that conceal and hinder them from their service; and these are drawn from the level of the positive commandments and the prohibitions, and are truly like them,
Now the opening question is answered. The blessings are G-dliness revealed to Israel, and the curses remove and abolish what hides G-d and hinders them; both flow from the positive commandments and the prohibitions and are truly of their kind, so they are rightly called “statutes, ordinances and teachings.”


רק שהם בינו לבין בני ישראל מחמת שהקללות הן אחר שיש מסך מבדיל ועונותיכם מבדילים100 וכבר עבר על הל״ת [הלא תעשה] וכיוצא
except that they are “between Himself and the children of Israel,” because the curses come after there is a separating screen, and “your iniquities separate,” and one has already transgressed the prohibition, and the like;
The difference is that they are “between Himself and the children of Israel,” because the curses come only once a separating screen already exists, as in “your iniquities separate,” after a prohibition has already been transgressed.


ולכן צריך להכריתו ולהעבירו משא״כ שס״ה ל״ת [לא תעשה] הם שמירה מן החיצונים שלא ינקו ולא יהיה מסך מבדיל כלל ולכן כתיב בינו ובין בנ״י [בני ישראל] ולא אל בנ״י [בני ישראל]:
therefore it must be cut off and removed. Whereas the 365 prohibitions are a guarding against the external forces, so that they draw no nurture and there be no separating screen at all. Therefore it is written “between Himself and the children of Israel,” and not “to the children of Israel.”
Then the screen must be cut off and removed, which is what the curses do. The 365 prohibitions, by contrast, guard in advance against the external forces so that no screen forms at all; that is why the verse says “between Himself and the children of Israel” and not “to the children of Israel.”



In one’s avodah
Even one whose mind cannot climb in contemplation must never despair: the Shechinah is with him even at his lowest, and by speaking and repeating halachah he keeps faith in G-d’s oneness firmly within himself. The deed of a mitzvah, charity above all, reaches higher than thought. When foreign thoughts come during prayer, they come because he is rising; the remedy is first to deepen his contemplation of G-d’s greatness, so that evil loses its nurture, and then to draw that revelation down through Torah and mitzvos.
Questions for discussion
	Why does the maamar match “walk,” “keep” and “do” to thought, speech and action, and what does each accomplish that the others cannot?
	How can the spoken study of halachah keep faith in G-d’s oneness inside a person who cannot rise in contemplation?
	Why can action draw down the light that encompasses all worlds when thought and speech cannot, and how does the parable of the gesture explain this?
	In what sense are the curses really blessings for Israel, and how does the reading of “the stranger in your midst” show this?
	What does the reading mitzido, “from his side,” teach about foreign thoughts in prayer, and how do “rise,” “sit” and “eat” answer them?

Sources and references
Notes
Paragraph 1
1אלה החוקים
The note cites this list for the maamar’s having been said in 5557 (1796–97).
Kehot’s noteנאמרה בשנת תקנ״ז — ראה רשימת המאמרים שבסו״ס מאמרים קצרים ע׳ תריח הערה 90. ובשנת תקס״ט — ראה אגרות קודש דכ״ק אדמו״ר מוהריי״צ נ״ע ח״ד ע׳ רמד. כ״ק אדמו״ר הצ״צ סיפר: שבת פ׳ בהו״ב שנת תקס״ט האָט דער זיידע — רבנו הזקן — געזאָגט דעם מאמר אלה החוקים והמשפטים והתורות, הנדפס בלקוטי תורה. — בהרשימות — כותב כ״ק אדמו״ר (מהוריי״צ) נ״ע — יש אריכות גדולה בתוכן מאמר זה, ובטעם הדבר מדוע אין עליו הגהות וציונים ומראה מקומות, כמו שישנם על שארי המאמרים בלקוטי תורה, כפי שסיפר דבר זה הוד כ״ק אאזמו״ר הרה״ק מוהר״ש לבנו כ״ק אאמו״ר הרה״ק בשם הוד כ״ק אביו אאזמו״ר הרה״ק צמח צדק זצוקללה״ה (ספר המאמרים קונטרסים, תו, א).
2אלה החוקים והמשפטים
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel at Mount Sinai, by the hand of Moshe.” The verse closes the blessings and curses of Bechukosai, and the whole maamar explains its wording.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, מו.
3הנחת כ״ק אדמו״ר האמצעי נדפס במאמרי אדה״ז — פרשיות בחקותי ע׳ תקצט (ומתחיל
The note records that the Mitteler Rebbe’s transcript (hanachah) of this maamar is printed there; it opens, “To understand the matter of ‘If you walk in My statutes.’”
Kehot’s noteלה״ע אם בחוקותי תלכו). וראה להלן בהוספות להערות וציונים השוואות לד״ה זה.
4Kehot’s note points to II Kings 17:37 for these words.
II Kings 17:37מלכים ב י״ז:ל״ז
וְאֶת־הַחֻקִּים וְאֶת־הַמִּשְׁפָּטִים וְהַתּוֹרָה וְהַמִּצְוָה אֲשֶׁר כָּתַב לָכֶם תִּשְׁמְרוּן לַעֲשׂוֹת כׇּל־הַיָּמִים וְלֹא תִירְאוּ אֱלֹקִים אֲחֵרִים:
and the statutes and the ordinances, and the law and the commandment, which He wrote for you, ye shall observe to do for evermore; and ye shall not fear other gods;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
5Kehot’s note points to Leviticus 26:46 for these words.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
6“If you walk in My statutes and keep My commandments and do them.” The opening verse of Bechukosai; its three verbs, walk, keep and do, structure the first half of the maamar.
Leviticus 26:3ויקרא כ״ו:ג׳
אִם־בְּחֻקֹּתַי תֵּלֵכוּ וְאֶת־מִצְוֺתַי תִּשְׁמְרוּ וַעֲשִׂיתֶם אֹתָם:
If ye walk in My statutes, and keep My commandments, and do them;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
7ילכו מחיל אל חיל
“They go from strength to strength; each appears before G-d in Zion.” It shows that “going” means ascending from level to level.
Psalms 84:8תהילים פ״ד:ח׳
יֵלְכוּ מֵחַיִל אֶל־חָיִל יֵרָאֶה אֶל־אֱלֹקִים בְּצִיּוֹן:
They go from strength to strength, every one of them appeareth before G-d in Zion.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים פד, ח.
8הליכות עולם לו
In Habakkuk’s vision, “the everlasting hills bowed down; the ways of the world are His (halichos olam lo).” The Alter Rebbe reads it as “the goings of the world are to Him.”
Habakkuk 3:6חבקוק ג׳:ו׳
עָמַד וַיְמֹדֶד אֶרֶץ רָאָה וַיַּתֵּר גּוֹיִם וַיִּתְפֹּצְצוּ הַרְרֵי־עַד שַׁחוּ גִּבְעוֹת עוֹלָם הֲלִיכוֹת עוֹלָם לוֹ:
He standeth, and shaketh the earth, He beholdeth, and maketh the nations to tremble; And the everlasting mountains are dashed in pieces, The ancient hills do bow; His goings are as of old.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteחבקוק ג, ו.
9פי׳ שהולך ונעתק . . מאחר והאדם הוא בתוכו
The note records that this explanation, from “that is, one goes and moves away” to “since the person is within it,” is quoted in Or HaTorah on Vayikra.
Kehot’s noteמובא באוה״ת ויקרא-ב ע׳ תרפ.
10א״ת הליכות אלא הלכות
The school of Eliyahu taught: “Whoever studies halachos is assured that he is destined for the World to Come, as it says, ‘halichos olam lo’; do not read halichos but halachos.” Here it explains why the “goings” are in the plural: they are the many halachos.
Megillah 28b:17מגילה כ״ח ב:י״ז
תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״.
It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not halikkot but halakhoth.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב. וש״נ.
Paragraph 3
11ועלמות אין מספר
“There are sixty queens and eighty concubines, and maidens without number.” The Tikkunei Zohar reads the countless maidens as the countless halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ו, ח.
12The Tikkunei Zohar expounds the verse: the sixty queens are the sixty sections of the Mishnah, the eighty concubines the books of Aggadah, “and maidens without number: these are the halachos, which have no number or count.”
Tikkunei Zohar 144b:5תקוני הזהר קמ״ד ב:ה׳
דָּבָר אַחֵר רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, רֵישָׁא דִילָךְ כַּלָּה, עַל כֻּלְּהוּ חֲיָילִין סָלְקָא, (שם) עַל שִׁשִּׁים הֵמָּה מְלָכוֹת דְּאִינוּן שִׁתִּין סִדְרֵי מִשְׁנָה, וְסָלְקִין לְשִׁית מְאָה, וּלְשִׁשִּׁים רִבּוֹא, וּשְׁמֹנִים פִּלַגְשִׁים דַּהֲווֹ תְּמָנִין סִפְרֵי דְאַגַּדְתָּא, וַעֲלָמוֹת אֵין מִסְפָּר אִינוּן הֲלָכוֹת דְּלֵית לוֹן מִסְפָּר וְחוּשְׁבָּן, דְּאִינוּן נִימִין דְּשַׂעֲרִין דְּכַלָּה דְלֵית לוֹן חוּשְׁבָּנָא, וְאַנְתְּ כַּלָּה סְלִיקַת עַל כֻּלְּהוּ, הֲדָא הוּא דִכְתִיב (משלי לא כט) רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל כֻּלָּנָה.
Tikkunei Zohar - Vocalized (Public Domain)
13אלו הלכות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז (ת״ו) קמד, ב — ד׳ זיטאמיר. [כ].
14ויבקשנה ככסף
“If you seek it like silver and search for it like hidden treasures.” The Alter Rebbe uses it for the longing with which one must seek closeness to G-d.
Proverbs 2:4משלי ב׳:ד׳
אִם־תְּבַקְשֶׁנָּה כַכָּסֶף וְכַמַּטְמוֹנִים תַּחְפְּשֶׂנָּה:
If thou seek her as silver, And search for her as for hid treasures;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ב, ד.
15ויגעתי ומצאתי
Rabbi Yitzchak said: “If someone tells you, ‘I toiled and did not find,’ do not believe him; ‘I did not toil and I found,’ do not believe him; ‘I toiled and I found,’ believe him.” Ascent in understanding comes only through toil.
Megillah 6b:3–4מגילה ו׳ ב:ג׳-ד׳
וְאָמַר רַבִּי יִצְחָק, אִם יֹאמַר לְךָ אָדָם: יָגַעְתִּי וְלֹא מָצָאתִי — אַל תַּאֲמֵן. לֹא יָגַעְתִּי וּמָצָאתִי — אַל תַּאֲמֵן. יָגַעְתִּי וּמָצָאתִי — תַּאֲמֵן. הָנֵי מִילֵּי בְּדִבְרֵי תוֹרָה, אֲבָל בְּמַשָּׂא וּמַתָּן — סִיַּיעְתָּא הוּא מִן שְׁמַיָּא. וּלְדִבְרֵי תוֹרָה לָא אֲמַרַן אֶלָּא לְחַדּוֹדֵי, אֲבָל לְאוֹקֹמֵי גִּירְסָא — סִיַּיעְתָּא מִן שְׁמַיָּא הִיא.
R. Yitzchak also said: If one says to you, I have toiled and not found, do not believe him. If he says, I have not toiled but still have found, do not believe him. If he says, I have toiled and found, believe him. This is true in respect of words of Torah, but in respect of business, all depends on the assistance of heaven. And even for words of Torah this is true only of penetrating to the meaning, but for remembering what one has learnt, all depends on …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה ו, ב.
Paragraph 4
16שמור זו משנה
There (10a) the Alter Rebbe asks how even the performance of the mitzvos receives its “keeping,” and answers with “‘Keep’: this is Mishnah”: the keeping comes through the study of the Oral Torah.
Deuteronomy 4:6דברים ד׳:ו׳
וּשְׁמַרְתֶּם וַעֲשִׂיתֶם כִּי הִוא חׇכְמַתְכֶם וּבִינַתְכֶם לְעֵינֵי הָעַמִּים אֲשֶׁר יִשְׁמְעוּן אֵת כׇּל־הַחֻקִּים הָאֵלֶּה וְאָמְרוּ רַק עַם־חָכָם וְנָבוֹן הַגּוֹי הַגָּדוֹל הַזֶּה:
Observe therefore and do them; for this is your wisdom and your understanding in the sight of the peoples, that, when they hear all these statutes, shall say: ‘Surely this great nation is a wise and understanding people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteת״כ אמור ט, ב (הובא ברש״י ויקרא כד, לא. דברים ד, ו). ספרי ראה פנ״ט. ועל״ק בואתחנן (י, א). וש״נ. [כ].
17שמור זו משנה
On “These are the statutes and the ordinances which you shall keep to do” (Deuteronomy 12:1) the Sifrei says: “‘which you shall keep’: this is Mishnah; ‘to do’: this is action.” “Keeping” is the spoken study of Mishnah.
Sifrei Devarim 59ספרי דברים נ״ט
18שמור זו משנה
On “And you shall keep and do them,” Rashi comments: “‘You shall keep’: this is Mishnah.”
Rashi on Deuteronomy 4:6רש"י על דברים ד׳:ו׳
ושמרתם. זוֹ מִשְׁנָה: ועשיתם. כְּמַשְׁמָעוֹ (שם): כי הוא חכמתכם ובינתכם וגו׳. בָּזֹאת תֵּחָשְׁבוּ חֲכָמִים וּנְבוֹנִים לְעֵינֵי הָעַמִּים:
ושמרתם AND YE SHALL BE ON THE WATCH [TO DO] — This refers to the study of the laws (Sifrei Devarim 58), ועשיתם — this must be explained according to what it implies: AND YE SHALL DO. כי היא חכמתכם ובינתכם וגו׳ FOR THIS IS YOUR WISDOM AND UNDERSTANDING [IN THE EYES OF THE PEOPLES] — i.e. through this ye will be accounted wise and understanding men in the eyes of the peoples.
Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain) · Pentateuch with Rashi's commentary by M. Rosenbaum and A.M. Silbermann, 1929-1934 (Public Domain)
19ושננתם לבניך
“And you shall teach them diligently to your children and speak of them.” The Alter Rebbe links Mishnah, study by repetition, to veshinantam.
Deuteronomy 6:7דברים ו׳:ז׳
וְשִׁנַּנְתָּם לְבָנֶיךָ וְדִבַּרְתָּ בָּם בְּשִׁבְתְּךָ בְּבֵיתֶךָ וּבְלֶכְתְּךָ בַדֶּרֶךְ וּבְשׇׁכְבְּךָ וּבְקוּמֶךָ:
and thou shalt teach them diligently unto thy children, and shalt talk of them when thou sittest in thy house, and when thou walkest by the way, and when thou liest down, and when thou risest up.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ו, ז.
20ונתתי משכני בתוככם
“And I will place My Sanctuary in your midst, and My soul shall not reject you.” One of the blessings of Bechukosai; the maamar reads it as the G-dliness present within every Jew.
Leviticus 26:11ויקרא כ״ו:י״א
וְנָתַתִּי מִשְׁכָּנִי בְּתוֹכְכֶם וְלֹא־תִגְעַל נַפְשִׁי אֶתְכֶם:
And I will set My tabernacle among you, and My soul shall not abhor you.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יא.
21ופי׳ בזהר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteזח״ג (קיד, א). [כ].
22ונתתי משכני בתוככם ופי׳ בזהר משכונא דילי
The Zohar on Bechukosai: “‘My Sanctuary’ (mishkani): My pledge (mashkona dili).” G-d leaves His pledge with Israel, and even in exile it stays with them.
Zohar, Bechukotai 7:26–9:36ספר הזהר, בחקותי ז׳:כ״ו-ט׳:ל״ו
AND I WILL SET MY TABERNACLE AMONG YOU. My tabernacle” (mishcani) means the Shekinah; the word can also be rendered “my pledge”, which was taken back for the sins of Israel. Once a man was very fond of a friend of his and said to him: I am so fond of you that I am going to stay with you. Said the other: How do I know that you will stay with me? So he took all his most precious belongings and brought them to him, saying: Here is a …
The Zohar; London, Soncino Press, 1933 (Public Domain)
23גלו לאדום שכינה עמהם
There too the hidden love in the soul is described as being in exile within the body and the animal soul, “like the saying of our Sages, ‘They were exiled to Edom: the Shechinah is with them,’” the Shechinah being the spark of G-dliness in the soul, just as in paragraph 10 here.
Kehot’s noteספרי מסעי לה, ד. על״ק כי תצא הב׳ פ״ב [לה, ד]. וש״נ. [כ].
24גלו לאדום שכינה עמהם
The Sifrei lists Israel’s exiles, to Babylon, to Elam and to Edom, and says of each, “the Shechinah is with them,” and that when they return the Shechinah is with them. The Alter Rebbe applies it to the soul’s inner exile.
Sifrei Bamidbar 161:5ספרי במדבר קס״א:ה׳
… גלו למצרים שכינה עמהם, שנאמר (שמואל א ב) הנגלה נגליתי אל בית אביך בהיותם במצרים לבית פרעה; גלו לבבל שכינה עמהם, שנאמר (ישעיה מג) למענכם שולחתי בבלה; גלו לעילם שכינה עמהם, שנאמר (ירמיה מט) ושמתי כסאי בעילם והאבדתי משם מלך ושרים; גלו לאדום שכינה עמהם, שנאמר (ישעיה סג) מי זה בא מאדום חמוץ בגדים מבצרה. וכשהם חוזרים שכינה עמהם, שנאמר (דברים ל) ושב ה׳ את שבותך ורחמך. והשיב לא נאמר, אלא ושב ה׳ אלקיך. ואומר (שיר השירים ד) אתי מלבנון כלה אתי מלבנון תבואי תשורי מראש אמנה מראש שניר …
(Bamidbar 35:34) "in whose midst I dwell": Beloved are Israel, for even when they are tamei the Shechinah reposes among them — (Vayikra 16:16) "who dwells with them in the midst of their uncleanliness," and (Ibid. 15:31) "… when they defile My sanctuary which is in their midst," and (Bamidbar 5:3) "and they shall not make unclean their camps in whose midst I dwell." (Ibid. 35:34) "for I the L-rd dwell in the midst of the children of Israel." R. Nathan says: Beloved are Israel, for wherever they are exiled …
Wikisource (CC-BY-SA) · Sifrei by Rabbi Shraga Silverstein (CC-BY)
25בשמים ממעל
“Know this day and take it to your heart that Havayah is G-d in the heavens above and on the earth below; there is nothing else.” This is the faith in G-d’s true oneness that every Jew can fix in his mind.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ד, לט.
26וכולא קמי׳ כלא חשיב
The Zohar speaks of fearing G-d because He is the great Ruler, the root of all worlds, “and all before Him is accounted as nothing.” Nothing has existence beside Him.
Zohar I, 11bזח״א יא, ב
Kehot’s noteזח״א יא, ב.
Paragraph 5
27אני ה׳ לא שניתי
“For I, Havayah, have not changed; and you, sons of Yaakov, have not ceased to be.” Havayah is unchanging, beyond time.
Malachi 3:6מלאכי ג׳:ו׳
כִּי אֲנִי ה׳ לֹא שָׁנִיתִי וְאַתֶּם בְּנֵי־יַעֲקֹב לֹא כְלִיתֶם:
For I the L-RD change not; and ye, O sons of Jacob, are not consumed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלאכי ג, ו.
28דבר ה׳ זו הלכה
On “They shall roam to seek the word of Havayah and shall not find it” (Amos 8:12), the Gemara says: “‘The word of Havayah’: this is halachah.” Speaking halachah is speaking G-d’s own word.
Shabbat 138b:11–12שבת קל״ח ב:י״א-י״ב
״דְּבַר ה׳״ — זוֹ הֲלָכָה, ״דְּבַר ה׳״ — זֶה הַקֵּץ, ״דְּבַר ה׳״ — זוֹ נְבוּאָה. וּמַאי ״יְשׁוֹטְטוּ לְבַקֵּשׁ אֶת דְּבַר ה׳״? אָמְרוּ: עֲתִידָה אִשָּׁה שֶׁתִּטּוֹל כִּכָּר שֶׁל תְּרוּמָה וְתַחֲזוֹר בְּבָתֵּי כְנֵסִיּוֹת וּבְבָתֵּי מִדְרָשׁוֹת לֵידַע אִם טְמֵאָה הִיא וְאִם טְהוֹרָה הִיא, וְאֵין מֵבִין.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת קלח, ב. על״ק פ׳ ברכה בד״ה תורה (צד, א). [כ].
29וכמארז״ל השונה הלכות
“Whoever studies halachos is assured that he is destined for the World to Come.” The repeated study of halachah is the “keeping” described here.
Megillah 28b:16–18מגילה כ״ח ב:ט״ז-י״ח
אֲמַר לֵקהּ: נִיחָא לִי דַּאֲשַׁמְּעֵיהּ לְמָר. אִי הָכִי, גְּמוֹר מִינִּי הָא מִלְּתָא דְּאָמַר רַבִּי זֵירָא: בְּנוֹת יִשְׂרָאֵל הֵן הֶחֱמִירוּ עַל עַצְמָן שֶׁאֲפִילּוּ רוֹאוֹת טִיפַּת דָּם כְּחַרְדָּל יוֹשְׁבוֹת עָלָיו שִׁבְעָה נְקִיִּים. תָּנָא דְּבֵי אֵלִיָּהוּ: כׇּל הַשּׁוֹנֶה הֲלָכוֹת, מוּבְטָח לוֹ שֶׁהוּא בֶּן עוֹלָם הַבָּא, שֶׁנֶּאֱמַר: ״הֲלִיכוֹת עוֹלָם לוֹ״, אַל תִּקְרֵי ״הֲלִיכוֹת״ אֶלָּא ״הֲלָכוֹת״. תָּנוּ רַבָּנַן:
He replied: I would rather you teach me something. If so learn from me this statement that was said by R. Zera: The daughters of Israel were stringent upon themselves that even if they saw [on their garments] a spot of blood no bigger than a mustard seed, they waited for seven clean days [before taking a ritual bath]. It was taught in the house of Eliyahu: Whoever repeats halakhoth is assured of the world to come, as it says, “His goings [halikoth] are to eternity” (Habbakuk 3:6). Read not …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Daf Shevui (CC0)
Kehot’s noteמגילה כח, ב. וש״נ.
30ותורתך בתוך מעי
“To do Your will, my G-d, I desire, and Your Torah is within my innards.” The Torah’s words enter a person and become part of him.
Psalms 40:9תהילים מ׳:ט׳
לַעֲשׂוֹת־רְצוֹנְךָ אֱלֹקַי חָפָצְתִּי וְתוֹרָתְךָ בְּתוֹךְ מֵעָי:
I delight to do Thy will, O my G-d; yea, Thy law is in my inmost parts.'
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים מ, ט.
31ואשים דברי בפיך
“And I have put My words in your mouth and covered you in the shadow of My hand.” G-d’s words are placed in the mouth of one who speaks them.
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
32אין הגליות מתכנסות אלא בזכות המשניות
Rav Huna said: “All these exiles are gathered in only by the merit of the Mishnayos, as it says, ‘Even though they study (yisnu) among the nations, now I will gather them.’”
Vayikra Rabbah 7:3ויקרא רבה ז׳:ג׳
Kehot’s noteויק״ר ז, ג. על״ק במטות (פ״ג סע״ג) נ׳ מאדמו״ר. [כ].
33גם כי יתנו בגוים
In its plain sense, “even though they hire [allies] among the nations, now I will gather them”; the Midrash reads yisnu as “they study,” from the word Mishnah.
Hosea 8:10הושע ח׳:י׳
גַּם כִּי־יִתְנוּ בַגּוֹיִם עַתָּה אֲקַבְּצֵם וַיָּחֵלּוּ מְּעָט מִמַּשָּׂא מֶלֶךְ שָׂרִים:
Yea, though they hire among the nations, now will I gather them up; and they begin to be minished by reason of the burden of king and princes.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteהושע ח, י.
34על מה אבדה הארץ
“Who is the wise man who will understand this…? For what is the land lost, laid waste like a wilderness?” The next verse answers: “And Havayah said: Because they forsook My Torah.”
Jeremiah 9:11ירמיהו ט׳:י״א
מִי־הָאִישׁ הֶחָכָם וְיָבֵן אֶת־זֹאת וַאֲשֶׁר דִּבֶּר פִּי־ה׳ אֵלָיו וְיַגִּדָהּ עַל־מָה אָבְדָה הָאָרֶץ נִצְּתָה כַמִּדְבָּר מִבְּלִי עֹבֵר:
Who is the wise man, that he may understand this? And who is he to whom the mouth of the L-RD hath spoken, that he may declare it? Wherefore is the land perished And laid waste like a wilderness, so that none passeth through?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ט, יא.
35על ביטול תורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפתיחא לאיכה רבתי. ב״מ (פה, סע״א). [כ].
36על מה אבדה הארץ על ביטול תורה
The Gemara relates that this question was put to the sages and the prophets, who could not explain it, until the Holy One, blessed be He, explained it Himself: “because they forsook My Torah.”
Bava Metzia 85a:22–23בבא מציעא פ״ה א:כ״ב-כ״ג
כֹּל תְּלָתִין יוֹמֵי הֲוָה בָּדֵיק נַפְשֵׁיהּ: שְׁגַר תַּנּוּרָא סְלֵיק וִיתֵיב בְּגַוֵּיהּ וְלָא הֲוָה שָׁלְטָא בֵּקהּ נוּרָא. יוֹמָא חַד יְהַבוּ בֵּקהּ רַבָּנַן עֵינָא וְאִיחֲרַכוּ שָׁקֵיהּ, וּקְרוֹ לֵקהּ ״קָטִין חֲרִיךְ שָׁקֵיהּ״. אָמַר רַב יְהוּדָה אָמַר רַב: מַאי דִּכְתִיב ״מִי הָאִישׁ הֶחָכָם וְיָבֵן אֶת זֹאת וַאֲשֶׁר דִּבֶּר פִּי ה׳ אֵלָיו וְיַגִּדָהּ עַל מָה אָבְדָה הָאָרֶץ״, דָּבָר זֶה
William Davidson, Vocalized Aramaic (CC-BY-NC)
37אבדה האמונה
“This is the nation that did not heed the voice of Havayah its G-d…; faith has perished and is cut off from their mouth.” The Alter Rebbe links this loss of faith to the loss of “the land.”
Jeremiah 7:28ירמיהו ז׳:כ״ח
וְאָמַרְתָּ אֲלֵיהֶם זֶה הַגּוֹי אֲשֶׁר לוֹא־שָׁמְעוּ בְּקוֹל ה׳ אֱלֹקָיו וְלֹא לָקְחוּ מוּסָר אָבְדָה הָאֱמוּנָה וְנִכְרְתָה מִפִּיהֶם:
Therefore thou shalt say unto them: This is the nation that hath not hearkened To the voice of the L-RD their G-d, Nor received correction; Faithfulness is perished, And is cut off from their mouth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ז, כח.
38אני ה׳ אלקיכם
“I am Havayah your G-d, Who brought you out of the land of Egypt, from being slaves to them.” The Kehot note gives this verse, near the close of the blessings, for the words the Alter Rebbe explains here.
Leviticus 26:13ויקרא כ״ו:י״ג
אֲנִי ה׳ אֱלֹקֵיכֶם אֲשֶׁר הוֹצֵאתִי אֶתְכֶם מֵאֶרֶץ מִצְרַיִם מִהְיֹת לָהֶם עֲבָדִים וָאֶשְׁבֹּר מֹטֹת עֻלְּכֶם וָאוֹלֵךְ אֶתְכֶם קוֹמְמִיּוּת:
I am the L-RD your G-d, who brought you forth out of the land of Egypt, that ye should not be their bondmen; and I have broken the bars of your yoke, and made you go upright.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, יג.
39הארץ תדום רגלי
“Thus says Havayah: The heavens are My throne, and the earth is My footstool.” Faith is the level of “the earth,” the footstool.
Isaiah 66:1ישעיהו ס״ו:א׳
כֹּה אָמַר ה׳ הַשָּׁמַיִם כִּסְאִי וְהָאָרֶץ הֲדֹם רַגְלָי אֵי־זֶה בַיִת אֲשֶׁר תִּבְנוּ־לִי וְאֵי־זֶה מָקוֹם מְנוּחָתִי:
Thus saith the L-RD: The heaven is My throne, and the earth is My footstool; where is the house that ye may build unto Me? And where is the place that may be My resting-place?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ סו, א.
Paragraph 6
40לא המדרש הוא העיקר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות א, יז.
41לא המדרש הוא העיקר אלא המעשה
Shimon, son of Rabban Gamliel, said: “Not study is the main thing, but action.” The Alter Rebbe brings it to show that action is the goal.
Pirkei Avot 1:17משנה אבות א׳:י״ז
שִׁמְעוֹן בְּנוֹ אוֹמֵר, כָּל יָמַי גָּדַלְתִּי בֵין הַחֲכָמִים, וְלֹא מָצָאתִי לַגּוּף טוֹב אֶלָּא שְׁתִיקָה. וְלֹא הַמִּדְרָשׁ הוּא הָעִקָּר, אֶלָּא הַמַּעֲשֶׂה. וְכָל הַמַּרְבֶּה דְבָרִים, מֵבִיא חֵטְא:
Shimon, his son, used to say: all my days I grew up among the sages, and I have found nothing better for a person than silence. Study is not the most important thing, but actions; whoever indulges in too many words brings about sin.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
42גדול תלמוד שמביא לידי מעשה
The sages in Lod asked whether study is greater or action; Rabbi Tarfon said action, Rabbi Akiva said study, and all concluded: “Study is greater, for study leads to action.” Since study is praised for leading to action, action is the purpose.
Kiddushin 40b:8–9קידושין מ׳ ב:ח׳-ט׳
וּכְבָר הָיָה רַבִּי טַרְפוֹן וּזְקֵנִים מְסוּבִּין בַּעֲלִיַּת בֵּית נַתְּזָה בְּלוֹד. נִשְׁאֲלָה שְׁאֵילָה זוֹ בִּפְנֵיהֶם: תַּלְמוּד גָּדוֹל אוֹ מַעֲשֶׂה גָּדוֹל? נַעֲנָה רַבִּי טַרְפוֹן וְאָמַר: מַעֲשֶׂה גָּדוֹל. נַעֲנָה רַבִּי עֲקִיבָא וְאָמַר: תַּלְמוּד גָּדוֹל. נַעֲנוּ כּוּלָּם וְאָמְרוּ: תַּלְמוּד גָּדוֹל, שֶׁהַתַּלְמוּד מֵבִיא לִידֵי מַעֲשֶׂה. תַּנְיָא, רַבִּי יוֹסֵי אוֹמֵר: גָּדוֹל תַּלְמוּד שֶׁקָּדַם לְחַלָּה אַרְבָּעִים שָׁנָה, לִתְרוּמוֹת וּלְמַעַשְׂרוֹת חֲמִשִּׁים וְאַרְבַּע, לִשְׁמִיטִּים שִׁשִּׁים וְאַחַת, לְיוֹבְלוֹת מֵאָה וְשָׁלֹשׁ.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקדושין מ, ב. וש״נ. ראה לקמן פ׳ ראה לג, א ואילך.
43דלית מחשבה תפיסא ביה כלל
In Eliyahu’s prayer in the introduction to the Tikkunei Zohar: “You are the Highest of all the high, the Hidden of all the hidden; no thought can grasp You at all.”
Tikkunei Zohar 17a:10–12תקוני הזהר י״ז א:י׳-י״ב
אנת הוא עלאה על כל עלאין סתימא על כל סתימין. לית מחשבה תפיסא בך כלל. אנת הוא דאפיקת עשר תקונין. וקרינן לון עשר ספירן. לאנהגא בהון עלמין סתימין דלא אתגליין. ועלמין דאתגליין. ובהון אתכסיאת (נ״א אתכסייא) מבני נשא. ואנת הוא דקשיר לון ומיחד לון. ובגין דאנת מלגאו. כל מאן דאפריש חד מן חבריה מאלין עשר. אתחשיב ליה כאלו אפריש בך.
Constantinople, 1740 (CC-BY-NC)
44דלית מח׳ תפיסא בי׳ כלל
Kehot’s marei makom for these words (its note is below).
Kehot’s noteת״ז בהקדמה.
45לחכימא ברמיזא
The Zohar uses the saying “to the wise, by a hint” (lechakima birmiza) for a matter conveyed by allusion rather than spelled out. The Alter Rebbe uses it for the way action “hints” to a level beyond words.
Zohar I, 26bזח״א כו, ב
Zohar III, 280bזח״ג רפ, ב
Kehot’s noteזח״א כו, ב. זח״ג רפ, ב.
Paragraph 7
46דעקימת שפתיו הוה מעשה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteב״מ (ד, סע״א). סנהדרין (סה, ב). כריתות (ג, סע״ב). [כ].
47דעקימת שפתיו הוי מעשה
Asking what action there is in blasphemy, which is only speech, the Gemara answers: “The moving of his lips is an action.” So even Torah study, which is speech, counts as an action.
Keritot 3b:21–22כריתות ג׳ ב:כ״א-כ״ב
בַּעַל אוֹב, מַאי מַעֲשֶׂה אִית בֵּקהּ? הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה. מְגַדֵּף, מַאי מַעֲשֶׂה אִית בֵּקהּ? עֲקִימַת שְׂפָתָיו הָוֵי מַעֲשֶׂה. קָא סָלְקָא דַּעְתִּין: הֲקָשַׁת זְרוֹעוֹתָיו הָוֵי מַעֲשֶׂה זוּטָא אֲפִילּוּ לְרַבָּנַן. מֵיתִיבִי: בַּעֲבוֹדָה זָרָה אֵינוֹ חַיָּיב אֶלָּא עַל דָּבָר שֶׁיֵּשׁ בּוֹ מַעֲשֶׂה, כְּגוֹן שֶׁזִּיבַּח, וְקִיטֵּר, וְנִיסֵּךְ, וְהִשְׁתַּחֲוָה. וְקַשְׁיָא לַן, הִשְׁתַּחֲוָאָה לֵית בַּהּ מַעֲשֶׂה!
William Davidson, Vocalized Aramaic (CC-BY-NC)
48דעקימת שפתיו הוי מעשה
The Gemara records Rabbi Yochanan’s view that “the twisting of the mouth is an action,” against Reish Lakish.
Sanhedrin 65b:4–6סנהדרין ס״ה ב:ד׳-ו׳
רַבִּי יוֹחָנָן אָמַר: חַיָּיב, עֲקִימַת פִּיו הָוֵי מַעֲשֶׂה. רֵישׁ לָקִישׁ אָמַר: פָּטוּר, עֲקִימַת פִּיו לָא הָוֵי מַעֲשֶׂה. אֶלָּא אָמַר רָבָא: שָׁאנֵי עֵדִים זוֹמְמִין, הוֹאִיל וְיֶשְׁנָן בִּרְאִיָּה. תָּנוּ רַבָּנַן: בַּעַל אוֹב – זֶה הַמְדַבֵּר בֵּין הַפְּרָקִים וּמִבֵּין אַצִּילֵי יָדָיו. יִדְּעוֹנִי – זֶה הַמַּנִּיחַ עֶצֶם יָדוּעַ בְּפִיו, וְהוּא מְדַבֵּר מֵאֵלָיו.
William Davidson, Vocalized Aramaic (CC-BY-NC)
49והי׳ מעשה הצדקה שלום
“And the work of righteousness (tzedakah) shall be peace, and the service of righteousness, quiet and security forever.” The Alter Rebbe reads tzedakah as charity, whose act brings “peace.”
Isaiah 32:17ישעיהו ל״ב:י״ז
וְהָיָה מַעֲשֵׂה הַצְּדָקָה שָׁלוֹם וַעֲבֹדַת הַצְּדָקָה הַשְׁקֵט וָבֶטַח עַד־עוֹלָם:
And the work of righteousness shall be peace; And the effect of righteousness quietness and confidence for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ לב, יז.
50ענין השלום . . ועושה שלום ביניהם
On “He makes peace in His heights,” the Midrash says: Michael is all snow and Gabriel all fire, yet they stand side by side and do not harm each other. Peace joins opposites.
Devarim Rabbah 5:12דברים רבה ה׳:י״ב
Kehot’s noteראה דב״ר ה, יב.
51ונתתי שלום בארץ
“And I will give peace in the land, and you shall lie down with none to make you afraid.” The Alter Rebbe reads “the land” as all the worlds.
Leviticus 26:6ויקרא כ״ו:ו׳
וְנָתַתִּי שָׁלוֹם בָּאָרֶץ וּשְׁכַבְתֶּם וְאֵין מַחֲרִיד וְהִשְׁבַּתִּי חַיָּה רָעָה מִן־הָאָרֶץ וְחֶרֶב לֹא־תַעֲבֹר בְּאַרְצְכֶם:
And I will give peace in the land, and ye shall lie down, and none shall make you afraid; and I will cause evil beasts to cease out of the land, neither shall the sword go through your land.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ו.
52מלכותך מלכות כ״ע
“Your kingship is the kingship of all worlds, and Your dominion is in every generation.” All worlds stand under G-d’s kingship and are “land” before Him.
Psalms 145:13תהילים קמ״ה:י״ג
מַלְכוּתְךָ מַלְכוּת כׇּל־עֹלָמִים וּמֶמְשַׁלְתְּךָ בְּכׇל־דּוֹר וָדֹר:
Thy kingdom is a kingdom for all ages, And Thy dominion endureth throughout all generations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קמה, יג.
53לא מצא הקב״ה כלי המחזיק ברכה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteסוף עוקצין.
54לא מצא הקב״ה כלי מחזיק ברכה לישראל אלא השלום
The last words of the Mishnah, said by Rabbi Shimon ben Chalafta: “The Holy One, blessed be He, found no vessel that holds blessing for Israel except peace, as it says, ‘Havayah will give strength to His people; Havayah will bless His people with peace.’”
Mishnah Oktzin 3:12משנה עוקצים ג׳:י״ב
אָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי, עָתִיד הַקָּדוֹשׁ בָּרוּךְ הוּא לְהַנְחִיל לְכָל צַדִּיק וְצַדִּיק שְׁלשׁ מֵאוֹת וַעֲשָׂרָה עוֹלָמוֹת, שֶׁנֶּאֱמַר (משלי ח), לְהַנְחִיל אֹהֲבַי יֵשׁ וְאֹצְרֹתֵיהֶם אֲמַלֵּא. אָמַר רַבִּי שִׁמְעוֹן בֶּן חֲלַפְתָּא, לֹא מָצָא הַקָּדוֹשׁ בָּרוּךְ הוּא כְּלִי מַחֲזִיק בְּרָכָה לְיִשְׂרָאֵל אֶלָּא הַשָּׁלוֹם, שֶׁנֶּאֱמַר (תהלים כט), ה׳ עֹז לְעַמּוֹ יִתֵּן ה׳ יְבָרֵךְ אֶת עַמּוֹ בַשָּׁלוֹם:
Rabbi Yehoshua ben Levi said: In the world to come the Holy One, Blessed be He, will make each righteous person inherit three hundred and ten worlds, for it is written: "That I may cause those that love me to inherit yesh (numerical value of; and that I may fill their treasuries" (Proverbs 8:21. Rabbi Shimon ben Halafta said: the Holy One, Blessed be He, found no vessel that could contain blessing for Israel save that of peace, as it is written: "The L-rd will give strength unto his people; …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 8
55ואכלתם לחמכם לשובע
“And you shall eat your bread to satiety and dwell securely in your land.” A blessing of Bechukosai, read here as the satiety of joy in G-d’s presence.
Leviticus 26:5ויקרא כ״ו:ה׳
וְהִשִּׂיג לָכֶם דַּיִשׁ אֶת־בָּצִיר וּבָצִיר יַשִּׂיג אֶת־זָרַע וַאֲכַלְתֶּם לַחְמְכֶם לָשֹׂבַע וִישַׁבְתֶּם לָבֶטַח בְּאַרְצְכֶם:
And your threshing shall reach unto the vintage, and the vintage shall reach unto the sowing time; and ye shall eat your bread until ye have enough, and dwell in your land safely.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, ה.
56שובע שמחות את פניך
“You make known to me the path of life; satiety of joys is in Your presence, pleasantness at Your right hand forever.”
Psalms 16:11תהילים ט״ז:י״א
תּוֹדִיעֵנִי אֹרַח חַיִּים שֹׂבַע שְׂמָחוֹת אֶת־פָּנֶיךָ נְעִמוֹת בִּימִינְךָ נֶצַח:
Thou makest me to know the path of life; In Thy presence is fulness of joy, In Thy right hand bliss for evermore.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים טז, יא.
57עוז וחדוה במקומו
“Majesty and splendor are before Him; strength and gladness are in His place.” From David’s song when the Ark was brought to its tent.
I Chronicles 16:27דברי הימים א ט״ז:כ״ז
הוֹד וְהָדָר לְפָנָיו עֹז וְחֶדְוָה בִּמְקֹמוֹ:
Honour and majesty are before Him; Strength and gladness are in His place.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדה״א טז, כז.
58ישראל . . עלו במחשבה
Kehot’s note points to Bereshit Rabbah 1:5 for these words.
Bereshit Rabbah 1:5בראשית רבה א׳:ה׳
ר׳ הונא בשם בר קפרא פתח (תהלים לא, יט): ”תאלמנה שפתי שקר וגו׳” אתפרכן אתחרשן אשתתקן. ”אתפרכן אתחרשן” - היך מה דאת אמר (שמות ד, יא): ”או מי ישום אלם או חרש או פקח או עור הלא אנכי ה׳” ואומר (בראשית לז, ז): ”והנה אנחנו מאלמים אלומים בתוך השדה והנה קמה אלומתי” ”אשתתקן” - כמשמעו. ”הַדֹּבְרוֹת עַל צַדִּיק” חי העולמים ”עָתָק” שהעתיק בבריותיו בגאוה אתמהה בשביל להתגאות ולומר אני דורש במעשה בראשית ”וָבוּז” אתמהה מבזה על כבודי דא״ר יוסי בר חנינא כל המתכבד בקלון חבירו אין לו חלק לעולם הבא …
Rav Huna began in the name of bar Kapara: “May they be silenced [te’alamna], those lying lips [that speak harsh words against the righteous one with arrogance and contempt]” (Psalms 31:19) – may they be bound up, may they become mute, may they be silenced. can have all these three meanings, as the Midrash goes on to show. May they become mute – as it says: “Who gives a mouth to a person, or who renders one mute [ilem] or deaf, or sighted or blind? Is it not I, the …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteב״ר א, ה.
59ישראל מצד עצמם עלו במחשבה
“Six things preceded the creation of the world: some were created, and some arose in thought to be created”; the Patriarchs and Israel are among those that arose in thought.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
60ומאמינים בני מאמינים
When Moshe said, “they will not believe me,” G-d answered him: “They are believers, the sons of believers.”
Shabbat 97a:4–5שבת צ״ז א:ד׳-ה׳
אָמַר רֵישׁ לָקִישׁ: הַחוֹשֵׁד בִּכְשֵׁרִים — לוֹקֶה בְּגוּפוֹ, דִּכְתִיב: ״וְהֵן לֹא יַאֲמִינוּ לִי וְגוֹ׳״, וְגַלְיָא קַמֵּי קוּדְשָׁא בְּרִיךְ הוּא דִּמְהֵימְנִי יִשְׂרָאֵל. אָמַר לוֹ: הֵן מַאֲמִינִים בְּנֵי מַאֲמִינִים, וְאַתָּה אֵין סוֹפְךָ לְהַאֲמִין. הֵן מַאֲמִינִים, דִּכְתִיב: ״וַיַּאֲמֵן הָעָם״. בְּנֵי מַאֲמִינִים — ״וְהֶאֱמִין בַּייָ״. אַתָּה אֵין סוֹפְךָ לְהַאֲמִין, שֶׁנֶּאֱמַר: ״יַעַן לֹא הֶאֱמַנְתֶּם בִּי וְגוֹ׳״. מִמַּאי דִּלְקָה, דִּכְתִיב: ״וַיֹּאמֶר ה׳ לוֹ עוֹד הָבֵא נָא יָדְךָ בְּחֵיקֶךָ וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Paragraph 9
61ונתן ה׳ את כל האלות
“And Havayah your G-d will put all these curses upon your enemies and upon those who hate you, who pursued you.” Moshe’s own words show where the curses are directed.
Deuteronomy 30:7דברים ל׳:ז׳
וְנָתַן ה׳ אֱלֹקֶיךָ אֵת כׇּל־הָאָלוֹת הָאֵלֶּה עַל־אֹיְבֶיךָ וְעַל־שֹׂנְאֶיךָ אֲשֶׁר רְדָפוּךָ:
And the L-RD thy G-d will put all these curses upon thine enemies, and on them that hate thee, that persecuted thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ל, ז.
62ונשא השעיר עליו
“And the goat shall bear upon itself all their iniquities to a land cut off.” The goat sent away on Yom Kippur.
Leviticus 16:22ויקרא ט״ז:כ״ב
וְנָשָׂא הַשָּׂעִיר עָלָיו אֶת־כׇּל־עֲוֺנֹתָם אֶל־אֶרֶץ גְּזֵרָה וְשִׁלַּח אֶת־הַשָּׂעִיר בַּמִּדְבָּר:
And the goat shall bear upon him all their iniquities unto a land which is cut off; and he shall let go the goat in the wilderness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא טז, כב.
63עשו איש שעיר
Yaakov says to Rivkah, “Esav my brother is a hairy man, and I am a smooth man.” The word sa’ir, “hairy,” is also the word for “goat.”
Genesis 27:11בראשית כ״ז:י״א
וַיֹּאמֶר יַעֲקֹב אֶל־רִבְקָה אִמּוֹ הֵן עֵשָׂו אָחִי אִישׁ שָׂעִר וְאָנֹכִי אִישׁ חָלָק:
And Jacob said to Rebekah his mother: ‘Behold, Esau my brother is a hairy man, and I am a smooth man.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יא. כמ״ש בב״ר [פס״ה, טו]. ובזח״א (חקל, ב). [כ].
64ונשא השעיר עליו את כל עונותם שהוא בחי׳ עשו איש שעיר
Rabbi Yitzchak: “‘And the goat (sa’ir) shall bear upon itself’: this is Esav, as it says, ‘Esav my brother is a hairy (sa’ir) man.’”
Bereshit Rabbah 65:15בראשית רבה ס״ה:ט״ו
… כי ביום הזה יכפר. רבי יצחק אמר: לא שאול הוא לה, ולא שאולה היא ליה, אלא, ונשא השעיר עליו, זה עשו שנאמר הן עשו אחי איש שעיר. את כל עונותם, עונות תם, שנאמר (שם כה): ויעקב איש תם. אולי ימושני אבי והייתי בעיניו כמתעתע, כמת וכתועה, וכעובד עבודת כוכבים. והבאתי עלי קללה וגו׳, אפילו ברכה אחת, שהוא עתיד ליתן בסוף, אינו נותנה לי. ותאמר לו אמו עלי קללתך בני רבי אבא בר כהנא אמר: אדם שחטא, לא אמו נתקללה?! שנאמר (בראשית ג): ארורה האדמה בעבורך. אף אתה, עלי קללתך, …
“Jacob said to Rebecca his mother: Behold, Esau my brother is a hairy man, and I am a man of smooth skin” (Genesis 27:11). “Jacob said to Rebecca his mother: Behold, Esau my brother is a hairy [sa’ir] man” – a demon-like man, just as it says: “Demons [se’irim] will dance there” (Isaiah 13:21). “And I am a man of smooth [ḥalak] skin” –just as it says: “For the L-rd's portion [ḥelek] is His people” (Deuteronomy 32:9). Rabbi Levi said: This is analogous to one with a full head of …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
65ונשא השעיר עליו את כל עונותם שהוא בחי׳ עשו איש שעיר
The Zohar on Toldos explains the Yom Kippur goat: “‘And the goat shall bear upon itself all their iniquities,’ and they explained that this is Esav, who is sa’ir.”
Zohar, Toldot 4:30–9:73ספר הזהר, תולדות ד׳:ל׳-ט׳:ע״ג
Observe that Jacob knew that Esau was destined to ally himself to that tortuous serpent, and hence in all his dealings with him he conducted himself like another tortuous serpent, using all cunning devices; and so it was meet. The same idea was expressed by R. Simeon when, in expounding the verse, “And G-d created the great fishes, and every living creature that creepeth” (Gen. 1, 21), he said: ‘The “great fishes” are symbolic of Jacob and Esau, and “every living creature that creepeth” symbolises all the intermediate grades.’ Verily …
The Zohar; London, Soncino Press, 1933 (Public Domain)
66הגר אשר בקרבך
“The stranger who is in your midst shall rise above you higher and higher, and you shall go down lower and lower.” One of the curses of Ki Savo, explained in the next paragraph.
Deuteronomy 28:43דברים כ״ח:מ״ג
הַגֵּר אֲשֶׁר בְּקִרְבְּךָ יַעֲלֶה עָלֶיךָ מַעְלָה מָּעְלָה וְאַתָּה תֵרֵד מַטָּה מָּטָּה:
The stranger that is in the midst of thee shall mount up above thee higher and higher; and thou shalt come down lower and lower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים כח, מג.
Paragraph 10
67גר . . בארץ לא לו
G-d tells Avram, “Your descendants will be strangers in a land not theirs.” The same words describe the soul’s spark of G-dliness, a stranger in the body.
Genesis 15:13בראשית ט״ו:י״ג
וַיֹּאמֶר לְאַבְרָם יָדֹעַ תֵּדַע כִּי־גֵר יִהְיֶה זַרְעֲךָ בְּאֶרֶץ לֹא לָהֶם וַעֲבָדוּם וְעִנּוּ אֹתָם אַרְבַּע מֵאוֹת שָׁנָה:
And He said unto Abram: ‘Know of a surety that thy seed shall be a stranger in a land that is not theirs, and shall serve them; and they shall afflict them four hundred years;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית טו, יג.
68יעלה עליך מעלה מעלה
“The stranger who is in your midst shall rise above you higher and higher, and you shall go down lower and lower.” The Alter Rebbe reads the “stranger” as the Shechinah within and “you” as the body.
Deuteronomy 28:43דברים כ״ח:מ״ג
הַגֵּר אֲשֶׁר בְּקִרְבְּךָ יַעֲלֶה עָלֶיךָ מַעְלָה מָּעְלָה וְאַתָּה תֵרֵד מַטָּה מָּטָּה:
The stranger that is in the midst of thee shall mount up above thee higher and higher; and thou shalt come down lower and lower.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69גדולתו עד אין חקר
“Great is Havayah and highly praised, and His greatness is beyond searching.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים קמה, ג.
70אני ה׳ אשר הוצאתיך
“I am Havayah your G-d, Who brought you out of the land of Egypt, out of the house of bondage.” The Alter Rebbe reads Mitzrayim as meitzarim, straits and limits.
Exodus 20:2שמות כ׳:ב׳
אָנֹכִי ה׳ אֱלֹקֶיךָ אֲשֶׁר הוֹצֵאתִיךָ מֵאֶרֶץ מִצְרַיִם מִבֵּית עֲבָדִ͏ים:
I am the L-RD thy G-d, who brought thee out of the land of Egypt, out of the house of bondage.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה שמות כ, ב.
71ואתהלכה ברחבה
“And I will walk in a broad place, for I have sought Your precepts.” Contemplation of G-d’s greatness frees a person from limits.
Psalms 119:45תהילים קי״ט:מ״ה
וְאֶתְהַלְּכָה בָרְחָבָה כִּי פִקֻּדֶיךָ דָרָשְׁתִּי:
And I will walk at ease, for I have sought Thy precepts;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קיט, מד.
Paragraph 11
72כוונת יצחק . . ולא את יעקב
The words here quote Genesis 27:21; the passage is shown below.
Genesis 27:21בראשית כ״ז:כ״א
וַיֹּאמֶר יִצְחָק אֶל־יַעֲקֹב גְּשָׁה־נָּא וַאֲמֻשְׁךָ בְּנִי הַאַתָּה זֶה בְּנִי עֵשָׂו אִם־לֹא:
And Isaac said unto Jacob: ‘Come near, I pray thee, that I may feel thee, my son, whether thou be my very son Esau or not.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה בראשית כז, כא.
73האבות שהן הן המרכבה
Reish Lakish said: “The Patriarchs, they are the chariot,” as it says, “And G-d went up from upon Avraham.” A chariot is wholly given over to the will of its rider.
Bereshit Rabbah 47:6בראשית רבה מ״ז:ו׳
ויכל לדבר אתו - תני, הנפטר מחבירו בין גדול בין קטן, צריך ליטול ממנו רשות. ממי את למד? מאברהם. פעם אחת היה אברהם מדבר עם הקב״ה, באו מלאכי השרת לדבר עמו. אמר להן: נפטר מן השכינה, שהיא גדולה מכם תחלה, אחר כך אני מדבר עמכם. כיון שדבר עם הקדוש ברוך הוא כל צרכו, אמר לפניו: רבון העולמים! צריך אני לדבר. אמר לו: הפטר בשלום, הה״ד: ויעל אלקים מעל אברהם. אמר ריש לקיש: האבות הן הן המרכבה, שנא׳: ויעל אלקים מעל אברהם. ויעל מעליו אלקים. (בראשית כה) והנה ה׳ נצב עליו:
“He concluded speaking with him, and G-d ascended from upon Abraham” (Genesis 17:22). It is taught: One who departs from another person, whether of greater or lesser stature, must take his leave from him. From whom do you derive this? From Abraham. On one occasion, Abraham was speaking with the Holy One blessed be He, when the ministering angels came to speak with him. He said to them: ‘Let me first take my leave from the Divine Presence, which is of greater stature than you, then I will speak with …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Zohar III, 252aזח״ג רנב, א
Kehot’s noteב״ר מז, ח. זח״ג רנב, א.
74ויתן לך האלקים
“May G-d give you of the dew of the heavens and of the fat of the earth, and plenty of grain and wine.” Yitzchak’s blessing, given to Yaakov while Yitzchak thought he was Esav.
Genesis 27:28בראשית כ״ז:כ״ח
וְיִתֶּן־לְךָ הָאֱלֹקִים מִטַּל הַשָּׁמַיִם וּמִשְׁמַנֵּי הָאָרֶץ וְרֹב דָּגָן וְתִירֹשׁ:
So G-d give thee of the dew of heaven, And of the fat places of the earth, And plenty of corn and wine.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, כח. בב״ר פס״ו [ג]. ילקוט תולדות [רמז] (קטז) עה״פ. וע׳ ר״פ האזינו הג׳. [כ].
75מטל השמים זו תשב״כ ומשמני הארץ זו תשבע״פ ורוב דגן
Among its readings of the blessing, the Midrash says: “‘Of the dew of the heavens’: this is Scripture; ‘and of the fat of the earth’: this is Mishnah; ‘grain’: this is Talmud; ‘wine’: this is Aggadah.” The Alter Rebbe gives a parallel reading.
Bereshit Rabbah 66:3בראשית רבה ס״ו:ג׳
… רבון העולמים! הוי, זוכר לי אותה הברכה שברכני אבא, יתן לך, ויתן לך אלהותא. מטל השמים, זה המן, שנאמר (שמות טז): ויאמר ה׳ אל משה הנני ממטיר לכם לחם מן השמים. ומשמני הארץ, זה הבאר, שהיתה מעלה להם מיני דגים שמנים, יותר מדאי. ומשמני הארץ, אלו הקרבנות, כדכתיב (תהלים סו): עולות מחים אעלה לך. ורב דגן, אלו הבחורים, דכתיב (זכריה ט): כי מה טובו ומה יפיו דגן בחורים. ותירוש, אלו הבתולות, דכתיב (שם) ותירוש ינובב בתולות. דבר אחר: מטל השמים, זו ציון, שנאמר (תהלים קלב): כטל חרמון, שיורד על …
“May [G-d] give you [veyiten lekha]” – He will give, and give you again.. He will give you blessings and He will give you a hidden place. 3:12) that the vessel which can retain blessings is peace (Maharzu). “May [G-d] give you” – yours, and “may [G-d] give you” – your father’s. “May [G-d] give you” – yours, and “may [G-d] give you” – your brother’s. Rabbi Aḥa said: May [G-d] give, “and may G-d give you” divine aid. When? It will be when you need it. That is what …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
76ויצבר יוסף בר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם מא, מט.
77ויצבור יוסף בר הרבה מאד עד כי חדל לספור
“And Yosef heaped up grain like the sand of the sea, very much, until he ceased to count, for it was beyond number.” The grain stands for the countless halachos.
Genesis 41:49בראשית מ״א:מ״ט
וַיִּצְבֹּר יוֹסֵף בָּר כְּחוֹל הַיָּם הַרְבֵּה מְאֹד עַד כִּי־חָדַל לִסְפֹּר כִּי־אֵין מִסְפָּר:
And Joseph laid up corn as the sand of the sea, very much, until they left off numbering; for it was without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78ועלמות אין מספר
“There are sixty queens and eighty concubines, and maidens without number,” read as the countless halachos.
Song of Songs 6:8שיר השירים ו׳:ח׳
שִׁשִּׁים הֵמָּה מְלָכוֹת וּשְׁמֹנִים פִּילַגְשִׁים וַעֲלָמוֹת אֵין מִסְפָּר:
There are threescore queens, And fourscore concubines, And maidens without number.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ודרשו רז״ל
The note points back to 48d, paragraph 3 of this maamar, where “maidens without number” were first read as the halachos and the name halachos was explained as “going” from level to level.
Kehot’s noteת״ז (קמד, ב). וע״ל (מח, ד). [כ].
80ועלמות אין מספר ודרשו רז״ל עלמות אלו הלכות
“And maidens without number: these are the halachos, which have no number or count.”
Tikkunei Zohar 144b:5תקוני הזהר קמ״ד ב:ה׳
דָּבָר אַחֵר רֹאשֵׁךְ עָלַיִךְ כַּכַּרְמֶל, רֵישָׁא דִילָךְ כַּלָּה, עַל כֻּלְּהוּ חֲיָילִין סָלְקָא, (שם) עַל שִׁשִּׁים הֵמָּה מְלָכוֹת דְּאִינוּן שִׁתִּין סִדְרֵי מִשְׁנָה, וְסָלְקִין לְשִׁית מְאָה, וּלְשִׁשִּׁים רִבּוֹא, וּשְׁמֹנִים פִּלַגְשִׁים דַּהֲווֹ תְּמָנִין סִפְרֵי דְאַגַּדְתָּא, וַעֲלָמוֹת אֵין מִסְפָּר אִינוּן הֲלָכוֹת דְּלֵית לוֹן מִסְפָּר וְחוּשְׁבָּן, דְּאִינוּן נִימִין דְּשַׂעֲרִין דְּכַלָּה דְלֵית לוֹן חוּשְׁבָּנָא, וְאַנְתְּ כַּלָּה סְלִיקַת עַל כֻּלְּהוּ, הֲדָא הוּא דִכְתִיב (משלי לא כט) רַבּוֹת בָּנוֹת עָשׂוּ חָיִל וְאַתְּ עָלִית עַל כֻּלָּנָה.
Tikkunei Zohar - Vocalized (Public Domain)
81נכנס יין יצא סוד
Yayin, wine, has the numerical value seventy, and so does sod, secret: “wine enters, a secret comes out.” So wine stands for the secrets of the Torah.
Eruvin 65a:19–20עירובין ס״ה א:י״ט-כ׳
אָמַר רַבִּי חִיָּיא: כׇּל הַמִּתְיַישֵּׁב בְּיֵינוֹ — יֵשׁ בּוֹ דַּעַת שִׁבְעִים זְקֵנִים. ״יַיִן״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת, וְ״סוֹד״ נִיתַּן בְּשִׁבְעִים אוֹתִיּוֹת. נִכְנַס יַיִן — יָצָא סוֹד. אָמַר רַבִּי חָנִין: לֹא נִבְרָא יַיִן אֶלָּא לְנַחֵם אֲבֵלִים וּלְשַׁלֵּם שָׂכָר לָרְשָׁעִים, שֶׁנֶּאֱמַר: ״תְּנוּ שֵׁכָר לְאוֹבֵד וְגוֹ׳״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteעירובין סה, א.
82ויתערבו
“And they mingled with the nations and learned their deeds.” The evil mixed into Yaakov’s descendants is what the blessings come to subdue.
Psalms 106:35תהילים ק״ו:ל״ה
וַיִּתְעָרְבוּ בַגּוֹיִם וַיִּלְמְדוּ מַעֲשֵׂיהֶם:
But mingled themselves with the nations, And learned their works;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קו, לה.
83ועשיו אחיו בא מצידו
“As soon as Yitzchak had finished blessing Yaakov… Esav his brother came from his hunt.” The Alter Rebbe reads mitzeido, “from his hunt,” as mitzido, “from his side.”
Genesis 27:30בראשית כ״ז:ל׳
וַיְהִי כַּאֲשֶׁר כִּלָּה יִצְחָק לְבָרֵךְ אֶת־יַעֲקֹב וַיְהִי אַךְ יָצֹא יָצָא יַעֲקֹב מֵאֵת פְּנֵי יִצְחָק אָבִיו וְעֵשָׂו אָחִיו בָּא מִצֵּידוֹ:
And it came to pass, as soon as Isaac had made an end of blessing Jacob, and Jacob was yet scarce gone out from the presence of Isaac his father, that Esau his brother came in from his hunting.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, ל.
84אל תקרי מצידו
Kehot’s marei makom for these words (its note is below).
Kehot’s noteע׳ זח״א (קמד, א) ול״מ כמ״ש כאן ות״ל מצאתי בלקו״ת מאריז״ל ס״פ ויחי [ד״ה בנות]. [כ].
85קום נא שבה
Yaakov says to his father, “I am Esav your firstborn… Rise, please, sit and eat of my game, so that your soul may bless me.” Each phrase is explained in the next paragraph.
Genesis 27:19בראשית כ״ז:י״ט
וַיֹּאמֶר יַעֲקֹב אֶל־אָבִיו אָנֹכִי עֵשָׂו בְּכֹרֶךָ עָשִׂיתִי כַּאֲשֶׁר דִּבַּרְתָּ אֵלָי קוּם־נָא שְׁבָה וְאׇכְלָה מִצֵּידִי בַּעֲבוּר תְּבָרְכַנִּי נַפְשֶׁךָ:
And Jacob said unto his father: ‘I am Esau thy first-born; I have done according as thou badest me. Arise, I pray thee, sit and eat of my venison, that thy soul may bless me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית כז, יט.
86לא יגורך רע
“For You are not a G-d who desires wickedness; evil shall not dwell with You.” The blessing of revealed G-dliness cannot dwell where evil is strong.
Psalms 5:5תהילים ה׳:ה׳
כִּי לֹא אֵל־חָפֵץ־רֶשַׁע אָתָּה לֹא יְגֻרְךָ רָע:
For Thou art not a G-d that hath pleasure in wickedness; Evil shall not sojourn with Thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים ה, ה.
87בביאור ע״פ במדבר סיני
That explanation treats Midbar Sinai and the Tent of Meeting as two stages of Malchus of Atzilus: an ascent from below (mayin nukvin), which in prayer is the part up to Ahavas Olam, and then a drawing down from above.
Kehot’s noteלקו״ת במדבר ג, ג.
Paragraph 12
88קום נא וגו׳
“Rise, please, sit and eat of my game, so that your soul may bless me.” The Alter Rebbe now explains it phrase by phrase as the path of divine service.
Genesis 27:19בראשית כ״ז:י״ט
וַיֹּאמֶר יַעֲקֹב אֶל־אָבִיו אָנֹכִי עֵשָׂו בְּכֹרֶךָ עָשִׂיתִי כַּאֲשֶׁר דִּבַּרְתָּ אֵלָי קוּם־נָא שְׁבָה וְאׇכְלָה מִצֵּידִי בַּעֲבוּר תְּבָרְכַנִּי נַפְשֶׁךָ:
And Jacob said unto his father: ‘I am Esau thy first-born; I have done according as thou badest me. Arise, I pray thee, sit and eat of my venison, that thy soul may bless me.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89כי גאה גאה
“I will sing to Havayah, for He is exalted, exalted; horse and its rider He cast into the sea.”
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות טו, א.
90ארי אתגאי על גותניא
Onkelos renders: “for He exalted Himself over the haughty, and exaltation is His.” G-d rises above the proud forces and so withdraws from them.
Onkelos Exodus 15:1תרגום אונקלוס על שמות ט״ו:א׳
בְּכֵן שַׁבַּח משֶׁה וּבְנֵי יִשְׂרָאֵל יָת תִּשְׁבַּחְתָּא הָדָא קֳדָם יְיָ וַאֲמָרוּ לְמֵימָר נְשַׁבַּח וְנוֹדֵי קָדָם יְיָ אֲרֵי אִתְגָאֵי עַל גֵוְתָנַיָא וְגֵאוּתָא דִילֵהּ הִיא סוּסְיָא וְרָכְבֵהּ רְמָא בְיַמָא:
Sifsei Chachomim Chumash, Metsudah Publications, 2009 (CC-BY-NC)
91וכולא קמיה כלא חשיב
“…and all before Him is accounted as nothing.” This is the contemplation that makes the external forces lose their hold.
Zohar, Introduction 20:188–22:199ספר הזהר, הקדמה כ׳:קפ״ח-כ״ב:קצ״ט
The genuine type is that which makes a man fear his Master because He is the mighty ruler, the rock and foundation of all worlds, before whom all existing things are as nought, as it has been said: “and all the inhabitants of the earth are as nought” (Dan. 4, 32), and place his goal in that spot which is called yir’ah (fear).
The Zohar; London, Soncino Press, 1933 (Public Domain)
92ולגדולתו אין חקר
“Great is Havayah and highly praised, and His greatness is beyond searching.”
Psalms 145:3תהילים קמ״ה:ג׳
גָּדוֹל ה׳ וּמְהֻלָּל מְאֹד וְלִגְדֻלָּתוֹ אֵין חֵקֶר:
Great is the L-RD, and highly to be praised; And His greatness is unsearchable.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93ישראל מצד עצמם עלו במחשבה
Israel are among the things that “arose in thought” before the world was created; so the evil that hinders them is not their own essence.
Bereshit Rabbah 1:4בראשית רבה א׳:ד׳
… ”ה׳ קנני ראשית דרכו” כסא הכבוד מנין דכתיב (תהלים צג, ב): ”נכון כסאך מאז וגו׳”. האבות וישראל ובית המקדש ושמו של משיח, עלו במחשבה להבראות האבות מנין שנאמר (הושע ט, י): ”כענבים במדבר וגו׳” ישראל מנין שנאמר (תהלים עד, ב): ”זכור עדתך קנית קדם” בית המקדש מנין שנאמר (ירמיה יז, יב): ”כסא כבוד מרום מראשון וגו׳” שמו של משיח מנין שנאמר (תהלים עב, יז): ”יהי שמו לעולם וגו׳ [לפני שמש ינון שמו]” רבי אהבה ברבי זעירא אמר אף התשובה שנאמר (שם צ, ב) ”בטרם הרים יולדו” ואותה השעה (שם, …
“In the beginning, G-d created” – six items preceded the creation of the world; some of them were [actually] created, and some of them G-d contemplated creating, [though He did not actually do so]. The Torah and the Throne of Glory were created. Torah, from where is it derived? As it is stated: “The L-rd made me at the beginning of His way” (Proverbs 8:22). The Throne of Glory, from where is it derived? “Your throne stands firm from earliest time, [You are from eternity]” (Psalms 93:2). The patriarchs, Israel, …
Wikisource Bereshit Rabbah (CC-BY-SA) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
94להיות לו דירה בתחתונים
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה תנחומא בחקותי ג.
95למטה להיות לו דירה בתחתונים
On “I will place My Sanctuary in your midst” the Midrash says: “The Holy One, blessed be He, desired that just as He has a dwelling above, so He should have a dwelling below.”
Midrash Tanchuma, Bechukotai 3:1מדרש תנחומא, בחוקתי ג׳:א׳
… וְיָדְעוּ כִּי אֲנִי ה׳ אֱלֹקֵיהֶם אֲשֶׁר הוֹצֵאתִי אֹתָם מֵאֶרֶץ מִצְרַיִם לְשָׁכְנִי בְתוֹכָם (שם פסוק מו). וְאִם יַעֲשׂוּ רְצוֹנִי, אֵין שְׁכִינָתִי זָזָה מִבֵּינֵיהוֹן. לָמָּה, אָמַר רַבִּי אַמִּי, נִתְאַוָּה הַקָּדוֹשׁ בָּרוּךְ הוּא, כְּשֵׁם שֶׁיֵּשׁ לוֹ דִּירָה לְמַעְלָה, שֶׁיְּהֵא לוֹ כָּךְ דִּירָה לְמַטָּה. שֶׁכָּךְ הוּא אוֹמֵר לָאָדָם הָרִאשׁוֹן, אִם זָכִיתָ, כְּשֵׁם שֶׁאֲנִי מֶלֶךְ עַל הָעֶלְיוֹנִים, כָּךְ אֶעֱשֶׂה אוֹתְךָ מֶלֶךְ עַל הַתַּחְתּוֹנִים, שֶׁנֶּאֱמַר: וַיִּקַּח ה׳ אֱלֹקִים אֶת הָאָדָם (בראשית ב, טו). אֵין לְשׁוֹן וַיִּקַּח אֶלָּא לְשׁוֹן עִלּוּי, כְּמָה שֶׁנֶּאֱמַר: וַתֻּקַּח הָאִשָּׁה …
(Lev. 26:3:) “If you walk in My statutes.” This text is related (to Prov. 1:20), “Wisdom shouts for joy in the street; in the squares she raises her voice.” R. Samuel bar Nahman questioned R. Johanan ben Eleazar, when he was standing in the market. He said to him, “Recite one chapter (of Mishnah) for me.” He said to him, “Go to the house of study, and I will recite it for you there.” He said to him, “Rabbi, did you not teach me (Prov. 1:20), ‘Wisdom shouts for joy …
Midrash Tanchuma -- Torat Emet (Public Domain) · Townsend 1989 translation of Midrash Tanhuma, S. Buber Recension, edited and supplemented by R. Francis Nataf (CC-BY)
96וישב ה׳ מלך לעולם
“Havayah sat at the Flood, and Havayah sits as King forever.” “Sitting” describes G-d’s presence settling and abiding below.
Psalms 29:10תהילים כ״ט:י׳
ה׳ לַמַּבּוּל יָשָׁב וַיֵּשֶׁב ה׳ מֶלֶךְ לְעוֹלָם:
The L-RD sat enthroned at the flood; Yea, the L-RD sitteth as King for ever.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים כט, י.
97ישראל מפרנסין
The Zohar on Vayikra: the King’s meal waits for the meal of His servants, the aroma of the offerings, and therefore “Israel sustain their Father in heaven.”
Zohar III, 7bזח״ג ז, ב
Kehot’s noteזח״ג ז, ב.
98נגלה כבוד ה׳
“And the glory of Havayah shall be revealed, and all flesh together shall see that the mouth of Havayah has spoken.” This revelation to the whole world is the blessing of the Time to Come.
Isaiah 40:5ישעיהו מ׳:ה׳
וְנִגְלָה כְּבוֹד ה׳ וְרָאוּ כׇל־בָּשָׂר יַחְדָּו כִּי פִּי ה׳ דִּבֵּר:
And the glory of the L-RD shall be revealed, and all flesh shall see it together; for the mouth of the L-RD hath spoken it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, ה.
Paragraph 13
99אלה החוקים והמשפטים והתורות
“These are the statutes, the ordinances and the teachings which Havayah gave between Himself and the children of Israel.” The verse the maamar set out to explain.
Leviticus 26:46ויקרא כ״ו:מ״ו
אֵלֶּה הַחֻקִּים וְהַמִּשְׁפָּטִים וְהַתּוֹרֹת אֲשֶׁר נָתַן ה׳ בֵּינוֹ וּבֵין בְּנֵי יִשְׂרָאֵל בְּהַר סִינַי בְּיַד־מֹשֶׁה:
These are the statutes and ordinances and laws, which the L-RD made between Him and the children of Israel in mount Sinai by the hand of Moses.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
100ועונותיכם מבדילים
“But your iniquities have separated between you and your G-d, and your sins have hidden His face from you.” This is the separating screen that the curses remove.
Isaiah 59:2ישעיהו נ״ט:ב׳
כִּי אִם־עֲוֺנֹתֵיכֶם הָיוּ מַבְדִּלִים בֵּינֵכֶם לְבֵין אֱלֹקֵיכֶם וְחַטֹּאותֵיכֶם הִסְתִּירוּ פָנִים מִכֶּם מִשְּׁמוֹעַ:
But your iniquities have separated Between you and your G-d, And your sins have hid His face from you, That He will not hear.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נט, ב.
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אסור לאדם שיטעום עד שיתן מאכל לבהמתו שנאמר…
A Person Is Forbidden to Taste Until He Feeds His Animal
The law that one may not eat before feeding one’s animal describes the order of prayer: Pesukei deZimra first “feeds” the animal soul with the contemplation of G-d’s light within the worlds so that it too can rise, and only then does the G-dly soul “eat” in the Shema by giving itself over to G-d. The Torah is the food that strengthens the soul for that self-giving, received at Sinai in a “marriage” of complete self-nullification.
The maamar in brief
The Talmud forbids eating before feeding one’s animal, from the order of “I will give grass in your field for your animals, and you shall eat.” The Alter Rebbe reads this as the order of prayer. Just as the sacrificial animal needed strength from above to rise into the heavenly fire, the animal soul needs “grass”: the contemplation, in Pesukei deZimra, of G-d’s light that fills the worlds, which stirs the soul like the angels called “beasts.” Only then does a person eat the food of man in the Shema, giving himself over to G-d’s essence. The Torah is that food: it gives the G-dly soul strength (oz) and weakens (tushiyah) the knot that binds the animal soul to the world. Grass, barley and wheat are levels of angels and souls; some souls are like sown grain, while higher souls are like planted fruit, transformed through delight. In the future Malchus will bring forth complete souls by itself. Finally, the Giving of the Torah was a “marriage,” an inner bond in which the souls left their bodies; from that self-nullification the Shechinah spoke through Moshe, and the King’s decrees speak through the Sages.

Outline
	1Feeding the animal firstPesukei deZimra, the contemplation of G-d’s light within the worlds, feeds and lifts the animal soul; the Shema is the food of man, in which the soul gives itself to G-d; the Torah strengthens the soul and loosens the animal soul’s knot; grass and barley are levels of angels.¶1
	2Wheat, the TorahWheat, the Torah, is above even sovev; the souls pass the influence of barley to the “standing” angels through the Omer, and today’s Shema feeds tomorrow’s Pesukei deZimra.¶2
	3Sowing and plantingGrain multiplies its kind quickly but needs the thirty-nine labors; fruit grows slowly at the top of the tree but is sweet and ready to eat. So with souls: some grow only in quantity, in the lower Gan Eden, while others are transformed by delight in G-d and need no “baking” of love and awe.¶3–6
	4Loaves from the landIn the future Malchus, the “land,” will be raised to be “the crown of her husband” and will bring forth complete souls by itself; the loaves and garments are the inner and encompassing lights.¶7–8
	5Betrothal and marriage at SinaiThe mitzvos are the encompassing light of betrothal and the Torah the inner light of the marriage at Sinai, where the souls flew out; from this self-nullification the Shechinah spoke through Moshe, “And I will give,” and the King’s decrees are spoken through the Sages.¶9–10


Key concepts
	food for an animal and food for manמאכל בהמה ומאכל אדם
	Two stages of prayer: the praises of Pesukei deZimra, which strengthen the animal soul so that it can rise, and the Shema and prayer, in which the G-dly soul gives itself over to the essence of the Infinite Light.

	grassעשב
	The supernal “grass” is G-d’s light within the worlds (memalei), on which the soul reflects in Pesukei deZimra. It is also the angels, who grow from Malchus without “sowing.”

	barley, the measure of heiשעורה שעור ה׳
	Animal food that is nevertheless sown; the food of the higher angels, corresponding to sovev, and the grain of the Omer offering.

	wheatחטה
	Food for man: the Torah, higher even than the light that encompasses all worlds.

	oz and tushiyahעוז ותושיה
	Two names of the Torah: it gives the soul strength to rise, and it weakens the knot that binds the animal soul to the physical world. The two are one process.

	running and returningרצוא ושוב
	The soul’s rush toward G-d and its return. At Sinai the souls flew out and were brought back by the dew of Torah; the phrase is numerically equal to “Torah.”

	sowing and plantingזריעה ונטיעה
	Sown grain only multiplies its kind, while a planted seed is transformed into a fruit tree: the difference between souls that grow in quantity and souls transformed by delight in G-d.

	inner light and encompassing lightאור פנימי ואור מקיף
	Torah enters a person like bread; the mitzvos surround him like garments, and can be performed without touching the heart.

	betrothal and marriageקדושין ונשואין
	The covenant before Sinai, an encompassing bond, and the Giving of the Torah, the inner union in which the souls left their bodies.


Section 1 · ¶1
Feeding the animal first
1אסור לאדם שיטעום12 עד שיתן מאכל לבהמתו שנאמר ונתתי עשב בשדך לבהמתך3 והדר ואכלת כו׳.4
A person is forbidden to taste [anything] until he has given food to his animal, as it is said, “And I will give grass in your field for your animals,” and then, “and you shall eat,” etc.
The Talmud rules that a person may not eat before feeding his animals, and learns it from the order of the verse: first “I will give grass in your field for your animals,” and only then “you shall eat and be satisfied.” The maamar reads this law as a picture of the order of prayer: first the “animal” in a person is fed, and only then the person himself.


הנה הקרבנות היה ענינם להעלות בהמה ע״ג [על גבי] המזבח כו׳ כדי שיהיה מאכל לארי׳ [לאריה] דאכיל קרבנין5 כמ״ש [לקמן]6 בד״ה ואריה כבקר7 יאכל תבן89 (ולשם שייך דרוש זה ג״כ).10
Now, the substance of the sacrifices was to raise up an animal onto the altar, etc., so that there be food for the “lion that eats sacrifices,” as is explained [below] in the discourse beginning “And the lion shall eat straw like the ox” (and this discourse also belongs there).
In the Temple an animal was brought up onto the altar so that it would become food for the “lion” of fire that consumed the offerings; the Zohar describes the image of a lion coming down from above and crouching on the altar, eating the sacrifices. The Alter Rebbe refers to his discourse on “And the lion shall eat straw like the ox,” and adds that the present discourse belongs with it.


והנה כדי שתוכל הבהמה ליכלל באש שלמעלה11 ותהיה לריח ניחוח12 כו׳ צריך לזה המשכה והארה מלמעלה למטה ליתן לה כח ועוז לעלות ולהתהפך ממהות למהות כו׳
Now, so that the animal can be absorbed into the fire above and become “a pleasing fragrance,” etc., this requires a drawing down and an illumination from above to below, to give it strength and might to ascend and to be transformed from one essence to another, etc.
For the animal to rise and be consumed by the fire from heaven, becoming “a pleasing fragrance” to G-d, it must be changed from one essence into another. That change cannot come from the animal itself: it needs light drawn down from above that gives it the strength to ascend.


והוא בחי׳ עשב של מעלה שנותנים לבהמה מאכל להחזיק כחה שתוכל לעלות כמו שיתחזק האדם ע״י מאכל כו׳,
And this is the level of the “grass” above, which is given to the animal as food to strengthen its power, so that it can ascend, just as a person is strengthened by food, etc.
The light that gives the animal this strength is called the “grass” above. Just as food strengthens a person, this supernal “grass” is nourishment that strengthens the “animal” so that it can rise.


וזהו ונתתי עשב בשדך לבהמתך שתוכל לעלות כו׳ ועמ״ש מענין פי׳ עשב בד״ה ואלה המשפטים13
And this is [the meaning of] “And I will give grass in your field for your animals”: so that it can ascend, etc. And see what is written on the meaning of “grass” in the discourse beginning “And these are the ordinances.”
This is the inner meaning of “I will give grass in your field for your animals”: G-d provides the “animal” with what it needs in order to ascend. The Alter Rebbe refers to his explanation of “grass” in the Torah Ohr discourse “And these are the ordinances.”


והיינו בפסוקי דזמרה דהתפעלות הנפש האלקי׳ הוא בבחי׳ בהמה כדוגמת המרכבה עליונה דפני אריה פני שור14 כו׳ וכמ״ש וישרנה הפרות15 כו׳ הלוך וגעו כו׳
That is, in Pesukei deZimra (the Verses of Praise), for the stirring of the G-dly soul is on the level of an “animal,” after the pattern of the supernal Chariot, with “the face of a lion … the face of an ox,” etc., and as it is written, “And the cows went straight,” etc., “going along and lowing,” etc.,
In the daily prayers this happens in Pesukei deZimra, the psalms of praise said before the Shema. There the G-dly soul is stirred in the manner of an “animal,” like the lion and ox faces of the Chariot that Ezekiel saw, and like the cows that drew the Ark, lowing as they went.


כמ״ש [לקמן] (בד״ה וספרתם לכם דחג השבועות)16 והוא מהתבוננות שבחו של מקום בבחי׳ ממכ״ע [ממלא כל עלמין] דוקא וכמ״ש בד״ה בכ״ה בכסליו17 ובד״ה אדם כי יקריב18 מכם19 וכמו בשרשה שלוקחה משמרי האופנים.
as is explained [below] (in the discourse beginning “And you shall count for yourselves,” of the festival of Shavuos). And it comes from contemplating the praise of the Omnipresent specifically at the level of the light that fills all worlds (memalei kol almin), as is explained in the discourse beginning “On the twenty-fifth of Kislev” and in the discourse beginning “When a man of you brings an offering”; and as [it is] in its root, for it was taken from the dregs of the Ofanim.
This stirring comes from contemplating G-d’s light as it fills and gives life to every world (memalei kol almin), the level of G-dliness that can be grasped within creation. It also matches the root of the animal soul, which, as the discourse “When a man of you brings an offering” explains, was taken from the dregs of the Ofanim, a class of angels, and is rooted in the “face of the ox” of the Chariot.


והנה התפעלות המלאכים הנק׳ חיות ובהמות למעלה הוא מבחי׳ צמצום השגתם באלקים בבחי׳ ממלא כח הפועל בנפעל לבד
Now, the stirring of the angels who are called “chayos” and “behemos” (beasts and animals) above comes from the constriction of their comprehension of G-d, at the level of the light that fills [all worlds], the power of the Maker within the made, alone
The angels called chayos and behemos, “beasts” and “animals,” are stirred because their grasp of G-d is limited. They perceive only G-d’s power as it is present within what He makes: the light that fills the worlds.


(וכמ״ש במ״א בפי׳ וצדקתך ירננו20 בד״ה רני ושמחי)21 והוא ענין השירה בפסוד״ז [בפסוקי דזמרה] באמרו אשירה לה׳
(as is explained elsewhere on the meaning of “And they shall sing joyously of Your righteousness,” in the discourse beginning “Sing and rejoice”). And this is the matter of the song in Pesukei deZimra, in saying, “I will sing to Havayah,
This angelic kind of song is what Pesukei deZimra gives voice to, as in the Song at the Sea, “I will sing to Havayah, for He is highly exalted.” The parenthesis sends the reader to the Torah Ohr discourse “Sing and rejoice,” where the angels’ whole service is described as song and melody.


כי גאה22 כו׳ וכיוצא ולכך נקראים פסוקי דזמרה דוקא (ועמ״ש בד״ה מזמור שיר חנוכת הבית)2324
for He is highly exalted,” etc., and the like. That is why they are called specifically Pesukei deZimra, “Verses of Song” (and see what is written in the discourse beginning “A psalm, a song for the dedication of the House”).
The very name of these prayers shows their nature: zimrah, “song,” is the singing of the angels. The discourse on “A psalm, a song for the dedication of the House” explains that mizmor is the song of the angels who stand in the heights of the world, a song still clothed in a “vessel.”


ועי״ז יש כח לנפש הבהמית ג״כ להתעלות ולהכלל באש שלמעלה ע״י התלהבות הנפש אלקית והוא ע״י בחי׳ העשב שנותנים לה
And through this the animal soul too has the power to be elevated and to be absorbed into the fire above, through the fervor of the G-dly soul; and this is through the level of the “grass” that is given to it,
As the G-dly soul is set aflame by this contemplation, the animal soul too is lifted and can be consumed, like an offering, in the “fire above.” What makes this possible is the “grass” that is given to it.


דהיינו הארות והמשכות אלקות מבחי׳ ממלא כו׳ שמתבוננת הנפש אלקית ומסדר שבחו של מקום25 כו׳.
namely, the illuminations and drawings-down of G-dliness from the level of the light that fills [all worlds], etc., which the G-dly soul contemplates, as one sets out the praise of the Omnipresent, etc.
The “grass” is the G-dly light of memalei on which the G-dly soul reflects while the person recounts G-d’s praises. The words “sets out the praise of the Omnipresent” come from the Talmud’s teaching that a person should first set forth G-d’s praise and only afterwards pray.


וזהו אסור לאדם שיטעום כו׳ (כן הגירסא ספ״ה דגיטין דס״ב סע״א [סוף עמוד א] וכ״כ [וכן כתב] המ״א [המגן אברהם] סי׳ קס״ז ס״ק י״ח. והב״י [והבית יוסף] כ׳ [כתב] שיאכל וכן הגירסא בברכות ד״מ ע״א) פי׳
And this is [the meaning of] “A person is forbidden to taste,” etc. (So is the reading at the end of chapter 5 of Gittin, folio 62, end of side a, and so wrote the Magen Avraham, section 167, subsection 18. The Beis Yosef wrote “to eat,” and so is the reading in Berachos, folio 40a.) The meaning is:
The Talmudic law is now read in this light. In a parenthesis the Alter Rebbe records the two versions of the saying: Gittin and the Magen Avraham have “to taste,” while the Beis Yosef and the Talmud in Berachos have “to eat.”


כי יש ב׳ מיני מאכל אחד מאכל לאדם, והב׳ מאכל לבהמה ותחלה יש להאכיל לבהמה הוא שיסדר
there are two kinds of food: one is food for man, and the second is food for an animal. And first one must feed the animal; that is, one should set out
There are two kinds of food, food for man and food for an animal, and the animal must be fed first. Feeding the animal means setting out G-d’s praise in Pesukei deZimra.


שבחו של מקום בפסוד״ז [בפסוקי דזמרה] להיות עי״ז כח ועוז לנפש הבהמית דוקא ליכלל ולהדבק באור א״ס ב״ה ואחר שהאכיל לבהמתו יטעום בבחי׳ מאכל אדם
the praise of the Omnipresent in Pesukei deZimra, so that through this there be strength and might for the animal soul specifically, to be absorbed into and to cleave to the Infinite Light (Or Ein Sof), blessed be He. And after he has fed his animal, he may taste of the level of food for man,
The praises of Pesukei deZimra give strength specifically to the animal soul, so that it too can be absorbed into the Infinite Light and cleave to it. Only after this may the person “taste” his own food, the level of food for man.


דהיינו בק״ש [בקריאת שמע] ותפלה שמוסר נפשו באחד ממש במהות ועצמות אור א״ס ולא מהתבוננות התפשטות אורו בלבד כו׳ שהוא בחי׳ אדם אדמה לעליון2627 כו׳
that is, in the Shema and prayer, where he gives over his soul into the One itself, into the very being and essence of the Infinite Light, and not from contemplating the spreading forth of His light alone, etc.; and this is the level of “man” (adam), [as in] “I will be like (adameh) the Most High,” etc.
Food for man is the Shema and the prayer that follows it, where a person gives up his soul to G-d at the word “One,” cleaving to the very essence of the Infinite Light rather than to the light that spreads into the worlds. This is the level called “man” (adam), a name the Shelah reads as adameh l’elyon, “I will be like the Most High”: the human being who resembles his Source.


וזהו והדר ואכלת ושבעת כו׳ שהוא ענין ק״ש [קריאת שמע] דכתיב בה אכלתי יערי עם דבשי28 כו׳ יערי יוצר אור התפעלות המלאכים דבשי ק״ש [קריאת שמע] כו׳ ועמ״ש בד״ה כי תצא.29
And this is [the meaning of] “and then, and you shall eat and be satisfied,” etc.: this is the matter of the Shema, of which it is written, “I have eaten my honeycomb with my honey,” etc.: “my honeycomb” is Yotzer Or, the stirring of the angels; “my honey” is the Shema, etc. And see what is written in the discourse beginning “When you go out.”
This is why the verse says “and then you shall eat and be satisfied”: the true meal comes in the Shema. The Alter Rebbe reads “I have eaten my honeycomb with my honey” as two stages: the “honeycomb” is the blessing Yotzer Or, which describes the angels’ excitement, and the “honey” is the Shema itself.


(ועד״ז הוא קרבן העומר וספירת העומר קודם שבועות כי העומר שעורים מאכל בהמה3031 לברר נה״ב [נפש הבהמית] ולהעלותה ועי״ז אח״כ בשבועות לכו לחמו בלחמי32. אלא ששעורה היא ע״י זריעה משא״כ עשב וכדלקמן).
(And along these lines are the Omer offering and the Counting of the Omer before Shavuos: for the Omer is barley, food for animals, to refine the animal soul and raise it up; and through this, afterwards, on Shavuos, “Come, eat of my bread.” Except that barley comes through sowing, which is not so with grass, as [explained] below.)
The same order appears in the calendar. The Omer of barley, animal food, is offered on Pesach and counted for seven weeks to refine and raise the animal soul, and only then, on Shavuos, comes the Torah, “Come, eat of my bread”; the Alter Rebbe notes that barley, unlike grass, grows from sowing, a point he takes up below.


והנה ידוע שהתורה נקראת עוז וגם נקראת תושי׳ [תושיה]33 שמתשת כחו של אדם34 כו׳, הענין הוא דכמו שבקרבנות כתיב לחמי לאשי35 כו׳ כן התורה נק׳ לחם36 כמ״ש לכו לחמו37 כו׳
Now, it is known that the Torah is called “strength” (oz), and it is also called tushiyah, for it weakens (mateshes) a person’s strength, etc. The explanation is that just as of the sacrifices it is written, “My bread for My fire-offerings,” etc., so the Torah is called “bread,” as it is written, “Come, eat (lachamu),” etc.
Two names of the Torah are taken up: oz, “strength,” and tushiyah, which the Talmud reads as “that which weakens a person’s strength.” Just as the sacrifices are called G-d’s “bread,” the Torah is called bread, as in “Come, eat of my bread”; the Sages read that verse as Torah.


וכמו שהמאכל מחזק כח אדם כן התורה נותנת כח ועוז לנפש אלקית הנק׳ אדם ונק׳ מאכל אדם שע״י לימוד אותיות דבר הלכה תתחזק הנפש אלקית
And just as food strengthens a man’s power, so the Torah gives strength and might to the G-dly soul, which is called “man” (adam), and [the Torah] is called “food for man”: for through studying the letters of the word of halachah, the G-dly soul is strengthened,
Like food, the Torah strengthens: it is “food for man,” nourishing the G-dly soul, which is the one called “man.” The very letters of the halachah a person studies give the G-dly soul strength.


כדי שתוכל למסור נפשה באחד38 ממש39 ע״י ק״ש [קריאת שמע] כו׳ אכלו רעים40 כו׳ ועמ״ש מזה בד״ה וספרתם לכם.41
so that it can give itself over into the One itself, through the Shema, etc.: “Eat, friends,” etc. And see what is written on this in the discourse beginning “And you shall count for yourselves.”
The strength the Torah gives is what allows the G-dly soul to give itself over completely to G-d in the Shema, as in “Eat, friends.” The Alter Rebbe refers to his Shavuos discourse “And you shall count for yourselves,” which also treats the angels’ fiery love and the Omer.


וזהו שארז״ל [שאמרו רבותינו זכרונם לברכה] שעל כל דבור ודבור פרחה נשמתן42 והחזירן בטל תחיה כמ״ש בת״י בתלים (סי׳ ס״ח) ע״פ גשם נדבות43 תניף44 והיינו טל תורה
And this is [the meaning of] what our Sages, of blessed memory, said, that at each and every utterance their souls flew out, and He restored them with the dew of resurrection, as is written in the Targum Yerushalmi on Psalms (chapter 68) on [the verse] “A rain of bounty You shed”; and that is the dew of Torah.
The Sages taught that at each of the Ten Commandments the souls of Israel left them, and G-d revived them with the dew that will one day revive the dead. The Targum on Psalms reads “A rain of bounty You shed” in this way, and the Alter Rebbe identifies that dew as the “dew of Torah.”


והיינו דמה שפרחה נשמתן במס״נ [במסירות נפש] ממש החזירן לגופים שלהם ע״י טל תורה בבחי׳ שוב לפי שנתנה כח ועוז לנפשם להתחזק ולחזור בגופם כמו שישיב הנפש ע״י מאכל
That is: when their souls had flown out in actual self-sacrifice (mesirus nefesh), He returned them to their bodies through the dew of Torah, on the level of “returning” (shov), because it gave their souls strength and might to grow strong and return into their bodies, just as one restores the soul through food.
Their souls flew out in real self-sacrifice, and the Torah itself brought them back into their bodies, much as food restores a person’s spirit. This return is the shov, the “returning” that follows the soul’s outward rush.


(וזהו רצוא ושוב45 גימטריא תורה46 שע״י שפרחה נשמתן בבחי׳ רצוא ואח״כ החזיר להם בבחי׳ ושוב עי״ז יוכלו לקבל התורה שכל ענינה רצוא ושוב כמ״ש בד״ה זאת חקת התורה).47
(And this is [why] ratzo vashov, “running and returning,” is numerically equal to “Torah”: for through their souls having flown out, on the level of “running,” and afterwards His having returned [them] to them, on the level of “and returning,” through this they were able to receive the Torah, whose whole substance is running and returning, as is explained in the discourse beginning “This is the statute of the Torah.”)
The phrase ratzo vashov, “running and returning,” from Ezekiel’s vision of the chayos, has the numerical value of “Torah” (611). Having lived through both the running out of the soul and its return, Israel could receive the Torah, whose whole nature is this double movement.


ומה שנקראת תושיה ג״כ היינו לפי שידוע שכל דבר הצריך להתעלות למעלה והוא מקושר בקשר של קיימא למטה א״א לו לעלות בלתי שיתירו לו בתחלה הקשר שמקושר למטה ואז יוכל לעלות כו׳,
And that it is also called tushiyah is because, as is known, anything that needs to rise upward but is tied below with a lasting knot cannot rise unless the knot that ties it below is first untied for it; and then it can rise, etc.
The second name, tushiyah, is explained by a simple principle. Something tied below with a firm, lasting knot cannot rise until that knot is first loosened.


כמ״כ [כמו כן] לפי שהתורה נותנת כח ועוז לעלות יש בכחה ג״כ להתיר הקשר שנתקשרה הנפש בהמית בגשמיות עוה״ז ולהתיש כח התקשרותה כדי שתוכל לעלות כו׳
So too, because the Torah gives strength and might to rise, it also has the power to untie the knot with which the animal soul has tied itself to the physicality of this world, and to weaken the force of its attachment, so that it can rise, etc.
In the same way the Torah, which gives the strength to rise, can also loosen the knot that ties the animal soul to the physical world. It weakens that attachment so that the animal soul can rise.


ולכך נקראת תושיה שמתשת כח הקשר של הנפש הבהמית והוא ענין אחד עם מה שנותנים כח ועוז לנפש לעלות כי הא בהא תליא ועמ״ש מזה בד״ה בחודש השלישי48 לצאת49 בנ״י [בני ישראל] מארץ מצרים.
That is why it is called tushiyah, for it weakens (mateshes) the force of the animal soul’s knot. And this is one matter with giving the soul strength and might to rise, for the one depends on the other. And see what is written on this in the discourse beginning “In the third month after the children of Israel went out of the land of Egypt.”
This is why the Torah is called tushiyah, “that which weakens”: it weakens the animal soul’s bond with the physical. Loosening that bond and giving the strength to rise are one process, each depending on the other, and the Torah Ohr discourse on the month of the Giving of the Torah describes this leaving of the body’s narrow straits.


והנה ההפרש שבין עשב למאכל אדם הוא רק במה שהעשב אינו צומח מסיבות הזריעה אלא מעצמו בלבד
Now, the difference between grass and food for man lies only in this: grass does not grow as a result of sowing, but of itself alone,
The maamar now asks what distinguishes “grass,” food for animals, from food for man. The only difference is in how they grow: grass grows by itself, without being sown.


דהיינו מכח הצומח שבארץ (ועמ״ש בד״ה כי כארץ תוציא צמחה5051 ובאג״ה [ובאגרת הקודש] סד״ה איהו וחיוהי),52 משא״כ מאכל אדם אינו צומח כ״א ע״י זריעה כשזורעין החטה אז תצמח כו׳.
that is, from the power of growth that is in the earth (and see what is written in the discourse beginning “For as the earth brings forth her growth,” and in Iggeres HaKodesh, at the end of the discourse beginning “He and His life-forces”), whereas food for man grows only through sowing: when one sows the wheat, then it will grow, etc.
Grass comes from the earth’s own power of growth, while wheat, food for man, grows only when it is sown. In Iggeres HaKodesh, referred to here, the Alter Rebbe writes that what comes from sowing and planting is far superior to what rises by itself from the earth’s power of growth alone.


והנמשל מובן דהמלאכים הנק׳ עשב השדה53 בזח״א [בזהר חלק א] בראשית די״ח ע״ב54 והם המאכל לבהמה שם ב״ן [שם ב״ן]55 כו׳
And the analogue is understood: the angels, who are called “the grass of the field” in the Zohar, Part I, Bereishis, folio 18b, and who are the food for the “animal” (behemah), the Name Ban, etc.,
Applied above, “the grass of the field” is the angels: the Zohar calls the Ofanim, Chayos and Keruvim “grass.” They are the food of the “animal” (behemah), whose numerical value, 52, is that of the Name Ban.


הם באים וצומחים מכח המלכות עצמה הנקראת ארץ כמ״ש בד״ה והיה מספר בנ״י [בני ישראל]56 בלתי זריעות אור הזרוע מצדיק57 ח״י עלמין כו׳ חי העולמים מלך58 כו׳,
come and grow from the power of Malchus itself, which is called “earth,” as is explained in the discourse beginning “And the number of the children of Israel shall be,” without the sowings of the sown light from the Tzaddik, the Life of the Worlds (Chai Almin), etc., “the Life of the Worlds, King,” etc.;
The angels grow from the power of Malchus itself, which is called “earth,” without any “sowing” of the light that is sown for the righteous, the light that comes from the Tzaddik who is the Life of the Worlds, the sefirah of Yesod. The words “the Life of the Worlds, King” are from the blessing Baruch She’amar.


והתבואה שהן הנשמות הנק׳ ראשית תבואתו59 שנק׳ אדם נצמחים ע״י בחי׳ זריעה בארץ דוקא שהוא ההמשכה מבחי׳ יחיד חי העולמים בבחי׳ מדת מלכותו ית׳ כו׳
and the grain, which is the souls, who are called “the first of His produce” and are called “man,” grows specifically through the level of sowing in the earth, which is the drawing down from the level of “the Only One, the Life of the Worlds,” into the level of the attribute of His Malchus, may He be blessed, etc.
The souls, by contrast, are “grain,” “the first of His produce,” and are called “man.” They grow only through “sowing” in the earth: a drawing down from “the Only One, the Life of the Worlds” into His Malchus.


והן מאכל לאדם העליון כביכול היינו ע״י מס״נ [מסירות נפש] הנשמות בק״ש [בקריאת שמע] באחד ממש עולים לאשתאבא בגופא דמלכא6061 כו׳ ועמ״ש בד״ה אדם כי יקריב מכם.62
And they are food for the supernal Man, as it were: that is, through the self-sacrifice of the souls in the Shema, into the One itself, they rise “to be absorbed into the body of the King,” etc. And see what is written in the discourse beginning “When a man of you brings an offering.”
The souls are in turn food for the supernal Man, as it were. In the Shema, when they give themselves over to G-d, they rise to be absorbed “into the body of the King,” as the Zohar puts it, like food that becomes part of the one who eats it.


(והנה שעורה היא מאכל בהמה והיא ג״כ ע״י זריעה דוקא כמו חטה ממש וצ״ל כי יש כמה מדרגות במלאכים הנק׳ בהמה וכמו ההפרש בין בחי׳
(Now, barley is food for animals, and it too comes specifically through sowing, exactly like wheat. It must be said that there are several grades among the angels who are called “animal,” as in the difference between the level of
A difficulty is raised: barley is animal food, yet it is sown just like wheat. The answer begins with the point that the angels called “animal” are of several grades.


יוצר משרתים63 ובין ואשר משרתיו בד״ה והניף את העומר64 שעל בחי׳ המלאכים הנק׳ יוצר משרתים ע״ז נאמר מצמיח חציר לבהמה65 כו׳ משא״כ המלאכים הנק׳ ואשר משרתיו כולם עומדים ברום עולם משי״ב [מששת ימי בראשית] הם גבוהים יותר כו׳
“Who forms ministering [angels]” and “and Whose ministers,” in the discourse beginning “And he shall wave the Omer”: of the level of the angels called “Who forms ministering [angels]” it is said, “He makes grass grow for the animals,” etc.; whereas the angels called “and Whose ministers all stand in the heights of the universe,” [who are] from the six days of Creation, are higher, etc.,
The blessing before the Shema distinguishes the angels of “Who forms ministering [angels],” formed anew each day, from “Whose ministers all stand in the heights of the universe,” who have existed since the six days of Creation. Of the lower kind it is said that G-d “makes grass grow for the animals”; the angels who stand permanently are higher.


והן מקבלים מבחי׳ שעורה שעור66 ה׳ ועוד דגם בנשמות כתיב וזרעתי את67 בני ישראל זרע אדם וזרע בהמה68 הרי גם בבחי׳ בהמה נאמר וזרעתי שבאין ע״י זריעה ממש.
and they receive from the level of barley (se’orah), [whose letters spell] shi’ur hei, “the measure of hei.” Moreover, of the souls too it is written, “And I will sow the children of Israel [with] the seed of man and the seed of animal”: thus of the level of “animal,” too, it says “And I will sow,” for they come through actual sowing.
The higher angels, who stand permanently, receive from “barley” (se’orah), whose letters read shi’ur hei, “the measure of hei,” as the Zohar teaches. The verse about sowing Israel with “the seed of man and the seed of animal” confirms that even the level of “animal” can come from sowing.


ואפ״ל [ואפשר לומר] כי העשב שצומח מאליו שרשו מבחי׳ ההמשכה חצוניות לחדש הישנות ע״ד המחדש בטובו69 בכל יום תמיד כו׳ אבל מה שבא ע״י זריעה וצמיחה נמשך מבחי׳ ההמשכה הפנימית)70
And it may be said that the grass that grows by itself is rooted in the level of the drawing-down of the outer dimension (chitzoniyus), to renew what has grown old, in the manner of “Who in His goodness renews each day, continually,” etc.; but what comes through sowing and growing is drawn from the level of the inner drawing-down.)
The Alter Rebbe suggests that self-growing grass is rooted in an outer drawing-down of light, the kind that each day renews a creation grown old. What is sown and grows comes from an inner drawing-down.


(עיין בע״ח [בעץ חיים] שער הק״ש [הקריאת שמע] פרק י״א) ועמ״ש בד״ה וידעת היום71 ההפרש בין מ״ש אתה הראת לדעת72
(See Etz Chaim, Sha’ar Kerias Shema, chapter 11.) And see what is written in the discourse beginning “Know this day” on the difference between what is written, “You have been shown, to know,”
He refers to Etz Chaim, in its gate on the Shema, chapter 11, and to his discourse “Know this day,” which contrasts two kinds of knowing G-d expressed in two verses of the same chapter.


שהוא הדעת בבחי׳ ממכ״ע [ממלא כל עלמין] ובין מ״ש וידעת היום שהוא הדעת בבחי׳ סוכ״ע, עד״ז י״ל [יש לומר] ההפרש בין בחי׳ עשב ובין בחי׳ שעורה.73747576
which is Daas (knowledge) at the level of the light that fills all worlds, and what is written, “Know this day,” which is Daas at the level of the light that encompasses all worlds (sovev kol almin). Along these lines one may explain the difference between the level of grass and the level of barley.
“You have been shown, to know” is knowledge of G-d as He fills the worlds (memalei), while “Know this day” is knowledge of Him as He encompasses them (sovev). The difference between grass and barley may be understood the same way: grass corresponds to memalei, barley to sovev.




Section 2 · ¶2
Wheat, the Torah
2ולפ״ז [ולפי זה] בחי׳ חטה מאכל אדם שהיא התורה זהו מה שלמעלה מבחי׳ סוכ״ע שהתורה נק׳ משל הקדמוני77 בחי׳ קדמונו של עולם כו׳.
Accordingly, the level of wheat, food for man, which is the Torah, is what is higher than the level of the light that encompasses all worlds (sovev kol almin); for the Torah is called “the parable of the Ancient One,” the level of the Ancient One of the world, etc.
If grass is the level of memalei and barley the level of sovev, then wheat, food for man, which is the Torah, is higher even than sovev. The Torah is called “the parable of the Ancient One,” and the text links this name to G-d as the Ancient One of the world, who precedes all the worlds.


גם י״ל [יש לומר] כי השפעת השעורה נמשך במלאכים ע״י הנשמות דהיינו ע״י קרבן העומר שעורים וזהו כענין ונתתי לך מהלכים בין78 העומדים שממשיכים ההילוך בבחי׳ העומדים שהם המלאכים כמ״ש בת״א [בתורה אור] ס״פ וישב על פסוק זה,
It may also be said that the influence of the barley is drawn into the angels through the souls, that is, through the Omer offering of barley. And this is like the matter of “And I will give you walking among those who stand”: [the souls] draw walking into the level of “those who stand,” who are the angels, as is explained in Torah Ohr, at the end of Parshas Vayeshev, on this verse.
A further explanation: the influence of barley reaches the angels through the souls, by means of the Omer of barley that Israel offered. This is the sense of Zechariah’s “I will give you walking among those who stand”: angels “stand” at their level, while souls “walk” from level to level and draw that movement into the angels, as Torah Ohr explains on this verse at the end of Vayeshev.


וזהו ניגרא דחמרי שערי שעי״ז נעשה בבחי׳ מהלך כו׳ ומ״ש בפ׳ ק״ש [קריאת שמע] ונתתי עשב79 כו׳
And this is [the meaning of] “the donkeys’ pace is barley”: for through this [one] comes to the level of one who walks, etc. And as for what is written in the passage of the Shema, “And I will give grass,” etc.,
The saying “the donkeys’ pace is barley” makes the same point: barley is what makes the animal walk. The Alter Rebbe then asks why the verse about feeding the animal, “And I will give grass,” stands in the Shema, which comes after Pesukei deZimra.


היינו לפי שנעוץ סופן בתחלתן80 כו׳ לכך ע״י מס״נ [מסירות נפש] שבק״ש [שבקריאת שמע] היום יוכל ליתן מאכל לבהמתו למחר בפסוקי דזמרה כו׳:
that is because “their end is wedged in their beginning,” etc.; therefore, through the self-sacrifice (mesirus nefesh) in the Shema today, one can give food to his animal tomorrow, in Pesukei deZimra, etc.
The verse about feeding the animal stands in the Shema because “their end is wedged in their beginning,” in the words of Sefer Yetzirah: the self-sacrifice of today’s Shema provides the food for tomorrow’s Pesukei deZimra.




Section 3 · ¶3–6
Sowing and planting
3ב והנה יש עוד ההפרש בין זריעה לנטיעה ארץ חטה כו׳ גפן81 כו׳ וכתיב ואנכי נטעתיך שורק82 שהזריעה דתבואה
2. Now, there is a further difference, between sowing and planting: “A land of wheat,” etc., “vine,” etc., and it is written, “And I planted you a choice vine.” For the sowing of grain
A second section begins with a further distinction: between sowing, as with grain, and planting, as with trees. The verse “a land of wheat … and vine” names both, and Jeremiah’s “I planted you a choice vine” speaks of Israel as a planted vine.


כמו גרעין החטה יצמח ממנו כדמותו ובצלמו אלא שהוא בתוספת וריבוי ואין צריך שהות כ״כ [כל כך] ועיכוב מזמן הזריעה עד הצמיחה
is like the kernel of wheat: from it grows [a plant] in its likeness and in its image, only with addition and increase; and it does not need so much time and delay from the time of sowing until the growth.
A sown kernel of wheat produces more of its own kind: what grows is like the seed, only more of it. It also grows fairly quickly.


ואמנם יצטרך ללמ״ד טי״ת מלאכות לחרוש ולזרוע כו׳ דש בורר ואופה ומבשל עד שראוי לאכילה כו׳
However, it will need the thirty-nine labors: to plow and to sow, etc., threshing, sorting, and baking and cooking, until it is fit to eat, etc.
Grain, however, must go through the thirty-nine labors, the categories of work the Mishnah lists, whose first part follows the making of bread from plowing and sowing through threshing, sorting and baking. Only then can it be eaten.


והנטיעה שנוטע גרעין תפוח יצמח אילן שלו והתפוח יצמח בראשו דוקא ויש שהות ועיכוב רב בזמן צמיחתו
And with planting, when one plants the seed of an apple, its tree grows, and the apple grows specifically at its top; and there is a long time and delay in the time of its growth.
A planted apple seed, by contrast, becomes a whole tree, and the fruit appears only at its top. It takes a long time to grow.


וגם ג׳ שני ערלה נוהג בו (עמ״ש בד״ה ונטעתם כל עץ מאכל)83 ויש שזמן צמיחתו מתעכב ע׳ [עיין] שנין כמו התמר דכתיב צדיק כתמר יפרח84 כו׳ (ועמ״ש מזה גבי שמיני עצרת).
And the three years of orlah also apply to it (see what is written in the discourse beginning “And you shall plant every tree for food”); and there are some whose growth is delayed seventy years, like the date palm, as it is written, “The righteous shall flourish like the date palm,” etc. (and see what is written on this in connection with Shemini Atzeres).
A young tree’s fruit is forbidden for its first three years (orlah), and some trees take even seventy years to bear fruit, like the date palm of “The righteous shall flourish like the date palm.” The Alter Rebbe refers to his discourse on “And you shall plant every tree for food” and to a discussion in connection with Shemini Atzeres.


ואמנם א״צ [אין צריך / אינו צריך] להכשר ותיקון ע״י ל״ט מלאכות כי הפרי מיד ראוי לאכילה וגם יש בה תענוג מן מתיקות הטעם משא״כ במאכל הלחם דתבואה כו׳ ועוד כמה מיני מדרגות חלוקים ביניהם כו׳.
However, it does not need preparation and rectification through the thirty-nine labors, for the fruit is fit to eat at once, and it also has delight, from the sweetness of its taste, which is not so with the food of bread from grain, etc. And there are several more kinds of grades of difference between them, etc.
Yet fruit needs none of these labors of preparation: it can be eaten at once, and it has the pleasure of sweetness that bread lacks. There are other differences too, and the following paragraphs apply them to the souls.




4והנמשל בכל אלה החלוקים יובן למעלה דנשמה האלקית שנזרעת מאור הזרוע לצדיק85 כו׳ יש נשמה שהוא כמשל התבואה כמ״ש ראשית תבואתה86 עד״מ התבואה הנזרע בגרעין החטה לא תהיה רק בריבוי
The analogue of all these differences will be understood above: of the G-dly soul, which is sown from the “light sown for the righteous,” etc., there is a soul that is like the analogy of grain, as it is written, “the first of His produce.” For example, the grain sown from the kernel of wheat will be only with increase,
Applied to souls: every G-dly soul is “sown” from the light sown for the righteous, but some are like grain, “the first of His produce.” Like a kernel of wheat, such a soul grows only in quantity.


אבל לא בשינוי המהות כצמיחת התפוח כו׳ והיינו ענין נשמות שבג״ע [שבגן עדן] התחתון שהם רק בריבוי והגדלה שניתוסף האור אלקי בהם בבחי׳ ריבוי בלבד כו׳
but not with a change of essence, as with the growth of the apple, etc. And this is the matter of the souls in the lower Gan Eden, who are only in increase and growth, in that the G-dly light is added in them by way of increase alone, etc.
It does not change its essence, the way a seed is transformed into an apple. These are the souls of the lower Gan Eden, in whom the G-dly light simply increases.


ויש נשמות גבוהות יותר שמתענגים על הוי׳ בתענוג ועריבות ומתיקות ידידות כו׳ כמשל התפוח וכמ״ש רפדוני בתפוחים87 כו׳
And there are higher souls, who delight in Havayah with delight and pleasantness and the sweetness of affection, etc., like the analogy of the apple, and as it is written, “Spread apples about me,” etc.
Higher souls take delight in G-d with sweetness and affection, like the apple, as in “Spread apples about me,” the plea of one faint with love.


ונשתנה מהותם לגמרי לעילויא מכפי אופן זריעתן מאור הזרוע לצדיק כו׳ כמעלת התפוח על הגרעין הנטוע
And their essence has been changed completely, for the better, from the manner of their sowing from the “light sown for the righteous,” etc., like the superiority of the apple over the planted seed.
Their essence is transformed completely, far beyond the level at which they were sown, just as the apple far surpasses the seed from which it grew.


וזהו ג״כ כענין ההפרש בין העלייה דרך השתלשלות עילה ועלול ובין העלייה שלא כסדר ההשתלשלות ונק׳ בחי׳ זו חקל תפוחין קדישין ע״ש כתפוח בעצי היער כן דודי88 כו׳
And this too is like the difference between ascent by way of the chain (hishtalshelus) of cause and effect and ascent that is not in the order of the chain of descending worlds. And this level is called “the field of holy apples,” after [the verse] “Like an apple tree among the trees of the forest, so is my beloved,” etc.
The difference parallels two kinds of ascent: step by step through the ordered chain of cause and effect, or a leap beyond that order. The second is called “the field of holy apples,” a name from the Zohar, after “Like an apple tree among the trees of the forest, so is my beloved.”


והוא בחי׳ יאר ה׳ פניו אליך,89 ועיין בפרדס ערך שדה פי׳ שדה תפוחים בחי׳ תפארת90 ועמ״ש מענין תפארת בפ׳ קדושים בד״ה ונטעתם כל עץ מאכל.91
And this is the level of “May Havayah make His face shine upon you.” And see the Pardes, under the entry “field,” [where it] explains “a field of apples” as the level of Tiferes (beauty); and see what is written on the matter of Tiferes in Parshas Kedoshim, in the discourse beginning “And you shall plant every tree for food.”
This level is that of “May Havayah make His face shine upon you,” the shining of G-d’s countenance. The Pardes, under the entry “field,” explains the “field of apples” as Tiferes, and the Alter Rebbe refers to his discussion of Tiferes in the Kedoshim discourse “And you shall plant every tree for food.”




5ועד״ז י״ל [יש לומר] ענין שדה הלבן ושדה האילן92 שבמשנה דמסכת שביעית שהם ג״ע [גן עדן] התחתון וג״ע [וגן עדן] העליון
Along these lines one may explain the matter of the “white field” and the “tree field” in the Mishnah of tractate Sheviis: they are the lower Gan Eden and the higher Gan Eden.
The same distinction explains the Mishnah’s “white field,” an open field of grain, and “tree field,” an orchard, in tractate Sheviis. They correspond to the lower and the higher Gan Eden.


כי ג״ע [גן עדן] התחתון שרשו ממל׳ וג״ע [וגן עדן] העליון שרשו מבינה אך צ״ע [צריך עיון] דהא פי׳ גן היינו נטיעות כמ״ש ויטע ה׳ אלקים גן93 כו׳
For the lower Gan Eden is rooted in Malchus (sovereignty), and the higher Gan Eden is rooted in Binah (understanding). But this needs examination, for the meaning of “garden” is plantings, as it is written, “And Havayah Elokim planted a garden,” etc.;
The lower Gan Eden is rooted in Malchus and the higher in Binah. But there is a difficulty: a “garden” is made of plantings, as in “And Havayah Elokim planted a garden,” so why should the lower Gan Eden be compared only to grain?


ואיך נמשל רק לצמיחת התבואה ואפ״ל [ואפשר לומר] ע״ד מארז״ל [מאמר רבותינו זכרונם לברכה] עה״ד [עץ הדעת] חטה היתה כו׳ והעיקר שגם בג״ע [בגן עדן] התחתון יש נשמות שמקבלים מבחי׳ נטיעות ויש מבחי׳ תבואתו כו׳
so how is it compared only to the growth of grain? One may say [it is] along the lines of the saying of our Sages, of blessed memory, “The Tree of Knowledge was wheat,” etc. But the main point is that in the lower Gan Eden too there are souls who receive from the level of plantings, and some from the level of His produce, etc.
One answer follows the Sages’ view that the Tree of Knowledge was wheat, so grain too grew in the garden. The main answer is that the lower Gan Eden also holds both kinds of souls, some receiving from the level of “plantings” and some from the level of “grain.”


(ועמ״ש בד״ה האזינו השמים בענין כשעירים עלי דשא כרביבים עלי עשב94 שם נז׳ [נזכר] ג״כ כענין זה ועיין זח״א [זהר חלק א] ויחי דרכ״ו ע״ב ההפרש בין תבואה לפירות האילן95 ובפ׳ אמור דצ״ו ע״ב ודצ״ז ע״א ובפ׳ פנחס דרנ״ג ע״א)
(And see what is written in the discourse beginning “Give ear, O heavens,” on the matter of “like showers upon the vegetation, like raindrops upon the grass”: there too something like this is mentioned. And see the Zohar, Part I, Vayechi, folio 226b, on the difference between grain and the fruits of the tree; and in Parshas Emor, folio 96b and folio 97a; and in Parshas Pinchas, folio 253a.)
In a parenthesis the Alter Rebbe refers to his discourse “Give ear, O heavens,” where the verse’s “showers upon the vegetation” and “raindrops upon the grass” are explained in a similar way. He also cites Zohar passages on the difference between grain and the fruit of trees.


אך שיש שהות רב עד שנאמר צדיק כתמר יפרח96 כו׳ כלומר מזמן זריעתו למעלה עד גמרו בבחי׳ גילוי האור בעונג העליון ישתהה ע׳ [עיין] שנין כו׳,
Yet there is a long time [involved], to the point that it is said, “The righteous shall flourish like the date palm,” etc.; that is, from the time of its sowing above until its completion, in the revelation of the light in the supernal delight, seventy years may pass, etc.
Fruit takes long to ripen, as “The righteous shall flourish like the date palm” suggests. From the soul’s “sowing” above until its fruit is complete, revealed as light in the supernal delight, “seventy years” may pass.


ודוגמא לזה במה שאנו רואים בנפש האלקית למטה עד שיתענג בעונג המורגש באלקות יכול לשהות זמן רב כמו שנה תמימה ויותר כו׳
And an example of this is what we see in the G-dly soul below: until it delights with a felt delight in G-dliness, a long time can pass, such as a full year and more, etc.
A parallel can be seen in the G-dly soul below: it may take a long time, a full year or more, before a person comes to feel real delight in G-dliness.


וגם נצמח בראש האילן דהיינו בחכמה שבנפש כו׳ והוא מ״ש כי האדם עץ השדה97 שיתן פריו למעלה דוקא כי העונג אינו אלא בחכמה כו׳.98
And it also grows at the top of the tree, that is, in the Chochmah (wisdom) that is in the soul, etc. And this is what is written, “For man is the tree of the field”: that it gives its fruit specifically above, for delight is only in Chochmah, etc.
That delight grows at the “top of the tree,” in the soul’s Chochmah, as in “For man is the tree of the field”: his fruit grows above, since delight is found only in Chochmah.




6ואמנם בזאת יתרון מעלתו שא״צ [שאין צריך / שאינו צריך] לתיקון ע״י אהבה ויראה כו׳ שנק׳ אפייה ובישול כמו במאכל התבואה בנשמות הנמוכות שא״א להם להתעכל ולהיות למאכל אדם העליון כ״א ע״י אפייה דהתלהבות כו׳
However, in this lies its superior quality: it does not need rectification through love and awe, etc., which are called baking and cooking, as with the food of grain in the lower souls, who cannot be digested and become food for the supernal Man except through the baking of fervor, etc.
The planted fruit has another advantage: it needs no “baking and cooking,” the preparation through love and awe that the lower, grain-like souls require. Those souls cannot be “digested” and become food for the supernal Man without the baking of fervent love.


וכמ״ש ואפו עשר נשים99 בחי׳ י״ס [י׳ ספירות] דמלכות לחמכם דאור הזרוע כו׳ בתנור אחד פי׳ בתנור הנעשה מאחד עילאה
And as it is written, “And ten women shall bake,” the level of the ten Sefiros of Malchus, “your bread,” of the sown light, etc., “in one oven”: that is, in an oven made from the supernal One,
So the verse “And ten women shall bake your bread in one oven” is read: the ten women are the ten Sefiros of Malchus, the bread is the sown light, and the “one oven” is made from the supernal One.


דהיינו שנתעכלו אחר האפייה ונכללו באחד כו׳ כמשל המאכל שאינו מתעכל באדם כ״א ע״י אפייה בתחלה כו׳.
meaning that after the baking they were digested and absorbed into the One, etc., like the analogy of food, which is not digested in a person except through baking first, etc.
After the baking the souls are “digested” and absorbed into the One, just as food must first be baked before a person can digest it.




Section 4 · ¶7–8
Loaves from the land
7ובכ״ז [ובכל זה] יובן משארז״ל [מה שאמרו רבותינו זכרונם לברכה] שלהי כתובות100 עתידה ארץ ישראל שתוציא גלוסקאות וכלי101 מילת כו׳ פי׳ הארץ הוא בחי׳
Through all this one will understand what our Sages, of blessed memory, said at the end of Kesubos: “In the future the Land of Israel will bring forth fine loaves and garments of fine wool,” etc. The meaning: the “land” is the level of
The Talmud at the end of Kesubos says that in the future the Land of Israel will bring forth fine loaves and garments of fine wool, ready-made. The Alter Rebbe begins to explain what this “land” is.


מלכות דאצילות מקור הנשמות והמלאכים ותוציא מעצמה בלתי עבודת אור הזרוע לצדיק כו׳ כי תתעלה אז המלכות ותהיה עטרת בעלה102 כמ״ש סד״ה והיה מספר בנ״י [בני ישראל].
Malchus of Atzilus, the source of the souls and the angels, and it will bring [them] forth of itself, without the labor of the “light sown for the righteous,” etc.; for Malchus will then be elevated and will be “the crown of her husband,” as is explained at the end of the discourse beginning “And the number of the children of Israel shall be.”
The land is Malchus of Atzilus, the source of the souls and the angels, which will then bring them forth by itself, without the work of the light sown for the righteous. For in the future Malchus will be raised and become “the crown of her husband.”




8וסד״ה קול דודי103 גבי מקפץ על הגבעות104 ובביאור ע״פ כי אתה נרי105106 בפי׳ מלך יחיד חי העולמים.
And at the end of the discourse beginning “The voice of my beloved,” on “leaping over the hills,” and in the explanation on the verse “For You are my lamp,” on the meaning of “King, Only One, Life of the Worlds.”
Two more references are given for the future elevation of Malchus: the end of the discourse “The voice of my beloved,” on the words “leaping over the hills,” and the explanation of “For You are my lamp,” on the words “King, Only One, Life of the Worlds.” In the latter the Alter Rebbe explains that all the supernal lights are drawn into Malchus, which is therefore called a “crown.”


וגלוסקאות107 היינו כמו הלחם הנאפה בתנור כן מה שע״י עבודתהל״ט מלאכות אור הזרוע של הנשמה נכללת באחד בזמן העוה״ז
And “fine loaves” means this: just as bread is baked in an oven, so too, through the work of the thirty-nine labors, the sown light of the soul is absorbed into the One in the time of this world;
The “fine loaves” are bread already baked. In this world the sown light of the soul is absorbed into the One only through the work of the “thirty-nine labors,” that is, through a person’s own toil in divine service.


אבל לע״ל [לעתיד לבוא] תגמר הנשמה בבחי׳ האפייה ובישול ממילא ומאיליה כי כל האורות עליונים יתגלו במל׳ דוקא ויבואו כולם לקבל ממנה כמ״ש והיה ביום ההוא יצאו מים חיים108 מירושלים כו׳,
but in the Time to Come the soul will be completed in the manner of baking and cooking as a matter of course and of itself, for all the supernal lights will be revealed specifically in Malchus, and all will come to receive from it, as it is written, “And it shall be on that day that living waters shall go out from Jerusalem,” etc.
In the Time to Come the soul will be “baked and cooked” by itself, without that toil, because all the supernal lights will be revealed in Malchus and everything will receive from it. This is the sense of “living waters shall go out from Jerusalem”: Malchus itself will become a source.


ועיין בשל״ה [בשני לוחות הברית] פ׳ ויצא ע״פ ונתן לי לחם לאכול ובגד ללבוש109 שפי׳ עד״ז ברכת המוציא
And see the Shelah, Parshas Vayetze, on the verse “and will give me bread to eat and clothing to wear,” where he explains along these lines the blessing “Who brings forth
The Shelah, on Yaakov’s request for “bread to eat and clothing to wear,” explains the blessing over bread, “Who brings forth bread from the earth,” in a similar way.


לחם מן הארץ ובמ״ש גלוסקאות וכלי מילת דוקא בא לרמוז על כללות ההשתלשלות דאורות פנימים ואורות מקיפים הפנימים בגלוסקאות והמקיפים בכלי מילת
bread from the earth.” And in saying specifically “fine loaves and garments of fine wool,” [the Sages] meant to allude to the chain of descending worlds (hishtalshelus) as a whole, of inner lights and encompassing lights: the inner [lights] in the “fine loaves,” and the encompassing [lights] in the “garments of fine wool.”
The Sages’ mention of both loaves and woolen garments alludes to the whole chain of worlds, which consists of inner lights and encompassing lights. Food, which enters the body, stands for the inner lights; garments, which surround it, stand for the encompassing lights.


והוא בחי׳ לבושים ומקיפים דמצות וכמ״ש ברבות בשה״ש [בשיר השירים] בפסוק גן נעול110111 ע״פ ואכסך משי112 כו׳ עשאן ממש בעולם כו׳ המד״א [היך מה דאת אמר] לא ימיש עמוד הענן113114 כו׳ ע״ש.
And this is the level of the garments and the encompassing [lights] of the mitzvos, and as is written in the Midrash Rabbah on Song of Songs, on the verse “A garden locked,” on [the words] “and I covered you with silk (meshi),” etc.: “He made them substantial (mamash) in the world,” etc., “as it is said, ‘The pillar of cloud did not depart (yamish),’” etc.; see there.
The garments are the encompassing lights drawn down by the mitzvos. The Midrash on “A garden locked” reads Ezekiel’s “I covered you with silk (meshi)” as G-d making Israel substantial (mamash) in the world and as the Clouds of Glory that surrounded them, as in “the pillar of cloud did not depart (yamish).”




Section 5 · ¶9–10
Betrothal and marriage at Sinai
9והענין דהנה בתורה נאמר לכו לחמו115 כו׳ שהוא בחי׳ אור פנימי ובמצות אנו אומרים אשר קדשנו בחי׳ קדושין הוא בחי׳ אור מקיף וראיה לזה שיכול אדם לעשות מצוה בעטיפת טלית
The explanation: of the Torah it is said, “Come, eat (lachamu),” etc., which is the level of inner light; and regarding the mitzvos we say, “Who has sanctified us (kideshanu),” the level of betrothal (kiddushin), which is the level of encompassing light. And the proof of this is that a person can perform a mitzvah by wrapping himself in a tallis
Inner and encompassing lights are now explained through Torah and mitzvos. Torah is like bread, “Come, eat,” which enters a person and becomes part of him: inner light; while the blessing over a mitzvah, “Who has sanctified us (kideshanu),” uses the language of betrothal (kiddushin), and betrothal is an encompassing light.


ולא יגע ללבו כלל בפנימיות עד שיחשוב מחשבה זרה כו׳ כמו המקיף שאינו נוגע לפנימי כו׳
and it will not touch his heart inwardly at all, to the point that he may think an alien thought, etc., like the encompassing [light], which does not touch the inner, etc.
The proof is that a person can fulfill the mitzvah of wrapping himself in a tallis while his heart remains untouched, even while he thinks an alien thought. The mitzvah surrounds him without reaching within, like an encompassing light.


משא״כ במ״ת [במתן תורה] שנק׳ יום חתונתו116117 שעל כל דבור פרחה נשמתן בבחי׳ אור פנימי כי הרי היה ברצון
Whereas at the Giving of the Torah, which is called “the day of his wedding,” at every utterance their souls flew out, at the level of inner light, for it was, after all, willingly:
The Giving of the Torah, by contrast, is called “the day of his wedding,” and there the bond reached within: at every utterance their souls flew out. This happened willingly, as the next words show.


כי מאחר שפרחה נשמתן בדבור הראשון למה שמעו הדבור השני כו׳ (פ״ט דשבת דפ״ח ע״ב) והקדושין היה קודם
for since their souls had flown out at the first utterance, why did they hear the second utterance? etc. (chapter 9 of Shabbos, folio 88b). And the betrothal was before
Their souls had already left them at the first utterance, yet they went on to hear the second, which shows that their giving of themselves came from their own will, from within; the Talmud in Shabbos 88b tells of the souls leaving at each utterance. The betrothal, however, had come earlier.


לכן ששלח להם את משה וכרת להם ברית עמהם בדם118 אשר זרק כ ו׳ ואמרו כל אשר דבר119 ה׳ נעשה ונשמע כו׳ והוא בחי׳ מקיפים
that, when He sent Moshe to them and made a covenant with them through the blood that he sprinkled, etc., and they said, “All that Havayah has spoken we will do and we will hear,” etc.; and this is the level of encompassing [lights].
The betrothal took place before the Giving of the Torah, when Moshe was sent to them, the covenant was sealed with the sprinkled blood, and Israel said, “All that Havayah has spoken we will do and we will hear.” That covenant is the level of the encompassing lights.


ואמנם המקיף נותן כח ועוז להארת הפנימי דמה שכרת ברית עמהם הי׳ [היה] סיבה למס״נ [למסירות נפש] שלהם במ״ת [במתן תורה] כו׳.
Yet the encompassing [light] gives strength and might to the illumination of the inner [light]: for His making a covenant with them was the cause of their self-sacrifice (mesirus nefesh) at the Giving of the Torah, etc.
Yet the encompassing light gives strength to the inner light: the covenant made beforehand is what made possible their self-sacrifice at Sinai.


אך עיקר הנשואין היה במתן תורה לפי שפרחה נשמתן ממש משא״כ בבחי׳ העלם המקיפים כו׳
But the essence of the marriage was at the Giving of the Torah, because their souls actually flew out, which is not so at the level of the concealment of the encompassing [lights], etc.
The marriage itself, the essential union, took place at the Giving of the Torah, because there their souls actually left them, which does not happen in the hidden mode of the encompassing lights.


וכמו ענין הנז׳ [הנזכר] באדרא דקמ״ו ב׳ על הני תלתא דאסתלקו דברעו סגי ותקיף אתדבקו נפשותיהן בשעתא דאתנסיבו120 כו׳ (ועמ״ש בד״ה עיני כל אליך ישברו).
And this is like the matter mentioned in the Idra, folio 146b, about those three who passed away: that “with great and mighty desire their souls cleaved at the moment they were taken (isnesivu),” etc. (and see what is written in the discourse beginning “The eyes of all look hopefully to You”).
The Zohar’s Idra tells of three companions who died during that gathering: their souls cleaved above “with great and mighty desire” at the moment they were “taken,” and the Aramaic word for being taken is also the word for marrying. The Alter Rebbe also refers to his discourse “The eyes of all look hopefully to You.”


ובזה יובן מה שיפלא לכאורה בפ׳ והיה אם שמוע שמשה אמרה ואיך אמר ונתתי מטר כו׳ ונתתי עשב121122 כו׳ כאלו הוא הנותן ח״ו [חס ושלום]
And with this will be understood what seems puzzling in the passage “And it shall be, if you will diligently listen”: Moshe said it, so how could he say “And I will give the rain,” etc., “And I will give grass,” etc., as though he were the giver, G-d forbid?
This explains a puzzle in the second paragraph of the Shema. Moshe spoke these words, so how could he say “And I will give the rain” and “And I will give grass,” as if he himself were the giver?


כמו שהקשו המפרשים כי מאחר שבמשנה תורה משה כמדבר בעד עצמו ע׳ [עיין] בהרמב״ן [בהרבי משה בן נחמן] בהקדמתו לפי׳ התורה א״כ הל״ל [הוה ליה למימר] ונתן ה׳ מטר כו׳.
as the commentators asked: for since in Mishneh Torah Moshe is like one speaking on his own behalf (see the Ramban in his introduction to his commentary on the Torah), if so, it should have said, “And Havayah will give rain,” etc.
The commentators raise this question because in Deuteronomy Moshe speaks in his own voice, as the Ramban notes in his introduction to the Torah. By rights the verse should then have said “And Havayah will give rain.”


אך הענין לפי ששכינה מדברת מתוך גרונו123 של משה ורוח הוי׳ הוא שדיבר124 כו׳ ונתתי עשב כו׳
But the explanation is that the Shechinah spoke from within Moshe’s throat, and it was the spirit of Havayah that spoke, etc.: “And I will give grass,” etc.;
Moshe could say this because the Shechinah spoke from within his throat: it was G-d’s spirit that spoke, in the words of David, “The spirit of Havayah spoke through me.” It is G-d Himself who says “And I will give grass.”


ולא הוא הנותן ח״ו [חס ושלום] והטעם הוא כנ״ל שע״י מ״ת [מתן תורה] נעשו בחי׳ נשואין שהיא ההתכללות ותכלית הביטול בעצמות אור א״ס עד שפרחה נשמתן ממש כו׳
and he is not the giver, G-d forbid. And the reason is as mentioned above: through the Giving of the Torah there came about the level of marriage, which is the inclusion and the ultimate self-nullification (bittul) in the essence of the Infinite Light (Or Ein Sof), to the point that their souls actually flew out, etc.
Moshe is not the giver; G-d is. This was possible because the Giving of the Torah brought about the “marriage,” the complete inclusion and self-nullification in the essence of the Infinite Light, to the point that the souls actually left their bodies.


ועד״ז היה במשה בתמידות כמ״ש לך אמור להם שובו לכם לאהליכם ואתה פה עמוד125 עמדי126 שלא תפס מקום ודבר בפ״ע [בפני עצמו] כלל
And so it was with Moshe constantly, as it is written, “Go, say to them, ‘Return to your tents,’ but you, stand here with Me”: for he did not occupy any place, and was not anything in his own right at all;
Moshe remained in that state constantly: G-d sent the people back to their tents but told Moshe, “You, stand here with Me.” He took up no place of his own and had no separate existence at all.


לכך היה יכול לומר ונתתי מפני שדבר ה׳ דיבר בו מדבר מתוך גרונו כו׳, ועמ״ש מזה בפ׳ ואתחנן בד״ה ואהבת את.127
therefore he could say “And I will give,” because the word of G-d spoke through him, speaking from within his throat, etc. And see what is written on this in Parshas Va’eschanan, in the discourse beginning “And you shall love.”
That is why he could say “And I will give”: the word of G-d spoke through him, from within his throat. The Alter Rebbe refers to his discourse “And you shall love” in Va’eschanan.




10וכענין זה ידוע שהוא השונה הלכות דארז״ל [דאמרו רבותינו זכרונם לברכה] מתניתא מלכתא128 פי׳ עד״מ כמלך הגוזר ואומר ע״י שלוחו כו׳ כן אנו אומרים אמר אביי כו׳
And similar to this, it is known that so it is with one who studies halachos, for our Sages, of blessed memory, said, “The Mishnah is a queen.” The meaning is, by way of analogy: like a king who decrees and speaks through his messenger, etc., so we say, “Abaye said,” etc.,
Something similar is true of anyone who studies halachah. The Talmud’s “The Mishnah is a queen” is read as a parable: a king issues decrees through his messenger, and so when we say “Abaye said,” the ruling is the King’s word spoken through Abaye.


כי גזירות המלך הקב״ה דינא דמלכותא שאמר אביי רוח ה׳ הוא שדיבר בו129 וכמ״ש ואשים דברי בפיך130 כו׳ וכמ״ש במ״א.
for [these are] the decrees of the King, the Holy One, blessed be He, “the law of the kingdom,” which Abaye said: it is the spirit of Havayah that spoke through him, and as it is written, “And I have put My words in your mouth,” etc., and as is explained elsewhere.
The rulings of the Sages are the decrees of the King, the Holy One, blessed be He, “the law of the kingdom”: the spirit of G-d spoke through the Sage, as in “And I have put My words in your mouth.”


ואמנם אין זה אלא לאחר מס״נ [מסירות נפש] דנשואין הנ״ל. ועמ״ש בד״ה בשעה שהקדימו131 בפי׳ גבורי כח עושי דברו ועי״ז אח״כ לשמוע בקול דברו:132
However, this is only after the self-sacrifice (mesirus nefesh) of the marriage mentioned above. And see what is written in the discourse beginning “At the time when [Israel] put first,” on the meaning of “mighty in strength, who do His word,” and through this, afterwards, “to hearken to the voice of His word.”
But this is possible only after the self-sacrifice of the “marriage” described above, the nullification of self that lets G-d’s word speak through a person. The Alter Rebbe refers to his discourse “At the time when [Israel] put first,” on Israel’s saying “we will do” before “we will hear,” like those “mighty in strength, who do His word,” and only then “hearken to the voice of His word.”



In one’s avodah
Before reaching the full self-giving of the Shema, a person should first “feed his animal”: in Pesukei deZimra he should dwell on G-d’s praise as it can be seen in the worlds, so that his animal soul too is stirred and lifted. His study of the words of halachah is the food that strengthens his G-dly soul for that self-giving and loosens the animal soul’s hold on the physical, and the self-sacrifice of today’s Shema is what feeds tomorrow’s prayer.
Questions for discussion
	Why does the animal soul need its own “food” in Pesukei deZimra before the Shema, rather than simply being overruled by the G-dly soul?
	How can the Torah both strengthen a person (oz) and weaken him (tushiyah), and why does the maamar call these one process?
	What is the difference between a soul that grows like grain and one that grows like fruit, and what does each need from a person’s service?
	Why are the mitzvos compared to betrothal and the Torah to marriage, and how does the earlier covenant make the later self-sacrifice possible?
	How does Moshe’s self-nullification explain his saying “And I will give,” and how does the maamar extend this to the Sages of the halachah?

Sources and references
Notes
Paragraph 1
1אסור לאדם שיטעום
The Kehot note cites this list for the fact that the present maamar is a transcript by the Mitteler Rebbe of a discourse said on Shavuos 5564.
Kehot’s noteמאמר זה הוא הנחת כ״ק אדמו״ר האמצעי ונאמרה בשבועות תקס״ד — ראה רשימת המאמרים בסוף סה״מ תקס״ד ע׳ שמט. (וכ״ה באוה״ת יתרו כרך-ז ע׳ ב׳תרפג). וראה לקו״ש חי״ז ע׳ 332 הקשר בין מאמר זה להתחלת הלקו״ת פ׳ ויקרא.
2אסור לאדם שיטעום
Rav Yehuda in the name of Rav: a person may not taste anything until he has given food to his animal, since the verse first says “I will give grass in your field for your animals” and only then “you shall eat and be satisfied.” This is the reading with “taste” that the maamar adopts.
Berakhot 40a:1ברכות מ׳ א:א׳
אָמַר רַב: ״טוֹל בָּרוּךְ, טוֹל בָּרוּךְ״ — אֵינוֹ צָרִיךְ לְבָרֵךְ. ״הָבֵא מֶלַח״ ״הָבֵא לִפְתָּן״ — צָרִיךְ לְבָרֵךְ. וְרַבִּי יוֹחָנָן אָמַר: אֲפִילּוּ ״הָבִיאוּ מֶלַח״ ״הָבִיאוּ לִפְתָּן״ נָמֵי אֵינוֹ צָרִיךְ לְבָרֵךְ, ״גַּבֵּיל לְתוֹרֵי, גַּבֵּיל לְתוֹרֵי״ צָרִיךְ לְבָרֵךְ. וְרַב שֵׁשֶׁת אָמַר: אֲפִילּוּ ״גַּבֵּיל לְתוֹרֵי״ נָמֵי אֵינוֹ צָרִיךְ לְבָרֵךְ, דְּאָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לָאָדָם שֶׁיֹּאכַל קוֹדֶם שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״ וַהֲדַר ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
Rab declared: [If one broke the bread and pronounced the benediction, and before eating handed a piece to another saying,] "Take it, the benediction has been made; take it, the benediction has been made ! " it is unnecessary for him to pronounce it again [before partaking of the bread]. [But if before eating he says,] "Bring salt, bring the relish," he must repeat the benediction. R. Johanan declared that even if he said, "Bring salt, bring the relish," he likewise need not repeat the benediction. [Should he, however, say,] …
William Davidson, Vocalized Aramaic (CC-BY-NC) · Tractate Berakot by A. Cohen, Cambridge University Press, 1921 (Public Domain)
Gittin 62a:16גיטין ס״ב א:ט״ז
אָמְרִי לֵקהּ: לִיטְעוֹם מָר מִידֵּי. אֲמַר לְהוּ: הָכִי אָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לוֹ לְאָדָם שֶׁיִּטְעוֹם כְּלוּם עַד שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״, וַהֲדַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteברכות מ, א. גיטין סב, א. וראה לקמן בסוף העמוד בענין הגי׳. ראה קטע מכאן בסה״מ תרל״ג ע׳ לז.
3“And I will give grass in your field for your animals, and you shall eat and be satisfied,” from the second paragraph of the Shema. The order of the verse is the basis of the law and of the maamar’s reading of prayer.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
4ונתתי עשב בשדך לבהמתך . . ואכלת כו׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteעקב יא, טו.
5ארי׳ דאכיל קורבנין
The Zohar describes how, when Israel offered sacrifices, the image of a lion came down from above and was seen crouching on the altar, consuming the offerings. Here that lion is the fire above that the animal must be lifted into.
Zohar I, 6bזח״א ו, ב
Zohar II, 278aזח״ב רעח, א
Zohar III, 77aזח״ג עז, א
Kehot’s noteראה זח״א ו, ב. זח״ב רעח, א. זח״ג עז, א. ועוד.
6כמ״ש [לקמן]
These read “as explained above” (כמ״ש למעלה), where the Vilna printing put [below]. The note concludes that the Tzemach Tzedek first meant to place this maamar after the Shavuos maamarim.
Kehot’s noteתי׳ זו ניתוסף בדפוס ווילנא. אבל בדפוס ראשון ושני ובכת״י 631 ”כמ״ש למעלה”. מכאן יש לראות שלכתחילה היתה כוונת כ״ק אדמו״ר הצ״צ להעמיד מאמר זה אחר מאמרי שבועות.
7Kehot’s note points to Isaiah 65:25 for these words.
Isaiah 65:25ישעיהו ס״ה:כ״ה
זְאֵב וְטָלֶה יִרְעוּ כְאֶחָד וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן וְנָחָשׁ עָפָר לַחְמוֹ לֹא־יָרֵעוּ וְלֹא־יַשְׁחִיתוּ בְּכׇל־הַר קׇדְשִׁי אָמַר ה׳
The wolf and the lamb shall feed together, And the lion shall eat straw like the ox; And dust shall be the serpent’s food. They shall not hurt nor destroy in all My holy mountain, Saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
8בד״ה וארי׳ כבקר יאכל תבן
That discourse explains barley as shi’ur hei, a measure drawn from the breath of His mouth, which is the food of the angels called beasts and chayos.
Kehot’s noteלקמן פ׳ במדבר יא, א.
9ואריה כבקר יאכל תבן
“And the lion shall eat straw like the ox,” the verse that opens the discourse the Alter Rebbe refers to (the same words also appear in Isaiah 65:25).
Isaiah 11:7ישעיהו י״א:ז׳
וּפָרָה וָדֹב תִּרְעֶינָה יַחְדָּו יִרְבְּצוּ יַלְדֵיהֶן וְאַרְיֵה כַּבָּקָר יֹאכַל־תֶּבֶן:
And the cow and the bear feed; Their young ones shall lie down together; And the lion shall eat straw like the ox.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
10(ולשם שייך דרוש זה ג״כ)
This parenthetical remark is not in the first printing; it was added in the list of corrections of 5611.
Kehot’s noteהגה זו ליתא בדפוס הראשון וניתוסף בלוח התיקון משנת תרי״א.
11באש שלמעלה
The fire on the altar crouched like a lion, and fire came down from heaven, though there was still a mitzvah to bring ordinary fire. The “fire above” of the maamar is this heavenly fire that consumed the offerings.
Yoma 21b:4יומא כ״א ב:ד׳
אָמַר מָר: וַעֲשַׁן הַמַּעֲרָכָה. וּמִי הֲוָה עָשָׁן בְּמַעֲרָכָה? וְהָתַנְיָא: חֲמִשָּׁה דְּבָרִים נֶאֶמְרוּ בָּאֵשׁ שֶׁל מַעֲרָכָה: רְבוּצָה כַּאֲרִי, וּבָרָה כַּחַמָּה, וְיֵשׁ בָּהּ מַמָּשׁ, וְאוֹכֶלֶת לַחִין כִּיבֵשִׁין, וְאֵינָהּ מַעֲלָה עָשָׁן!
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteראה יומא כא, ב.
12לריח ניחוח
The burnt offering is “a fire-offering, a pleasing fragrance to Havayah.” The maamar asks what lets the animal rise to become such a fragrance.
Leviticus 1:9ויקרא א׳:ט׳
Kehot’s noteויקרא א, ט. ובכ״מ.
13בד״ה ואלה המשפטים
There behemah (“animal”) is equated with the Name Ban (52), the souls of Beriah, the world of the Throne where the “animal” faces of the Chariot are found, while adam (“man”) is the Name Mah (45), the souls of Atzilus, the level of “I will be like the Most High.”
Kehot’s noteתו״א עו, ב .
14דפני ארי׳ פני שור
In Ezekiel’s Chariot each creature had the face of a lion on the right and the face of an ox on the left. The excitement of the soul in Pesukei deZimra is compared to these “animal” faces.
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
15וישרנה הפרות
The cows drawing the Ark went straight on the road, lowing as they went. The maamar gives them as an image of open, animal-like excitement before G-d.
I Samuel 6:12שמואל א ו׳:י״ב
וַיִּשַּׁרְנָה הַפָּרוֹת בַּדֶּרֶךְ עַל־דֶּרֶךְ בֵּית שֶׁמֶשׁ בִּמְסִלָּה אַחַת הָלְכוּ הָלֹךְ וְגָעוֹ וְלֹא־סָרוּ יָמִין וּשְׂמֹאול וְסַרְנֵי פְלִשְׁתִּים הֹלְכִים אַחֲרֵיהֶם עַד־גְּבוּל בֵּית שָׁמֶשׁ:
And the kine took the straight way by the way to Beth-shemesh; they went along the highway, lowing as they went, and turned not aside to the right hand or to the left; and the lords of the Philistines went after them unto the border of Beth-shemesh.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמואל-א ו, יב.
16בד״ה וספרתם לכם דחג השבועות
That Shavuos discourse explains the counting from the Omer of barley offered on Pesach to the two loaves of wheat on Shavuos, beginning from the Chariot of Ezekiel.
Kehot’s noteלקו״ת פ׳ במדבר י, א.
17בד״ה בכ״ה בכסלו
In this Chanukah discourse the Alter Rebbe explains how the letters that fell into physicality are raised through the incense, and then turns to prayer, which takes the place of the sacrifices, following the order of the Temple service.
Kehot’s noteתו״א כט, ב.
18ובד״ה אדם כי יקריב
This is the same discourse the paragraph cites again below: it teaches that the G-dly soul is rooted in the “man” of the Chariot, while the animal soul was taken from the dregs of the Ofanim and is rooted in the “face of the ox.”
Kehot’s noteלעל ב, ב.
19אדם כי יקריב מכם
“When a man of you brings an offering to Havayah,” the verse that opens the discourse on the two souls referred to here.
Leviticus 1:2ויקרא א׳:ב׳
דַּבֵּר אֶל־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אָדָם כִּי־יַקְרִיב מִכֶּם קׇרְבָּן לַה׳ מִן־הַבְּהֵמָה מִן־הַבָּקָר וּמִן־הַצֹּאן תַּקְרִיבוּ אֶת־קׇרְבַּנְכֶם:
Speak unto the children of Israel, and say unto them: When any man of you bringeth an offering unto the L-RD, ye shall bring your offering of the cattle, even of the herd or of the flock.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
20וצדקתך ירננו
“They shall sing joyously of Your righteousness,” from Ashrei in Pesukei deZimra; the Alter Rebbe refers to his explanation of this phrase as the song of the angels.
Psalms 145:7תהילים קמ״ה:ז׳
זֵכֶר רַב־טוּבְךָ יַבִּיעוּ וְצִדְקָתְךָ יְרַנֵּנוּ:
They shall utter the fame of Thy great goodness, And shall sing of Thy righteousness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
21בד״ה רני ושמחי
There the angels’ service is described as song and melody, the expression of their yearning to be absorbed into the Infinite Light; they have no Torah and mitzvos to draw light downward, only this longing upward.
Kehot’s noteתו״א לז, א.
22אשירה לה׳ כי גאה
“I will sing to Havayah, for He is highly exalted,” the Song at the Sea, said in Pesukei deZimra. It is given as an example of the singing that expresses the angels’ kind of excitement.
Exodus 15:1שמות ט״ו:א׳
אָז יָשִׁיר־מֹשֶׁה וּבְנֵי יִשְׂרָאֵל אֶת־הַשִּׁירָה הַזֹּאת לַHavayah וַיֹּאמְרוּ לֵאמֹר אָשִׁירָה לַHavayah כִּי־גָאֹה גָּאָה סוּס וְרֹכְבוֹ רָמָה בַיָּם:
Then sang Moses and the children of Israel this song unto the L-RD, and spoke, saying: I will sing unto the L-RD, for He is highly exalted; The horse and his rider hath He thrown into the sea.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
23בד״ה מזמור שיר חנוכת הבית
That discourse distinguishes mizmor from shir: mizmor is the song of the angels who stand in the heights of the world, from the outer dimension of the worlds, a song clothed in a “vessel,” so that their self-nullification is still felt in their voice.
Kehot’s noteלקמן פ׳ ברכה צח, ג.
24מזמור שיר חנוכת הבית
“A psalm, a song for the dedication of the House,” the opening of the psalm said at the start of Pesukei deZimra and the verse that opens the discourse referred to here.
Psalms 30:1תהילים ל׳:א׳
מִזְמוֹר שִׁיר־חֲנֻכַּת הַבַּיִת לְדָוִד:
A Psalm; a Song at the Dedication of the House; of David.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ומסדר שבחו של מקום
Rabbi Simlai taught that a person should always first set forth the praise of the Omnipresent and only then pray, learning it from Moshe’s prayer. The maamar identifies this setting forth of praise with Pesukei deZimra, the “feeding of the animal.”
Avodah Zarah 7b:18עבודה זרה ז׳ ב:י״ח
כִּדְדָרֵישׁ רַבִּי שִׂמְלַאי [דְּדָרֵישׁ רַבִּי שִׂמְלַאי]: לְעוֹלָם יְסַדֵּר אָדָם שִׁבְחוֹ שֶׁל מָקוֹם וְאַחַר כָּךְ יִתְפַּלֵּל, מְנָלַן? מִמֹּשֶׁה רַבֵּינוּ, דִּכְתִיב: ״ה׳ אֱלֹקִים אַתָּה הַחִלּוֹתָ לְהַרְאוֹת אֶת עַבְדְּךָ וְגוֹ׳״, וּכְתִיב בָּתְרֵיהּ: ״אֶעְבְּרָה נָּא וְאֶרְאֶה אֶת הָאָרֶץ הַטּוֹבָה״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteע״ז ז, ב. וש״נ.
26אדם אדמה לעליון
The note cites the Shelah for reading adam, “man,” as adameh l’elyon, “I will be like the Most High.”
Kehot’s noteשל״ה ג, א. תושב״כ דרוש צאן יוסף (שא, ב).
27אדמה לעליון
“I will be like the Most High.” Chassidus reads the word adameh (“I will be like”) as the root of adam, “man,” the soul that resembles its Source.
Isaiah 14:14ישעיהו י״ד:י״ד
אֶעֱלֶה עַל־בָּמֳתֵי עָב אֶדַּמֶּה לְעֶלְיוֹן:
I will ascend above the heights of the clouds; I will be like the Most High.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
28אכלתי יערי עם דבשי
“I have eaten my honeycomb with my honey.” The Alter Rebbe reads the honeycomb as the blessing Yotzer Or, with its account of the angels, and the honey as the Shema.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
29ועמ״ש בד״ה כי תצא
There the Alter Rebbe explains that to draw down the fire from above, a person contemplates the root of his animal soul’s desire in the supernal Chariot, whose beings melt away in fiery love; that love then shines on the animal soul too, and for this the blessings before the Shema were instituted.
Kehot’s noteלקו״ת תצא לד, ד.
30העומר שעורים מאכל בהמה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteראה סוטה יא, סע״א.
31העומר שעורים מאכל בהמה
The Mishnah notes that all meal-offerings are of wheat while the sotah’s, like the Omer, is of barley, and Rabban Gamliel calls it “animal food.” The maamar uses barley as food for the “animal.”
Sotah 14a:14סוטה י״ד א:י״ד
כׇּל הַמְּנָחוֹת טְעוּנוֹת שֶׁמֶן וּלְבוֹנָה, וְזוֹ אֵינָהּ טְעוּנָה לֹא שֶׁמֶן וְלֹא לְבוֹנָה. כׇּל הַמְּנָחוֹת בָּאוֹת מִן הַחִטִּין, וְזוֹ בָּאָה מִן הַשְּׂעוֹרִין. מִנְחַת הָעוֹמֶר, אַף עַל פִּי שֶׁבָּאָה מִן הַשְּׂעוֹרִין — הִיא הָיְתָה בָּאָה גֶּרֶשׂ, וְזוֹ בָּאָה קֶמַח. רַבָּן גַּמְלִיאֵל אוֹמֵר: כְּשֵׁם שֶׁמַּעֲשֶׂיהָ מַעֲשֵׂה בְּהֵמָה, כָּךְ קׇרְבָּנָהּ מַאֲכַל בְּהֵמָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
32Wisdom calls, “Come, eat of my bread, and drink of the wine I have mixed.” The maamar applies it to the Giving of the Torah on Shavuos, the “food for man.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
33נקראת תושיה
One who studies Torah for its own sake brings others “counsel and tushiyah,” as the verse says of wisdom, “Mine are counsel and tushiyah.” The Kehot note cites it for the Torah’s name tushiyah.
Pirkei Avot 6:1משנה אבות ו׳:א׳
שָׁנוּ חֲכָמִים בִּלְשׁוֹן הַמִּשְׁנָה, בָּרוּךְ שֶׁבָּחַר בָּהֶם וּבְמִשְׁנָתָם: רַבִּי מֵאִיר אוֹמֵר כָּל הָעוֹסֵק בַּתּוֹרָה לִשְׁמָהּ, זוֹכֶה לִדְבָרִים הַרְבֵּה. וְלֹא עוֹד אֶלָּא שֶׁכָּל הָעוֹלָם כֻּלּוֹ כְדַי הוּא לוֹ. נִקְרָא רֵעַ, אָהוּב, אוֹהֵב אֶת הַמָּקוֹם, אוֹהֵב אֶת הַבְּרִיּוֹת, מְשַׂמֵּחַ אֶת הַמָּקוֹם, מְשַׂמֵּחַ אֶת הַבְּרִיּוֹת. וּמַלְבַּשְׁתּוֹ עֲנָוָה וְיִרְאָה, וּמַכְשַׁרְתּוֹ לִהְיוֹת צַדִּיק וְחָסִיד וְיָשָׁר וְנֶאֱמָן, וּמְרַחַקְתּוֹ מִן הַחֵטְא, וּמְקָרַבְתּוֹ לִידֵי זְכוּת, וְנֶהֱנִין מִמֶּנּוּ עֵצָה וְתוּשִׁיָּה בִּינָה וּגְבוּרָה, שֶׁנֶּאֱמַר (משלי ח) לִי עֵצָה וְתוּשִׁיָּה אֲנִי …
The sages taught in the language of the Mishnah. Blessed be He who chose them and their teaching. Rabbi Meir said: Whoever occupies himself with the Torah for its own sake, merits many things; not only that but he is worth the whole world. He is called beloved friend; one that loves G-d; one that loves humankind; one that gladdens G-d; one that gladdens humankind. And the Torah clothes him in humility and reverence, and equips him to be righteous, pious, upright and trustworthy; it keeps him far from sin, …
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
34שמתשת כחו של אדם
Rabbi Chanan: why is the Torah called tushiyah? Because it weakens (mateshes) a person’s strength. The Alter Rebbe reads this as weakening the knot that binds the animal soul.
Sanhedrin 26b:8סנהדרין כ״ו ב:ח׳
אָמַר רַבִּי חָנָן: לָמָּה נִקְרָא שְׁמָהּ תּוּשִׁיָּה? מִפְּנֵי שֶׁהִיא מַתֶּשֶׁת כֹּחוֹ שֶׁל אָדָם. דָּבָר אַחֵר: תּוּשִׁיָּה – שֶׁנִּיתְּנָה בַּחֲשַׁאי מִפְּנֵי הַשָּׂטָן. דָּבָר אַחֵר: תּוּשִׁיָּה – דְּבָרִים שֶׁל תּוֹהוּ שֶׁהָעוֹלָם מְשׁוּתָּת עֲלֵיהֶם.
R' Yochanan said, why is it (the Torah) called wisdom (toshia)? Because it wears out (mateshet) one’s strength. Another explanation: because it was given in secret due to the accuser. Another explanation: formless words, on which the world rests.
William Davidson, Vocalized Aramaic (CC-BY-NC) · Rabbi Mike Feuer, Jerusalem Anthology (CC-BY)
Kehot’s noteסנהדרין כו, ב.
35לחמי לאשי
“My offering, My bread for My fire-offerings”: the sacrifices are called G-d’s bread. In the same way, the maamar says, the Torah is called bread.
Numbers 28:2במדבר כ״ח:ב׳
צַו אֶת־בְּנֵי יִשְׂרָאֵל וְאָמַרְתָּ אֲלֵהֶם אֶת־קׇרְבָּנִי לַחְמִי לְאִשַּׁי רֵיחַ נִיחֹחִי תִּשְׁמְרוּ לְהַקְרִיב לִי בְּמוֹעֲדוֹ:
Command the children of Israel, and say unto them: My food which is presented unto Me for offerings made by fire, of a sweet savour unto Me, shall ye observe to offer unto Me in its due season.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר כח, ב.
36התו׳ נק׳ לחם
“Every support of bread” are the masters of Talmud, as it says, “Come, eat of my bread.” The Talmud itself reads the bread of the verse as Torah.
Chagigah 14a:16חגיגה י״ד א:ט״ז
״וְהַמַּכְשֵׁלָה הַזֹּאת״. מַאי ״וְהַמַּכְשֵׁלָה הַזֹּאת״ — דְּבָרִים שֶׁאֵין בְּנֵי אָדָם עוֹמְדִין עֲלֵיהֶן אֶלָּא אִם כֵּן נִכְשָׁל בָּהֶן — ״יֶשְׁנָן תַּחַת יָדֶךָ״. ״יִשָּׂא בַיּוֹם הַהוּא לֵאמֹר לֹא אֶהְיֶה חוֹבֵשׁ וּבְבֵיתִי אֵין לֶחֶם וְאֵין שִׂמְלָה לֹא תְשִׂימוּנִי קְצִין עָם״. ״יִשָּׂא״ — אֵין יִשָּׂא אֶלָּא לְשׁוֹן שְׁבוּעָה, שֶׁנֶּאֱמַר: ״לֹא תִשָּׂא אֶת שֵׁם ה׳ אֱלֹקֶיךָ״. ״לֹא אֶהְיֶה חוֹבֵשׁ״ — לֹא הָיִיתִי מֵחוֹבְשֵׁי בֵּית הַמִּדְרָשׁ. ״וּבְבֵיתִי אֵין לֶחֶם וְאֵין שִׂמְלָה״ — שֶׁאֵין בְּיָדִי לֹא מִקְרָא וְלֹא מִשְׁנָה וְלֹא גְּמָרָא.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Bereshit Rabbah 43:7בראשית רבה מ״ג:ז׳
ויברכהו ויאמר ברוך אברם לאל עליון קונה שמים וארץ ממי קנאן? רבי אבא בשם רב כהנא ור׳ יצחק רבי אבא אמר: כאינש דאמר: פלן, עינוהי יאי, שעריה יאי. אמר רבי יצחק: היה מקבל את העוברים ואת השבים, ומשהיו אוכלים ושותין היה אומר להן: ברכו! והן אומרים לו: מה נאמר? והוא אומר להם: אמרו, ברוך אל עולם שאכלנו משלו! אמר לו הקב״ה: אני, לא היה שמי ניכר לבריותי, והכרת אותי בבריותי, מעלה אני עליך כאילו אתה שותף עמי בברייתו של עולם, הה״ד (בראשית יד): קונה שמים וארץ:
“He blessed him, and he said: Blessed is Abram to G-d, the Most High, Maker of heavens and earth” (Genesis 14:19). “He blessed him, and he said: Blessed is Abram to G-d, the Most High, Acquirer of heavens and earth” – from whom did He acquire them? Rabbi Abba in the name of Rav Kahana and Rabbi Yitzḥak, Rabbi Abba said: It is like a person who says: The eyes of so-and-so are fair, his hair is fair.does not refer to acquisition, but to one’s fixing and perfecting something that …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
Kehot’s noteראה חגיגה יד, א. ב״ר מג, ז.
37כן התורה נק׳ לחם כמ״ש לכו לחמו
On Malki-tzedek’s “bread and wine,” the Sages say that he revealed the Torah to Avraham, as it says, “Come, eat of my bread.” Another source for the Torah as bread.
Bereshit Rabbah 43:6בראשית רבה מ״ג:ו׳
מלכי צדק מלך שלם וגו׳ - הה״ד (תהלים מה) ובת צור במנחה פניך יחלו עשירי עם. ומלכי צדק מלך שלם, המקום הזה מצדיק את יושביו. מלכי צדק, אדוני צדק, צדק נקראת ירושלים, שנאמר (ישעיה א) צדק ילין בה מלך שלם. רבי יצחק הבבלי אומר: שנולד מהול. הוציא לחם ויין והוא כהן לאל עליון רבי שמואל בר נחמן ורבנן רבי שמואל אמר: הלכות כהונה גדולה גילה לו. לחם, זה לחם הפנים. ויין, אלו הנסכים. ורבנן אמרי: תורה גילה לו, שנאמר (משלי ט): לכו לחמו בלחמי ושתו ביין מסכתי. והוא כהן לאל …
“Malkitzedek king of Salem took out bread and wine, and he was a priest of G-d, the Most High” (Genesis 14:18). “Malkitzedek king of Salem…” – that is what is written: “Daughter of Tzor, the wealthiest of the people will seek your favor with gifts” (Psalms 45:13).) the four kings, and who was distressed by them. “The wealthiest of the people,” referring to Malkitzedek king of Salem, “will seek your favor with gifts,” as he did in this verse (Yalkut Shimoni). “Malkitzedek king of Salem” – this place renders its …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
38למסור נפשו באחד
Cited by the note as a source for giving over one’s soul at the word Echad, “One,” of the Shema.
Kehot’s noteשו״ת הרשב״א ח״ה סנ״ה. ב״ח טואו״ח רסס״א. פע״ח שער הק״ש, פי״ב.
39למסור נפשה באחד ממש
The Arizal’s teaching that one must give over his soul for the sanctification of the Name at the word Echad of the Shema, which the Kehot note cites for this phrase.
Pri Etz Chaim, Gate of the Recitation of the Shema 12:4–5פרי עץ חיים, שער הקריאת שמע י״ב:ד׳-ה׳
והנה בימי הגלות אין בה כח לעלות אחרי שעדיין היא למטה בהיכל אהבה דבריאה, לכן אנו צריכין למסור נפשנו על קדושת השם בד׳ דאח״ד. וצריך לקבל עליו ד׳ מיתות ב״ד, סקילה שריפה הרג וחנק, מן ד׳ אותיות אדני במילואו, כי שם שרשם. ולכך תכוין לקבל בד׳ אותיות של אדני, שכוונת בד׳ של אח״ד. גם תכוין בד׳ של אח״ד בד׳ מיתות הנ״ל, שאתה מוסר נפשך בד׳ מיתות אלו, ושאתה מקדש את השם בכל לבבך, ולקבל עליך עול מלכות שמים זה של הק״ש: והענין, כי כבר ביארנו, כי אין כח במלכות לעלות …
Pri Etz Chaim (Public Domain)
40אכלו רעים
The words here quote Song of Songs 5:1; the passage is shown below.
Song of Songs 5:1שיר השירים ה׳:א׳
בָּאתִי לְגַנִּי אֲחֹתִי כַלָּה אָרִיתִי מוֹרִי עִם־בְּשָׂמִי אָכַלְתִּי יַעְרִי עִם־דִּבְשִׁי שָׁתִיתִי יֵינִי עִם־חֲלָבִי אִכְלוּ רֵעִים שְׁתוּ וְשִׁכְרוּ דּוֹדִים:
I am come into my garden, my sister, my bride; I have gathered my myrrh with my spice; I have eaten my honeycomb with my honey; I have drunk my wine with my milk. Eat, O friends; Drink, yea, drink abundantly, O beloved.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, א.
41בד״ה וספרתם לכם
There the angels’ love and awe, burning like coals of fire, are explained as coming from their grasp of the Infinite Light as it is drawn into the revealed world, which is why their love is open and felt; the cows that carried the Ark, “lowing as they went,” are an example.
Kehot’s noteראה לקמן פ׳ במדבר י, ב.
42פרחה נשמתן
The Targum renders: when the house of Israel heard the voice of Your might, their souls flew away, and at once You brought down on them dews of revival. This is the Targum the Alter Rebbe cites.
Aramaic Targum to Psalms 68:10תרגום תהלים ס״ח:י׳
כַּד שְׁמַעוּ בֵּית יִשְׂרָאֵל יַת קָל גְבוּרְתָּךְ פְּרַחוּ נַפְשֵׁיהוֹן מִן יַד אַחֵתְתָּא עִלַוֵיהוֹן טַלִין דִתְחַיוּתָא וּמִטְרִין דְרַעֲוָא אֲרֵימְתָּא אֱלָהָא עַל אַחְסַנְתָּךְ וּכְנִשְׁתָּא דְאִשְׁתַּלְהַיַת אַתְּ אַתְקֵינְתָּא:
Mikraot Gedolot (Public Domain)
43ע״פ גשם נדבות
Rabbi Yehoshua ben Levi: at each utterance from G-d’s mouth the souls of Israel left them, and G-d brought down the dew with which He will revive the dead and revived them, citing “A rain of bounty You shed.”
Shabbat 88b:6שבת פ״ח ב:ו׳
… וּמֵאַחַר שֶׁמִּדִּיבּוּר רִאשׁוֹן יָצְתָה נִשְׁמָתָן, דִּיבּוּר שֵׁנִי הֵיאַךְ קִיבְּלוּ? — הוֹרִיד טַל שֶׁעָתִיד לְהַחֲיוֹת בּוֹ מֵתִים וְהֶחְיָה אוֹתָם, שֶׁנֶּאֱמַר: ״גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ״. וְאָמַר רַבִּי יְהוֹשֻׁעַ בֶּן לֵוִי: כׇּל דִּיבּוּר וְדִיבּוּר שֶׁיָּצָא מִפִּי הַקָּדוֹשׁ בָּרוּךְ הוּא חָזְרוּ יִשְׂרָאֵל לַאֲחוֹרֵיהֶן שְׁנֵים עָשָׂר מִיל וְהָיוּ מַלְאֲכֵי הַשָּׁרֵת מְדַדִּין אוֹתָן, שֶׁנֶּאֱמַר: ״מַלְאֲכֵי צְבָאוֹת יִדֹּדוּן יִדֹּדוּן״ — אַל תִּיקְרֵי ״יִדֹּדוּן״, אֶלָּא ״יְדַדּוּן״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteוראה שבת פח, ב.
44“A rain of bounty You shed, O G-d; when Your inheritance was weary, You sustained it.” The verse the Sages and the Targum read as the dew that revived Israel at Sinai.
Psalms 68:10תהילים ס״ח:י׳
גֶּשֶׁם נְדָבוֹת תָּנִיף אֱלֹקִים נַחֲלָתְךָ וְנִלְאָה אַתָּה כוֹנַנְתָּהּ:
A bounteous rain didst Thou pour down, O G-d; When Thine inheritance was weary, Thou didst confirm it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45רצוא ושוב
“And the chayos ran and returned, like the appearance of a flash.” The phrase ratzo vashov is the source of the Chassidic term for the soul’s rush toward G-d and its return.
Ezekiel 1:14יחזקאל א׳:י״ד
וְהַחַיּוֹת רָצוֹא וָשׁוֹב כְּמַרְאֵה הַבָּזָק:
And the living creatures ran and returned as the appearance of a flash of lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
46רצוא ושוב גימטריא תורה
Cited by the note for the gematria of ratzo vashov as “Torah.”
Kehot’s noteראה פי׳ הראב״ד לס״י פ״א, מ״ב (יח, ב). וראה הביאור בשיחת ש״פ חקת תנש״א כרך-ב ע׳ 674 הערה 78 שהגימט׳ תרי״א — אותיות יראת — כנגד התרי״א מצות התורה ששמע ישראל מפי משה (מלבד אנכי ולא יהי׳ ש”מפי הגבורה שמענום” — מכות כד, רע״א). ויש לומר, שבזה מרומז שהענין דרצוא ושוב (כללות התורה) בא ע״י עבודת המטה (תרי״א מצוות ששמעו מפי משה) עכ״ל.
47בד״ה זאת חקת התורה
There the mitzvah of the red heifer is called “the statute of the Torah” because its whole substance is running and returning: burning the heifer to ash is the running, and the “living water in a vessel” is the return; and on these two the whole Torah and its mitzvos are founded.
Kehot’s noteלקמן פ׳ חקת נו, ב.
48בד״ה בחודש השלישי
There the going out of Egypt is described as rising out of the straits of the body and animal soul, which confine the G-dly soul so that even when it contemplates G-d’s greatness it cannot leave its sheath; the way out is a love born of contemplating the light that encompasses all worlds.
Kehot’s noteתו״א סז, א.
49“In the third month after the children of Israel went out of the land of Egypt,” the verse that opens the Torah Ohr discourse on the Giving of the Torah referred to here.
Exodus 19:1שמות י״ט:א׳
בַּחֹדֶשׁ הַשְּׁלִישִׁי לְצֵאת בְּנֵי־יִשְׂרָאֵל מֵאֶרֶץ מִצְרָיִם בַּיּוֹם הַזֶּה בָּאוּ מִדְבַּר סִינָי:
In the third month after the children of Israel were gone forth out of the land of Egypt, the same day came they into the wilderness of Sinai.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
50בד״ה כי כארץ תוציא צמחה
There the earth’s power of growth, from the utterance “Let the earth sprout” of the six days of Creation, is called a truly G-dly power, which is why a seed sown in the ground yields fruit with a taste the seed never had.
Kehot’s noteלקו״ת נצבים נ, ד.
51“For as the earth brings forth her growth, and as a garden makes its seeds sprout,” the verse that opens the discourse on the earth’s power of growth referred to here.
Isaiah 61:11ישעיהו ס״א:י״א
כִּי כָאָרֶץ תּוֹצִיא צִמְחָהּ וּכְגַנָּה זֵרוּעֶיהָ תַצְמִיחַ כֵּן אֲדֹ־נָי ה׳ יַצְמִיחַ צְדָקָה וּתְהִלָּה נֶגֶד כׇּל־הַגּוֹיִם:
For as the earth bringeth forth her growth, And as the garden causeth the things that are sown in it to spring forth; So the L-rd GOD will cause victory and glory To spring forth before all the nations.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
52ובאג״ה סד״ה איהו וחיוהי
At the end of that letter the Alter Rebbe writes that the earth constantly brings forth something from nothing through its power of growth, and that fruits which come through sowing and planting are far superior to those that rise by themselves from that power alone.
Kehot’s noteאגה״ק סי׳ כ (קלב, ב).
53עשב השדה
The Zohar reads “and herb for the service of man” as the Ofanim, Chayos and Keruvim, sustained when people serve their Master with offerings and prayer, and grass that bears no seed as food for the holy fire. This is the Zohar the text cites for the angels as “grass.”
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
54בזח״א בראשית די״ח ע״ב
The note says this Zohar passage, on the angels as “grass,” is explained there at length.
Kehot’s noteראה הביאור בארוכה בביאה״ז לכ״ק אדהאמ״צ. ובביאה״ז לצ״צ ע׳ ד ואילך.
55לבהמה שם ב״ן
For behemah as the Name Ban, the note sends the reader to the sources gathered in the notes at Likkutei Torah, Vayikra 3b.
Kehot’s noteראה הנסמן לעיל (ויקרא) ג, ב.
56בד״ה והי׳ מספר בנ״י
There the source of the souls, Knesses Yisrael, is called “earth,” and identified with His Malchus, the source and life of all the worlds.
Kehot’s noteלקמן פ׳ במדבר ה, ב.
57אור הזרוע מצדיק
“Light is sown for the righteous.” The maamar speaks of the “sown light” from the Tzaddik, Yesod, as the sowing from which the souls grow.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה תהלים צז, יא.
58חי העולמים מלך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת ברוך שאמר.
59ראשית תבואתו
“Israel is holy to Havayah, the first of His produce.” The souls of Israel are the “grain,” which grows only through sowing.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ ב, ג (תבואתה).
60לאשתאבא בגופא דמלכא
The note also points to this discourse, and to the sources listed there, for the Zohar’s phrase about being absorbed into the body of the King.
Kehot’s noteזח״א (ריז, ב). ועל״ק בד״ה במדב״ס (ב, סע״א). וש״נ. [כ].
61לאשתאבא בגופא דמלכא
The Zohar speaks of a spirit that must be purified and prepared “to be absorbed into the body of the King.” The maamar uses the phrase for the souls rising in the Shema as food for the supernal Man.
Zohar, Vayechi 19:134–20:147ספר הזהר, ויחי י״ט:קל״ד-כ׳:קמ״ז
But if a man is not adjudged worthy, woe to his spirit, which has to be purified and to be prepared before it can be drawn to the Body of the King; and if it is not prepared, woe to it that it must roll about “like a stone in a sling” (cf. I Sam.). Further, we have learnt: “If the soul is worthy, great is the bliss reserved for it in the other world, as it is written, “No eye hath seen save thine, O L-rd, what thou wilt …
The Zohar; London, Soncino Press, 1933 (Public Domain)
62בד״ה אדם כי יקריב מכם
That discourse explains that every Jew has two souls: the G-dly soul, rooted in the “man” of the Chariot, and the animal soul, taken from the dregs of the Ofanim and rooted in the “face of the ox.” The soul descends into this world to refine the animal soul, the offering that “a man of you” brings.
Kehot’s noteלעיל פ׳ ויקרא ב, ב.
63יוצר משרתים ואשר משרתיו
For the two kinds of angels named in the blessing Yotzer, the note sends the reader to the sources gathered in the note on angels at Likkutei Torah, Emor 36a.
Kehot’s noteברכת יוצר. וראה הנסמן לעיל (אמור) לו, א הערה מלאכים.
64בד״ה והניף את העומר
There the Omer, barley, is “animal food,” and two kinds of angels are distinguished: those who stand in the heights of the universe from the six days of Creation, eternal, the Chayos of the Chariot; and those created each day, who sing and pass away, sparks of holiness refined and raised anew each day.
Kehot’s noteלעיל לו, א.
65מצמיח חציר לבהמה
“He makes grass grow for the animals, and herbage for the service of man.” The maamar applies the first half to the angels “Who forms ministering [angels].”
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
66שעורה שעור ה׳
The Zohar explains why the Omer is of barley: se’orah, barley, is “the measure of hei.” The maamar uses this to explain what the higher angels receive.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteראה זח״ג קפח, ב.
67וזרעתי את ב״י
Kehot’s note points to Jeremiah 31:26 for these words.
Jeremiah 31:26ירמיהו ל״א:כ״ו
עַל־זֹאת הֱקִיצֹתִי וָאֶרְאֶה וּשְׁנָתִי עָרְבָה לִּי:
Upon this I awaked, and beheld; And my sleep was sweet unto me.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteירמי׳ לא, כו.
68וזרעתי את בני ישראל זרע אדם וזרע בהמה
“And I will sow the house of Israel and the house of Judah with the seed of man and the seed of animal” (31:26 in the Kehot note’s numbering). Even the level of “animal” comes from sowing.
Jeremiah 31:27ירמיהו ל״א:כ״ז
הִנֵּה יָמִים בָּאִים נְאֻם־ה׳ וְזָרַעְתִּי אֶת־בֵּית יִשְׂרָאֵל וְאֶת־בֵּית יְהוּדָה זֶרַע אָדָם וְזֶרַע בְּהֵמָה:
Behold, the days come, saith the L-RD, that I will sow the house of Israel and the house of Judah with the seed of man, and with the seed of beast.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
69המחדש בטובו בכי״ת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
70מבחי׳ ההמשכה הפנימית
The note points there for the “inner drawing-down” from which what is sown and grows is drawn.
Kehot’s noteראה ביאה״ז לצ״צ ע׳ ה.
71וידעת היום
“Know this day and take it to your heart that Havayah is G-d in heaven above and on the earth below.” In the discourse referred to, this is knowledge of G-d as He encompasses the worlds.
Deuteronomy 4:39דברים ד׳:ל״ט
וְיָדַעְתָּ הַיּוֹם וַהֲשֵׁבֹתָ אֶל־לְבָבֶךָ כִּי ה׳ הוּא הָאֱלֹקִים בַּשָּׁמַיִם מִמַּעַל וְעַל־הָאָרֶץ מִתָּחַת אֵין עוֹד:
know this day, and lay it to thy heart, that the L-RD, He is G-d in heaven above and upon the earth beneath; there is none else.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
72“You have been shown, to know that Havayah is G-d; there is none else beside Him.” In the discourse referred to, this is knowledge of G-d as He fills the worlds.
Deuteronomy 4:35דברים ד׳:ל״ה
אַתָּה הׇרְאֵתָ לָדַעַת כִּי ה׳ הוּא הָאֱלֹקִים אֵין עוֹד מִלְּבַדּוֹ:
Unto thee it was shown, that thou mightiest know that the L-RD, He is G-d; there is none else beside Him.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73שהתורה נק׳ עוז
The note points to a footnote there on the Torah’s being called oz, “strength.”
Kehot’s noteראה סה״מ תשי״א ע׳ 181 בהערה.
74נק׳ תושי׳
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות ו, א.
75המל׳ . . הנק׳ ארץ
On “for all that is in heaven and on earth,” the Zohar says: “and on earth: this is Knesses Yisrael,” the name for Malchus. The Kehot note cites it for Malchus being called “earth.”
Zohar I, 31bזח״א לא, ב
Kehot’s noteזח״א לא, ב. מא״א א, קכו. קה״י בערכו.
76“And he shall wave the Omer before Havayah,” the verse that opens the discourse on the two kinds of angels and the barley of the Omer.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 2
77משל הקדמוני
“As the parable of the Ancient One says, ‘From the wicked comes forth wickedness.’” The maamar takes “the parable of the Ancient One” as a name of the Torah, the parable of G-d, the Ancient One of the world.
I Samuel 24:14שמואל א כ״ד:י״ד
כַּאֲשֶׁר יֹאמַר מְשַׁל הַקַּדְמֹנִי מֵרְשָׁעִים יֵצֵא רֶשַׁע וְיָדִי לֹא תִהְיֶה־בָּךְ:
As saith the proverb of the ancients: Out of the wicked cometh forth wickedness; but my hand shall not be upon thee.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
78G-d promises Yehoshua the High Priest, “I will give you walking among these who stand.” Chassidus reads the souls as “walkers” and the angels as “those who stand.”
Zechariah 3:7זכריה ג׳:ז׳
כֹּה־אָמַר ה׳ צְבָאוֹת אִם־בִּדְרָכַי תֵּלֵךְ וְאִם אֶת־מִשְׁמַרְתִּי תִשְׁמֹר וְגַם־אַתָּה תָּדִין אֶת־בֵּיתִי וְגַם תִּשְׁמֹר אֶת־חֲצֵרָי וְנָתַתִּי לְךָ מַהְלְכִים בֵּין הָעֹמְדִים הָאֵלֶּה:
’Thus saith the L-RD of hosts: If thou wilt walk in My ways, and if thou wilt keep My charge, and wilt also judge My house, and wilt also keep My courts, then I will give thee free access among these that stand by.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
79ונתתי עשב
“And I will give grass in your field for your animals,” a verse of the second paragraph of the Shema: hence the question why the “feeding of the animal” is mentioned there.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
80שנעוץ סופן בתחלתן
Of the ten Sefiros: “their end is wedged in their beginning and their beginning in their end, like a flame bound to a coal.” The Alter Rebbe applies it to the daily cycle of prayer, where today’s Shema feeds tomorrow’s Pesukei deZimra.
Sefer Yetzirah 1:7ספר יצירה א׳:ז׳
עשר ספירות בלי מה נעוץ סופן בתחלתן ותחלתן בסופן כשלהבת קשורה בגחלת שאדון יחיד ואין לו שני ולפני אחד מה אתה סופר:
The decade of existence out of nothing has its end linked to its beginning and its beginning linked to its end, just as the flame is wedded to the live coal; because the L-rd is one and there is not a second one, and before one what wilt thou count?
Sefer Yetzirah, Warsaw 1884 (Public Domain) · Sefer Yezirah, trans. by Isidor Kalisch. New York, 1877 (Public Domain)
Paragraph 3
81ארץ חטה כו׳ גפן
“A land of wheat and barley, and vine and fig and pomegranate.” The verse names both the sown grain and the planted vine.
Deuteronomy 8:8דברים ח׳:ח׳
אֶרֶץ חִטָּה וּשְׂעֹרָה וְגֶפֶן וּתְאֵנָה וְרִמּוֹן אֶרֶץ־זֵית שֶׁמֶן וּדְבָשׁ:
a land of wheat and barley, and vines and fig-trees and pomegranates; a land of olive-trees and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
82ואנכי נטעתיך שורק
“And I planted you a choice vine, wholly a true seed.” Israel is described as a planted vine.
Jeremiah 2:21ירמיהו ב׳:כ״א
וְאָנֹכִי נְטַעְתִּיךְ שׂוֹרֵק כֻּלֹּה זֶרַע אֱמֶת וְאֵיךְ נֶהְפַּכְתְּ לִי סוּרֵי הַגֶּפֶן נׇכְרִיָּה:
Yet I had planted thee a noble vine, Wholly a right seed; How then art thou turned into the degenerate plant Of a strange vine unto Me?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
83ונטעתם כל עץ מאכל
“And you shall plant every tree for food … for three years it shall be orlah to you,” the verse of the three years of orlah and the opening of the discourse referred to.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
84צדיק כתמר יפרח
“The righteous shall flourish like the date palm, like a cedar in Lebanon shall he grow.” The date palm is the example of a tree whose fruit is long delayed.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
85מאור הזרוע לצדיק
“Light is sown for the righteous.” All souls are “sown” from this light; they differ in how they grow from it.
Psalms 97:11תהילים צ״ז:י״א
אוֹר זָרֻעַ לַצַּדִּיק וּלְיִשְׁרֵי־לֵב שִׂמְחָה:
Light is sown for the righteous, And gladness for the upright in heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ראשית תבואתה
“Israel is holy to Havayah, the first of His produce.” Souls of this kind are compared to grain.
Jeremiah 2:3ירמיהו ב׳:ג׳
קֹדֶשׁ יִשְׂרָאֵל לַה׳ רֵאשִׁית תְּבוּאָתֹה כׇּל־אֹכְלָיו יֶאְשָׁמוּ רָעָה תָּבֹא אֲלֵיהֶם נְאֻם־ה׳
Israel is the L-RD’S hallowed portion, His first-fruits of the increase; all that devour him shall be held guilty, evil shall come upon them, saith the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87רפדוני בתפוחים
“Sustain me with raisin cakes, spread apples about me, for I am faint with love.” The apple stands for the delight and sweetness of the higher souls.
Song of Songs 2:5שיר השירים ב׳:ה׳
סַמְּכוּנִי בָּאֲשִׁישׁוֹת רַפְּדוּנִי בַּתַּפּוּחִים כִּי־חוֹלַת אַהֲבָה אָנִי:
’Stay ye me with dainties, refresh me with apples; For I am love-sick.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
88כתפוח בעצי היער כן דודי
“Like an apple tree among the trees of the forest, so is my beloved among the youths … and his fruit is sweet to my palate.” The source of the name “field of holy apples.”
Song of Songs 2:3שיר השירים ב׳:ג׳
כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר כֵּן דּוֹדִי בֵּין הַבָּנִים בְּצִלּוֹ חִמַּדְתִּי וְיָשַׁבְתִּי וּפִרְיוֹ מָתוֹק לְחִכִּי:
As an apple-tree among the trees of the wood, So is my beloved among the sons. Under its shadow I delighted to sit, And its fruit was sweet to my taste.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
89יאר ה׳ פניו אליך
“May Havayah make His face shine upon you and be gracious to you,” from the Priestly Blessing. The maamar identifies the “field of holy apples” with this shining of the Face.
Numbers 6:25במדבר ו׳:כ״ה
יָאֵר Havayah פָּנָיו אֵלֶיךָ וִיחֻנֶּךָּ:
The L-RD make His face to shine upon thee, and be gracious unto thee;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
90שדה תפוחים בחי׳ תפארת
In the Pardes’ entry on “field”: the main sense of “field of apples” is Tiferes, so called because it includes three colors, red, white and green, the colors of the apple. This is the passage the Alter Rebbe cites.
Pardes Rimmonim 23:21:14פרדס רמונים כ״ג:כ״א:י״ד
… והטעם כי היא נקראת שדה וכל התפוחים שהם האבות משפיעים אליה. וכן בפר׳ ויחי (דף רמ״ט) ז״ל ת״ח כד שלטא סיהרא שדה תפוחים אקרי עכ״ל.
Pardes Rimonim (Public Domain)
91ונטעתם כל עץ מאכל
“And you shall plant every tree for food,” the opening of the Kedoshim discourse on Tiferes referred to here.
Leviticus 19:23ויקרא י״ט:כ״ג
וְכִי־תָבֹאוּ אֶל־הָאָרֶץ וּנְטַעְתֶּם כׇּל־עֵץ מַאֲכָל וַעֲרַלְתֶּם עׇרְלָתוֹ אֶת־פִּרְיוֹ שָׁלֹשׁ שָׁנִים יִהְיֶה לָכֶם עֲרֵלִים לֹא יֵאָכֵל:
And when ye shall come into the land, and shall have planted all manner of trees for food, then ye shall count the fruit thereof as forbidden; three years shall it be as forbidden unto you; it shall not be eaten.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 5
92ושדה האילן
“Until when may one plow a tree field on the eve of the seventh year?” The orchard, the field of planted trees.
Mishnah Sheviit 1:1משנה שביעית א׳:א׳
עַד אֵימָתַי חוֹרְשִׁין בִּשְׂדֵה הָאִילָן עֶרֶב שְׁבִיעִית. בֵּית שַׁמַּאי אוֹמְרִים, כָּל זְמַן שֶׁהוּא יָפֶה לַפֶּרִי. וּבֵית הִלֵּל אוֹמְרִים, עַד הָעֲצֶרֶת. וּקְרוֹבִין דִּבְרֵי אֵלּוּ לִהְיוֹת כְּדִבְרֵי אֵלּוּ:
Until when may they plow an orchard in the sixth year? Bet Shammai say: as long as such work will benefit the fruit. And Bet Hillel says: till Atzeret (Shavuot). The views of this [school] are close to those of the other.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
93ויטע ה׳ אלקים גן
“And Havayah Elokim planted a garden in Eden, to the east.” A garden is made of plantings, which raises the question about the lower Gan Eden.
Genesis 2:8בראשית ב׳:ח׳
וַיִּטַּע ה׳ אֱלֹקִים גַּן־בְּעֵדֶן מִקֶּדֶם וַיָּשֶׂם שָׁם אֶת־הָאָדָם אֲשֶׁר יָצָר:
And the L-RD G-d planted a garden eastward, in Eden; and there He put the man whom He had formed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
94כשעירים עלי דשא כרביבים עלי עשב
“Like showers upon the vegetation and like raindrops upon the grass,” from Haazinu; the Alter Rebbe refers to his explanation of this verse in a similar way.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
95ההפרש בין תבואה לפירות האילן
The Zohar takes up the Mishnah that on Pesach the world is judged for grain and on Shavuos for the fruit of the tree, and explains both in terms of the supernal Chariot and “the great and mighty tree” above.
Zohar, Vayechi 33:347–34:356ספר הזהר, ויחי ל״ג:שמ״ז-ל״ד:שנ״ו
96צדיק כתמר יפרח
“The righteous shall flourish like the date palm.” Applied here to the long time from the soul’s “sowing” above to the ripening of its fruit.
Psalms 92:13תהילים צ״ב:י״ג
צַדִּיק כַּתָּמָר יִפְרָח כְּאֶרֶז בַּלְּבָנוֹן יִשְׂגֶּה:
The righteous shall flourish like the palm-tree; He shall grow like a cedar in Lebanon.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
97כי האדם עץ השדה
“For man is the tree of the field.” A person is compared to a tree, whose fruit grows above, in Chochmah.
Deuteronomy 20:19דברים כ׳:י״ט
כִּי־תָצוּר אֶל־עִיר יָמִים רַבִּים לְהִלָּחֵם עָלֶיהָ לְתׇפְשָׂהּ לֹא־תַשְׁחִית אֶת־עֵצָהּ לִנְדֹּחַ עָלָיו גַּרְזֶן כִּי מִמֶּנּוּ תֹאכֵל וְאֹתוֹ לֹא תִכְרֹת כִּי הָאָדָם עֵץ הַשָּׂדֶה לָבֹא מִפָּנֶיךָ בַּמָּצוֹר:
When thou shalt besiege a city a long time, in making war against it to take it, thou shalt not destroy the trees thereof by wielding an axe against them; for thou mayest eat of them, but thou shalt not cut them down; for is the tree of the field man, that it should be besieged of thee?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
98“Until when may one plow a white field on the eve of the seventh year?” A “white field” is an open field sown with grain, as opposed to an orchard.
Mishnah Sheviit 2:1משנה שביעית ב׳:א׳
עַד אֵימָתַי חוֹרְשִׁין בִּשְׂדֵה הַלָּבָן עֶרֶב שְׁבִיעִית. עַד שֶׁתִּכְלֶה הַלֵּחָה, כָּל זְמַן שֶׁבְּנֵי אָדָם חוֹרְשִׁים לִטַּע בַּמִּקְשָׁאוֹת וּבַמִּדְלָעוֹת. אָמַר רַבִּי שִׁמְעוֹן, נָתַתָּ תּוֹרַת כָּל אֶחָד וְאֶחָד בְּיָדוֹ, אֶלָּא בִּשְׂדֵה הַלָּבָן עַד הַפֶּסַח, וּבִשְׂדֵה הָאִילָן עַד עֲצֶרֶת:
Until when may they plow a white field in the sixth year? Until the moisture has dried up in the soil, or as long as men still plow in order to plant cucumbers and gourds. Rabbi Shimon said: in that case you are placing the law in the hands of each man! Rather in the case of a white field until Pesah, and in the case of an orchard until Atzeret (Shavuot).
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
Paragraph 6
99ואפו עשר נשים
“When I break your staff of bread, ten women shall bake your bread in one oven.” The maamar reads the ten women as the ten Sefiros of Malchus and the one oven as the supernal One.
Leviticus 26:26ויקרא כ״ו:כ״ו
בְּשִׁבְרִי לָכֶם מַטֵּה־לֶחֶם וְאָפוּ עֶשֶׂר נָשִׁים לַחְמְכֶם בְּתַנּוּר אֶחָד וְהֵשִׁיבוּ לַחְמְכֶם בַּמִּשְׁקָל וַאֲכַלְתֶּם וְלֹא תִשְׂבָּעוּ:
When I break your staff of bread, ten women shall bake your bread in one oven, and they shall deliver your bread again by weight; and ye shall eat, and not be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כו, כו.
Paragraph 7
100שלהי כתובות
The Kehot note points there for a further discussion of the Talmud’s saying that the Land of Israel will bring forth fine loaves and garments.
Kehot’s noteקיא, ב. [כ]. ראה אוה״ת בראשית-א נא, ב.
101Rabbi Chiya bar Yosef: in the future the Land of Israel will bring forth fine loaves and garments of fine wool, as it says, “Let there be abundant grain in the land.”
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
102עטרת בעלה
“A woman of valor is the crown of her husband.” The image of Malchus raised above the level that gives to her.
Proverbs 12:4משלי י״ב:ד׳
אֵשֶׁת־חַיִל עֲטֶרֶת בַּעְלָהּ וּכְרָקָב בְּעַצְמוֹתָיו מְבִישָׁה:
A virtuous woman is a crown to her husband; But she that doeth shamefully is as rottenness in his bones.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי יב, ד.
Paragraph 8
103וסד״ה קול דודי
There “skipping over the mountains” and “leaping over the hills” are read as revelation at the level of “feet”: the mountains are the Patriarchs, through whom the revelation came only as love, and the hills are the Matriarchs, through whom it came with both “feet,” in awe as well.
Kehot’s noteלקו״ת שה״ש טו, ג.
104מקפץ על הגבעות
“The voice of my beloved! Here he comes, skipping over the mountains, leaping over the hills,” the verse of the discourse referred to here.
Song of Songs 2:8שיר השירים ב׳:ח׳
קוֹל דּוֹדִי הִנֵּה־זֶה בָּא מְדַלֵּג עַל־הֶהָרִים מְקַפֵּץ עַל־הַגְּבָעוֹת:
Hark! my beloved! behold, he cometh, Leaping upon the mountains, skipping upon the hills.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
105ובביאור ע״פ כי אתה נרי
There “King, Only One, Life of the Worlds” is explained: the One who is alone and unique becomes “Life of the Worlds” through Malchus, into which all the supernal drawings-down flow, and Malchus is called a “crown” because Keser is drawn into it; Malchus must also be raised, as “Only One,” up to the Malchus of the Infinite.
Kehot’s noteתו״א מא, ב.
106כי אתה נרי
“For You are my lamp, Havayah,” from David’s song; the Torah Ohr explanation on this verse discusses “King, Only One, Life of the Worlds.”
II Samuel 22:29שמואל ב כ״ב:כ״ט
כִּי־אַתָּה נֵירִי Havayah וַHavayah יַגִּיהַּ חׇשְׁכִּי:
For Thou art my lamp, O L-RD; And the L-RD doth lighten my darkness.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
107גלוסקאות
The Talmud’s promise that the Land of Israel will bring forth fine loaves and garments of fine wool, which this paragraph continues to explain.
Ketubot 111b:11כתובות קי״א ב:י״א
וְאָמַר רַבִּי חִיָּיא בַּר יוֹסֵף: עֲתִידָה אֶרֶץ יִשְׂרָאֵל שֶׁתּוֹצִיא גְּלוּסְקָאוֹת וּכְלֵי מֵילָת, שֶׁנֶּאֱמַר: ״יְהִי פִסַּת בַּר בָּאָרֶץ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
108והי׳ ביום ההוא יצאו מים חיים
“And it shall be on that day that living waters shall go out from Jerusalem.” The maamar reads it as Malchus becoming, in the future, a source from which all receive.
Zechariah 14:8זכריה י״ד:ח׳
וְהָיָה בַּיּוֹם הַהוּא יֵצְאוּ מַיִם־חַיִּים מִירוּשָׁלַ͏ִם חֶצְיָם אֶל־הַיָּם הַקַּדְמוֹנִי וְחֶצְיָם אֶל־הַיָּם הָאַחֲרוֹן בַּקַּיִץ וּבָחֹרֶף יִהְיֶה:
And it shall come to pass in that day, That living waters shall go out from Jerusalem: Half of them toward the eastern sea, And half of them toward the western sea; In summer and in winter shall it be.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteזכרי׳ יד, ח.
109ונתן לי לחם לאכול ובגד ללבוש
Yaakov’s vow: “and will give me bread to eat and clothing to wear.” The Shelah, on this verse, explains the blessing over bread along the same lines.
Genesis 28:20בראשית כ״ח:כ׳
וַיִּדַּר יַעֲקֹב נֶדֶר לֵאמֹר אִם־יִהְיֶה אֱלֹקִים עִמָּדִי וּשְׁמָרַנִי בַּדֶּרֶךְ הַזֶּה אֲשֶׁר אָנֹכִי הוֹלֵךְ וְנָתַן־לִי לֶחֶם לֶאֱכֹל וּבֶגֶד לִלְבֹּשׁ:
And Jacob vowed a vow, saying: ‘If G-d will be with me, and will keep me in this way that I go, and will give me bread to eat, and raiment to put on,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
110בפסוק גן נעול
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשה״ש ד, כה.
111גן נעול
“A garden locked is my sister, my bride,” the verse on which the Midrash cited here comments.
Song of Songs 4:12שיר השירים ד׳:י״ב
גַּן נָעוּל אֲחֹתִי כַלָּה גַּל נָעוּל מַעְיָן חָתוּם:
A garden shut up is my sister, my bride; A spring shut up, a fountain sealed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
112ואכסך משי
“I clothed you in embroidery … and covered you with silk,” G-d’s description of how He adorned Israel.
Ezekiel 16:10יחזקאל ט״ז:י׳
וָאַלְבִּישֵׁךְ רִקְמָה וָאֶנְעֲלֵךְ תָּחַשׁ וָאֶחְבְּשֵׁךְ בַּשֵּׁשׁ וַאֲכַסֵּךְ מֶשִׁי:
I clothed thee also with richly woven work, and shod thee with sealskin, and I wound fine linen about thy head, and covered thee with silk.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
113ואכסך משי כו׳ עשאן ממש בעולם כו׳ המד״א לא ימיש עמוד הענן
On “and I covered you with silk”: Rabbi Ibo says He made them substantial in the world, and Rabbi Yehudah son of Rabbi Simon says He surrounded them with Clouds of Glory, as it says, “The pillar of cloud did not depart.”
Shir HaShirim Rabbah 4:12:2שיר השירים רבה ד׳:י״ב:ב׳
… וַאֲכַסֵּךְ מֶשִׁי, רַבִּי אַיְּבוּ אָמַר עֲשָׂאָן מַמָּשׁ בָּעוֹלָם, וְרַבִּי יְהוּדָה בְּרַבִּי סִימוֹן אָמַר הִקִּיפָן עַנְנֵי כָבוֹד, הַאֵיךְ מָה דְאַתְּ אָמַר (שמות יג, כב): לֹא יָמִישׁ עַמּוּד הֶעָנָן, (יחזקאל טז, יא): וָאֶעְדֵּךְ עֶדִי, זֶה זַיִן, תָּנֵי רַבִּי שִׁמְעוֹן בֶּן יוֹחָאי אוֹמֵר זַיִן שֶׁנִּתַּן לָהֶם בְּחוֹרֵב, שֵׁם הַמְפֹרָשׁ חָקוּק עָלָיו, וּכְשֶׁחָטְאוּ נֻטַּל מֵהֶן, וְכֵיצַד נֻטַּל, רַבִּי אַיְּבוּ אָמַר מֵאֵלָיו הָיָה נִקְלַף, וְרַבָּנָן אָמְרִין מַלְאָךְ יָרַד וּקְלָפוֹ. (יחזקאל טז, יא): וָאֶתְּנָה צְמִידִים עַל יָדַיִךְ, אֵלּוּ שְׁנֵי לוּחוֹת הַבְּרִית שֶׁחָקוּק עֲלֵיהֶם עֲשֶׂרֶת …
Another matter: “Your branches are an orchard of pomegranates” – this is likened to a pomegranate orchard.]” to mean “your gifts [shiluḥayikh].” In the common vernacular: What did so-and-so send to his betrothed? Pomegranates. Rabbi Ḥanina and Rabbi Simon: one said she brought Him thirteen and He brought her thirteen. She brought Him thirteen that are articulated in the book of Exodus: “This is the gift [that you shall take from them:] Gold, silver, and bronze, sky blue, purple, and scarlet wool, linen, and goat hair, rams’ hides dyed red, …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
114לא ימיש עמוד הענן
“The pillar of cloud by day and the pillar of fire by night did not depart from before the people.” The Midrash links yamish (“depart”) with meshi (“silk”).
Exodus 13:22שמות י״ג:כ״ב
לֹא־יָמִישׁ עַמּוּד הֶעָנָן יוֹמָם וְעַמּוּד הָאֵשׁ לָיְלָה לִפְנֵי הָעָם:
the pillar of cloud by day, and the pillar of fire by night, departed not from before the people.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
115לכו לחמו
“Come, eat of my bread,” said of the Torah: it is food that enters within, an inner light.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
116במ״ת שנק׳ יום חתונתו
The Mishnah explains “on the day of his wedding” as the Giving of the Torah, and “the day of the gladness of his heart” as the building of the Temple.
Taanit 26bתענית כ״ו ב
Kehot’s noteתענית כו, ב.
117יום חתונתו
“The crown with which his mother crowned him on the day of his wedding and on the day of the gladness of his heart.”
Song of Songs 3:11שיר השירים ג׳:י״א
צְאֶנָה וּרְאֶינָה בְּנוֹת צִיּוֹן בַּמֶּלֶךְ שְׁלֹמֹה בָּעֲטָרָה שֶׁעִטְּרָה־לּוֹ אִמּוֹ בְּיוֹם חֲתֻנָּתוֹ וּבְיוֹם שִׂמְחַת לִבּוֹ:
Go forth, O ye daughters of Zion, And gaze upon king Solomon, Even upon the crown wherewith his mother hath crowned him in the day of his espousals, And in the day of the gladness of his heart.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
118וכרת להם ברית עמהם בדם
“Moshe took the blood and sprinkled it on the people, and said, ‘This is the blood of the covenant that Havayah has made with you.’” The covenant before Sinai is the “betrothal.”
Exodus 24:8שמות כ״ד:ח׳
וַיִּקַּח מֹשֶׁה אֶת־הַדָּם וַיִּזְרֹק עַל־הָעָם וַיֹּאמֶר הִנֵּה דַם־הַבְּרִית אֲשֶׁר כָּרַת ה׳ עִמָּכֶם עַל כׇּל־הַדְּבָרִים הָאֵלֶּה:
And Moses took the blood, and sprinkled it on the people, and said: ‘Behold the blood of the covenant, which the L-RD hath made with you in agreement with all these words.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשמות כד, ח.
119כל אשר דבר ה׳ נעשה ונשמע
“And they said, ‘All that Havayah has spoken we will do and we will hear.’” Israel’s acceptance at the covenant.
Exodus 24:7שמות כ״ד:ז׳
וַיִּקַּח סֵפֶר הַבְּרִית וַיִּקְרָא בְּאׇזְנֵי הָעָם וַיֹּאמְרוּ כֹּל אֲשֶׁר־דִּבֶּר ה׳ נַעֲשֶׂה וְנִשְׁמָע:
And he took the book of the covenant, and read in the hearing of the people; and they said: ‘All that the L-RD hath spoken will we do, and obey.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
120דברעו סגי ותקיף אתדבקו נפשותיהן בשעתא דאתנסיבו
At the close of the Idra Rabba, on the three companions who died there: “all the more so, with great and mighty desire their souls cleaved at the moment they were taken.” The text cites the passage as folio 146b; in the printed Zohar it is on 144b.
Zohar, Idra Rabba 51:354–52:362ספר הזהר, האדרא רבא נ״א:שנ״ד-נ״ב:שס״ב
121והי׳ אם שמוע . . ונתתי מטר ארצכם . . ונתתי עשב
The words here quote Deuteronomy 11:13; the passage is shown below.
Deuteronomy 11:13דברים י״א:י״ג
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יג-טו.
122ונתתי מטר כו׳ ונתתי עשב
“And it shall be, if you will diligently listen … I will give the rain of your land in its season … and I will give grass in your field for your animals.” Moshe speaks, yet the words are in G-d’s first person.
Deuteronomy 11:13–15דברים י״א:י״ג-ט״ו
וְהָיָה אִם־שָׁמֹעַ תִּשְׁמְעוּ אֶל־מִצְוֺתַי אֲשֶׁר אָנֹכִי מְצַוֶּה אֶתְכֶם הַיּוֹם לְאַהֲבָה אֶת־ה׳ אֱלֹקֵיכֶם וּלְעׇבְדוֹ בְּכׇל־לְבַבְכֶם וּבְכׇל־נַפְשְׁכֶם: וְנָתַתִּי מְטַר־אַרְצְכֶם בְּעִתּוֹ יוֹרֶה וּמַלְקוֹשׁ וְאָסַפְתָּ דְגָנֶךָ וְתִירֹשְׁךָ וְיִצְהָרֶךָ: וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And it shall come to pass, if ye shall hearken diligently unto My commandments which I command you this day, to love the L-RD your G-d, and to serve Him with all your heart and with all your soul, that I will give the rain of your land in its season, the former rain and the latter rain, that thou mayest gather in thy corn, and thy wine, and thine oil. And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
123ששכינה מדברת מתוך גרונו
There the same question is raised about “And I will give the rain”: the Holy One is the giver, and Moshe spoke so because the Shechinah spoke from his throat.
Kehot’s noteנסמן לעיל כז, ב.
124ורוח ה׳ הוא שדיבר
David’s last words: “The spirit of Havayah spoke through me, and His word is on my tongue.” The maamar uses the phrase for the Shechinah speaking through Moshe.
II Samuel 23:2שמואל ב כ״ג:ב׳
רוּחַ ה׳ דִּבֶּר־בִּי וּמִלָּתוֹ עַל־לְשׁוֹנִי:
The spirit of the L-RD spoke by me, And His word was upon my tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteראה ש״ב כג, ב.
125לך אמור להם . . ואתה פה עמוד
The words here quote Deuteronomy 5:27; the passage is shown below.
Deuteronomy 5:27דברים ה׳:כ״ז
לֵךְ אֱמֹר לָהֶם שׁוּבוּ לָכֶם לְאׇהֳלֵיכֶם:
Go say to them: Return ye to your tents.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, כז-כח.
126לך אמור להם שובו לכם לאהליכם ואתה פה עמוד עמדי
After Sinai G-d tells Moshe to send the people back to their tents, “but you, stand here with Me.” The maamar sees in this Moshe’s constant self-nullification.
Deuteronomy 5:27–28דברים ה׳:כ״ז-כ״ח
לֵךְ אֱמֹר לָהֶם שׁוּבוּ לָכֶם לְאׇהֳלֵיכֶם: וְאַתָּה פֹּה עֲמֹד עִמָּדִי וַאֲדַבְּרָה אֵלֶיךָ אֵת כׇּל־הַמִּצְוָה וְהַחֻקִּים וְהַמִּשְׁפָּטִים אֲשֶׁר תְּלַמְּדֵם וְעָשׂוּ בָאָרֶץ אֲשֶׁר אָנֹכִי נֹתֵן לָהֶם לְרִשְׁתָּהּ:
Go say to them: Return ye to your tents. But as for thee, stand thou here by Me, and I will speak unto thee all the commandment, and the statutes, and the ordinances, which thou shalt teach them, that they may do them in the land which I give them to possess it.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
127Rabbi Yehoshua ben Levi: at each utterance the souls of Israel left them; and since they left at the first utterance, how did they receive the second? G-d brought down the dew of revival and revived them. This is the passage the Alter Rebbe cites (chapter 9 of Shabbos, 88b).
Shabbat 88bשבת פ״ח ב
Paragraph 10
128מתניתא מלכתא
Rav Pappa: rulings on a Mishnah or baraita were said by Rav Malkiya, and the mnemonic is “the Mishnah is a queen” (malkesa).
Beitzah 28b:14–15ביצה כ״ח ב:י״ד-ט״ו
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָיךְ: מַתְנִיתִין מַלְכְּתָא. מַאי בֵּינַיְיהוּ? אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. מַתְנִי׳ לֹא יֹאמַר אָדָם לַטַּבָּח: שְׁקוֹל לִי בְּדִינָר בָּשָׂר, אֲבָל שׁוֹחֵט וּמְחַלֵּק בֵּינֵיהֶם.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Ketubot 61b:7–8כתובות ס״א ב:ז׳-ח׳
רַב פָּפָּא אָמַר: מַתְנִיתִין וּמַתְנִיתָא — רַב מַלְכִּיָּא. שְׁמַעְתָּתָא — רַב מַלְכִּיּוֹ. וְסִימָנָךְ: מַתְנִיתָא מַלְכְּתָא. מַאי בֵּינַיְיהוּ — אִיכָּא בֵּינַיְיהוּ שְׁפָחוֹת. רַבָּן שִׁמְעוֹן בֶּן גַּמְלִיאֵל אוֹמֵר וְכוּ׳. הַיְינוּ תַּנָּא קַמָּא! אִיכָּא בֵּינַיְיהוּ דְּמִיטַּלְּלָא בְּגוּרְיָיתָא קִיטָנְיָיתָא וְנַדְרְשִׁיר.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteביצה כח, ב. כתובות סא, ב.
129רוח ה׳ הוא שדיבר בו
“The spirit of Havayah spoke through me.” Here it is applied to the Sage through whom the King’s decrees are spoken.
II Samuel 23:2שמואל ב כ״ג:ב׳
רוּחַ ה׳ דִּבֶּר־בִּי וּמִלָּתוֹ עַל־לְשׁוֹנִי:
The spirit of the L-RD spoke by me, And His word was upon my tongue.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
130ואשים דברי בפיך
“And I have put My words in your mouth, and covered you in the shadow of My hand.”
Isaiah 51:16ישעיהו נ״א:ט״ז
וָאָשִׂם דְּבָרַי בְּפִיךָ וּבְצֵל יָדִי כִּסִּיתִיךָ לִנְטֹעַ שָׁמַיִם וְלִיסֹד אָרֶץ וְלֵאמֹר לְצִיּוֹן עַמִּי־אָתָּה:
And I have put My words in thy mouth, And have covered thee in the shadow of My hand, That I may plant the heavens, And lay the foundations of the earth, And say unto Zion: ‘Thou art My people.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ נא, טז.
131בשעה שהקדימו
Rabbi Elazar: when Israel put “we will do” before “we will hear,” a heavenly voice asked who had revealed to them the secret the ministering angels use, citing “mighty in strength, who do His word, to hearken to the voice of His word.”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
132גבורי כח עושי דברו ועי״ז אח״כ לשמוע בקול דברו
“Bless Havayah, His angels, mighty in strength, who do His word, to hearken to the voice of His word.” First they do, and then they hear.
Psalms 103:20תהילים ק״ג:כ׳
בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ:
Bless the L-RD, ye angels of His, Ye mighty in strength, that fulfil His word, Hearkening unto the voice of His word.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
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וילך ראובן בימי קציר חטים וימצא דודאים בשדה…
“And Reuven went in the days of the wheat harvest, and found dudaim”
Beyond the wisdom of “man,” gained through the “wheat” of the Torah, there is a higher “animal”: self-nullification above reason, which a person must be trained in from youth and never leave, so that he is wise like a man yet drawn after G-d like an animal, “Man and animal You save, Havayah.”
The maamar in brief
Reuven found dudaim, which the Midrash identifies as herbage or barley, before the wheat, and his sons later chose the land across the Jordan, “a place for livestock”; the Midrash counts this against them. The Alter Rebbe explains that herbage and barley are food for an “animal,” the level of the angels and of the soul a person first receives, and that “Train a youth according to his way” means training in this self-nullification above reason. Reuven’s sons erred only in making it their fixed and primary place, for after feeding the animal one must eat the bread of the Torah. Wheat, the twenty-two letters of the Torah, makes a person “man,” with an inward grasp of the supernal Chochmah, while barley gives knowledge only of G-d’s existence. Yet there is a “great animal” above “man”: before the Infinite Light even Chochmah and Adam Kadmon are “animal.” The tzaddikim called “barley,” the six orders of the Mishnah with their exact measures, the omer and its counting, Moshiach as the “donkey,” and “Know from where (me’ayin) you came” all express this level.

Outline
	1The verses and their plain readingReuven found dudaim before the wheat, and his sons took the land across the Jordan first; on the plain reading this was a failing, “an inheritance hastily gotten.”¶1
	2“Train a youth”: the animal level and its placeHerbage and barley are food for the “animal,” the angels’ self-nullification above reason, in which a youth must be trained; Reuven’s sons erred only by making it primary and permanent, for one must then eat the bread of the Torah and keep the bittul even when “old.”¶2–3
	3Barley: the “great animal” above “man”The great tzaddikim are called “barley” because they are wise yet make themselves like an animal; the six orders of the Mishnah, the measures (shi’urim) of the Oral Torah, and the omer and its counting draw from this level.¶4–7
	4Wheat and barley: Torah and contemplationTorah study gives an inward grasp of the supernal Chochmah, the level of “man,” while contemplation grasps only G-d’s existence; yet before the Infinite Light even Chochmah and Adam Kadmon are “animal.”¶8–10
	5Man and animal: the waving, Moshiach and AyinSelf-nullification above intellect joined to wisdom is “man and animal,” waved together on Shavuos; Moshiach is the “donkey,” and “the advantage of man over the animal is ayin” is man’s root in Chochmah, which itself is only hevel.¶11–12
	6Hevel and the soul’s destinationEven Shabbos, the supernal Chochmah, is hevel; hevel is also the hei of Malchus, root of all the worlds and even of Adam Kadmon, and the filling of the Name Sag; the soul rooted in Ayin goes to a physical place, for the reward of the Resurrection is the revelation of the Infinite Light in this world, and it stands before Mi, Atika Kadisha.¶13–15


Key concepts
	animal (behemah)בהמה
	Serving G-d through self-nullification above reason, like an animal following its master. The angels and the souls of Beriah, Yetzirah and Asiyah are “animal,” and barley and herbage are its food.

	man (adam)אדם
	One who has acquired wisdom through the Torah, “wheat,” the twenty-two letters, and has the supernal Chochmah revealed within him; the souls of Atzilus.

	the great animal (behemah rabbah)בהמה רבה
	An “animal” level above “man”: people shrewd in knowledge who make themselves like an animal. The six orders of the Mishnah and King Moshiach are linked to it, and before the Infinite Light even Chochmah and Adam Kadmon are at this level.

	shi’ur hei (the measure of hei)שעור ה׳
	Se’orah, barley, read as two words: the exact measures that the Oral Torah sets for the mitzvos and the five Gevuros that give measure, rooted in the upper hei of the Name Havayah.

	self-nullification (bittul)ביטול
	Setting aside one’s self before G-d. Here it is the bittul above intellect that must be fixed in the soul from youth and kept even after one acquires wisdom.

	Ayinאין
	“Nothing,” read as Chochmah, the source from which man comes (“Know from where (me’ayin) you came”); yet before the Infinite Light even Chochmah is only hevel, breath.


Section 1 · ¶1
The verses and their plain reading
1וילך ראובן1 בימי2 קציר חטים3 וימצא דודאים4 בשדה (ע׳ [עיין] בסנהדרין צ״ט ב׳. וברבות ויצא ר״פ ע״ב).
“And Reuven went in the days of the wheat harvest, and found dudaim in the field” (see Sanhedrin 99b; and [Midrash] Rabbah, Vayetzei, at the beginning of chapter 72).
The discourse opens with the verse about Reuven, Leah’s eldest son, who went out at the time of the wheat harvest and brought home dudaim for his mother. The Talmud and the Midrash cited here discuss what dudaim were and note that Reuven took only from what was ownerless.


חנוך לנער ע״פ דרכו5 גם כי יזקין לא יסור ממנה. יותן את הארץ הזאת6 לעבדיך.
“Train a youth according to his way; even when he grows old he will not depart from it.” “Let this land be given to your servants.”
Two more verses are set beside it: “Train a youth according to his way,” and the request of the tribes of Reuven and Gad to receive the land east of the Jordan for their many flocks. The discourse will connect what Reuven found in the field with the land his descendants chose.


וע״ש הפי׳ כפשוטו במ״כ ובידי משה בשם פרש״י [פירש רש״י / פירוש רש״י]7 ונכון הוא ולפ״ז [ולפי זה] זהו גריעותא להם וכמ״ש ברבות ס״פ מטות שעליהם נאמר נחלה מבוהלת בראשונה89 כו׳.
And see there the explanation according to its plain meaning in the Matnos Kehunah, and in the Yedei Moshe in the name of Rashi’s commentary, and it is correct. According to this, this is a shortcoming on their part, as is written in [Midrash] Rabbah at the end of Parshas Matos, that concerning them it was said, “An inheritance hastily gotten at the beginning,” etc.
On the plain meaning, as the commentaries on the Midrash explain, the verse mentions the wheat harvest to hint that Reuven took what came to hand before the wheat, and so his sons took the land across the Jordan, which came to them first, though the Land of Israel was better. On this reading their choice was a failing, and the Midrash applies to them “An inheritance hastily gotten at the beginning,” whose end “will not be blessed.”




Section 2 · ¶2–3
“Train a youth”: the animal level and its place
2וצ״ל דהפסוק חנוך לנער ע״פ דרכו הוא מעלה ושבח שראוי לעשות כן. גם בלא״ה [בלאו הכי] מבואר בסש״ב [בספר של בינונים]
And this needs to be understood, for the verse “Train a youth according to his way” is a merit and a praise: that it is fitting to do so. Moreover, even apart from this, there is explained in Sefer Shel Beinonim [Tanya],
The Alter Rebbe questions the plain reading: “Train a youth according to his way” is a praise, telling us what is proper to do, so the sons’ keeping to Reuven’s way should be no failing. He then adds a second question on the verse itself, raised in Tanya.


ח״ב [חלק ב׳]10 הקושיא בפסוק חנוך לנער דמדכתיב ע״פ דרכו משמע שאינה דרך האמת לאמתו וא״כ מאי מעליותא שגם כי יזקין לא יסור ממנה.
Part II, the difficulty in the verse “Train a youth”: since it is written “according to his way,” the implication is that it is not the way of the absolute truth; and if so, what virtue is there in “even when he grows old he will not depart from it”?
The second part of Tanya opens with this question: “according to his way” suggests a path suited to the youth rather than the path of full truth, so why praise his never leaving it when he is old? The rest of the discourse answers both questions together.


והענין כי הנה בפי׳ וימצא דודאים11 יש במדרש שני פירושים. א׳ שהן מין עשב וע׳ בהרמב״ן [בהרבי משה בן נחמן] בפי׳ התורה שם.12
The explanation is that, regarding the meaning of “and found dudaim,” there are two explanations in the Midrash. One, that they are a kind of herbage; and see the Ramban in his commentary on the Torah there.
To answer, the Alter Rebbe turns to the Midrash’s two views of what dudaim were. The first is that they were a kind of plant, “herbage” (esev); the Ramban discusses on the verse which plant it was.


הב׳ שהן שעורים.13 ועמ״ש בד״ה אסור לאדם שיטעום14 עד שיתן מאכל לבהמתו שנאמר ונתתי עשב כו׳ דבחי׳ עשב זהו מקור ההשפעה לבחי׳ המלאכים הנק׳ בהמה.
The second, that they are barley. And see what is written in the discourse beginning “A person is forbidden to taste [anything] until he gives food to his animal, as it is said, ‘And I will give herbage,’ etc.”: that the level of herbage is the source of the flow of influence to the level of the angels, which are called “animal.”
The second view is that they were barley. An earlier discourse in this parsha, on not eating before feeding one’s animal, explained that “herbage” stands for the flow of divine life to the angels, who are called “animal” (behemah).


(וע׳ בזח״א [בזהר חלק א] י״ח ב׳15 קנ״ו ב׳)16 ולכן נק׳ דודאים17 שהוא מלשון אתן את דודי לך18 בחי׳ אהבה שמזה נמשך ונולד בהם האהבה להיות בוערת כמראה הלפידים19 כו׳.
(And see the Zohar, Part I, 18b [and] 156b.) That is why they are called dudaim, which is from the expression “I will give my love (dodai) to you”: the level of love, for from this the love is drawn down and born in them, to be burning “like the appearance of torches,” etc.
The Zohar passages cited speak of “herbage for the service of man” as angels and of the dudaim that “gave fragrance.” The name dudaim is read as coming from dodai, “my love”: this nourishment awakens in the angels a love that burns “like the appearance of torches,” as Ezekiel describes the Chayos of the divine chariot.


וגם לפי הפי׳ שהם שעורים היינו ג״כ מאכל בהמה כו׳ רק שזהו בחי׳ גבוה יותר כמש״ש [כמה שכתוב שם].
And also according to the explanation that they are barley, this too is food for an animal, etc., only that this is a higher level, as is written there.
On the second view too, barley is food for an animal, so the dudaim still belong to the “animal” level. Barley is only a higher grade of that level than herbage, as the earlier discourse explains.


ולכן נק׳ בחי׳ זו חנוך לנער משום דכד איתיליד יהבין ליה נפשא מסטרא דבעירא דכיא כו׳ כנ״ל (בד״ה וספרתם לכם הנ״ל)20
That is why this level is called “Train a youth”: because “when he is born, they give him a soul from the side of a pure animal,” etc., as mentioned above (in the discourse beginning “And you shall count for yourselves,” mentioned above).
This animal level is called “Train a youth” because, as the Aramaic teaching quoted here says, a person at birth is given a soul “from the side of a pure animal.” The training of a youth therefore begins at that level, “according to his way.”


ע״כ המזון לבחי׳ זו הוא מבחי׳ שעורה שעור21 ה׳ או מבחי׳ עשב וכמ״ש ועשב לעבודת האדם2223 ע״כ גם בניו תפסו בעבר הירדן שהוא מקום מקנה24 ע״ד ונתתי עשב בשדך לבהמתך שנתבאר למעלה ובת״א [ובתורה אור] בד״ה ואלה המשפטים.25
Therefore the nourishment for this level is from the level of se’orah (barley), shi’ur hei (the measure of hei), or from the level of herbage, as it is written, “and herbage for the service of man.” Therefore his sons, too, took hold [of land] across the Jordan, which is “a place for livestock,” in the manner of “I will give herbage in your field for your animals,” which was explained above, and in Torah Ohr in the discourse beginning “And these are the ordinances.”
The food that suits this level is barley, se’orah, read as two words, shi’ur hei, “the measure of hei,” or herbage, which Psalms calls “for the service of man.” Reuven’s sons, rooted in this level, chose the land east of the Jordan, “a place for livestock,” in keeping with “I will give herbage in your field for your animals.”


ומה דמשמע שלא נכון עשו בזה (ועיין ביהושע סימן כ״ב י״ט) זהו משום שעשו את הטפל עיקר.26
And as for what is implied, that they did not act properly in this (and see Joshua, chapter 22, [verse] 19), this is because they made the secondary into the primary.
Where Scripture implies they acted wrongly (in Joshua their land is spoken of as possibly impure, unlike the land where the Mishkan stood), the fault was not the level itself. They made the secondary thing primary, as the Midrash says of them: they cherished their property more than human lives.


והרי אף שאסור לאדם שיטעום כלום עד שיתן מאכל לבהמתו27 מ״מ אח״כ צ״ל ואכלת ושבעת28 והיינו לכו לחמו בלחמי29 ועוד
For although a person is forbidden to taste anything until he gives food to his animal, nevertheless afterwards there must be “and you shall eat and be satisfied,” which is “Come, eat of my bread.” Moreover,
Feeding the animal first is right, as the law that one may not taste anything before feeding one’s animal shows; but afterwards a person must eat himself, “and you shall eat and be satisfied,” the bread of the Torah, “Come, eat of my bread.” The animal level comes first, but it is not the goal.


כי א״י [ארץ ישראל] דוקא היא ארץ חטה ושעורה3031 כו׳ ג״כ והם בחרו לקבע גמור בחי׳ זו דמקום מקנה.
the Land of Israel specifically is “a land of wheat and barley,” etc., as well; yet they chose to settle completely and permanently in this level of “a place for livestock.”
The Land of Israel has both, “a land of wheat and barley,” so the level of barley was available there too, together with the wheat. Their error was to settle permanently in the level of “a place for livestock” alone.


וזהו ענין אי לך ארץ שמלכך נער32 ופי׳ בזח״א [בזהר חלק א] ס״פ לך לך (דצ״ה ע״ב) שהוא בחי׳ מט״ט [מטטרון]33
This is the meaning of “Woe to you, O land, whose king is a youth,” which is explained in the Zohar, Part I, at the end of Parshas Lech Lecha (folio 95b), as the level of Metatron,
The Zohar explains the “youth” of this verse as the angelic Prince of the World, of whom it says the verse “I was a youth, and I have also grown old” was spoken; the Alter Rebbe calls this the level of Metatron. A land whose “king is a youth” receives its life through this angel.


נער הייתי גם זקנתי34 שמשם מקור ושרש השפעה הנ״ל אשריך ארץ35 כו׳ היא ארץ חטה ושעורה כו׳ אשר עיני ה׳ אלקיך בה כו׳.
“I was a youth, and I have also grown old,” for from there is the source and root of the flow of influence mentioned above. “Happy are you, O land,” etc., is “a land of wheat and barley,” etc., “upon which are the eyes of Havayah your G-d,” etc.
Metatron is the source and root of the flow to the “animal” level described above. By contrast, the Zohar reads “Happy are you, O land” as the supernal land whose King is the Holy One, blessed be He, of which it is written that “the eyes of Havayah your G-d” are upon it. The Alter Rebbe applies this to the Land of Israel, “a land of wheat and barley.”


אך מ״מ ג״ז [גם זה] אמת שצ״ל חנוך לנער ע״פ דרכו וגם כי יזקין לא יסור ממנה.
Nevertheless, this too is true: that there must be “Train a youth according to his way,” and also “even when he grows old he will not depart from it.”
Still, both halves of the verse hold true: a person must first be trained at the level suited to a youth, and that training must stay with him in old age. The Alter Rebbe now explains what growing “old” means here.


פי׳ כי יזקין ויהיה בבחי׳ אדם כי זקן היינו שקנה חכמה36 והיינו ע״י חטה דוקא כ״ב אתוון דאורייתא3738 וכמ״ש בענין והדרת פני זקן39.40
That is: when he grows old and comes to be at the level of “man” — for an “elder” is one who has acquired wisdom, and this is through wheat specifically, the twenty-two letters of the Torah, as is explained on the subject of “And you shall honor the face of an elder” —
Growing “old” means reaching the level of “man,” for the Talmud teaches that an “elder” (zaken) is one who has acquired wisdom. That wisdom comes through “wheat,” chitah, whose letters add up to twenty-two, the number of the letters of the Torah.


אעפ״כ [אף על פי כן] לא יסור ממנה מענין בחי׳ דודאים שעורה מאכל בהמה היינו משום שצ״ל בבחי׳ בהמה שלמעלה מבחי׳ אדם לבד דהיינו מ״ש אדם ובהמה תושיע.414243
even so, he “will not depart from it,” from the matter of the level of dudaim, barley, food for an animal. That is because he must be at the level of “animal” that is above the level of “man” alone, which is what is written, “Man and animal You save.”
Even then he must not leave the “animal” level of the dudaim and barley, because there is a level of “animal” higher than “man” alone. This is “Man and animal You save”: a person should be both, wise like a man and self-nullified like an animal, as the discourse goes on to explain.




3והוא להיות נמשך אחריו ית׳ כבהמה למעלה מהטעם והדעת והיינו ע״י חנוך לנער44 שנתחנך להיות מתחלה בבחי׳ הביטול דבהמה
That is, to be drawn after Him, may He be blessed, like an animal, above reason and knowledge. This comes through “Train a youth”: that he was trained to be, from the outset, at the level of the self-nullification (bittul) of an “animal,”
The “animal” level means following G-d the way an animal follows its master, without first asking for reasons. It is acquired through “Train a youth”: being trained from the very start in the self-nullification of the “animal.”


שהם המלאכים פני אריה פני שור45 והאופנים וחיות46 ברעש גדול והיינו ע״י שעור ה׳ כו׳
which are the angels, “the face of a lion,” “the face of an ox,” and “the Ofanim and Chayos with a great noise”; and this is through shi’ur hei, etc.,
That “animal” is the angels: the Chayos of Ezekiel’s chariot, with the faces of a lion and an ox, and the Ofanim and Chayos who rise “with a great noise,” as the morning blessing before the Shema says. This self-nullification comes through shi’ur hei, the “barley” described above.


כנ״ל, ועי״ז יוקבע הביטול בנפשו, שגם כי יזקין להיות קנה חכמה לכו לחמו בלחמי47 לא יסור מהיות בבחי׳ בהמה ג״כ בבחי׳ הביטול שלמעלה מהשכל כו׳:
as mentioned above. Through this the self-nullification will be fixed in his soul, so that even “when he grows old,” to be one who has acquired wisdom, “Come, eat of my bread,” he “will not depart” from being at the level of “animal” as well, at the level of the self-nullification that is above intellect, etc.
Trained this way from youth, the bittul becomes fixed in his soul. So even when he grows “old,” having acquired the wisdom of the Torah, the bread of “Come, eat of my bread,” he keeps the bittul that is above intellect.




Section 3 · ¶4–7
Barley: the “great animal” above “man”
4ב וביאור הדבר הנה כתיב ברות (סי׳ ג׳ ט״ו) ויאמר כו׳ וימד שש שעורים48 ופי׳ בגמרא (סנהדרין דצ״ג ע״א) ששה צדיקים49 כו׳ וכ״ה ברבות ברות על פסוק זה.
2. The explanation of the matter: it is written in Ruth (chapter 3, [verse] 15), “And he said,” etc., “and he measured six [measures of] barley”; and the Gemara explains (Sanhedrin, folio 93a): six righteous men, etc.; and so it is in [Midrash] Rabbah on Ruth, on this verse.
Section two begins with a further source for righteous people being called “barley.” Boaz measured six barleys into Ruth’s shawl, and the Talmud and the Midrash read the six as six righteous descendants who would come from her.


ולכאורה אינו מובן איך הצדיקים הגדולים ההם נקראו בשם שעורים50 וע׳ בחולין (פג״ה [פרק גיד הנשה] דצ״ב סע״א [סוף עמוד א]) איתא ג״כ עד״ז ומהרש״א [ומהרש״א] שם בח״א [בחלק א׳] נדחק ליישב.
On the face of it, it is not understood how those great righteous men are called by the name “barley.” And see Chullin (chapter Gid HaNasheh, folio 92a, at the end of side a): it is stated there along these lines too, and the Maharsha there, in the Chiddushei Aggados, strains to resolve [it].
This raises a question: why should such great tzaddikim be compared to barley, the food of animals? The Talmud in Chullin calls righteous people “barley” in the same way, and the Maharsha there gives only a strained answer.


אבל הנראה לומר כי עם היות שבחי׳ חטה שהוא מאכל אדם גבהה הרבה מבחי׳ שעורים מאכל בהמה.
But what seems right to say is this: although the level of wheat, which is food for man, is much higher than the level of barley, food for an animal,
The Alter Rebbe’s answer begins by granting the plain hierarchy. Wheat, the food of man, is far higher than barley, the food of animals.


שבחי׳ אדם זהו נשמות דאצי׳ ובחי׳ בהמה היינו נשמות דבי״ע וכמ״ש בד״ה ואלה המשפטים. אך יש עוד בחי׳ בהמה שגבוה מבחי׳ אדם
for the level of “man” is the souls of the World of Atzilus (Emanation), and the level of “animal” is the souls of the Worlds of Beriah, Yetzirah and Asiyah, as is explained in the discourse beginning “And these are the ordinances,” nevertheless there is another level of “animal” that is higher than the level of “man”:
In general “man” is the souls of Atzilus, the world still one with G-d, and “animal” is the souls of the lower worlds of Beriah, Yetzirah and Asiyah. Yet there is another “animal” level that stands higher than “man.”


דהיינו משארז״ל [מה שאמרו רבותינו זכרונם לברכה] פ״ק [פרק קמא] דחולין (דף ה׳ ע״ב) ע״פ אדם ובהמה תושיע51 הוי׳ אלו בני אדם הערומים בדעת כאדם (הראשון) ומשימים א״ע [את עצמו] כבהמה (דכאי רוח).5253
namely, what our Sages, of blessed memory, said in the first chapter of Chullin (folio 5b) on the verse “Man and animal You save, Havayah”: “These are people who are shrewd in knowledge like Adam (the first [man]) and make themselves like an animal (crushed in spirit).”
The Talmud says “man and animal” in the verse refers to people who are shrewd in knowledge like Adam and yet make themselves like an animal, crushed in spirit. The words in parentheses are Rashi’s, there.


ולכן נקראו אלו בשם שעורים שהוא מאכל בהמה כו׳. וזהו בחי׳ בהמה רבה שלמעלה מבחי׳ אדם כמ״ש בפ׳ עקב בד״ה ויאכילך את המן יעו״ש [יעויין שם].
That is why these are called by the name “barley,” which is food for an animal, etc. This is the level of the “great animal” (behemah rabbah) that is above the level of “man,” as is explained in Parshas Eikev, in the discourse beginning “And He fed you the manna”; see there.
Such people are called “barley,” animal food, because they make themselves like animals. This is the “great animal” (behemah rabbah), a level above “man,” which the Alter Rebbe explains in a discourse in Parshas Eikev.


ובזח״ג [ובזהר חלק ג] פ׳ אמור (דצ״ח ע״ב) פי׳ שש שעורים הם שיתא סדרי משנה54 והיינו שזהו מאכל בהמה.
And in the Zohar, Part III, Parshas Emor (folio 98b), it explains that “six [measures of] barley” are the six orders of the Mishnah; that is, this is food for an animal.
The Zohar reads Boaz’s six barleys as the six orders of the Mishnah, the Oral Torah, which it calls “food of animals.” So the Mishnah is the barley that feeds this level.


ר״ל [רוצה לומר] שעי״ז יבוא לבחי׳ ומדרגה הנ״ל דאדם ובהמה תושיע הוי׳ שמשימים א״ע [את עצמו] כבהמה וע״ד שארז״ל [שאמרו רבותינו זכרונם לברכה] ברבות
That is to say, through this one will come to the level and rank mentioned above, of “Man and animal You save, Havayah”: those who make themselves like an animal. This is along the lines of what our Sages, of blessed memory, said in [Midrash] Rabbah,
Through study of the Mishnah one comes to the level of “Man and animal You save, Havayah,” making oneself like an animal. The Midrash expresses the same idea.


פ׳ אמור פכ״ז כאדם אנחנו כבהמה תושיענו לפי שאנו נמשכים אחריך כבהמה55 כו׳ ועמ״ש בד״ה והניף הכהן אותם56 על לחם הבכורים.57
Parshas Emor, chapter 27: “Like man are we; like an animal save us, for we are drawn after You like an animal,” etc. And see what is written in the discourse beginning “And the kohen shall wave them upon the bread of the first fruits.”
There Israel says to G-d, “We are like man; save us like an animal, for we are drawn after You like an animal.” The Alter Rebbe refers to his discourse on the waving of the two loaves on Shavuos for more on this.


אך שייכות ש״סמשנה לשעורים י״ל [יש לומר] כי הוא ל׳ [לשון] שעורים שתשבע״פ [שתורה שבעל פה] היא מגבלת השיעור והמדה לכל המצות שיהיו התפילין כך וכך דוקא וכן הסוכה וכמ״ש מזה בד״ה בשעה שהקדימו58 ישראל נעשה.5960616263
But as for the connection of the six orders of the Mishnah to barley (se’orim), it can be said that it is the term shi’urim (measures), for the Oral Torah sets the bounds of the measure and the size for all the mitzvos: that the tefillin must be such-and-such precisely, and likewise the sukkah; as is explained about this in the discourse beginning “When Israel put ‘we will do’ first.”
Why the Mishnah should be “barley” in particular: se’orim (barley) is the same word as shi’urim (measures), for the Oral Torah gives the exact measures of every mitzvah, how the tefillin and the sukkah must be. The Alter Rebbe refers to his discourse on Israel’s saying “we will do” first.




5וזהו ג״כ מבחי׳ שעור ה׳ ה״ג [חמש גבורות] שהם נותנים המדה כו׳. וגם ה׳ שעור ה׳ הנמשך מבחי׳ ה׳ עילאה דשם הוי׳ שהיא בחי׳ גבוה מאד כמ״ש בד״ה לך לך64 מארצך.
This too is from the level of shi’ur hei, the five Gevuros, which give the measure, etc. And also, the hei of shi’ur hei is the one drawn from the level of the upper hei of the Name Havayah, which is a very high level, as is explained in the discourse beginning “Go forth from your land.”
Besides the measures of the Oral Torah, se’orah read as shi’ur hei, “the measure of hei,” whose value is five, points to the five Gevuros, the powers of restraint that give everything its measure. Its hei also comes from the upper hei of the Name Havayah, the first hei, a very lofty level, as the Alter Rebbe explains at the start of Parshas Lech Lecha in Torah Ohr.


וגם י״ל [יש לומר] שעורים בשי״ן שמאלית מלשון וסביביו נשערה מאד6566 שפי׳ רז״ל [רבותינו זכרונם לברכה] ס״פ בתרא דיבמות67 לשון חוט השערה.
It may also be said that se’orim, with the left shin (sin), is from the expression “and round about Him it storms (nis’arah) exceedingly,” which our Sages, of blessed memory, explained at the end of the last chapter of Yevamos as an expression of “a strand of hair” (chut hasa’arah).
A further reading: se’orim is spelled with a sin, like nis’arah in “round about Him it storms exceedingly,” which the Talmud reads as sa’arah, a hair: G-d is exacting with those near Him to a hair’s breadth. Barley thus also suggests the hair-fine exactness of the laws.




6והיינו כי הלכות תשבע״פ [תורה שבעל פה] נק׳ קווצותיו תלתלים68 כו׳ וכמשארז״ל [וכמו שאמרו רבותינו זכרונם לברכה] ספ״ק [סוף פרק קמא] דחגיגה69 כהררים התלויים בשערה70 כו׳ ועמ״ש בד״ה האזינו השמים71 בפי׳ כשעירים עלי דשא.72
That is, the laws of the Oral Torah are called “His locks are curled (taltalim),” etc., as our Sages, of blessed memory, said at the end of the first chapter of Chagigah: “like mountains suspended by a hair (sa’arah),” etc. And see what is written in the discourse beginning “Listen, O heavens,” on the meaning of “like fine rains (se’irim) upon the grass.”
The laws of the Oral Torah are compared to hairs: the Sages read “His locks are curled (taltalim)” as heaps upon heaps of laws, and say that some laws are “like mountains suspended by a hair,” having little Scripture and many laws. The discourse on “Listen, O heavens” explains se’irim, “fine rains,” as rain as thin as hairs, standing for the Mishnah’s many particular laws.


וכ״ז [וכל זה] נמשך ע״י והניף את העומר73 כו׳ כי המלאכים אף שהם מקבלים ג״כ מבחי׳ שעורה שעור ה׳ עכ״ז [עם כל זה] נקראו עומדים שעומדים ברום עולם במדרגה א׳
And all this is drawn down through “And he shall wave the omer,” etc. For the angels, although they too receive from the level of se’orah, shi’ur hei, are nevertheless called “standing ones,” for they stand in the heights of the world on one level;
All this is drawn down through the waving of the omer, the barley offering. The angels also receive from the level of barley, but they are called “standing ones,” for they stay fixed on one level.


אבל נש״י [נשמות ישראל] שהם בגוף ומבררים נה״ב [נפש הבהמית] באתכפיא נעשו בבחי׳ מהלכים בעילוי אחר עילוי וזהו והניף את העומר כו׳.
but the souls of Israel, who are in a body and refine the animal soul through subjugation (iskafya), come to be at the level of “those who go,” in ascent after ascent. This is “And he shall wave the omer,” etc.
The souls of Israel, in bodies, refine the animal soul by subduing it (iskafya), and so they are “those who go,” rising from level to level. The waving of the omer, a lifting up, expresses this ascent.




7והעלאה זו בבחי׳ בהמה רבה שלמעלה מבחי׳ אדם כנ״ל ומשם ממשיכים המשכה עליונה דשש שעורים ש״ס [ששה סדרי משנה] משנה ששרשם נמשך מבחי׳ ושער רישיה כעמר נקא74 כו׳ שהוא ג״כ ענין עמר.
And this elevation is into the level of the “great animal” that is above the level of “man,” as mentioned above. From there they draw down a supernal flow of the “six [measures of] barley,” the six orders of the Mishnah, whose root is drawn from the level of “and the hair of His head was like clean wool (amar),” etc., which is also the concept of omer,
The ascent of the omer reaches the “great animal” above “man,” and from there flows down the “six barleys,” the six orders of the Mishnah. Their root is the hair of the Ancient of Days in Daniel’s vision, “like clean wool,” amar, a word spelled like omer.


כמ״ש בלק״ת [בלקוטי תורה (להאריז״ל)] פ׳ בשלח ע״פ עמר לגלגלת.75 וזהו ענין וספרתם לכם כו׳ חמשים יום7677 להמשיך מבחי׳ שער החמשים בבחי׳ עמר שעורים כו׳:
as is written in the Likkutei Torah of the Arizal, Parshas Beshalach, on the verse “an omer for each head (gulgoles).” This is the meaning of “And you shall count for yourselves,” etc., “fifty days”: to draw down from the level of the fiftieth gate (sha’ar) into the level of the omer of barley, etc.
The Arizal’s Likkutei Torah explains this on “an omer for each head (gulgoles),” the measure of the manna. Counting the fifty days of the omer draws down from the “fiftieth gate,” the highest of the fifty gates of understanding, into the omer of barley.




Section 4 · ¶8–10
Wheat and barley: Torah and contemplation
8ג והנה בענין חטה שהיא מאכל אדם כ״ב אתוון דאורייתא יש לפרש ע״פ מ״ש לקמן בפ׳ ואתחנן בד״ה ואהבת את.78
3. Now, the matter of wheat, which is food for man, the twenty-two letters of the Torah, can be explained according to what is written below, in Parshas Va’eschanan, in the discourse beginning “And you shall love”:
Section three turns to wheat, the food of “man,” which is the twenty-two letters of the Torah. The Alter Rebbe draws on his discourse in Parshas Va’eschanan on “And you shall love.”


איך ע״י עסק התורה ממשיכים אור א״ס ב״ה שיתגלה אלינו בבחי׳ אור פנימי כו׳ ע״ש וע״כ עי״ז נקרא אדם. שיש בו בחינת חכמה עילאה ממש.
how through occupation with the Torah one draws down the Infinite Light (Or Ein Sof), blessed be He, so that it is revealed to us as an inner light, etc.; see there. Therefore, through this one is called “man,” for there is in him the level of the supernal Chochmah (wisdom) itself.
That discourse explains that through Torah study a person draws down the Infinite Light so that it is revealed to him as an inner light, within his own grasp. Because the supernal Chochmah itself is then in him, he is called “man.”




9ועמ״ש בד״ה והדרת פני זקן.7980 משא״כ ע״י שעורה שעור ה׳ מה שמתבונן איך הוא ית׳ ממכ״ע [ממלא כל עלמין] וסוכ״ע כו׳
And see what is written in the discourse beginning “And you shall honor the face of an elder.” Whereas through se’orah, shi’ur hei, which is one’s contemplating how He, may He be blessed, is the light that fills all worlds (memalei kol almin) and the light that encompasses all worlds (sovev kol almin), etc.,
The discourse on “And you shall honor the face of an elder” explains how the Torah held in the mind makes G-d dwell within a person. Barley, by contrast, is contemplation of how G-d fills all worlds and encompasses all worlds: a knowledge of G-d through His relation to the worlds.


מ״מ אינו משיג כלל מהותו ית׳ וגם לא מהות חכמה עילאה רק מציאותו ולא מהותו כמ״ש בד״ה ולא תשבית מלח.8182
nevertheless, one does not grasp His essence, may He be blessed, at all, nor even the essence of the supernal Chochmah (wisdom), but only His existence and not His essence, as is explained in the discourse beginning “And you shall not omit the salt.”
Such contemplation does not grasp G-d’s essence at all, nor even the essence of the supernal Chochmah, only the fact that He exists. The Alter Rebbe refers to his discourse on “And you shall not omit the salt,” which shows that even the soul’s intellect is only a vessel for its essence.




10וע״כ נק׳ בהמה עדיין. שנים עשר בקר והים עליהם83 כו׳ בבחי׳ מקיף בד״ה מי מנה.8485
Therefore it is still called “animal.” “Twelve oxen, and the sea upon them,” etc., at the level of the encompassing (makif), [as is explained] in the discourse beginning “Who has counted.”
Because it grasps only existence and not essence, this level is still called “animal.” The great basin of Shlomo’s Temple, the “sea,” stood upon twelve oxen: the oxen, “animals,” below, and the sea above them as an encompassing light (makif), as the discourse on “Who has counted” explains.


ועפ״ז [ועל פי זה] יובן ענין בהמה רבה שלמעלה מבחי׳ אדם כי לגבי אור א״ס ב״ה ממש גם חכמה עילאה
According to this, the concept of the “great animal” that is above the level of “man” will be understood: for relative to the Infinite Light (Or Ein Sof) itself, blessed be He, even the supernal Chochmah (wisdom),
This also explains how an “animal” can be higher than “man.” Measured against the Infinite Light itself, even the supernal Chochmah, the level of “man,” has no advantage.


שהיא בחי׳ אדם כעשייה גשמיות נחשבת וכמ״ש לקמן בפי׳ ומותר האדם מן הבהמה אין86 ואפילו אדם קדמון
which is the level of “man,” is considered like physical action, as is explained below on the meaning of “and the advantage of man over the animal is ayin (nothing).” And even Adam Kadmon,
Before the Infinite Light, the supernal Chochmah is like physical action, as the discourse explains below on “the advantage of man over the animal is ayin.” The Alter Rebbe then goes higher still, to Adam Kadmon, the first and highest configuration of divine light.


שהוא כתר דכללות נק׳ אדם דבריאה שהוא בחי׳ בהמה כו׳ ונק׳ ג״כ בחי׳ אריה כו׳ ועמ״ש מזה בד״ה ואכלתם אכול.8788
which is the Keser of [the worlds] as a whole (klalus), is called “the Adam of Beriah (Creation),” which is the level of “animal,” etc.; and it is also called the level of “lion,” etc. And see what is written about this in the discourse beginning “And you shall eat, eating.”
Adam Kadmon, the Keser of all the worlds together, is called “the Adam of Beriah”; since the souls of Beriah are “animal,” as explained above, even Adam Kadmon is at the level of “animal” relative to the Infinite One. It is also called “lion,” and the Alter Rebbe refers for more to his discourse on “And you shall eat, eating.”




Section 5 · ¶11–12
Man and animal: the waving, Moshiach and Ayin
11וזהו ענין אדם ובהמה והוא למטה בעבודת ה׳ בחי׳ הביטול שלמעלה מהשכל כמו בהמה כו׳
This is the meaning of “man and animal.” Below, in the service of G-d, it is the level of the self-nullification (bittul) that is above intellect, like an animal, etc.,
In a person’s service of G-d, “man and animal” means the self-nullification that is above intellect, like an animal’s, joined to the wisdom of “man.” This is the “animal” that stands above “man.”


בד״ה והניף הכהן89 אותם90 בענין כשב שהשי״ן קודם לבי״ת כו׳ ע״ש. וזהו שהיו מניפין שתי הלחם ע״ג [על גבי] שני הכבשים להיות בבחי׳ אדם ובהמה תושיע91 הוי׳.
[as is explained] in the discourse beginning “And the kohen shall wave them,” on the subject of keshev (lamb), in which the shin comes before the beis, etc.; see there. This is why they would wave the two loaves on top of the two lambs (kevasim): to be at the level of “Man and animal You save, Havayah.”
The discourse on “And the kohen shall wave them” explains the two words for lamb: keves, with the beis before the shin, and keshev, with the shin before the beis. On Shavuos the two loaves of wheat, “man,” were waved upon the two lambs, “animal,” to be at the level of “Man and animal You save, Havayah.”




12ועד״ז יובן מאמר הרבות ר״פ וישלח ע״פ ויהי לי שור וחמור.92 חמור זה מלך המשיח93 כו׳
Along these lines will be understood the statement of [Midrash] Rabbah at the beginning of Parshas Vayishlach on the verse “And I have an ox and a donkey”: “Donkey: this is King Moshiach,” etc.
The same idea explains the Midrash on Yaakov’s message to Esav, “I have an ox and a donkey”: the donkey is King Moshiach. The Midrash bases this on the verse that Moshiach comes “humble and riding on a donkey.”


כי הוא בחי׳ בהמה רבה שלמעלה מבחי׳ אדם וכענין הנ״ל בפי׳ א״ק [אדם קדמון] שנק׳ אדם דבריאה כו׳.
For he is the level of the “great animal” that is above the level of “man,” as in the matter mentioned above in the explanation of Adam Kadmon, which is called “the Adam of Beriah (Creation),” etc.
Moshiach is the “great animal” above “man,” just as Adam Kadmon, the highest level, is called “the Adam of Beriah,” the level of “animal.” His level is the self-nullification of the “animal” that stands above the wisdom of “man.”


וזהו ג״כ ענין יששכר חמור גרם9495 כו׳ ובגמרא רפ״ה דשבת96 ניגרא דחמרא שערי97 כו׳ היינו כנ״ל. וזהו דע מאין באת.9899
This is also the meaning of “Yissachar is a strong-boned donkey,” etc.; and in the Gemara, at the beginning of the fifth chapter of Shabbos, “the stride of a donkey is barley,” etc. This is as mentioned above. And this is “Know from where (me’ayin) you came.”
So too Yissachar, the tribe of Torah scholars, is called “a strong-boned donkey,” and the Talmud says that a donkey’s stride comes from barley: the “animal” and its barley again stand for the higher self-nullification. The Mishnah “Know from where (me’ayin) you came” is then read as “Know that you came from Ayin.”


כי ומותר האדם מן הבהמה אין100101 (בקהלת סי׳ ג׳ י״ט) ועיין מזה בתד״א [בתנא דבי אליהו] ח״ב [חלק ב׳] פכ״ד מה שהקשה ע״ז ועיין בקהלת רבה והבחיי פ׳ בראשית ע״פ ויפח באפיו102 פי׳ כי אין הוא חכמה כמ״ש והחכמה מאין תמצא.103
For “and the advantage of man over the animal is ayin” (in Koheles, chapter 3, [verse] 19). And see about this in Tanna DeBei Eliyahu, Part II, chapter 24, the difficulty it raises about this; and see Koheles Rabbah, and [Rabbeinu] Bachya on Parshas Bereishis, on the verse “And He blew into his nostrils.” The meaning is that ayin is Chochmah (wisdom), as it is written, “And wisdom, from where (me’ayin) shall it be found?”
Koheles says “the advantage of man over the animal is ayin,” plainly “nothing,” but it is read as Ayin, which is Chochmah, as Job’s “And wisdom, from where (me’ayin) shall it be found?” is read: wisdom comes from ayin. Man’s advantage is his root in Chochmah; the Alter Rebbe also points to the question Tanna DeBei Eliyahu raises on the verse, and to Koheles Rabbah and Rabbeinu Bachya.


וזהו מותר האדם כו׳ אך מ״ש כי הכל הבל היינו כי גם חכמה עילאה נק׳ הבל הארה בעלמא וכענין בראשית שהיא חכמה נמי מאמר הוא104 בחי׳ הבל לבד.105
This is “the advantage of man,” etc. But as for what is written, “for all is hevel,” this is because even the supernal Chochmah is called hevel (breath), a mere radiance; and as in the matter of “Bereishis,” which is Chochmah, “is also a saying”: the level of hevel alone.
This is the “advantage of man.” Yet the verse ends “for all is hevel,” breath: even the supernal Chochmah is only hevel, a mere glimmer before G-d, just as “Bereishis,” which stands for Chochmah, is counted among the sayings of Creation, and speech is breath.




Section 6 · ¶13–15
Hevel and the soul’s destination
13וכמ״ש ברבות בקהלת בתחלתו ששלמה אמר שבעה הבלים נגד שבעת ימי בראשית106 הרי שאף יום השבת נק׳ הבל ושבת הוא חכמה עילאה
As is written in [Midrash] Rabbah on Koheles, at its beginning: that Shlomo said seven hevels, corresponding to the seven days of Creation. Thus even the day of Shabbos is called hevel, and Shabbos is the supernal Chochmah (wisdom).
The Midrash on Koheles says the seven times “hevel” appears in its opening verse correspond to the seven days of Creation, so even Shabbos, the seventh, is hevel. Shabbos stands for the supernal Chochmah, so even Chochmah is called hevel.


והיינו לפי שיש בחי׳ שבת בשבתו שגם יום השבת דעכשיו נחשב כחול לגבי יום שכולו שבת כמ״ש במ״א לכן נק׳ הבל.
That is because there is the level of “Shabbos in its Shabbos,” for even the day of Shabbos of the present time is considered like a weekday relative to “the day that is entirely Shabbos,” as is explained elsewhere; therefore it is called hevel.
The reason is that there is a higher Shabbos within Shabbos: compared with the future “day that is entirely Shabbos,” even the Shabbos of today is like a weekday. Relative to that, it is hevel.


גם י״ל [יש לומר] פי׳ הבל ע״ד מ״ש במדרש תלים (רס״י [ריש סימן] ס״ב) בענין בה״א [בית הלל אומרים] בראם מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון107 כך בלא עמל כו׳
It may also be said that the meaning of hevel is along the lines of what is written in Midrash Tehillim (at the beginning of section 62) on the matter of “With hei He created them”: just as the hei, when a person brings it out of his mouth, has neither movement of the lips nor working of the tongue, so without toil, etc.
Hevel can also be understood through the Midrash on “with hei He created them”: the letter hei is sounded with breath alone, with no movement of lips or tongue, and so G-d created this world without toil. Hevel, breath, is the hei.


וזהו הבל היינו אות ה׳ אתא קלילא108 כו׳. והיינו ששרש כל העולמות מבחי׳ מל׳ הנק׳ ה׳ וכן גם א״ק [אדם קדמון] שרשו ממל׳ דא״ס.
And this is hevel: that is, the letter hei, “a light letter,” etc. That is, the root of all the worlds is from the level of Malchus (sovereignty), which is called hei; and likewise Adam Kadmon too has its root in the Malchus of the Infinite One (Ein Sof).
The hei, “a light letter,” as the Aramaic hymn Akdamus calls it, stands for Malchus, the root of all the worlds. Even Adam Kadmon has its root in the Malchus of the Infinite One.


גם הבל מילוי שם ס״ג [שם ס״ג]109 והנה שרש עולם התהו מיו״ד אחרונה דמילוי ס״ ג כו׳.
Also, hevel is the filling (milui) of the Name Sag. Now, the root of the World of Tohu is from the final yud of the filling of Sag, etc.
Hevel also equals thirty-seven, the added letters of the Name Sag when it is spelled out in full: the spelled-out Name is sixty-three, of which the four letters of the Name itself make twenty-six. The root of the World of Tohu, the world of chaos that came before the ordered worlds, is in the final yud of that spelling.




14ולאן אתה הולך.110111 אן נופל על מקום כמו אנה פניך מועדות.112 אנה אתם הולכים. והיינו כי עיקר הגמול בתח״ה [בתחיית המתים] שהוא בעוה״ז במקום גשמי.
“And to where (le’an) you are going.” An is said of a place, as in “Where (anah) are your faces set?” “Where (anah) are you going?” That is, the main reward is at the Resurrection of the Dead, which is in this world, in a physical place.
The Mishnah continues, “and to where (le’an) you are going”: the word an refers to a place, as in Ezekiel’s “Where are your faces set?” The place a person goes to is the reward at the Resurrection of the Dead, which will be in this world, in a physical place.


ולכאורה תמוה ששרשו מאין חכמה והולך לאן מקום גשמי. אלא כי זהו ע״י גילוי אור א״ס113 דקמי׳ [דקמיה] רוחניות וגשמיות שוין.
On the face of it, it is astonishing that its root is from ayin, Chochmah (wisdom), and it goes to an, a physical place. But this is through the revelation of the Infinite Light (Or Ein Sof), for before Him spirituality and physicality are equal.
It seems strange that a soul rooted in Ayin, Chochmah, should have its destination in a physical place. But the reward comes through the revelation of the Infinite Light itself, before which spiritual and physical are the same.


ע״כ יהיה הגילוי בגשמיות עוה״ז. דירה בתחתונים וזהו ולפני מי אתה עתיד114 כו׳ בחי׳ מי ברא אלה.115
Therefore the revelation will be in the physicality of this world: a dwelling place among the lower realms. And this is “and before Whom (mi) you are destined,” etc.: the level of “Who (mi) created these.”
Therefore the revelation will come in the physical world, making it a dwelling place for G-d among the lower realms. The Mishnah’s third phrase, “before Whom (mi) you are destined to give an accounting,” points to the level called Mi, “Who,” as in “Who created these.”


זהו בחי׳ גבוה כמ״ש מי יתן116 והיה לבבם זה מי יתן מציון117 ישועות ישראל כו׳
This is a lofty level, as it is written, “Who (mi) would grant that this heart of theirs be”; “Who (mi) would grant from Zion the salvations of Israel,” etc.;
This Mi, “Who,” is a lofty level. It appears in verses that begin with mi: “Who would grant that this heart of theirs be,” and “Who would grant from Zion the salvations of Israel.”


מי יתן טהור118 מטמא כו׳ מי שאמר והיה העולם כו׳ מי גילה לבני רז זה119 כו׳ והיינו בחי׳ ע״ק [עתיקא קדישא] כו׳:
“Who (mi) can bring forth the pure from the impure,” etc.; “He Who (mi) spoke and the world came to be,” etc.; “Who (mi) revealed this secret to My children,” etc. That is, the level of Atika Kadisha (the Holy Ancient One), etc.
The same Mi appears in “Who can bring forth the pure from the impure,” in “He Who spoke and the world came to be,” and in the heavenly voice at Sinai, “Who revealed this secret to My children,” when Israel put “we will do” first. All of these point to Atika Kadisha, the Holy Ancient One, the innermost level of Keser.




15סליק ספר ויקרא
The Book of Vayikra is concluded.
This line marks the end of the discourses on the Book of Vayikra in Likkutei Torah.



In one’s avodah
A person must train himself from the outset in self-nullification above reason, following G-d like an animal, so that it becomes fixed in his soul; and even after he acquires the wisdom of the Torah and becomes “man,” he must not depart from it. Yet the animal level must not become the main thing: after giving the animal its food, one must eat the bread of the Torah, “Come, eat of my bread.”
Questions for discussion
	Why does the Alter Rebbe say that Reuven’s sons erred not in choosing the “animal” level but in making the secondary primary?
	How can an “animal” be higher than “man,” and why is it the wise who are able to make themselves like an animal?
	What is the difference between knowing that G-d exists (barley) and the inward grasp of Chochmah that comes through Torah study (wheat)?
	Why are the laws of the Mishnah, with their exact measures, called “barley,” and how does the omer offering connect to them?
	How can a soul rooted in Ayin, Chochmah, find its reward in a physical place?

Sources and references
Notes
Paragraph 1
1וילך ראובן
The note sends the reader to Or HaTorah on Parshas Matos, where the Tzemach Tzedek treats the same theme, the dudaim and the choice of Reuven’s sons; the notes below quote that passage on the next page.
Kehot’s noteראה אוה״ת פ׳ מטות ס״ע א׳ שמ. וחלק מהמאמר נמצא גם בסה״מ תרל״ג-א ע׳ לו.
2וילך ראובן בימי
“And Reuven went in the days of the wheat harvest, and found dudaim in the field, and brought them to Leah his mother.” This verse is the opening of the discourse.
Genesis 30:14בראשית ל׳:י״ד
וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר־חִטִּים וַיִּמְצָא דוּדָאִים בַּשָּׂדֶה וַיָּבֵא אֹתָם אֶל־לֵאָה אִמּוֹ וַתֹּאמֶר רָחֵל אֶל־לֵאָה תְּנִי־נָא לִי מִדּוּדָאֵי בְּנֵךְ:
And Reuben went in the days of wheat harvest, and found mandrakes in the field, and brought them unto his mother Leah. Then Rachel said to Leah: ‘Give me, I pray thee, of thy son’s mandrakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית ל, יד.
3Rava son of Rabbi Yitzchak in the name of Rav learns from “in the days of the wheat harvest” that the righteous do not stretch out their hands to robbery; the Talmud then asks what dudaim are and gives three plants: yavruchei, sigli and sabiski.
Sanhedrin 99b:9סנהדרין צ״ט ב:ט׳
״וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר חִטִּים״. אָמַר רָבָא בְּרַבִּי יִצְחָק אָמַר רַב: מִכָּאן לְצַדִּיקִים שֶׁאֵין פּוֹשְׁטִין יְדֵיהֶן בְּגָזֵל. ״וַיִּמְצָא דּוּדָאִים בַּשָּׂדֶה״. מַאי דּוּדָאִים? אָמַר רַב: יַבְרוּחֵי. לֵוִי אָמַר: סִיגְלֵי. רַבִּי יוֹנָתָן אָמַר: סְבִיסְקֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
4וילך ראובן בימי קציר חטים וימצא דודאים
Rabbi Chiya bar Abba says the dudaim were yavruchin, Rabbi Yitzchak says barley, and Rabbi Yehudah bar Simon says mishin; all agree that Reuven brought only from what was ownerless. The Alter Rebbe will build on the view that they were barley.
Bereshit Rabbah 72:2בראשית רבה ע״ב:ב׳
וילך ראובן בימי קציר חטים וימצא דודאים - ר׳ חייא בר אבא אמר: יברוחין. ר׳ יצחק אמר: שעורין. ר׳ יהודה בר׳ סימון אמר: מיישין, בין לדברי אלו ובין לדברי אלו, הכל מודים, שלא הביא אלא מן ההפקר. למאן דאמר שעורים, שעורים בימי קציר חטים, כשדה של הפקר הן, לפי שכבר כלה הקציר של שעורים. תדע לך, שהלך בשעת הקציר, בשעת בכור כל מיני איפוריא ולא הביא, אלא דבר שהוא מן המופקר, להודיעך שהיו שמורים מגזל הארץ, ואם כך, היו שמורים מגזל הארץ על אחת כמה וכמה, שהיו שמורים מכל הגזל. …
“Reuben went during the days of wheat harvest, found mandrakes” – Rabbi Ḥiyya bar Abba said: Mandrakes; Rabbi Yitzḥak said: Barley; Rabbi Yehuda ben Rabbi Simon said: The hackberry tree. Both according to these and according to those, everyone agrees that he brought only from the ownerless. According to the one who said barley, during the days of the wheat harvest, barley is ownerless, as the barley harvest has already concluded. Know that he went at the time of the harvest, at the time of the ripening of all kinds …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
5חנוך לנער ע״פ דרכו
“Train a youth according to his way; even when he grows old he will not depart from it.” The discourse asks how this verse, which is a praise, fits a choice the Midrash counts as a failing.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כב, ו.
6יותן את הארץ הזאת
The sons of Gad and Reuven say to Moshe: “Let this land be given to your servants as a holding; do not take us across the Jordan.”
Numbers 32:5במדבר ל״ב:ה׳
וַיֹּאמְרוּ אִם־מָצָאנוּ חֵן בְּעֵינֶיךָ יֻתַּן אֶת־הָאָרֶץ הַזֹּאת לַעֲבָדֶיךָ לַאֲחֻזָּה אַל־תַּעֲבִרֵנוּ אֶת־הַיַּרְדֵּן:
And they said: ‘If we have found favour in thy sight, let this land be given unto thy servants for a possession; bring us not over the Jordan.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבמדבר לב, ה.
7במ״כ ובידי משה בשם פרש״י
There the commentaries’ reading is spelled out: Reuven took what was most available to him, and so his sons took the land across the Jordan, which was available to them first, though the Land of Israel was better.
Kehot’s note”ראובן תפס דבר שהי׳ מצוי לו ביותר, כך בניו תפסו בעבר הירדן שהי׳ מצוי להם ראשונה, אעפ״י שארץ ישראל היתה טובה ממנה, ובידי משה הובא פרש״י שאמר הכתוב שהי׳ בקציר חטים ללא צורך, אלא רמז הכתוב שהלך בימי קציר חטים ומצא דודאים קודם החטים וחזר לביתו, כמו כן עשו בניו לסוף שהלכו לכבוש את א״י ולקחו חלקם מעבר הירדן הקודם” — סה״מ תרל״ג ע׳ לז. וראה גם באוה״ת פ׳ מטות ע׳ א׳שמא.
8נחלה מבוהלת בראשונה
“An inheritance hastily gotten at the beginning, its end will not be blessed.” The Midrash applies the verse to the tribes who hurried to take their land across the Jordan.
Proverbs 20:21משלי כ׳:כ״א
נַחֲלָה מְבֹהֶלֶת בָּרִאשׁוֹנָה וְאַחֲרִיתָהּ לֹא תְבֹרָךְ:
An estate may be gotten hastily at the beginning; but the end thereof shall not be blessed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי כ, כא.
9וכמ״ש ברבות ס״פ מטות שעליהם נאמר נחלה מבוהלת בראשונה
The Midrash says the sons of Reuven and Gad made the primary secondary and the secondary primary, cherishing their property more than human lives, and that of them it is said, “An inheritance hastily gotten at the beginning, its end will not be blessed.”
Bamidbar Rabbah 22:9במדבר רבה כ״ב:ט׳
Paragraph 2
10בסש״ב ח״ב
The introduction to the second part of Tanya opens with this verse and asks the very question cited here: since it says “according to his way,” it is not the way of the absolute truth, so what is the virtue in not departing from it in old age?
Kehot’s noteבהקדמה וראה בליקוט פי׳ שם. וראה גם אוה״ת וישב שב, א.
11The verse of the opening: Reuven found dudaim in the field. The Midrash’s two views of what they were are the key to the discourse.
Genesis 30:14בראשית ל׳:י״ד
וַיֵּלֶךְ רְאוּבֵן בִּימֵי קְצִיר־חִטִּים וַיִּמְצָא דוּדָאִים בַּשָּׂדֶה וַיָּבֵא אֹתָם אֶל־לֵאָה אִמּוֹ וַתֹּאמֶר רָחֵל אֶל־לֵאָה תְּנִי־נָא לִי מִדּוּדָאֵי בְּנֵךְ:
And Reuben went in the days of wheat harvest, and found mandrakes in the field, and brought them unto his mother Leah. Then Rachel said to Leah: ‘Give me, I pray thee, of thy son’s mandrakes.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
12וע׳ בהרמב״ן בפי׳ התורה שם
The Ramban weighs the identification of dudaim as a flowering plant and prefers the identification as yavruchin, which the Midrash also gives, a plant with a pleasant fragrance, as in “the dudaim gave fragrance.”
Ramban on Genesis 30:14:1רמב"ן על בראשית ל׳:י״ד:א׳
13הב׳ שהן שעורים
Rabbi Chiya bar Abba says the dudaim were yavruchin, a plant, and Rabbi Yitzchak says they were barley. These are the two explanations the Alter Rebbe cites.
Bereshit Rabbah 72:2בראשית רבה ע״ב:ב׳
וילך ראובן בימי קציר חטים וימצא דודאים - ר׳ חייא בר אבא אמר: יברוחין. ר׳ יצחק אמר: שעורין. ר׳ יהודה בר׳ סימון אמר: מיישין, בין לדברי אלו ובין לדברי אלו, הכל מודים, שלא הביא אלא מן ההפקר. למאן דאמר שעורים, שעורים בימי קציר חטים, כשדה של הפקר הן, לפי שכבר כלה הקציר של שעורים. תדע לך, שהלך בשעת הקציר, בשעת בכור כל מיני איפוריא ולא הביא, אלא דבר שהוא מן המופקר, להודיעך שהיו שמורים מגזל הארץ, ואם כך, היו שמורים מגזל הארץ על אחת כמה וכמה, שהיו שמורים מכל הגזל. …
“Reuben went during the days of wheat harvest, found mandrakes” – Rabbi Ḥiyya bar Abba said: Mandrakes; Rabbi Yitzḥak said: Barley; Rabbi Yehuda ben Rabbi Simon said: The hackberry tree. Both according to these and according to those, everyone agrees that he brought only from the ownerless. According to the one who said barley, during the days of the wheat harvest, barley is ownerless, as the barley harvest has already concluded. Know that he went at the time of the harvest, at the time of the ripening of all kinds …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
14בד״ה אסור לאדם שיטעום
That discourse explains that the offerings raised an animal onto the altar as food for the “lion” that consumes the offerings.
Kehot’s noteלעיל מט, ב. נעתק בסה״מ תרל״ג-א שם.
15בזח״א י״ח ב׳
The note sends the reader to the Tzemach Tzedek’s explanations of the Zohar on the passage of folio 18b cited here.
Kehot’s noteראה ביאה״ז להצ״צ כרך-ב ע׳ תרז.
16קנ״ו ב׳
Or HaTorah explains this Zohar: the dudaim that gave fragrance are the two Cherubim, and the Mikdash Melech there says they are Metatron and Sandalfon; through the elevation comes the fragrance of the mayin nukvin, the elevating waters, of the souls of Israel.
Kehot’s noteראה אוה״ת פ׳ מטות ע׳ א׳שמא ”הדודאים נתנו ריח ואינון תרין כרובים ובמק״מ שם שהם מט״ט וסנד״ל שבהם וע״י ההעלאה ריח מ״ן של נש״י וכו׳”. וכ״ה בסה״מ תרל״ג-א ע׳ מא.
17ולכן נק׳ דודאים
The Zohar on Parshas Vayetzei says the dudaim “gave fragrance”: through them the lower world is aroused toward the upper world, and they brought about the birth of Yissachar, who held fast to the Torah. The Alter Rebbe cites it with his reading of dudaim as love.
Zohar, Vayetzei 23:193–200ספר הזהר, ויצא כ״ג:קצ״ג-ר׳
18אתן את דודי לך
The bride says to her beloved, “There I will give my love (dodai) to you,” and the next verse begins, “The dudaim gave fragrance.” The Alter Rebbe derives the name dudaim from dodai, love.
Song of Songs 7:13שיר השירים ז׳:י״ג
נַשְׁכִּימָה לַכְּרָמִים נִרְאֶה אִם־פָּרְחָה הַגֶּפֶן פִּתַּח הַסְּמָדַר הֵנֵצוּ הָרִמּוֹנִים שָׁם אֶתֵּן אֶת־דֹּדַי לָךְ:
Let us get up early to the vineyards; let us see whether the vine hath budded, whether the vine-blossom be opened, and the pomegranates be in flower; there will I give thee my love.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ז, יג.
19כמראה הלפידים
Ezekiel describes the Chayos of the chariot: “their appearance was like burning coals of fire, like the appearance of torches.” The Alter Rebbe applies it to the burning love born in the angels.
Ezekiel 1:13יחזקאל א׳:י״ג
וּדְמוּת הַחַיּוֹת מַרְאֵיהֶם כְּגַחֲלֵי־אֵשׁ בֹּעֲרוֹת כְּמַרְאֵה הַלַּפִּדִים הִיא מִתְהַלֶּכֶת בֵּין הַחַיּוֹת וְנֹגַהּ לָאֵשׁ וּמִן־הָאֵשׁ יוֹצֵא בָרָק:
As for the likeness of the living creatures, their appearance was like coals of fire, burning like the appearance of torches; it flashed up and down among the living creatures; and there was brightness to the fire, and out of the fire went forth lightning.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, יג.
20בד״ה וספרתם לכם הנ״ל
That discourse asks why the verse says “fifty days” when only forty-nine are counted, and explains that on Pesach the omer was brought from barley and on Shavuos the two loaves from wheat, so one counts from the barley harvest to the wheat harvest.
Kehot’s noteלקו״ת במדבר י, א. וכנראה הכוונה ”הנ״ל” הנזכר בד״ה אסור לאדם.
21שעורה שעור ה׳
The Zohar on Parshas Balak reads se’orah, barley, as the measure of hei, and says that wheat, chitah, includes the twenty-two letters. The Alter Rebbe uses both readings in this paragraph.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteראה זח״ג קפח, ב.
22ועשב לעבודת האדם
“He causes grass to grow for the animal, and herbage for the service of man, to bring forth bread from the earth.” The Alter Rebbe cites it for herbage as nourishment of this level.
Psalms 104:14תהילים ק״ד:י״ד
מַצְמִיחַ חָצִיר לַבְּהֵמָה וְעֵשֶׂב לַעֲבֹדַת הָאָדָם לְהוֹצִיא לֶחֶם מִן־הָאָרֶץ:
Who causeth the grass to spring up for the cattle, And herb for the service of man; To bring forth bread out of the earth,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים קד, יד.
23ועשב לעבודת האדם
On “He causes grass to grow for the animal, and herbage for the service of man,” the Zohar says the herbage is the Ofanim, Chayos and Cherubim, who stand ready to be perfected through the service of man. The Alter Rebbe cites it for herbage as the angels’ level.
Zohar, Bereshit 7:70–8:83ספר הזהר, בראשית ז׳:ע׳-ח׳:פ״ג
The same is referred to in the words, “My bow I have set in the cloud” (Gen. 9, 13): to wit, from the day on which the world was created. On the day of cloud, when the bow, “the appearance of the likeness of the glory of the L-rd” appeared, the Left arose in might. Then “Rachel went forth and had pain in childbirth”. With her appeared Michael on one side, Raphael on another, and Gabriel on a third, these being the colours which appeared in the “likeness”. Hence “the …
The Zohar; London, Soncino Press, 1933 (Public Domain)
24מקום מקנה
The sons of Reuven and Gad had very much livestock, and they saw that the land of Yazer and Gilead was “a place for livestock.”
Numbers 32:1במדבר ל״ב:א׳
וּמִקְנֶה רַב הָיָה לִבְנֵי רְאוּבֵן וְלִבְנֵי־גָד עָצוּם מְאֹד וַיִּרְאוּ אֶת־אֶרֶץ יַעְזֵר וְאֶת־אֶרֶץ גִּלְעָד וְהִנֵּה הַמָּקוֹם מְקוֹם מִקְנֶה:
Now the children of Reuben and the children of Gad had a very great multitude of cattle; and when they saw the land of Jazer, and the land of Gilead, that, behold, the place was a place for cattle,
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
25ובת״א בד״ה ואלה המשפטים
There the Alter Rebbe reads “I will give herbage in your field for your animals” as referring to Moshe, who imparts the level of “herbage” to the “animal,” and explains “the seed of man and the seed of animal” as two levels of souls.
Kehot’s noteעד, ג. עו, ב.
26שעשו את הטפל עיקר
The Midrash says the sons of Reuven and Gad made the primary secondary and the secondary primary, for they cherished their property more than human lives. The Alter Rebbe locates their fault here, not in the level they chose.
Bamidbar Rabbah 22:9במדבר רבה כ״ב:ט׳
27אסור לאדם שיטעום כלום עד שיתן מאכל לבהמתו
Rav Yehudah in the name of Rav: a person may not taste anything until he gives food to his animal, for the verse says first “I will give herbage in your field for your animals” and then “you shall eat and be satisfied.”
Gittin 62a:16גיטין ס״ב א:ט״ז
אָמְרִי לֵקהּ: לִיטְעוֹם מָר מִידֵּי. אֲמַר לְהוּ: הָכִי אָמַר רַב יְהוּדָה אָמַר רַב: אָסוּר לוֹ לְאָדָם שֶׁיִּטְעוֹם כְּלוּם עַד שֶׁיִּתֵּן מַאֲכָל לִבְהֶמְתּוֹ, שֶׁנֶּאֱמַר: ״וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ״, וַהֲדַר: ״וְאָכַלְתָּ וְשָׂבָעְתָּ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
28ואכלת ושבעת
“I will give herbage in your field for your animals, and you shall eat and be satisfied.” The order of the verse, first the animal and then the person, is the basis of the law cited here and of the point that the animal level comes first but is not the end.
Deuteronomy 11:15דברים י״א:ט״ו
וְנָתַתִּי עֵשֶׂב בְּשָׂדְךָ לִבְהֶמְתֶּךָ וְאָכַלְתָּ וְשָׂבָעְתָּ:
And I will give grass in thy fields for thy cattle, and thou shalt eat and be satisfied.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, טו.
29לכו לחמו בלחמי
Wisdom calls: “Come, eat of my bread, and drink of the wine I have mixed.” The Alter Rebbe reads the bread as the Torah, the food of “man.”
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמשלי ט, ה.
30ארץ חטה ושעורה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteשם ח, ח.
31ארץ חטה ושעורה
The Land of Israel is praised as “a land of wheat and barley, and vine and fig and pomegranate.” It holds both levels, wheat and barley.
Deuteronomy 8:8דברים ח׳:ח׳
אֶרֶץ חִטָּה וּשְׂעֹרָה וְגֶפֶן וּתְאֵנָה וְרִמּוֹן אֶרֶץ־זֵית שֶׁמֶן וּדְבָשׁ:
a land of wheat and barley, and vines and fig-trees and pomegranates; a land of olive-trees and honey;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
32אי לך ארץ שמלכך נער
“Woe to you, O land, whose king is a youth, and whose princes eat in the morning.” The Zohar reads the “youth” as the angel through whom such a land receives its life.
Ecclesiastes 10:16קהלת י׳:ט״ז
אִי־לָךְ אֶרֶץ שֶׁמַּלְכֵּךְ נָעַר וְשָׂרַיִךְ בַּבֹּקֶר יֹאכֵלוּ:
Woe to thee, O land, when thy king is a boy, And thy princes feast in the morning! .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת י, טז.
33שמלכך נער ופי׳ בזח״א ס״פ לך לך (דצ״ה ע״ב) שהוא בחי׳ מט״ט
The Zohar contrasts “Happy are you, O land, whose king is a free man,” the supernal land whose King is the Holy One, blessed be He, which Havayah your G-d “seeks out always,” with “Woe to you, O land, whose king is a youth,” the land under the one who said “I was a youth, and I have also grown old,” the Prince of the World.
Zohar, Lech Lecha 35:442–452ספר הזהר, לך לך ל״ה:תמ״ב-תנ״ב
Another then discoursed on the text: Happy art thou, O land, when thy king is a son of freedom and thy princes eat in due season (Eccl. 10, 17). ‘Just before this it is written: “Woe to thee, O land, when thy king is a child, and thy princes eat in the morning.” There is an apparent but not a real contradiction between these verses. The reference in the verse “happy art thou, O land,” is to the supernal realm which has control over all the life above, and is …
The Zohar; London, Soncino Press, 1933 (Public Domain)
34נער הייתי גם זקנתי
“I was a youth, and I have also grown old, and I have not seen a righteous man forsaken.” The Zohar says this verse was spoken by the Prince of the World, whom the Alter Rebbe calls Metatron.
Psalms 37:25תהילים ל״ז:כ״ה
נַעַר הָיִיתִי גַּם־זָקַנְתִּי וְלֹא־רָאִיתִי צַדִּיק נֶעֱזָב וְזַרְעוֹ מְבַקֶּשׁ־לָחֶם:
I have been young, and now am old; yet have I not seen the righteous forsaken, nor his seed begging bread.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לז, כה.
35אשריך ארץ
“Happy are you, O land, whose king is a free man.” In the Zohar this is the land whose King is the Holy One, blessed be He.
Ecclesiastes 10:17קהלת י׳:י״ז
אַשְׁרֵיךְ אֶרֶץ שֶׁמַּלְכֵּךְ בֶּן־חוֹרִים וְשָׂרַיִךְ בָּעֵת יֹאכֵלוּ בִּגְבוּרָה וְלֹא בַשְּׁתִי:
Happy art thou, O land, when thy king is a free man, And thy princes eat in due season, In strength, and not in drunkenness!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteקהלת י, יז.
36זקן היינו שקנה חכמה
Rabbi Yose HaGelili: “An elder is none other than one who has acquired wisdom.” The Alter Rebbe reads growing “old” as reaching the level of “man.”
Kiddushin 32b:8קידושין ל״ב ב:ח׳
תָּנוּ רַבָּנַן: ״מִפְּנֵי שֵׂיבָה תָּקוּם״ – יָכוֹל אֲפִילּוּ מִפְּנֵי זָקֵן אַשְׁמַאי? תַּלְמוּד לוֹמַר: ״זָקֵן״, וְאֵין זָקֵן אֶלָּא חָכָם, שֶׁנֶּאֱמַר: ״אֶסְפָה לִּי שִׁבְעִים אִישׁ מִזִּקְנֵי יִשְׂרָאֵל״. רַבִּי יוֹסֵי הַגְּלִילִי אוֹמֵר: אֵין זָקֵן אֶלָּא מִי שֶׁקָּנָה חׇכְמָה, שֶׁנֶּאֱמַר: ״ה׳ קָנָנִי רֵאשִׁית דַּרְכּוֹ״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteקידושין לב, ב.
37חטה . . כ״ב אתוון דאורייתא
There, on “and ten women shall bake your bread,” the Alter Rebbe explains that the Torah is called bread of wheat, for its twenty-two letters equal the numerical value of chitah; and just as dough is digested and becomes one with the body only once it is baked, so it is with the Torah.
Zohar III, 188bזח״ג קפח, ב
Kehot’s noteלעיל מח, ב. ע׳ ת״ז תס״ט (קיד, ע״ג וע״ד). [כ]. וראה זח״ג קפח, ב.
38חטה דוקא כ״ב אתוון דאורייתא
The Tikkunei Zohar says the wise know the “wheat” of the Torah, its twenty-two letters, the numerical value of chitah, while fools look only at the straw, like animals. Wheat is the food of “man.”
Tikkunei Zohar 114b:2תקוני הזהר קי״ד ב:ב׳
… וְלָא מִסְתַּכְּלִין אֶלָּא בְּתֶבֶן לְמֵיכַל מִנֵּיהּ כִּבְעִירָן, דְּחַכִּימִין דְּיָדְעִין בְּחִטָה דְאוֹרַיְיתָא דְאִיהִי שְׁנַיִם וְעֶשְׂרִים אַתְוָון כְּחֻשְּׁבַּן חִטָ"ה, אִלֵּין זָרְקִין תִּבְנָא מִדְּאוֹרַיְיתָא וְאָכְלִין חִטָה דְאוֹרַיְיתָא מִלְּגוֹ, תּוּ אַחֲזֵי לְכוֹן רָזִין טְמִירִין בְּהַאי קְרָא בְּזִמְנָא דְקָטַל קַיִן לְהֶבֶל, סָלִיק א״י מִן אדנ״י וְאִשְׁתָּאַר דָ"ן, א׳ אִיהוּ אָנֹכִי אִימָא עִלָּאָה, י׳ ה׳ דְיוּדִין אַבָּא, דִּסְלִיקוּ לְמִתְבַּע דִּינָא עַל בְּנֵיְיהוּ דְאִיהוּ הֶבֶל וּבְגִין דָּא אָמַר קוּדְשָׁא בְּרִיךְ הוּא אֵי הֶבֶל אָחִיךָ.
Tikkunei Zohar - Vocalized (Public Domain)
39“You shall rise before the hoary head, and you shall honor the face of an elder.” The Alter Rebbe refers to his discourse on this verse for the elder as one who has acquired wisdom.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
40וכמ״ש בענין והדרת פני זקן
There “And you shall honor the face of an elder” is explained as “one who has acquired wisdom”: one who holds the Torah in his memory, engraved on his heart at all times, so that G-d dwells in him even when he attends to worldly matters.
Kehot’s noteלעיל פ׳ קדושים ל, ד.
41ומה . . דמשמע . . הטפל עיקר
The note points to a talk of the Rebbe on this point: in what sense the tribes of Reuven and Gad did not act properly, having made the secondary primary.
Kehot’s noteראה לקו״ש ח״ח ע׳ 187.
42עיני ה״א בה
“A land that Havayah your G-d seeks out; the eyes of Havayah your G-d are always upon it, from the beginning of the year to the end of the year.” This is the land “Happy are you” speaks of.
Deuteronomy 11:12דברים י״א:י״ב
אֶרֶץ אֲשֶׁר־Havayah אֱלֹקֶיךָ דֹּרֵשׁ אֹתָהּ תָּמִיד עֵינֵי Havayah אֱלֹקֶיךָ בָּהּ מֵרֵשִׁית הַשָּׁנָה וְעַד אַחֲרִית שָׁנָה:
a land which the L-RD thy G-d careth for; the eyes of the L-RD thy G-d are always upon it, from the beginning of the year even unto the end of the year. .
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים יא, יב.
43אדם ובהמה תושיע
“Your righteousness is like the mighty mountains, Your judgments a great deep; man and animal You save, Havayah.” The Alter Rebbe reads it as one who is both “man” and “animal.”
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים לו, ז.
Paragraph 3
44חנוך לנער
“Train a youth according to his way; even when he grows old he will not depart from it.” The training of youth is the bittul of the “animal,” and “not departing from it” is keeping that bittul in old age.
Proverbs 22:6משלי כ״ב:ו׳
חֲנֹךְ לַנַּעַר עַל־פִּי דַרְכּוֹ גַּם כִּי־יַזְקִין לֹא־יָסוּר מִמֶּנָּה:
Train up a child in the way he should go, And even when he is old, he will not depart from it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
45פני ארי׳ ופני שור
Ezekiel’s Chayos have the face of a man, the face of a lion on the right, the face of an ox on the left, and the face of an eagle. The Alter Rebbe cites the lion and the ox as the angels called “animal.”
Ezekiel 1:10יחזקאל א׳:י׳
וּדְמוּת פְּנֵיהֶם פְּנֵי אָדָם וּפְנֵי אַרְיֵה אֶל־הַיָּמִין לְאַרְבַּעְתָּם וּפְנֵי־שׁוֹר מֵהַשְּׂמֹאול לְאַרְבַּעְתָּן וּפְנֵי־נֶשֶׁר לְאַרְבַּעְתָּן:
As for the likeness of their faces, they had the face of a man; and they four had the face of a lion on the right side; and they four had the face of an ox on the left side; they four had also the face of an eagle.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל א, י.
46והאופנים וחיות הקודש
Kehot’s marei makom for these words (its note is below).
Kehot’s noteברכת יוצר.
47לכו לחמו בלחמי
“Come, eat of my bread”: the bread of the Torah, which brings a person to the level of “man,” one who has acquired wisdom.
Proverbs 9:5משלי ט׳:ה׳
לְכוּ לַחֲמוּ בְלַחֲמִי וּשְׁתוּ בְּיַיִן מָסָכְתִּי:
'Come, eat of my bread, and drink of the wine which I have mingled.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 4
48Bar Kappara asks what the six barleys were: was it Boaz’s way to give a gift of six grains of barley? The Talmud continues that he hinted to her that six sons would come from her, blessed with six blessings: David, Moshiach, Daniel, Chananyah, Mishael and Azaryah.
Sanhedrin 93a:19סנהדרין צ״ג א:י״ט
אָמַר רַבִּי תַּנְחוּם: דָּרַשׁ בַּר קַפָּרָא בְּצִיפּוֹרִי, מַאי דִּכְתִיב ״שֵׁשׁ הַשְּׂעֹרִים הָאֵלֶּה נָתַן לִי״? מַאי ״שֵׁשׁ הַשְּׂעֹרִים״? אִילֵּימָא שֵׁשׁ שְׂעוֹרִים מַמָּשׁ, וְכִי דַרְכּוֹ שֶׁל בּוֹעַז לִיתֵּן מַתָּנָה שֵׁשׁ שְׂעוֹרִים?
William Davidson, Vocalized Aramaic (CC-BY-NC)
49ששה צדיקים
Rabbi Yehudah son of Rabbi Simon: in the merit of “and he measured six barleys and put it on her,” six righteous men came from her, each with six qualities.
Ruth Rabbah 7:2רות רבה ז׳:ב׳
… יְהוּדָה בַּר רַבִּי סִימוֹן בִּזְכוּת וַיָּמָד שֵׁשׁ שְׂעוֹרִים וַיָּשֶׁת עָלֶיהָ, זָכָה וְעָמְדוּ מִמֶּנָּה שִׁשָּׁה צַדִּיקִים, וְכָל אֶחָד וְאֶחָד בָּהֶן שֵׁשׁ מִדּוֹת, דָּוִד, חִזְקִיָּהוּ, יֹאשִׁיָּהוּ, חֲנַנְיָה, מִישָׁאֵל, וַעֲזַרְיָה, דָּנִיֵּאל, וּמֶלֶךְ הַמָּשִׁיחַ. דָּוִד, שֶׁנֶּאֱמַר (שמואל א טז, יח): יֹדֵעַ נַגֵּן בְּכִנּוֹר וְגִבּוֹר חַיִל וְאִישׁ מִלְחָמָה וּנְבוֹן דָּבָר וְאִישׁ תֹּאַר וַה׳ עִמּוֹ. חִזְקִיָּה, שֶׁנֶּאֱמַר (ישעיה ט, ו): לְמַרְבֵּה הַמִּשְׂרָה וּלְשָׁלוֹם אֵין קֵץ עַל כִּסֵּא וגו׳, וַיִּקְרָא שְׁמוֹ פֶּלֶא יוֹעֵץ אֵל גִּבּוֹר אֲבִי עַד שַׂר שָׁלוֹם. וְאִיכָּא דְאָמְרֵי לְםַרְבֵּה …
“He said: Bring the kerchief that is upon you, and hold it, and she held it. He measured six measures of barley, and placed it on her; and he came to the city” (Ruth 3:15). “He said: Bring [havi (fem.)] the kerchief that is upon you,” – hava [masc.] is written,, not hava. teaching that he spoke to her in masculine language so no one would sense. “And hold it,” teaching that she girded her loins like a man. “He measured six measures of barley, and placed it on her.” …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
50בשם שעורים
The Maharsha asks why the righteous are first called “silver” and then “barley,” and answers that in the time of redemption they are like silver, while in exile the righteous are likened to barley; he also brings Boaz’s six barleys. The Alter Rebbe finds this answer strained.
Chidushei Agadot on Chullin 92a:4חידושי אגדות על חולין צ״ב א:ד׳
בט״ו זה ט״ו בניסן כו׳ כסף אלו צדיקים כו׳. יש לעיין דבתחלה קראן כסף שלא במנין ואח״כ קראן שעורים ובמנין מ״ה והוא מבואר בזמן שישראל בכלל עושין רצונו של מקום נקראים כסף ובהפך נקראים סיג כמ״ש ואצרוף כבור סיגיך גו׳ וסיגים השבת כל רשעי גו׳ ועד״ז אמר הכתוב כסף נבחר לשון צדיק ולב רשעים כמעט ר״ל לשון צדיק הוא ככסף נבחר שאין בו סיג אבל הרשעים אין לבם ופיהם שוה וכמעט כסף יש בו כי רובו סיג וזש״ה ויוציא אתכם מכור הברזל כי בגלות מצרים היה הקב״ה מצרפן ככסף שנצרף …
Vilna Edition (Public Domain)
51Rav Yehudah in the name of Rav: “Man and animal You save, Havayah”: these are people who are shrewd in knowledge and make themselves like an animal.
Chullin 5b:5חולין ה׳ ב:ה׳
וכל היכא דכתיב בהמה גריעותא היא והכתיב (תהלים לו, ז) אדם ובהמה תושיע ה׳ ואמר רב יהודה אמר רב אלו בני אדם שהן ערומין בדעת ומשימין עצמן כבהמה התם כתיב אדם ובהמה הכא בהמה לחודיה כתיב
Wikisource Talmud Bavli (CC-BY-SA)
52משארז״ל פ״ק דחולין . . (הראשון) . . (דכאי רוח)
Kehot’s marei makom for these words (its note is below).
Kehot’s noteמה שבסוגריים הוא לשון רש״י שם. וראה גם לעיל פ׳ ויקרא ו, ב.
53כאדם (הראשון) ומשימים א״ע כבהמה (דכאי רוח)
Rashi explains “shrewd in knowledge” as like Adam, the first man, and “make themselves like an animal” as crushed in spirit. The Alter Rebbe adds Rashi’s words in parentheses.
Rashi on Chullin 5b:5:2רש"י על חולין ה׳ ב:ה׳:ב׳
שהן ערומים בדעת - כאדם הראשון ומשימין עצמן כבהמה דכאי רוח:
Vilna Edition (Public Domain)
54שש שעורים הם שיתא סדרי משנה
The Zohar (Raaya Mehemna) on Parshas Emor says that the food of those who are “from the animal” is the omer, barley bread, and reads “he measured six barleys” as the Oral Torah of the six orders of the Mishnah; those of the Tree of Life, called “man,” have the bread of the Holy One, blessed be He, “Come, eat of my bread.”
Zohar, Emor 35:171–38:188ספר הזהר, אמור ל״ה:קע״א-ל״ח:קפ״ח
Imagine a king who had an only son whom he united in marriage to a noble lady. What did his mother do? All that night she spent in her storeroom, and she brought forth therefrom a noble crown set with seventy precious stones to crown him with; she brought forth silken garments and clad him therewith and adorned him royally. Then she went to the bride and saw how her maidens were arranging her crown and her garments and her jewels. She said to them: I have prepared a bath …
The Zohar; London, Soncino Press, 1933 (Public Domain)
55כאדם אנחנו כבהמה תושיענו לפי שאנו נמשכים אחריך כבהמה
On “Man and animal You save, Havayah,” Israel says: “Master of the world, we are like man; save us like an animal, for we are drawn after You like an animal,” as it says, “Draw me, we will run after You.”
Vayikra Rabbah 27:1ויקרא רבה כ״ז:א׳
56בד״ה והניף הכהן אותם
There the Alter Rebbe explains that on Shavuos the kohen waves the lambs (kevasim) upward to their root, the kesavim, to be nullified and united with the Infinite Light itself, and does so together with the two loaves, which allude to the Written Torah and the Oral Torah, as in “Come, eat of my bread.”
Kehot’s noteלעיל פ׳ אמור לז, ב.
57והניף הכהן אותם על לחם הבכורים
On Shavuos “the kohen shall wave them upon the bread of the first fruits as a waving before Havayah, upon the two lambs.” The Alter Rebbe refers to his discourse on this verse.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
58בד״ה בשעה שהקדימו
The Alter Rebbe refers to this discourse on the mitzvos’ measures.
Kehot’s noteלקו״ת במדבר יג, א ואילך.
59“Man and animal You save, Havayah.” The Sages read it as one person who is both: shrewd like a man, humble like an animal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
60Boaz tells Ruth to hold out her shawl, “and he measured six [measures of] barley and put it on her.”
Ruth 3:15רות ג׳:ט״ו
וַיֹּאמֶר הָבִי הַמִּטְפַּחַת אֲשֶׁר־עָלַיִךְ וְאֶחֳזִי־בָהּ וַתֹּאחֶז בָּהּ וַיָּמׇד שֵׁשׁ־שְׂעֹרִים וַיָּשֶׁת עָלֶיהָ וַיָּבֹא הָעִיר:
And he said: ‘Bring the mantle that is upon thee, and hold it’; and she held it; and he measured six measures of barley, and laid it on her; and he went into the city.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
61Kehot’s note points to Zohar, Emor 37:186 for these words.
Zohar, Emor 37:186ספר הזהר, אמור ל״ז:קפ״ו
62“He afflicted you and let you hunger, and He fed you the manna.” The verse opens the discourse in Parshas Eikev to which the Alter Rebbe refers for the “great animal.”
Deuteronomy 8:3דברים ח׳:ג׳
וַיְעַנְּךָ וַיַּרְעִבֶךָ וַיַּאֲכִלְךָ אֶת־הַמָּן אֲשֶׁר לֹא־יָדַעְתָּ וְלֹא יָדְעוּן אֲבֹתֶיךָ לְמַעַן הוֹדִיעֲךָ כִּי לֹא עַל־הַלֶּחֶם לְבַדּוֹ יִחְיֶה הָאָדָם כִּי עַל־כׇּל־מוֹצָא פִי־ה׳ יִחְיֶה הָאָדָם:
And He afflicted thee, and suffered thee to hunger, and fed thee with manna, which thou knewest not, neither did thy fathers know; that He might make thee know that man doth not live by bread only, but by every thing that proceedeth out of the mouth of the L-RD doth man live.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
63On the prophet’s purchase for “a chomer of barley and a lesech of barley,” the Talmud says these are the forty-five righteous people by whom the world endures. Here too the righteous are called “barley.”
Chullin 92a:19חולין צ״ב א:י״ט
חומר שעורים ולתך שעורים אלו מ״ה צדיקים שהעולם מתקיים בהם ואיני יודע אם שלשים כאן וט״ו בארץ ישראל ואם שלשים בארץ ישראל וט״ו כאן כשהוא אומר (זכריה יא, יג) ואקחה שלשים הכסף ואשליך אותו בית ה׳ אל היוצר הוי אומר שלשים בארץ ישראל וט״ו כאן
Wikisource Talmud Bavli (CC-BY-SA)
Paragraph 5
64בד״ה לך לך
the passage shares nothing with the note
Kehot’s noteתו״א ר״פ לך לך.
65וסביביו נשערה מאד
“Our G-d comes and does not keep silent; fire devours before Him, and round about Him it storms exceedingly (nis’arah).” The Talmud reads nis’arah as from sa’arah, a hair.
Psalms 50:3תהילים נ׳:ג׳
יָבֹא אֱלֹקֵינוּ וְאַל־יֶחֱרַשׁ אֵשׁ־לְפָנָיו תֹּאכֵל וּסְבִיבָיו נִשְׂעֲרָה מְאֹד:
Our G-d cometh, and doth not keep silence; a fire devoureth before Him, And round about Him it stormeth mightily.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נ, ג.
66Rabbi Abba: “round about Him it storms exceedingly” teaches that the Holy One, blessed be He, is exacting with those around Him to a hair’s breadth (kechut hasa’arah). The Alter Rebbe links se’orim, barley, to this word.
Yevamot 121b:8יבמות קכ״א ב:ח׳
אָמַר רַבִּי אַבָּא: אַף עַל פִּי כֵן מֵת בְּנוֹ בַּצָּמָא, שֶׁנֶּאֱמַר: ״וּסְבִיבָיו נִשְׂעֲרָה מְאֹד״, מְלַמֵּד שֶׁהַקָּדוֹשׁ בָּרוּךְ הוּא מְדַקְדֵּק עִם סְבִיבָיו כְּחוּט הַשַּׂעֲרָה. רַבִּי חֲנִינָא אָמַר, מֵהָכָא: ״אֵל נַעֲרָץ בְּסוֹד קְדוֹשִׁים רַבָּה וְנוֹרָא עַל כׇּל סְבִיבָיו״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
67ס״פ בתרא דיבמות
Kehot’s marei makom for these words (its note is below).
Kehot’s noteקכא, ב. [כ].
Paragraph 6
68קווצותיו תלתלים
“His head is the finest gold; his locks are curled (taltalim), black as a raven.” The laws of the Oral Torah are likened to these locks of hair.
Song of Songs 5:11שיר השירים ה׳:י״א
רֹאשׁוֹ כֶּתֶם פָּז קְוֻצּוֹתָיו תַּלְתַּלִּים שְׁחֹרוֹת כָּעוֹרֵב:
His head is as the most fine gold, His locks are curled, And black as a raven.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteשה״ש ה, יא.
69ספ״ק דחגיגה
Kehot’s marei makom for these words (its note is below).
Kehot’s noteי, א-ב. יא, א. [כ].
70כהררים התלויים בשערה
The Mishnah: the laws of Shabbos, of the festival offerings and of misuse of sacred property are like mountains suspended by a hair, for they have little Scripture and many laws.
Chagigah 10a:5חגיגה י׳ א:ה׳
הִלְכוֹת שַׁבָּת, חֲגִיגוֹת וְהַמְּעִילוֹת — הֲרֵי הֵם כַּהֲרָרִים הַתְּלוּיִן בִּשְׂעָרָהּ, שֶׁהֵן מִקְרָא מוּעָט וַהֲלָכוֹת מְרוּבּוֹת. הַדִּינִין וְהָעֲבוֹדוֹת הַטְּהָרוֹת וְהַטְּמָאוֹת וַעֲרָיוֹת — יֵשׁ לָהֶן עַל מָה שֶׁיִּסָּמֵכוּ, וְהֵן הֵן גּוּפֵי תוֹרָה.
William Davidson, Vocalized Aramaic (CC-BY-NC)
71בד״ה האזינו השמים
There se’irim are the very fine rain, thin as hairs, from which the grass grows, while the larger drops (revivim) grow the herbage.
Kehot’s noteלקו״ת האזינו עו, ד.
72כשעירים עלי דשא
“My teaching shall drop like rain, my word shall flow like dew, like fine rains (se’irim) upon the grass, and like showers upon the herbage.” The discourse on “Listen, O heavens” reads the se’irim as the laws of the Mishnah, fine as hairs.
Deuteronomy 32:2דברים ל״ב:ב׳
יַעֲרֹף כַּמָּטָר לִקְחִי תִּזַּל כַּטַּל אִמְרָתִי כִּשְׂעִירִם עֲלֵי־דֶשֶׁא וְכִרְבִיבִים עֲלֵי־עֵשֶׂב:
My doctrine shall drop as the rain, My speech shall distil as the dew; As the small rain upon the tender grass, And as the showers upon the herb.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
73והניף את העומר
“And he shall wave the omer before Havayah for your favor; on the morrow of the Shabbos the kohen shall wave it.” The waving of the barley omer is the elevation the Alter Rebbe describes.
Leviticus 23:11ויקרא כ״ג:י״א
וְהֵנִיף אֶת־הָעֹמֶר לִפְנֵי ה׳ לִרְצֹנְכֶם מִמׇּחֳרַת הַשַּׁבָּת יְנִיפֶנּוּ הַכֹּהֵן:
And he shall wave the sheaf before the L-RD, to be accepted for you; on the morrow after the sabbath the priest shall wave it.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, יא.
Paragraph 7
74ושער רישי׳ כעמר נקא
Daniel sees the Ancient of Days: “His garment was white as snow, and the hair of His head like clean wool (amar neka).” The word amar, wool, is spelled like omer.
Daniel 7:9דניאל ז׳:ט׳
חָזֵה הֲוֵית עַד דִּי כׇרְסָוָן רְמִיו וְעַתִּיק יוֹמִין יְתִב לְבוּשֵׁהּ כִּתְלַג חִוָּר וּשְׂעַר רֵאשֵׁהּ כַּעֲמַר נְקֵא כׇּרְסְיֵהּ שְׁבִבִין דִּי־נוּר גַּלְגִּלּוֹהִי נוּר דָּלִק:
I beheld Till thrones were placed, And one that was ancient of days did sit: His raiment was as white snow, And the hair of his head like pure wool; His throne was fiery flames, and the wheels thereof burning fire.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדניאל ז, ט.
75עמר לגלגלת
“Gather of it each man according to his eating, an omer for each head (gulgoles).” The Alter Rebbe cites the Arizal’s comment on this verse in Parshas Beshalach.
Exodus 16:16שמות ט״ז:ט״ז
זֶה הַדָּבָר אֲשֶׁר צִוָּה ה׳ לִקְטוּ מִמֶּנּוּ אִישׁ לְפִי אׇכְלוֹ עֹמֶר לַגֻּלְגֹּלֶת מִסְפַּר נַפְשֹׁתֵיכֶם אִישׁ לַאֲשֶׁר בְּאׇהֳלוֹ תִּקָּחוּ:
This is the thing which the L-RD hath commanded: Gather ye of it every man according to his eating; an omer a head, according to the number of your persons, shall ye take it, every man for them that are in his tent.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
76וספרתם לכם . . חמשים יום
The words here quote Leviticus 23:15; the passage is shown below.
Leviticus 23:15ויקרא כ״ג:ט״ו
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה:
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete;
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteויקרא כג, טו-טז.
77וספרתם לכם כו׳ חמשים יום
“And you shall count for yourselves from the morrow of the Shabbos ... until the morrow of the seventh week you shall count fifty days.” The counting reaches toward the fiftieth.
Leviticus 23:15–16ויקרא כ״ג:ט״ו-ט״ז
וּסְפַרְתֶּם לָכֶם מִמׇּחֳרַת הַשַּׁבָּת מִיּוֹם הֲבִיאֲכֶם אֶת־עֹמֶר הַתְּנוּפָה שֶׁבַע שַׁבָּתוֹת תְּמִימֹת תִּהְיֶינָה: עַד מִמׇּחֳרַת הַשַּׁבָּת הַשְּׁבִיעִת תִּסְפְּרוּ חֲמִשִּׁים יוֹם וְהִקְרַבְתֶּם מִנְחָה חֲדָשָׁה לַה׳
And ye shall count unto you from the morrow after the day of rest, from the day that ye brought the sheaf of the waving; seven weeks shall there be complete; even unto the morrow after the seventh week shall ye number fifty days; and ye shall present a new meal-offering unto the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 8
78ואהבת את
“And you shall love Havayah your G-d with all your heart, with all your soul and with all your might.” The verse opens the discourse in Parshas Va’eschanan to which the Alter Rebbe refers.
Deuteronomy 6:5דברים ו׳:ה׳
וְאָהַבְתָּ אֵת ה׳ אֱלֹקֶיךָ בְּכׇל־לְבָבְךָ וּבְכׇל־נַפְשְׁךָ וּבְכׇל־מְאֹדֶךָ:
And thou shalt love the L-RD thy G-d with all thy heart, and with all thy soul, and with all thy might.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 9
79בד״ה והדרת פני זקן
There the “elder” is one who has acquired wisdom: one who holds the Torah in his memory, engraved on his heart at all times, so that the Holy One, blessed be He, dwells within him even when he attends to worldly matters, for the Torah and the Holy One, blessed be He, are one.
Kehot’s noteלעיל פ׳ קדושים ל, ד.
80והדרת פני זקן
“You shall rise before the hoary head, and you shall honor the face of an elder”: the elder is one who has acquired wisdom, the wisdom of the Torah.
Leviticus 19:32ויקרא י״ט:ל״ב
מִפְּנֵי שֵׂיבָה תָּקוּם וְהָדַרְתָּ פְּנֵי זָקֵן וְיָרֵאתָ מֵּאֱלֹקֶיךָ אֲנִי Havayah
Thou shalt rise up before the hoary head, and honour the face of the old man, and thou shalt fear thy G-d: I am the L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
81בד״ה ולא תשבית מלח
There the Alter Rebbe adds what Tanya left unexplained: even Chochmah, the first of the soul’s ten powers, is only a vessel for the soul’s essence, as the physical brain is a vessel for the intellect; for the intellect changes, clear at one time and not at another, and so it is not the soul’s essence.
Kehot’s noteולעיל פ׳ ויקרא ד, ב.
82ולא תשבית מלח
“And you shall not omit the salt of the covenant of your G-d from your meal offering.” The verse opens the discourse in Likkutei Torah, Vayikra, cited here.
Leviticus 2:13ויקרא ב׳:י״ג
וְכׇל־קׇרְבַּן מִנְחָתְךָ בַּמֶּלַח תִּמְלָח וְלֹא תַשְׁבִּית מֶלַח בְּרִית אֱלֹקֶיךָ מֵעַל מִנְחָתֶךָ עַל כׇּל־קׇרְבָּנְךָ תַּקְרִיב מֶלַח:
And every meal-offering of thine shalt thou season with salt; neither shalt thou suffer the salt of the covenant of thy G-d to be lacking from thy meal-offering; with all thy offerings thou shalt offer salt.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 10
83שנים עשר בקר והים עליהם
The great basin of the Temple, the “sea,” “stood upon twelve oxen, three facing north, three facing west, three facing south and three facing east, and the sea was upon them above.” The oxen stand for “animal,” and the sea above them for the encompassing light.
I Kings 7:25מלכים א ז׳:כ״ה
עֹמֵד עַל־שְׁנֵי עָשָׂר בָּקָר שְׁלֹשָׁה פֹנִים צָפוֹנָה וּשְׁלֹשָׁה פֹנִים יָמָּה וּשְׁלֹשָׁה פֹּנִים נֶגְבָּה וּשְׁלֹשָׁה פֹּנִים מִזְרָחָה וְהַיָּם עֲלֵיהֶם מִלְמָעְלָה וְכׇל־אֲחֹרֵיהֶם בָּיְתָה:
It stood upon twelve oxen, three looking toward the north, and three looking toward the west, and three looking toward the south, and three looking toward the east; and the sea was set upon them above, and all their hinder parts were inward.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteמלכים-א ז, כה.
84בד״ה מי מנה
There the Alter Rebbe explains that because the “sea” stands above, at a distance, the twelve oxen beneath it are a level of separation and division into twelve, for the creation of something from nothing comes from G-d’s sovereignty, which is exalted above the worlds.
Kehot’s noteלקו״ת בלק סח, א.
85מי מנה
“Who has counted the dust of Yaakov, and numbered the fourth of Israel?” The verse opens the discourse in Likkutei Torah, Balak, cited here.
Numbers 23:10במדבר כ״ג:י׳
מִי מָנָה עֲפַר יַעֲקֹב וּמִסְפָּר אֶת־רֹבַע יִשְׂרָאֵל תָּמֹת נַפְשִׁי מוֹת יְשָׁרִים וּתְהִי אַחֲרִיתִי כָּמֹהוּ:
Who hath counted the dust of Jacob, Or numbered the stock of Israel? Let me die the death of the righteous, And let mine end be like his!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
86ומותר האדם מן הבהמה אין
“...and the advantage of man over the animal is ayin, for all is hevel.” Plainly ayin means “nothing”; the Alter Rebbe reads it below as Ayin, Chochmah.
Ecclesiastes 3:19קהלת ג׳:י״ט
כִּי מִקְרֶה בְנֵי־הָאָדָם וּמִקְרֶה הַבְּהֵמָה וּמִקְרֶה אֶחָד לָהֶם כְּמוֹת זֶה כֵּן מוֹת זֶה וְרוּחַ אֶחָד לַכֹּל וּמוֹתַר הָאָדָם מִן־הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל:
For that which befalleth the sons of men befalleth beasts; even one thing befalleth them; as the one dieth, so dieth the other; yea, they have all one breath; so that man hath no pre-eminence above a beast; for all is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
87בד״ה ואכלתם אכול
The Alter Rebbe refers to this discourse for more on the “animal” and the “lion.” At the column cited it speaks of the doubled blessing, “you shall eat, eating” and “My people shall never be ashamed”; the discourse also explains that the angels are counted as “animals” relative to the souls, and speaks of the “lion” that consumes the offerings.
Kehot’s noteלקו״ת צו ז, ד.
88ואכלתם אכול
“And you shall eat, eating and being satisfied, and praise the Name of Havayah your G-d.” The verse opens the discourse in Likkutei Torah, Tzav, to which the Alter Rebbe refers.
Joel 2:26יואל ב׳:כ״ו
וַאֲכַלְתֶּם אָכוֹל וְשָׂבוֹעַ וְהִלַּלְתֶּם אֶת־שֵׁם ה׳ אֱלֹקֵיכֶם אֲשֶׁר־עָשָׂה עִמָּכֶם לְהַפְלִיא וְלֹא־יֵבֹשׁוּ עַמִּי לְעוֹלָם:
And ye shall eat in plenty and be satisfied, and shall praise the name of the L-RD your G-d, that hath dealt wondrously with you; and My people shall never be ashamed.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 11
89בד״ה והניף הכהן
There the Alter Rebbe explains that Yaakov separated the kevasim from their source in the kesavim into the world of separation; on Shavuos the kohen waves the lambs upward to their root, the kesavim, to be nullified and united with the Infinite Light itself, together with the two loaves, which allude to the Written Torah and the Oral Torah.
Kehot’s noteלקו״ת אמור לז, ב.
90והניף הכהן אותם
“And the kohen shall wave them upon the bread of the first fruits as a waving before Havayah, upon the two lambs.” The loaves and the lambs were waved together.
Leviticus 23:20ויקרא כ״ג:כ׳
וְהֵנִיף הַכֹּהֵן אֹתָם עַל לֶחֶם הַבִּכֻּרִים תְּנוּפָה לִפְנֵי ה׳ עַל־שְׁנֵי כְּבָשִׂים קֹדֶשׁ יִהְיוּ לַה׳ לַכֹּהֵן:
And the priest shall wave them with the bread of the first-fruits for a wave-offering before the L-RD, with the two lambs; they shall be holy to the L-RD for the priest.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
91אדם ובהמה תושיע הוי׳
“Man and animal You save, Havayah”: read as one who is both, wise like a man and self-nullified like an animal.
Psalms 36:7תהילים ל״ו:ז׳
צִדְקָתְךָ כְּהַרְרֵי־אֵל מִשְׁפָּטֶיךָ תְּהוֹם רַבָּה אָדָם־וּבְהֵמָה תוֹשִׁיעַ ה׳
Thy righteousness is like the mighty mountains; Thy judgments are like the great deep; Man and beast Thou preservest, O L-RD.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Paragraph 12
92ויהי לי שור וחמור
Yaakov’s message to Esav: “And I have an ox and a donkey, flocks, and servants and maidservants.”
Genesis 32:6בראשית ל״ב:ו׳
וַיְהִי־לִי שׁוֹר וַחֲמוֹר צֹאן וְעֶבֶד וְשִׁפְחָה וָאֶשְׁלְחָה לְהַגִּיד לַאדֹנִי לִמְצֹא־חֵן בְּעֵינֶיךָ:
And I have oxen, and asses and flocks, and men-servants and maid-servants; and I have sent to tell my lord, that I may find favour in thy sight.’
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
93חמור זה מלך המשיח
The Rabbis say: “ox” is the one anointed for war, and “donkey” is King Moshiach, as it says, “humble and riding on a donkey.”
Bereshit Rabbah 75:6בראשית רבה ע״ה:ו׳
ויהי לי שור וחמור וגו׳ - ר׳ יהודה ור׳ נחמיה, ורבנן, ר׳ יהודה אומר: משור אחד יצאו שוורים הרבה, ומחמור אחד יצאו חמורים הרבה. ר׳ נחמיה אמר: לישנהון דברייתא היא חמורתא גמלתא. רבנן אמרי: שור זה משוח מלחמה, שנאמר (דברים לג): בכור שורו הדר לו. חמור, זה מלך המשיח, שנאמר (זכריה ט): עני ורוכב על חמור וגו׳. צאן, אלו ישראל שנאמר (יחזקאל לד): ואתנה צאני צאן מרעיתי ועבד ושפחה. (תהלים קכג): הנה כעיני עבדים אל יד אדוניהם. (שם) חננו ה׳ חננו כי רב שבענו בוז:
“I have oxen and donkeys and flocks and slaves and maidservants, and I have sent to tell my lord, that I may find favor in your eyes” (Genesis 32:6). “I have oxen [shor] and donkeys [vahamor]…”and Ḥamor are singular nouns used to connote numerous oxen and donkeys. – Rabbi Yehuda, Rabbi Neḥemya, and the Rabbis, Rabbi Yehuda says: From one ox, many oxen emerged; from one donkey, many donkeys emerged. Rabbi Neḥemya said: In people’s vernacular they say ox, camel. The Rabbis say: “Shor” – that is the one anointed …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
94יששכר חמור גרם
Yaakov’s blessing: “Yissachar is a strong-boned donkey, lying down between the borders.”
Genesis 49:14בראשית מ״ט:י״ד
יִשָּׂשכָר חֲמֹר גָּרֶם רֹבֵץ בֵּין הַמִּשְׁפְּתָיִם:
Issachar is a large-boned ass, Couching down between the sheep-folds.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteבראשית מט, יד.
95יששכר חמור גרם
Another reading of “I have an ox and a donkey”: the ox is Yosef and the donkey is Yissachar, as it says, “Yissachar is a strong-boned donkey”; and the sons of Yissachar know what the Holy One, blessed be He, does in His world.
Bereshit Rabbah 75:12בראשית רבה ע״ה:י״ב
דבר אחר: ויהי לי שור וחמור שור, זה יוסף, שנאמר (דברים לג): בכור שורו הדר לו. חמור, זה יששכר, דכתיב (בראשית מט): יששכר חמור גרם. ובן בנו של יוסף, עומד לכלות את עמלק, שנאמר (שמות יז): ויחלוש יהושע את עמלק ואת עמו לפי חרב. ובניו של יששכר יודעין מה הקב״ה עושה בעולמו, שנאמר (ד״ה א יב): ומבני יששכר יודעי בינה לעתים, לדעת מה יעשה ישראל ראשיהם מאתים. וצאן, אלו ישראל, שנאמר (יחזקאל לד): ואתן צאני צאן מרעיתי אדם אתם. ועבד, זה דוד, שנאמר (תהלים קטז): אני עבדך בן אמתך. ושפחה, …
Another matter, “I have oxen [shor], and donkeys [vaḥamor]” (Genesis 32:6). Shor – this is Joseph, as it is stated: “A firstborn bull [shoro] is his majesty” (Deuteronomy 33:17). Vaḥamor – this is Issachar, as it is written: “Issachar is a strong-boned donkey [ḥamor] (Genesis 49:14). Joseph’s grandson is destined to eradicate Amalek, as it is stated: “Joshua weakened Amalek and its people by sword” (Exodus 17:13). Issachar’s descendants know what the Holy One blessed be He does in His world, as it is stated: “From the children of Issachar, …
Daat Bereshit Rabbah (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
96רפ״ה דשבת
Kehot’s marei makom for these words (its note is below).
Kehot’s noteנא, ב. [כ].
97Levi sent money to buy a Libyan donkey, and they sent him barley instead, to tell him that a donkey’s stride comes from barley.
Shabbat 51b:11שבת נ״א ב:י״א
לֵוִי שַׁדַּר זוּזֵי לְבֵי חוֹזָאֵי לְמִיזְבַּן לֵקהּ חֲמָרָא לוּבָא. צָרוּ שַׁדַּרוּ לֵקהּ שְׂעָרֵי, לְמֵימַר דְּנִיגְרֵי דַחֲמָרָא שְׂעָרֵי.
William Davidson, Vocalized Aramaic (CC-BY-NC)
98דע מאין באת
The note points to two talks of the Rebbe on this phrase of the Mishnah, “Know from where you came.”
Kehot’s noteאבות רפ״ג. ראה לקו״ש ח״ד ע׳ 1204. לקו״ש חי״ז ע׳ 336.
99דע מאין באת
Akavya ben Mahalalel: reflect on three things: know from where you came, and to where you are going, and before Whom you are destined to give an accounting. The Alter Rebbe reads me’ayin, “from where,” as “from Ayin.”
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
100ומותר האדם מן הבהמה אין
“...and the advantage of man over the animal is ayin, for all is hevel.” The Alter Rebbe reads ayin as Chochmah, and hevel as the breath that even Chochmah is before G-d.
Ecclesiastes 3:19קהלת ג׳:י״ט
כִּי מִקְרֶה בְנֵי־הָאָדָם וּמִקְרֶה הַבְּהֵמָה וּמִקְרֶה אֶחָד לָהֶם כְּמוֹת זֶה כֵּן מוֹת זֶה וְרוּחַ אֶחָד לַכֹּל וּמוֹתַר הָאָדָם מִן־הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל:
For that which befalleth the sons of men befalleth beasts; even one thing befalleth them; as the one dieth, so dieth the other; yea, they have all one breath; so that man hath no pre-eminence above a beast; for all is vanity.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
101ומותר האדם מן הבהמה אין
Koheles Rabbah asks on this verse, “What is ayin?”, and answers that G-d gave man things an animal lacks, such as covering and burial, so that he is not degraded like an animal.
Kohelet Rabbah 3:19:1קוהלת רבה ג׳:י״ט:א׳
… וּבַיּוֹם הַשְּׁמִינִי יִמּוֹל בְּשַׂר עָרְלָתוֹ, לֹא כָךְ גָּזַרְתִּי עַל הַבְּהֵמָה, שֶׁנֶּאֱמַר (ויקרא כב, כז): וּמִיּוֹם הַשְּׁמִינִי וָהָלְאָה יֵרָצֶה לְקָרְבַּן אִשֶּׁה לַה׳. וּמוֹתַר הָאָדָם מִן הַבְּהֵמָה אָיִן כִּי הַכֹּל הָבֶל, מַהוּ אָיִן, רַב נַחְמָן בְּרַבִּי יִצְחָק אָמַר עָשָׂה לוֹ נוֹי לְתַחְתִּיתוֹ, שֶׁלֹא יְהֵא מִתְבַּזֶּה כַּבְּהֵמָה. רַבִּי יַנַּאי וְרַבִּי יוּדָן, חַד אָמַר עָשָׂה לוֹ מַנְעוּל וְאַפּוֹפָרִין כָּפוּי עָלָיו שֶׁלֹא יְהֵא מִתְבַּזֶּה כַּבְּהֵמָה, וְחַד אָמַר עָשָׂה לוֹ כְּסָתוֹת לְתַחְתִּיתוֹ שֶׁלֹא יְהֵא מִצְטָעֵר בִּשְׁעַת יְשִׁיבָתוֹ. רַבִּי לֵוִי וְרַבִּי אַמֵּי, חַד אָמַר …
“For the fate of the sons of man and the fate of the animal, there is one fate for them; like the death of this one, so is the death of that one, and there is one spirit for all. The superiority of man over animal is non-existent, as everything is vanity” (Ecclesiastes 3:19). “For the fate of the sons of man and the fate of the animal” – is it not just like the fate of man, so is the fate of the animal? The Holy One blessed be …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
102ויפח באפיו
“And Havayah G-d formed the man of dust from the ground, and He blew into his nostrils the breath of life.” The Alter Rebbe refers to Rabbeinu Bachya on this verse, about the soul breathed into man, on the subject of man’s advantage over the animal.
Genesis 2:7בראשית ב׳:ז׳
וַיִּיצֶר ה׳ אֱלֹקִים אֶת־הָאָדָם עָפָר מִן־הָאֲדָמָה וַיִּפַּח בְּאַפָּיו נִשְׁמַת חַיִּים וַיְהִי הָאָדָם לְנֶפֶשׁ חַיָּה:
Then the L-RD G-d formed man of the dust of the ground, and breathed into his nostrils the breath of life; and man became a living soul.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
103והחכמה מאין תמצא
“And wisdom, from where (me’ayin) shall it be found, and where is the place of understanding?” The Alter Rebbe reads it: wisdom comes from ayin.
Job 28:12איוב כ״ח:י״ב
וְהַחׇכְמָה מֵאַיִן תִּמָּצֵא וְאֵי זֶה מְקוֹם בִּינָה:
But wisdom, where shall it be found? And where is the place of understanding?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב כח, יב.
104בראשית . . נמי מאמר הוא
The Talmud counts “Bereishis” as one of the ten sayings of Creation, though it lacks the words “And He said,” for “By the word of Havayah the heavens were made.” If Chochmah, “Bereishis,” is a saying, it is breath.
Rosh Hashanah 32a:19–20ראש השנה ל״ב א:י״ט-כ׳
״וַיֹּאמֶר״ דִּבְרֵאשִׁית תִּשְׁעָה הָווּ! ״בְּרֵאשִׁית״ נָמֵי מַאֲמָר הוּא, דִּכְתִיב: ״בִּדְבַר ה׳ שָׁמַיִם נַעֲשׂוּ״. רַבִּי יוֹחָנָן בֶּן נוּרִי אוֹמֵר: אִם אָמַר שָׁלֹשׁ שָׁלֹשׁ מִכּוּלָּן — יָצָא. אִיבַּעְיָא לְהוּ, הֵיכִי קָתָנֵי: שָׁלֹשׁ מִן הַתּוֹרָה, שָׁלֹשׁ מִן הַנְּבִיאִים, וְשָׁלֹשׁ מִן הַכְּתוּבִים — דְּהָווּ תֵּשַׁע, וְאִיכָּא בֵּינַיְיהוּ חֲדָא, אוֹ דִלְמָא: אֶחָד מִן הַתּוֹרָה, וְאֶחָד מִן הַנְּבִיאִים, וְאֶחָד מִן הַכְּתוּבִים — דְּהָוְיָין לְהוּ שָׁלֹשׁ, וְאִיכָּא בֵּינַיְיהוּ טוּבָא?
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteר״ה לב, א. וש״נ.
105ועיין בקה״ר
Kehot’s marei makom for these words (its note is below).
Kehot’s noteפ״ג, כה.
Paragraph 13
106ששלמה אמר שבעה הבלים נגד שבעת ימי בראשית
Rabbi Yehudah son of Rabbi Simon: the seven hevels that Koheles said correspond to the seven days of Creation.
Kohelet Rabbah 1:2קוהלת רבה א׳:ב׳
… הֲדָא דְּתֵימַר בְּעַמֵּי הָאָרֶץ, אֲבָל בִּבְנֵי תוֹרָה כְּתִיב (מלכים א א, א): וְהַמֶּלֶךְ דָּוִד זָקֵן, אַף עַל פִּי שֶׁהוּא זָקֵן, מֶלֶךְ. רַבִּי יְהוּדָה בְּרַבִּי סִימוֹן אָמַר: שִׁבְעָה הֲבָלִים שֶׁאָמַר קֹהֶלֶת כְּנֶגֶד שִׁבְעָה יְמֵי בְרֵאשִׁית, בָּרִאשׁוֹן (בראשית א, א): בְּרֵאשִׁית בָּרָא אֱלֹקִים אֵת הַשָּׁמַיִם וְאֵת הָאָרֶץ, וּכְתִיב (ישעיה נא, ו): כִּי שָׁמַיִם כֶּעָשָׁן נִמְלָחוּ. בַּשֵּׁנִי, יְהִי רָקִיעַ, וּכְתִיב (ישעיה לד, ד): וְנָגֹלּוּ כַסֵּפֶר הַשָּׁמָיִם. בַּשְּׁלִישִׁי, יִקָּווּ הַמַּיִם, וּכְתִיב (ישעיה יא, טו): וְהֶחֱרִים ה׳ אֵת לְשׁוֹן יָם מִצְרַיִם. בָּרְבִיעִי, יְהִי מְאֹרֹת, …
“Vanity of vanities, said Kohelet; vanity of vanities, everything is vanity” (Ecclesiastes 1:2). “Vanity of vanities [havel havalim]” – Rabbi Huna said in the name of Rabbi Aḥa: David made a statement and did not explain it, but his son Solomon explained it. Solomon made a statement and did not explain it, but his father David explained it. David said: “Man is like hevel” (Psalms 144:4); to what hevel [is man compared]? If it is to the hevel [heat] of an oven, it has significance. If it is to the …
Midrash Rabbah -- TE (Public Domain) · The Sefaria Midrash Rabbah, 2022 (CC-BY)
107מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון
This world was created with the letter hei: just as the hei, when a person brings it out of his mouth, needs no movement of the lips or working of the tongue, so the Holy One, blessed be He, created His world without toil or effort.
Midrash Tehillim 62:1מדרש תהילים ס״ב:א׳
… והעולם הבא נברא ביו״ד. לפיכך כי ביה ה׳ צור עולמים. ולמה נברא העולם הזה בה״א. מה ה״א כשאדם מוציאה מתוך פיו אין בה לא ריחוש שפתים ולא חריצת לשון. כך בלא עמל ובלא יגיעה ברא הקב״ה את עולמו. שנאמר (תהלים לג ו) בדבר ה׳ שמים נעשו. (ישעיה כו ה) כי השח יושבי מרום. ואחר כך תרמסנה רגל. ואחר כך (מיכה ד יג) קומי ודושי בת ציון. כך אמר הקב״ה לישראל גואל אני אתכם אלא שתטרחו. ועל מה אני מטריח אתכם על ידותון. על הדתות ועל הדיינין שאני עושה לכם. …
OYW (Public Domain)
108אתא קלילא
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאקדמות. [כ].
109גם הבל מילוי שם ס״ג
The note sends the reader to Me’orei Or, under the letter hei, for hevel as the filling of the Name Sag.
Kehot’s noteראה מאו״א אות ה׳ סעיף ב׳: ”הבל גימט׳ ל״ז מילוי ס״ג כי פה גימט׳ ס״ג וכ״ב אתוון שבו והבל היוצא ממנו הוא ל״ז” — אוה״ת ויקרא-א ע׳ רפא. ביאה״ז להצ״צ כרך-ב ע׳ תתעט, וע׳ תתצט.
Paragraph 14
110ולאן אתה הולך
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות רפ״ג.
111ולאן אתה הולך
“Know from where you came, and to where you are going, and before Whom you are destined to give an accounting.” The Alter Rebbe reads le’an as a place and mi as the level of Mi.
Pirkei Avot 3:1משנה אבות ג׳:א׳
עֲקַבְיָא בֶן מַהֲלַלְאֵל אוֹמֵר, הִסְתַּכֵּל בִּשְׁלשָׁה דְבָרִים וְאִי אַתָּה בָא לִידֵי עֲבֵרָה. דַּע מֵאַיִן בָּאתָ, וּלְאָן אַתָּה הוֹלֵךְ, וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן. מֵאַיִן בָּאתָ, מִטִּפָּה סְרוּחָה, וּלְאָן אַתָּה הוֹלֵךְ, לִמְקוֹם עָפָר רִמָּה וְתוֹלֵעָה. וְלִפְנֵי מִי אַתָּה עָתִיד לִתֵּן דִּין וְחֶשְׁבּוֹן, לִפְנֵי מֶלֶךְ מַלְכֵי הַמְּלָכִים הַקָּדוֹשׁ בָּרוּךְ הוּא:
Akabyah ben Mahalalel said: mark well three things and you will not come into the power of sin: know from where you come, and where you are going, and before whom you are destined to give an account and reckoning. From where do you come? From a putrid drop. Where are you going? To a place of dust, of worm and of maggot. Before whom you are destined to give an account and reckoning? Before the King of the kings of kings, the Holy One, blessed be He.
Torat Emet 357 (Public Domain) · Mishnah Yomit by Dr. Joshua Kulp (CC-BY)
112אנה פניך מועדות
The prophet addresses the sword: “Where (anah) are your faces set?” An example of an, “where,” referring to a place.
Ezekiel 21:21יחזקאל כ״א:כ״א
הִתְאַחֲדִי הֵימִנִי הָשִׂימִי הַשְׂמִילִי אָנָה פָּנַיִךְ מֻעָדוֹת:
Go thee one way to the right, or direct thyself to the left; whither is thy face set?
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteיחזקאל כא, כא.
113זהו ע״י גילוי אור א״ס
The note says that a talk of the Rebbe explains this point: why the reward of a soul rooted in Ayin comes in a physical place, through the revelation of the Infinite Light, before which spiritual and physical are equal.
Kehot’s noteראה לקו״ש חי״ז ע׳ 336 שמבאר זה.
114ולפני מי אתה עתיד
Kehot’s marei makom for these words (its note is below).
Kehot’s noteאבות שם.
115מי ברא אלה
“Lift up your eyes on high and see: Who (mi) created these?” The Alter Rebbe uses it for the level called Mi.
Isaiah 40:26ישעיהו מ׳:כ״ו
שְׂאוּ־מָרוֹם עֵינֵיכֶם וּרְאוּ מִי־בָרָא אֵלֶּה הַמּוֹצִיא בְמִסְפָּר צְבָאָם לְכֻלָּם בְּשֵׁם יִקְרָא מֵרֹב אוֹנִים וְאַמִּיץ כֹּחַ אִישׁ לֹא נֶעְדָּר:
Lift up your eyes on high, And see: who hath created these? He that bringeth out their host by number, He calleth them all by name; By the greatness of His might, and for that He is strong in power, Not one faileth.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteישעי׳ מ, כו.
116מי יתן והי׳ לבבם זה
“Who would grant that they have such a heart, to fear Me and keep all My commandments always.”
Deuteronomy 5:26דברים ה׳:כ״ו
מִי־יִתֵּן וְהָיָה לְבָבָם זֶה לָהֶם לְיִרְאָה אֹתִי וְלִשְׁמֹר אֶת־כׇּל־מִצְוֺתַי כׇּל־הַיָּמִים לְמַעַן יִיטַב לָהֶם וְלִבְנֵיהֶם לְעֹלָם:
Oh that they had such a heart as this alway, to fear Me, and keep all My commandments, that it might be well with them, and with their children for ever!
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteדברים ה, כו.
117מי יתן מציון
“Who would grant from Zion the salvations of Israel! When G-d returns the captivity of His people, Yaakov will rejoice.”
Psalms 53:7תהילים נ״ג:ז׳
מִי־יִתֵּן מִצִּיּוֹן יְשֻׁעוֹת יִשְׂרָאֵל בְּשׁוּב אֱלֹקִים שְׁבוּת עַמּוֹ יָגֵל יַעֲקֹב יִשְׂמַח יִשְׂרָאֵל:
Oh that the salvation of Israel were come out of Zion! When G-d turneth the captivity of His people, Let Jacob rejoice, let Israel be glad.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteתהלים נג, ז.
118מי יתן טהור
“Who can bring forth the pure from the impure? Not one.”
Job 14:4איוב י״ד:ד׳
מִי־יִתֵּן טָהוֹר מִטָּמֵא לֹא אֶחָד:
Who can bring a clean thing out of an unclean? not one.
Miqra according to the Masorah (CC-BY-SA) · JPS 1917 (Public Domain)
Kehot’s noteאיוב יד, ד.
119מי גילה לבני רז זה
When Israel put “we will do” before “we will hear,” a heavenly voice said: “Who revealed to My children this secret, which the ministering angels use?”
Shabbat 88a:8שבת פ״ח א:ח׳
אָמַר רַבִּי אֶלְעָזָר: בְּשָׁעָה שֶׁהִקְדִּימוּ יִשְׂרָאֵל ״נַעֲשֶׂה״ לְ״נִשְׁמָע״ יָצְתָה בַּת קוֹל וְאָמְרָה לָהֶן: מִי גִּלָּה לְבָנַי רָז זֶה שֶׁמַּלְאֲכֵי הַשָּׁרֵת מִשְׁתַּמְּשִׁין בּוֹ? דִּכְתִיב: ״בָּרְכוּ ה׳ מַלְאָכָיו גִּבֹּרֵי כֹחַ עֹשֵׂי דְבָרוֹ לִשְׁמֹעַ בְּקוֹל דְּבָרוֹ״ — בְּרֵישָׁא ״עֹשֵׂי״, וַהֲדַר ״לִשְׁמֹעַ״. אָמַר רַבִּי חָמָא בְּרַבִּי חֲנִינָא: מַאי דִּכְתִיב ״כְּתַפּוּחַ בַּעֲצֵי הַיַּעַר וְגוֹ׳״ — לָמָּה נִמְשְׁלוּ יִשְׂרָאֵל לְתַפּוּחַ, לוֹמַר לָךְ: מָה תַּפּוּחַ זֶה פִּרְיוֹ קוֹדֶם לְעָלָיו, אַף יִשְׂרָאֵל הִקְדִּימוּ ״נַעֲשֶׂה״ לְ״נִשְׁמָע״.
William Davidson, Vocalized Aramaic (CC-BY-NC)
Kehot’s noteשבת פח, א.
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